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PREFACE TO THE SECOND EDITION

T mave wllowed the original preface to this work, as well as
one or £wo essays, to be again reprinted with but slight revision,
not hecause they express exactly what 1 think to-day, bub
because read together they may explain to some readers the
circumstances, partly historical and partly personal, under
which these lectures and essays were written. During the years
1880 and 1881 comparatively few lectures on Socialism were
to bo heard at working men’s clubs, and 1 well remember
what curious questions would then be put as to the teaching
of Lassalle and Marx. The last twenty years have changed
this entirely—one of the chief features being the excellent
educational work of the Fabian Society. Twenty years ago
the discussion of sex-problems was equally unusual Now &
considerable literature on the subject has sprung inbo exist-
ence. Oceasionally we come across 2 morbid outgrowth, but
on the whole what has been written is thoughtful, whole-
some, and sane in its conclusions.

The fourteen years which have elapsed since the first
edition of this work may be looked upon by the social
reformer as years of steady, if somewhat slow, progress. The
problems of labour and of sex are now recognised as the
problems of our generation, and the discussion of them, so
recently held in bad repute, appears likely to be soon a mark
of fashion,
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In Freethought the advance has been real. but 161 far less
apparent. Freethinkers act too much as;mlts .thi -~
Idle_ed.hto-day 1 a Society of Freethinkers, which n;ight eas:; :

;) i_de sgme :g_ood work now, that the Society of Friends c’h?fii
of old, and that the Unitarians and Positivists did as they in

Reaw to stand in the front rank of intellectual pro Tes
The importance of such a union is much emphasisedp bg u;Z
z;(f?gsj:;]?ﬁe oi theologicall disputation, the renewed out‘ireak
s Hing = metaphysics, the successful attempts to evade
pirit of the Tests Act, and the revival of various forms

of superstition under the names of theosophy and

science.” “ Christian

In view of these by no means neglioi i ’
least a transitory reaction, thz republié:fti}(:;jr 1;?‘1111};3:{: 1%;51 'Oi af' :
Freethought may not seem to some without its justiﬁca,ti;;{i ;
I héve to thank heartily my friend Dr. W. R. Macdo 11
for reading the proofs and pointing out to me mai.ny ‘ i

and blunders. SR

KARL PEARSON.

Trrovemay, July 1901,

PREFACE TO THE FIRST EDITION, 1887

Tug lecbures included in this selection have been delivered
to Sunday and other audiences, and the essays have been
published in magazine or pamphlet form during the past eight
years. The only paper written especially for this volume
is a criticism of the President of the Royal Society’s recent
contribution to Natural Theology'; some few of the others
in the section entitled ©Sociology” have been revised or
partially rewritten. :

A fow words must be said about the method and scope of
my book. The reader will find that neither the sections nor
the individual papers are so widely diverse as a glance at their
titles might lead him to suspect. There is, I venture to think,
a unity of purpose and a similarity of treatment in them all.
I seb out from the standpoint that the mission of Freethought
is no longer to batter down old faiths; that has been long

~ ago effectively accomplished, and I, for one, am ready to pub

a fence round the ruins, that they may be preserved from
desecration and serve as a landmark. Indeed I confess that
a recent vigorous inditement of Christianity ? only wearied me,
and I prompfly disposed of my copy to a young gentleman who
was anxious that T should read a work entitled : Netural Low
in the Spiritual World, which he told me had given quite a

1 Sir George Gabriel Stokes was President when these words were written.
2 By the late My, Cotter Morrison.
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new width to the faith of his childhged. 8tarting then from
the axiom, that the Christian © verities ” él*é""quite outside the
field of profitable discussion, the first five papers of this volume
endeavour to formulate the opinions which a rational being
of to-day may hold with regard to the physical and intellec-
tual worlds. They advocate—with what measure of success T
must leave the reader to judge—a rational enthusiasm and &
rational basis of morals. They insist on the almost sacred
nature of doubt, and at the same time emphasise scientific and
historical study as the sole path to knowledge, the only safe
guide 0 right action. The Freethinker's positior! differs to
some extent from that of the Agnostic. While the latter
asserts that some questions lie beyond man’s power of solution,
the former contents himself with the statement that on these
points he dees not know at present, but that, looking to the
past, he can set no limit to the knowledge of the future. He
has faith in the steady investigation of successive generations
solving most problems, and meanwhile he will allow no myth
to screen his ignorance. The Freethinker is not an Atheist,
but he vigorously denies the possibility of any god hitherto put
forward, because the idea of one and all of them by contradict-
ing some law of thought involves an absurdity. He further
considers that in the present state of our knowledge and of our
mental development, the attempt to create self-consistent gods
is doomed to failure. It is mere waste of intellectual energy.
The second or historical group of papers regards one or
two phases of past thought and life from the Freethinker’s
standpoint. The selection was here somewhat more diffieult,
as I had more material to choose from. The first two papers
are related fairly closcly to points treated in the first section.
The last three deal with a period in which the forees tending
to revolutionise society were in many respects akin to those
we find in action at the present time. The man of the study,
the demagogue, the Utopian, and the fanabic were all busily
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at work in earl i teenth-century Germany, "é#__d to mark the
success and fai of their respective efforts ought not to be
ithout interest for us to-day. -

Mth;;izlil::t esé;;t'ian of thii book is the one .w};ich is mo;i
likely o meet with severe criticism a.n-d d1sapp1tm.ra}.
deals with great race problems, which, in my op‘mloni,‘ are
becoming daily more and more urgent. The deghne ot.ouz
foreign trade must inevitably force upon us economie qtlBS -101:1d
which reach to the very roots of our present family an
social life. Tt is the very closeness of these n‘aatters to gux
personal @mnduct and to our home privacy which -rendera} it
necessary and yet immensely difficult to speak -plamly.d or
another generation ©Society’ may hold up its ha_n s in
.astonishment- at any free discussion of matters which a-rt}
becoming more and more .pressiz%g with the greft;t;) 1ma;s 1.2_
our toiling population; deprecation may :i)e rf;ﬁ;;tai,ﬂiw 7

another wseneration, but in #wo ’
f‘:‘jj, Ef?trtingoon tl’?e safety-valve—wvell, then it is 'llke]y ?0
le#m too late that prejudice and false mo‘desty w1_11 n:aver
suffice to check great folk-movementg, nor satisfy pesing ioi_k—
needs. There are powerful forces at work likely to revolutionise
social ideas and shake social stability. It is the duty of thosel,
who have the leisure to investigate, to show how by grat_dufa,
and continuous changes we can restrain these forces within
safe channels, so that society shall emerge strong and

 efficient again from the difficulties of our nineteenth-century
A —:.'Renascenee and Reformation. This possibility will depend to

# great extent, I believe, on the Humanists of to—da)f ];fse}l)mg
touch with the feelings and needs of tllle mass of theflr fel ?:;
countrymen, otherwise our society is ]‘_1]-5613‘ to bfa shipwree f;e
by a democracy trusting for its spiritual ; guidance tSo e
Salvation Army, and for its economic theories to the Socia .
Democratic Federation. One word more: the last papers_ob
this section are essentially tentative; they endeavour to poin



ou ns rather than offer final soluti
will be falfilled if they induce some fow

women fo myeSBigatg;.a_nd discuss ; .
the soecial reformer and the state .

Their purpose
nest men and

fo prepare the path for
sman of the future,

KARL PEARSON,
Sa1e, September 1887,
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THE ETHIC OF FREETHOUGHT'
The trui?h is that Nature is due to the statuting of Mind.—Hegel.

I7 is not without considerable hesitation that I venture to
address you to-night. There are periods of a man’s life
when it is better for him to be silent — to listen rather
than to preach. The world at the present time is very full
of prophets; they crowd the market-places, they set their
stools at every possible corner, and perched thereon, they
ery out the merits of their several wares to as large a
crowd of folk as their enthusiasm can attract, or their
tongunes reach. Philosophers, scientists, orthodox Christians,
freethinkers—wise men, fools, and fanatics—are all shouting
on the market-places, teaching, creating, and destroying,
perhaps working, through their very antagonism to some
greater truth of whose existence they, one and all, are alike
unconscious.  Amidst such a hubbub and clater of truth
and of falsehood, of dogma and of doubt—what right has
_any chance individual fto set up his stool and teach his
doctrine ? Were it not far better for him, in the language
of Uncle Remus, to “lie low”? Or if he do chance to
mount, that a kindly friend?® should pull his stool from
under him ? :

I feel that no man has a right to address his fellows on

I This lecture was delivered at South Place Institute on March 6, 1883, and
 was afterwards printed as a pamphlet.

2 [Accomplished in the discussion which followed the lecture by G.B.S., then
perhaps as unknown to fame as he was to the lecturer. ]

I
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one of what Carlyle would have termed the ‘Ihﬁnities’ or

‘ Eternities’ unless he feels some special call to the task—
unless he is deeply conscious of some truth which he must
communicate to others, some falsehood which. he mUSt sweep

» away. The power of speech is scarcely to be exercised in
private without wholesome fear; in public it becomes a most
sacred trust which ought to be used by few of us, and then
only on the rarest occasions.

Hence my hesitation in addressing you this evening. I
have no mew truth to propound, no old falsehood to sweep
away ; much of what 7 can tell you, you have all probahly
heard before in a truer and clearer note from those who rank
as the leaders of onr modern thought. I come here to learn
rather than to teach, and my excuse for being here at all
is the discussion which usually follows these papers. T am
egotistical enough to hope that that discussion will be rather
a sifting of your views than a ecriticism of mine—that it
should take rather the form of debate than of mere question
and answer. With this end in view I shall endeavour to
avoid all controversy. I do not understand by a discussion
on Freethought an attack on orthodox Christianity; the
emancipated intelligence of our age ought to have advanced
in the consciousness of its own strength far beyond such
attacks; its mission is to educate rather than to denounce—to
create rather than to destroy. I shall assume, therefore,
that the majority of my audience are freethinkers ; that they

. do mnot accept Christianity as a divine or miraculous re-
velation; and I would ask all, who holding other views
may chance to be here to-night, to try and accept for the
time our standpoint in order to grasp how the world looks
tous from it. For only by such sympathy can they dis-

* cover the ultimate truth or talsehood of our respective creeds ;
only such sympathy distinguishes the thinker from the
bigot.

In order to explain the somewhat criticised tiile of my
lecture T am going to ask you to accept for the present my
definitions of Religion, Freethought, and Dogmatism. T dg
nob ask you to accept these definitions as binding, but only

. THE ETHIC OF FREETHOUGHT 3

to adopt them &;r the purposé of fo]%owi.ug my reasﬁonlr.lg. I
shall begin with an axiom—which is, T fea?, a dogma-_z'a-c pro-
ceeding—yet I think the majority of you will be mcirr_l.-ed to
accept-it. My axiom runs as follows: “The whole is no{t
identical with a part.” This axiom Jleads us at once to a
problem : What relation has the part to the “thq}‘e? A;?-
plying this to a particular case, we state: The 1Tndw1dua1_ is
not identical with the umiverse; and we asli: ‘What relation
has the individual to the universe ? I\=0\=‘v I shall‘ not
venture to assert that there is any aim or end_lu the universe
whatever; all T would ask you to grant’i me is that its con-f
ficuration® alters, whether that alterat}on be the res@t o
mere chance, or of a law inherent in m-a,t;t'-er, or of a cog-l'natwe
superior being, is for my present purpose mdi.ffer:ent. I mppl_y
assert that the universe alters, is ‘bec?mmg : lwha,t 11;- 18
becoming I will not venbure to say. l-\e-.xt I_Wlll ask I}m'l
to grant that the individual too is altering, is :.not only a
‘being, but also a °becoming’ Thefs,e alb(?-ratlons, wh@-
ever their nature, be it physical or 3pi{1bua1 (if T:here be in-
deed any distinction) I shall—merely for convenience—term
life. We may then state our problem as follow‘s: What
relation has the life of the individual to the life of the
universe —Now without committing ourselves to any dE.zﬁmte
dogma I think we may recognise ‘ahe. eagrmons dlspa-r:tt}: ?f
those two expressions, the ‘life of the individual .&nd the “ life
of the universe” The former is absolutely subordma‘;e: ut-t_erly} ”
infinitesimal compared with the latter. The ‘b%ommg’
of the latter bears no apparent relation to the ‘.becommg
of the former. In other words, the li.fe of the universe dges
not appear to possess the slightest I"at}o fo the life of t-he.1n~
dividual. The one seems finite, limited, t:emporal., thfs ot-l?e.?r:
by comparison infinite, boundless, eternal.  This d‘lspam,‘y
has forced itself upon the attention of man ever smee}r th;
first childlike attempts at thought. The ‘Eternal Why
then began to haunt his mind. ¢ Why, eternally why am I
here 2’ he asked. What relation do I, a p?.r:t, bea_r to the
~ whole, to the sum of all things material am} spiritual ¢ 'What
connection has the finite with the infinite? the temporal
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with the eternal? Primiftive man endeavoured to answer
this question off-hand. ~He found a power within himself
capable apparently of reviewing the whole; he rushed to
the satisfactory conclusion - that that power must be itself
infinite; that he, man, was not altogether finite, and so
he developed a doctrine of the soul and its immortality.
Then grew up myths, superstitions, primitive religions,
dogmas, whereby the infinite was made subject to the finite
—floating on this huge bladder of man’s supposed immor-
tality. The universe is given a purpose, and that purpose
is man, the whole is made subordinate to the part.
That is the first solution of the problem, the kfystone of
most concrete religions. I do not intend to discuss the
validity of this solution. I have advanced so far merely
to arrive at a definition, and that is the following : Religion
is the relation of the finite to the infinite. Note that I say
religion ¢s the relation. ~ You will mark at once that if there
be only one relation, there can be only one religion. Any
given concrete system of religion is only so far true as it
actually explains the relation of the finite to the infinite.
In so far as it builds up an imaginary relation between
‘finite and infinite it is false. Hence, since no existing
religion lays out before us fully the relation of finite and
infinite, all systems of religion are of necessity but half
truths. I say half truths, not whole falsehoods, for many

religions may have made some, if small, advance towards

the solution of the problem.

The great danger of most existing systems lies in this:
that not content with our real knowledge of the relation
of the finite to the infinite, they slur over our vast ignorance
by the help of the ymagination. Myl supplies the place of
true knowledge where we are ignorant of the connection
between finite and infinite. Hence we may say that mosb
concrete systems of religion present us with a certain small
amount of knowledge but a great deal of myth. Now our
knowledge of the relation of finite to infinite, small as i
may be, is still continually increasing; science and philo-
sophy are continually presenting us with broader views of
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{ho relation of man to Nature and of individual thought to

abutract tho t.,. It follows at once therefore that, since
our knowledge of the relation between the finite and the in-

~ finite, that is, our acquaintance with the one true religion, is

hy however small degrees ever ingreasing, so in every con-

"-;,;'-‘araw religion the knowledge element ought to increase and
I the myth element to decrease, or, as we may eXpress it, every

gonerete religion ought to be in a state of development.
Iu this @ fact? To a certain small extent it is. Christianity,
for example, to-day is a very different matter to what it was
gighteen hundred years ago. Bub small as our increase in
knowledze may be, concrete systems of religion have nob
kept pace with it. ~ They persist in explaining by myth,
portions of the relation of the finite to the infinite, con-
cerning which we have true knowledge. Hence we see the
_danger, if not the absolute evil, of any myth at all. An
imaginary explanation of the relation of finite to infinite too
often impedes the spread of the true explanation when man has
found it.  This gives rise to the so-called contests of religion
and science or of religion and philosophy—those unintelligible
“sonflicts of ‘ faith’ and ‘reason’ which can only arise in the
minds of persons who cannob perceive clearly the distinction
between myth and knowledge. The holding of a myth ex-

~ planation of any problem whereon mankind has attained, or

s,w horeafter attain, true knowledge is what I term enslaved
~ thoudht or dogmatism. Owing to the slow rate of development
. of most conerate religions, they are all more or less dogmatic.

The rejection of all myth explanation, the frank acceptance of
all ascertained truths with regard to the relation of the finite to

: '. the infinite, is what T term freethought or true religious
~ knowledge. TIn other words, the freethinker, in my sense of

"the term, possesses more real rveligion, knows more of the
relation of the finite to the infinite than any believer in myth;
his very knowledge makes him in the highest sense of the
words a religious man. :

I hope you will note at once the extreme difficulty accord-
ing to this definition of obtaining freedom of thought. Free-
ghought is rather an ideal than an actuality; it is, also, a
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progressive ideal, one advancing with every advance of posi-
tive knowledoe. The freethinker is not one who thinks
things as he will, but one who thinks them as they must be.
To become a freethinker it is not sufficient to throw off all
forms of dogmatism, still less to attack them with coarse
satire; this is but negative action. The true freethinker
must be in the possession of the highest knowledge of his
day; he must stand on the slope of his century and mark
what the past has achieved, what the present is achieving ;
still better if he himself is working for the increase of human
knowledge or for its spread among his fellows—such a man
may truly be termed a high priest of freethought.  You will
see at once what a positive, creative task the freethinker has
before him. To reject Christianity, or to scoff at all concrete
religion, by no means constitutes freethought, nay, is too
often sheer dogmatism. The true freethinker must not only
be aware of the points wherein he has truth, but must recog-
nise the points wherein he is still ignorant. Like the true
man of science, he must never be ashamed to say: Here I am
ignorant, this I cannot explain. Such a confession draws the
attention of thinkers, and causes research to be made ab the
dark points in our knowledge; it is not a confession of weak-
ness, but really a sign of strength. To slur over such points
with an assumed. knowledge is the dogmatism of philosophy
or the dogmatism of science, or rather of false philosophy and
false science—just as dangerous as the dogmatism of a conerete
religion. Were I to tell you that cerfain forces were inherent
in matter, that these forces sufficed to explain the union of
atoms into molecules, the formation out of molecules of
chemical compounds, that certain chemical compounds were
identical with protoplasm, and hence build up life from a
primitive cell even to man,'—were I to tell you all this and
not put down my finger every now and then and say : This is
an assumption, here we are really ignorant; this is possible,
but as yet we have on this point no exact knowledge ; were I
to do this I should be no true naturalist; it would be the

1 A well-known Secularist had made statements to this effect from the
same platform a few weeks previously.
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dogmat-is-fu"ﬁf false science, of false freethought,—every bit
as dangerous as that religious dogmatism which would explain
all things by the existence of a personal god or of a triune
deity. = Hence, materialism in so far as by dogmatism it slurs
over scientific ignorance; atheism in so far as it is merely
negative; posifivism while it declares the relation of the
fnite to the infinite to be beyond solution ; and pessimism
which also freating the problem as beyond solution, replaces
belief by no system of enthusiastic human morality—these
one and all are not identical with freethought.

True freethought never slurs over ignorance by dogmatism;
it is not only destructive but creative; it believes the problem
of life to be in gradual process of solution; it iz not the
apotheosis of ignorance, but rather that of knowledge. Thus
T cannot help thinking that no true man of science is ever a
materialist, a positivist, or a pessimist. Ii he be the first, he
must be a dogmatist ; if he be either of the latter, he must hold
his task impossible or useless. I do not by this identify free-
thought with seience. Far from it ! Freethought, as we have
seen, is knowledge of the relation of the finite to the infinite,
and seience, in so far as it explains the position of the indi-

_ yidual with regard to the whole, is a very important element,

but not the totality of such knowledge.

I trust you will pardon the length at which I have dis-
cussed Religion, Freethought, and Dogmatism. I want to
succeed in conveying to you what 1 understand by these terms.

~ Religion 1 have defined as the relation of the finite to the

infinite ; Fresthought as our necessarily partial knowledge of
this one ftrue religion; and Dogmatism as thab mental habit
which replaces the known by the mythical, or at least supple-
ments the known by products of the imagination,—a habit in
every way impeding the growth of freethought.

You will say at once thab it is an extremely difficult, if not
impossible, task to be a freethinker. I cannot deny it. Tt is
extremely difficult to approach closely any religious ideal.
How many perfect Christians have there been in the last
nineteen hundred years? Answer thaf, and judge how many
perfect freethinkers fall to the lot of a century! No more
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than baptism really makes a man a Christian, will shaking off
dogmatism make a man a freethinker. 1t is the result of
long thought, of patient study, the labour of a life—it is the
gingle-eyed devotion to truth, even though its acquirement
may destroy a previously cherished conviction. There must
be no interested motive, no working to support a party, an
individual, or a theory; such action but leads to the distortion
of knowledge, and those who do not seek truth from anm
unbiassed standpoint are, from the freethinker’s standpoint,
ministers in the devil’s synagogue. The attainment of perfect
freethought may be impossible, for all mortals are’ subject to
prejudice, and are more or less dogmatic, yet the approach
towards this ideal is open to all of us. In this sense our
greatest poets, philosophers, and naturalists, men guch as
Goethe, Spinoza, and Darwin, have all been freethinkers; they
strove, regardless of dogmatic belief, and armed with the
highest knowledge and thought of their time, to cast light on
the one great problem of life. We, who painfully struggle in
their footsteps, can well look to them as to the high priests of
aur religion,

Having noted what I consider the essence of freethought,
and suggested the difficulty of its attainment, T wish, before
passing to what I may term its mission, to make a remark
on my definition of religion. Some of you may feel inclined
to ask: “If you assert the existence of religion, surely you
must believe in the existence of a God, and probably of the
so-called immortality of the soul?” Now I must request
you to notice that I have made no assertion whatever on these
points. By defining religion as the relation of the finite
to the infinite, T have not asserted the existence of a deity.
In fact, while that definition makes religion a necessary and
logical category, it only gives Giod a contingent existence. My
meaning will be perhaps befter explained by reference to a
concrete religion, which places entirely on one side the exist-
ence of God and the hope of immortality. I refer to
Buddhism, and take the following sentences from Rhys Davids’
lectures :—

“Try to get as near to wisdom and goodness as you can
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in this life. Trouble not yourself about the gods. - Disturb
yourself not by ecuriosities or desires about any future ex-
istence. ' Seck only after the fruit of the noble path of self-
culture and self-control.” '

The disenssion of the future of the soul is called the
“walking in delusion,” the “ jungle,” the * puppet-show,” and
the “wilderness” *Of sentient beings,” we are told, “ nothing
will survive save the result of their actions; and he who
believes, who hopes in anything else, will be blinded, hindered.
hampered in his religious growth by the most fatal of delusions.”
Sueh notions render Buddhism perhaps the most valuable
study among concrete religious systems to the modern free-
thinker.

I can now proceed to consider what seems to me the

mission of the freethought T have just defined. In the

beginning of my lecture I endeavoured to point out how the
disparity between the finite and the infinite,—between the
individual and the universe—forces itzelf upon the attention
of man. Struggle against it as he may, the Eternal Why’
etill haunts his mind. If he sees no answer to this question,
or rather if he discovers no method by which he may atterapt

its solution, he is not seldom driven to despair, to pessimism,

to absolute spiritual misery. Note, too, that this spiritual
misery is something quite distinet from that physical misery,
that want of bread and butter, which, though little regarded,

\is yearly crying out louder and louder in this London of

ours; though distinct, it is none the less real. The relief of
physical misery is a question of morality, of the relation of
man to man, an urgent question just now, pressing for
immediate attention, yet beyond the limits of our present
discourse. The relief of spiritual misery, also very prevalent
nowadays, owing to the rapid collapse of so many concrete
religious systems, that is the mission of freethought. 1T
do not think T am assuming anything very extravagant in
asserting that it is the duty of humanity to lessen in every
possible way the misery of humanity; it is really only a truer
expression of the basis of utilitarian morality. Hence the
mission of freethought to relieve spiritual misery is the con-
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necting link between freethought as concrete religion and free-
thought as morality. Let us examine a little more closely
the meaning of this mission. :

The individual freethinker, except in Very rare cases,
can advance but little our partial knowledge of the relation
between the finite and the infinite. He must content him-
self with assimilating so far as in him lies the already ascer-
tained truth. Now, although this portion of truth be but an
infinitesimal part of the truth yet undiscovered, nevertheless
the amount of truth added to our stock in any generation is
in itself insignificant compared with what we have received
from the past. In other words, the greater portion of our
knowledge is handed down to us from the past, it is our
heritage—the birthright of each one of us as men. Every
freethinker, then, owes an intense debt of gratitude to the
past; he is necessarily full of reverence for the men who
have preceded him; their struggles, their failures, and their
successes, taken as a whole, have given him the great mass of
his knowledge. Hence it is that he feels sympathy even
with the very failures, the false steps of the men of the past.
He never forgets what he owes o every stage of past mental
development. He can with no greater reason jeer at or abuse
such a stage than he can jeer at or abuse his ancestors or the
anthropoidal apes. Even when he finds his neighbour still
halting in such a past stage of mental development, he has
no right to abuse, he can only endeavour to educate. The
freethinker must treat the past with the deepest sympathy
and reverence. Herein lies, I think, a crueial test of wmuch
that calls itself freethought. A tendency to mock stages of
past development, to jeer at neighbours still in the bondage
of dogmatic faith, has cast an odium over the name free-
thinker which it will be difficult to shake off. To mock and
to jeer can never be the true mission of freethought.

Let us now suppose our ideal freethinker has educated
himself. By this T mean that he has assimilated the results
of the highest scientific and philosophical knowledge of his
day. It is not impossible that even then you may turn
round upon me and say he has not yet solved the problem of

e T~
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life. T admit it.' Still in so far as he is in possession of
some ‘real knowledge, that is, of some truth, he bas ma.de a
beginning of his solution. For this very word truth itself
denotes some fixed and clear relation between things, and
therefore a connection between the finite and the infinite. Bub
not only has he made a beginning of his solution; he has
started himself also in the right direction, wherein he must
continue to labour, if he would help to solve life’s problem.
No myth, no dogmatism can then lead him astray. The
freethinker of to-day bas this advantage over the believer c?f
the past, that where he is ignorant, he confesses it, and. th?s
in itself increases the rate at which the problem of life is
being worked oub. At every step there will not be the ever
renascent myth to be swept away; ab every turn our own

dogmatism will not act as a drag upon our progress.

Henee it seems to me that the true freethinker can relieve
a vast amount of spiritual misery; he can point out how
much of the problem, albeit little, has been solved ; he can
point out the direction in which further solution is to be
sought. Thus we may determine his mission—the sprf}ad
of actually acquired truth——the destruction of dogmatism
beneath the irresistible logic of fact. It is an educationa_l, a
creative, and not merely a destructive mission. Do not thlnk
this mission a light one; it is simply appalling how t}'le mass
ef truth already acquired has remained in a few minds; it
is not spread broadcast among the people. I do not speak so
much of the working-classes, who, so far as the present serf-
dom of labour allows, are beginning to inquire and to think
for themselves, but rather of those who are curiously termed
the ‘educated’ Take the average clergyman of whatever
denomination, the church or chapel-going lawyer, merchant,
or tradesman, and as a rule you will find absolute ignorance
of the real bearings of modern philosophy and of modern
science on social conduct. Here freethought has an endle.ss
task of education. A remedy seems scarcely possible till
seience and philosophy are made essential parts of the cur-
riculum of all our schools and universities.

The mission of freethought, however, lies not only in the
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propagation of existing, but in the discovery of new truth.
Here we find its noblest funetion, its deepest meaning. This
pursuit of knowledge is the true worship of man—the union
between finite and infinite, the highest pleasure of which the
buman mind is capable. Tt is hard for us to appreciate the
intense delight which must follow upon the discovery of some
great truth. Kepler, after years of observation, deducing the
laws which govern the planetary system; Newton, after long
puzzling, hitting upon the principle of gravitation; or Sir
W. R. Hamilton, as the conclusion of complicated analysis,
finding the existence of conical refraction and verifying the
wave theory of light—in all these and many other cases the
conviction of truth must have brought unbounded pleasure.
Even as Spinoza has said, “ He who has a true idea is aware
at the same time that he has a true idea, and cannot doubt
of the thing” So with truth comes conviction and the
consequenti pleasure.  Yet this is no self-complacency, but an
enthusiastic desire to convey the newly-acquired truth to
others, the intense wish to spread the new knowledge, to
scatter its light into dark corners, to sweep away error and
with it all the cobwebs of myth and ignorance. Hence it is
that those from whom freethought has received the greatest
services have been, as a rule, either philosophers or scientists,
for such men have done most to extend the limits of existing
knowledge ; it is to them that freethought must look for its
leaders and teachers. Here note, too, a very remarkable
difference between freethought and the’ older concrefe re-
ligions; the priest of freethought must be fully acquainted
with the most advanced knowledge of his day; it will no
longer be possible to send the duffer of the family to make a
living out of religion; only the thinker can appeal to the
reason of men, although the semi-educated has too offen
gerved to influence their undisciplined emotion.

But T have wandered somewhat from my poeint, thab
portion of the mission of freethought which relates to the
discovery of new truth. Tt is in this aspect that the essen-
tially religious character of freethought appears. Tt is nob a
stagnant religious system with a erystallised and unchangeable
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creed, foreed to reject all new truth which is not in keeping
with its dogma, but one which actually demands new truth,
the sole end of which is the growth and spread of human
knowledge, and which must perforce adopt every great dis-
covery as essentially a portion of itself. From this pursuit of
religious truth ought to arise the enthusiasm of freethought;
from this source it ought to find a continuous supply of fuel
which no dogmatic faith can draw upon. If freethought
onee grasped this aspect of its mission, I cannot help thinking
the consequent enthusiasm would soon carry it as the domi-
nant religious system through all grades of society. So long
as freethought is merely the cynical antagonism of individuals
towards dogma, so long as it is merely negative and destruc-
tive, it will never become a great living force. To do so, it
must become strong in the conviction of its own absolute
rightness, creative, sympathetic with the past, assured of the
future, above all enthusiastic. No world-movement ever
spread without enthusiasm. In the words of the greatest of
recent Grerman poets—

Wisset, im Schwiirmgeist brauset das Wehen des ewigen Geistes !
Was da Grosses gescheh’n, das Thaten auf Erden die Schwirmer !

1t is no insignificant future which I would paint for this new
religious movement, yet it is perhaps the only one which has a
future; all others are of the past. It will have to shake
itself free of many faults, of many debasing influences, to take
a broader and truer view of its mission and of itself. Vet
the day I believe will come when its evangelists will spread
through the country, be heard in every house, and be seen on
every street preaching and teaching the only faith which is
consonant with the reason, with the dignity of man. Not by
myth, not by guesses of the imagination is the problem of life
to be solved; but by earnest application, by downright hard
work of the brain, spread over the lifetime of many men—
nay, of many centuries of men, extending even to the lifetime
of the world; for the solution of the problem is identical with
the mental development of humanity, and none can say where
that shall end. Such then seems to me the mission of free-
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thought, and the freethinker who is conscious of this mission
may say proudly in the words of the propheb of Galilee, “ I
came not to destroy but to fulfil”

There still remains a point in which, perhaps, above all
others, my ethie of freethought may seem to you vague and
unmeaning. I refer to the nature of that truth, that know-
ledge of the relation between the finite and infinite, which 16
is the principal duty of freethought to seek after.

If we could assert that all things are chaos, that there is
no invariable relation between one finite thing and another
finite thing; that precisely the same set of circumstances
leads to-day to a different effect from what it dic yesterday ;
that the lives of worlds and of nations, phases of being and of
civilisation, are ever passing without ordered beginning or end
into nothingness ; that on all sides mighty upheavals and vast
revolutions are for ever starting, for ever ceasing without co-
ordination and as the mocking playwork of chaos—were this
the case, all hope of connecting the finite and the infimite
would be impossible. Not.only the recorded experience of our
own and every past age tells us that this is not the case, bub
I venture to assert that it is absolutely impossible it should
be the case; and for the very simple reason that no man can
conceive it. The very existence of such chaos would render
all thought impossible, conception itself must cease in such
a world. Once obtain a clear conception of any finite thing,
say water, and another clear conception of any other finite
thing, say wine; then if one day these conceptions may be
different and the next day the same—it is obvious that all
clear thinking will be at an end, and if this confusion reigns
between all finite things, it will be impossible for man to form
any conceptions at all, irapossible for him to think.'

The very fact that man does think seems to me sufficient
to show that there is a definite relation, a fixed order between
one finite thing and another. This definite relation, this
finite order is what we term Zaw, and hence follows that

1 [This dependence of thought, the power of drawing conceptions, upon per-
sistence in the sequence of our sensations, I have emphasised and more fully
developed in my Grommar of Science, 2nd edit., 1899.]

g
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axiom without which it is impossible for any knowledge, any
thought, to exist, namely: “The same set of causes always
produees precisely the same effect.” That is the very essence
of the erced of freethought, and the rule by which every man
practically guides his conduct. What is the nature of this
Law, this ordered outcome of cause in effect? Obviously it is
not a finite changeable thing, it is absolute, infinite, inde-
pendent of all conceptions of time or change, or” particular
groups of finite things. Ience it is what we have been seek-
ing as the relation between finite and infinite. It is that
, which binds together the individual and the universe, giving:
him @ necessary place in its life.  Law makes his ¢ becoming
a necessary part of the *becoming’ of the universe: neither
could exist without the other. Xnowledge, therefore, of the

- relation of the finite to the infinite is a knowledge of law,

Religion according to the definition T have given you to-night
4s law,' and the mission of freethought is to spread acquired
knowledge and gain new knowledge of this law.”

Let me strive to explain my meaning more clearly by an
example. Supposing you were to grant me the truth of the
prineciples of gravitation and the conservation of energy as
applied to the planetary system. Then I should be able to
tell you, almost to the fraction of a second, the exact rate of
motion and the position at a given time of each and all the
planetary bodies. Nay, I might go further, and describe the
“becoming’ of each individual planet, its loss of exfernal
motion, motion of translation and rotation ; then, too, its loss
of internal motion, mgtion of vibration, or heat, ete. All this
would follow necessarily from the principles you had granted
‘me, and the complicated work of mathematical analysis would
be werified by observation. Now note, every step of that
mathematical analysis follows a definite law of thought, one
step does not follow another chaotically, but of absolute logical

1 A fact dimly grasped by the Jews, and even suggested by the Lafin
religio.
2 [I should now-a-days place the necessity of cansation in the first place in the
thinker, neither in phenomena nor in  things-in-themselves.” The possibility of
n conceptual model being devised to fit perceptual experience I should now
attribute to the correlated growths of the perceptual and rational faculties.]
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necessity. I can think the succession in ome way only, and
that ome way is what? Why, the very method in which the
phenomena appear to me to be oceurring in so-called Nature !
This enables me to draw your attention to another phase
of law, namely, the only possible way in which we can think
things seems to be identical with the actual way in which
they appear to us to occur. When the thought-relation does
not agree with the fact-relation the incongruity is always the
result either of unclear thinking, or of unclear facts—false
thought or false perception of facts. ILet me explain more
closely my meaning. When we say that two and two make
four, we recognise at once a principle which, if rontradicted,
would render all thinking impossible. Now it is precisely a
like aspect of the so-called laws of nature which I wish to
bring into prominence. Take, for example, Kepler's laws of
planetary motion; these he discovered by the tedious com-
parison of long series of observations. At first sight they
appear as merely laws inherent in the planetary system—
empirical laws which regulate that particular portion of the
material universe. But mark what happens: Newton invents
the law of gravitation; then thought can only conceive the
planets as moving in the manner prescribed by Kepler's laws.
In other words, the planets move in the only way thought can
conceive them as moving. Kepler’s laws cease to be empirical,
they become as necessary as a law of thought. The law of
gravitation being granted, the mind must consider the planets
to move precisely as they do, even as it must consider that
two and two make four. You may perhaps object: “But at
least the law of gravitation is an empirical law, a mere de-
geription of a blind force inherent in matter; it might have
varied as the inverse cube or any other power, just as well as
the inverse square” Not at all! Tt is not my object to
explain to you to-night how near physicists seem to be to a
conceptual proof of the necessity of the law of gravitation,—
what wondrous conceptions the very existence of an universal
fluid medium forces upon them. But as a hypothetical case I
may mention that, if we were to conceive matter as ultimately
consisting of spherical atoms capable of surface pulsations,—

1.
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and there is much to confirm such a supposition—then, owing
to their mere existenee in the fluid medium, thought would be
compelled to conceive them as acting upon each other in a
certain definite manner, and as a result of analysis this manner
turns out to be something very akin to the so-called law of
gravitation. Thus gravitation itself, granted the atom and
the medinm, would become as necessary mentally as that two
and two make four! 'We should have another link in the
thought-chain, another stage in that statuting of mind, which
is the source of sequence in Nature.

At present our positive knowledge is far foo small to
allow us to piece together the whole universe in this fashion.
Many of our so-called laws are merely empirical laws, the
result of observation; but the progress of knowledge seems to
me fo point to a far-distant time when all the finite things of
the universe shall be shown to be united by law, and that law
itself to be the only possible law which thought can conceive.
Suppose the highly developed reason of some future man to
start, say, with clear conceptions of the lifeless chaotic mass of
60,000,000 years ago, which now forms our planetary system,
then from those conceptions alone he will be able to ¢hink out
a 60,000,000 years” history of the world, with every finite
phase which it would pass through; each would have ibs
necessary place, its necessary course in this thought system.
And what of the total history he would have thought out —
It would be identical with the actual history of the world;
for that history has evolved in the one sole way conceivable.
The universe is what it is, because that is the only conceivable

fashion in which it could be—in which it could be thought.

Every finite thing in it is what it is, because that is the only
possible way in which it could be. It is absurd to ask why
things are not other than they are, because were our ideas
sufficiently clear, we should see that they exist in the only
way in which they are thinkable. Equally absurd is it to
ask why any finite thing or any finite individual exists—the
existence is a logical necessity—a necessary step or element in the
complete thought-analysis of the universe, and without that step
our thought-analysis, the universe itself, could have ne existence.
2
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There is another standpoint from which we may view this
relation of law to the individual thinker. There has long been
apparent antagonisrn between two schools of p}ulosophlcal
thinkers—the Materialists and the Idealists. The latter in
their latest development have made the individual ‘1" the only
objective entity in existence. The ‘I’ knows nought bub its
own sensations, whence it forms the subjective nofions which
we may term the idea of the ‘I’ and the idea of the universe.
The relation of these two ideas is, as in all systems of philo-
sophy, the great problem. But in this idealism the idea of
the <1’ and the idea of the universe are, as it were, absolutely
under the thumb of the individual ‘1°—it is objective, they
are sub‘;ectlve it proudly dictates the laws, which they must
obey. Tt is the pure thought-law of the ‘1’ which deter-
mines the relation between the idea of the ‘I’ and the idea
of the universe. On the other hand, the materialist finds in
nature certain unchangeable laws, which he supposes in some
manner inherent in his undefinable reality, matter; these laws
do mnot appear in any way the outcome of the lndnldual i 5
but something outside it, with regard to whieh the ‘I’ is
subjective, — which, regardless of the thought of the ol I
dictates its relation to the universe. Ts the anbagonism
between these two methods of considering the ‘I° and the
universe so great as it at first sight appears? Or rather, is
not the distinetion an idle one of the schools? Let us refurn
to our idealist. Having made his thought the prond ruler of
the relation between the idea of the ‘I’ and the idea of the
universe, he is compelled, in order to grasp his own position
and regulate his own conduct in life, to place himself—his ‘1°
—in the subjective attitude of the idea of the <I’; to identify
himself with the idea of the ‘1’ This act is the abnegation
of his objectivity, he becomes slleeotlve, and the objective
entity which rules his relation Yo the universe is an abstract
¢ I)—pure thought—it is this which determines the connection
between the ‘1’ and all other finite things;
and infinite. In other words, idealism forces upon us the
conception that the law which binds the finite to the infinite
is a pure law of thought, that the only existing objectivity is
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the ‘logic of pure thought’ But this is precisely the result
to which materialism, as based on physical science, seems to
point—namely, that all so-called material or natural laws will
ultimately be found to be the only laws thought can conceive ;
that so-called natural laws are but steps in the ‘logic of pure
thought” Thus, with the growth of scientific knowledge, all
distinction between Tdealism and Materialism seems destined
to vanish.

Religion, then, or the relation of the finite to the infinife,
must be looked upon as essentially law; not the mindless law
of ‘matter, but the law of thought, even akin to: © Nothing
can both be,and not be.” We have to look upon the universe
as one vast intellectual process, every fact corresponds to a
conception, and every succession of facts to an inevitable
sequence of conceptions; as thought progresses in logical order
of intellect only, so only does fact. The law of fhe one is
identical with the law of the other. To assert, therefore, that,
a law of the universe may be interfered with or altered, is to
assert that it is possible to conceive a thing otherwise than in
the only conceivable way. Hence arises the indifference of
the true freethinker to the question of the existence or non-
existence of a personal God. Such a being can stand in no
relation whatever of active interference to the law of the
universe; in other words, so far as man is concerned, his
existence cannot be a- matter of the least importance. To
repeat Buddha's words, “Trouble yourselves not about the
gods!” If like the frogs or the Jews, who would have a
king, you insist upgn having a God, then call the universe,
with its vast system of unchangeable law, God-—even as
Spinoza. You will not be likely to fall into much error con-
cerning his nature.

Lastly, let me draw your attention to another point which
has especial value for the religion of freethought. We have
seen how the disparity between finite and.infinite tends to
depress man to the lowest depth of spiritual misery, such a
depth as you will find portrayed in James Thomson’s City of
Dreadful Night. This misery is too often the result of the
first mnecessary step towards freedom of thought, namely, the



20 THE ETHIC OF FREETHOUGHT

complete rejection of all forms of dogmatic faith. It can only
be dispelled by a recognition of the true meaning of the
problem of life, the relation of the finite to the infinite. Bub
in the very nature of this problem, as I have endeavoured to
express it to-night, lies a strange inexpressible pleasure; ib is
the apparently finite mind of man which itself rules the
infinite ; it is human thought which dictates the laws of the
universe; only what man can think, can possibly be! The
very immensities which appal him, are they not in a sense his
own creations? Nay, paradoxical as it may seem, there is

much trath in the assertion, that : It is the mind of man which

rules the wniverse. TFreethought in making the. freethinker
master of his own reason renders him lord of the world. That
seems to me the endless joy of the freethinker’s faith. It is
a real and a living faith, which creative, sympathetic, and
above all, enthusiastic, is destined to be the creed of the
future.”

Do you smile at the notion of freethought linked to
enthusiasm ¢ Remember the lines of the poet :—

Enthusiasts they will call us—aye, enthusiasts even we must be:

Has not long enough ruled the empty word and the letter ?

Stand, oh, mankind, on thine own feef at last, thon overgrown child !

And eanst thou not stand—not even yet—must thou still fall to the
ground

Without erutches, then fall to the ground, for thou art not worthy to
stand !

(Hamerling.)

1 T does not, of course, follow that everything that is, has yet been thought.
We have as yet got only a very small way in the intellectual analysis of Nature.
But this little encourages the belief fhat the remainder is also capable of
intelloetual analysis. _ :

2 While still heartily assenting to what may be termed the ethical portion
of this lecture, 1 should now state somewhat differently the relations between
natural law and thought—not so much changing the cc:ncl_usious as the phrase-
ology. My more fully developed views arc expressed in The Grammaer of
Seionce, 2nd edit., 1899,

IT

MATTER AND SOUL!

]

On earth there’s nothing great but man, in man there’s nothing great
but mind.—Sir William Hamilton.

I Do not think I shall be making a great assumption if I
suppose the majority of my audience to have read or at least to
have heard about Mr. Gladstone’s recent article in the Nineteenth
Centwry. 1t is not my intention to criticise that defence of
what our late Prime Minister terms the “majestic process”
of creation described in the first chapter of Genesis. The
writer exhibits throughout such a hopeless ignorance of the
real aims and methods of modern science, that even the
humblest of her servants may be excused for treating his
article not as a matter for criticism, but as an interesting
psychological study. It unveils for us the picture of a mind
which is not unecommon at the present time. A mind,
whose emotional needs require it to imagine behind natural
phenomena a will ard an intellect similar in kind, if differing
in degree, from the human will and the human intellect:
which places behind nature an anthropopathetie, if not an
anthropomorphic deity. On the other hand, this mind finds
in what science has to say of the growth of the universe only
a ‘mechanical process’ It is longing for the ‘intellectual’

it finds the ‘mechanical’ From this feeling arises the revolt

against modern scientific thought. Such a mind refuses to

1 This lecture was delivered before the Sunday Lecture Society at St
George’s Hall, December 8, 1885, It was afterwards published by the Society
as a pamphlet.
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allow that the universe is nought but ‘ bits of matter attracting
and repelling each other,” and we have the remarkable spectacle
of a person, to whom at least our nineteenth century know-
ledge and culture is not a forbidden field, preferring the
“majestic process” of the Mosaic account of creation to all
that truth which the world’s great thinkers have been slowly
discovering from the age of Galilei fo that of Darwin. Re-
markable indeed is the spectacle of a mind which finds it
almost a catastrophe that the myth of a semi-barbarie people
should be replaced by the knowledge gained by centuries of
patient research !

-T venture to think that this confusion of ideas, which is
of undoubted psychological interest, is really due first to the
want of a clear conception as to what meanings must be
attached to the words ‘intellectual’ and *mechanical’ and
secondly to a very slight acquaintance with the actual concepts
of modern seience. If for a moment T were to use the word
mechanical in what appears to be Mr. (ladstone’s sense, as
something opposed to spiritual, I should be compelled to de-
scribe the “majestic process” of the Mosaic creation as
mechanical, while the theories of modern science as to the
development of nature, so far from being mechanical would
appear to me spiritual. They would for the first time raise
the universe to an intelligible entity. From them I should
for the first time be led to suspect that intellectual sequence
and natural law do not differ fofo cwlo; that thought and the
sequence of physical phenomena cannot in any way be scientifi-
cally opposed ; that so far from stuff and soul, matter and mind,
having in reality utterly different attributes, the little we have
yet learnt of them points rather to similarity than difference,
What if it be the function of modern science to show that the
old distinetion of the schools between idealism and materialism
is merely historical and not logical ?  'What, if after analysing
the concepts of matter peculiar to modern science, we find that
the only thing with which we are acquainted that at all
resembles if, is mind? Surely this will be rendering the
world intelligible rather than mechanical—using the Ilatter
word not in the scientific, but in Mr. Gladstone’s sense. To
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show that possibly idealism and materialism are not opposite
mental poles, that possibly matter and spirit are not utterly
distinet entities, will be the endeavour of my present lecture.
Its thesis, then, is: That science, so far from having in the
popular sense materialised the world, has idealised it; for the
first time rendered it possible for us to regard the universe as
something intelligible rather than material

Let us begin our investigations by striving to ascertain
what science has got io tell us of matter. DBub first I must
warn you that science, like theology, has had an historical

) past.  She has retained some prejudices, even some dogmas, from

the past, and, is only to-day throwing off these old confused
ideas, and distinguishing what she really knows from plausible
theory, and plausible theory from gratuitous assumption.
There is no fundamental conception of science about which
more gratuitous assumptions have been made than matter, and
curiously enough matter is a thing which physical science
could afford to entirely negleet. It does require a physical
concept called mass, but it has been a misfortune of the
historical evolution of science that mass has been connected
with matter. This connection was ratified by Newton in his
famous definition of mass as the quantity of matter in a body.
As every physicist knows what mass is, and no physicist can
offer anything but plausible theories as to what matter may
be, the magnitude of the misfortune must be obvious to all.
If T may be allowed to express my own opinion, I should say
that matter was a popular superstition which had foreed itself
upon physical scienge, much as the popular, or at least
theological superstition of soul has forced itself upon menfal
seience. In order to explain to you more clearly what I
mean, let me endeavour fo analyse the popular superstition
with regard to matter.

To the ordinary mind matter is something everywhere
tangible, something hard, impenetrable, that which exerfs force.
The ordinary mind cannot exactly define, but it is quite sure
that it understands matter—it is a fact of everyday experience.
This deliciously naive conception has reacted upon seience, and
more than one recent writer describes matbter as “one of the
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inevitable primary conceptions of the mind.” If all the
primary conceptions of the mind were so confused as this one
of matter, I venture to think the mind would make very little
progress indeed ; science would be mere dogma, based upon
confused ideas. If we question what is meant by the terms
hard and impenetrable, we are thrown back on the conception
of pressure, or of resistance to motion; we are thus finally
driven to the last refuge of the materialists—force. Matter is
that which exerts force; matter and force are two entities
always occurring together, by means of which we can explain

the whole working of the universe. In order, therefore,

that we may approach matter, we must undemtand force.
Let us see if we can understand force, or if it can in any way
help us in our difficulties. If any of my audience were to ask
the first person they meet after leaving this lecture hall, why
the earth describes an orbit about the sun, I have little doubt
that the answer would be: Because of the law of gravitation.
Being further questioned as to what the law of gravitation
might be, the answer would not improbably consist in the
statement that a force varying inversely as'the square of the
distance, and directly as the product of the masses, acts between
the sun and the earth. Now I boldly assert that Newton has
not told us why the earth describes an orbit about the sun any
more than Kepler did. The man who can tell us why the
earth describes an orbit about the sun will be even a greater
philosopher than Newton. I should be loth te say the problem
is insoluble, but it is very far from being solved at present.
Kepler described %ow the earth moved round the sun, and that
ig precisely what Newton did too, only with far greater clear-
ness and generality. The law of gravitation is a deseription and
not an explanation of a certain motion. The motion of the
earth, said Newton, is such that its change can be described in
such and such a fashion. But why does its motion change in
this fashion ? Newton did not answer that question. Nobody
has yet answered it; and he who fuily answers it will have
probably discovered the relation between matter and mind.
Force is not then a real cause of change in motion, it is merely
a deseription of change in motion. Force is a Aow and not a
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why. It is a description of how bodies change the%r motion,
and how they change their motion we can only discover by
observation. Force ig, then, not a physical entity, but a state-
ment of experimental fact. Could anything l:‘ue more Coml-
pletely absurd that the definition: “Matter iz that which
exerts a statement of experimental fact ” 2

But force being the ‘how of a motion_’ may natura_lly
suggest that matber is thab which moves. This is a suggestion
well worth considering, although it has h??ought us very far
from the popular conception of 2 hard, 'mpenel;rable, force-
exerting entity. There can, in fact, be little doubt that all
the sensatipns which a thing a zo-called exterx_ml body, pro-
duces in us—its visible form, its smell, its taste, its t.ouch-——-tare
attributed by the physicist to various phases of motion whlch
he supposes o exist in it. Once put an'end to those motions,
and we should have no sensations, the thing for us would cease

- to exist. It is no dogma, but downright common sense to

assert that if everything in the universe were brought to rest,
the universe would cease to be perceptible, or for all human
purposes we may say it would cease to be. Thaf sensible
existence of matter is entirely dependent on the ex_r‘stence of
motion. TForce having failed us, let us now see 1t.we can
approach matter better through motion. I do not think it 1&3
necessary for me to explain to you what we underst.and by
position and shape,—these are things of which the mind can

form very clear ideas; it can also form clear conceptions of

change of position and change of shape ; bujc such changfas are
what we term mogion. Motion is something, then, which is
intelligible to all of us, although all of us may not be able to
measure it with scientific aceuracy. Can we now state any
great law of motion which, without requiring us to dogmatise
as to matter, will help ug on our wa.yﬁ.f I thmk_we ean.
Suppose we take two bodies and let them in any way influence
ecach other, what do we observe? Why, that they cha?ge
ench other’s motions. This is the great fact of all phyglcal
experience: Bodies are able to change each other’s motions.
Yo sure is this fact, that we might even make a general
stabement and say that everything in the universe is fo a
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greater or lesa_ extent changing the motion of every other
thm:g. Why is everything in the universe changing the
motion of every other thing in the universe? Theascientist
does not know, and he says so; the metaphysician does not
Imt}W, but he does mot say so. How is everything in the
universe changing the motion of every other things? The
a:se1§nt1:qt knows in a great many cases, and he says' s0; it
15, in fact, the whole object of the physical sciences to 'deSC;ibe
this how. The metaphysician does not know, but he generally
asserts he does, and for this reason he is worth rea.dintr—--—lik.
Mr. Gladstone, as a psychological study. i .
; Physicists, solely by the processes of experiment and reason-
ing upon experiment, have discovered certain 1'11}35 by which
bOdlf-‘:S. change each other’s motion. These rules are merely
empirical rules, but they have so invariably given true results
that no sane person would hesitate to accept them. One mé
Fhe most remarkable and valuable of these rules is-the follow-
ing: If any two bodies change each other’s motion, then the
1'&&:1.0 of the rates of change in their motion is 'aj number
which remgins the same for the same two bodies however,
f:hey may influence each other; that is to say, whether one
is placed upon the other, or they are tied together by a strin

or .charge@ with electricity, or whatever th; relation may bi,
"I‘hls;rule 15 the great law of motion that we have een seek-:
g for, and is the hasis of most physical science. There are
many rules subsidiary to this which have been discovered by
expenment_ connecting the numbers which represent the ratios
of rates of change for different bodies, but upon these T shall
not now enter. It will suffice here to add that physicists
give a name to these numbers; they term the inverse of such
uuxlnber the ratio of the masses of the two particular bodies with
Whl(fh the number is associated. The point to which I wish
partz‘cula..rly to draw your attention is this, that the only thin

a scientist knows of mass is that it is a ratio of changes 0%
motion. This is perfectly intelligible ; motion is a clearbidea

rate _of change of motion is a clear idea, and a number repre:
senting \'f*hat multiple ome rate of change of motion is of
another is also a perfectly clear conception. We can all

R
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understand motion, we can all understand mass or this ratio
of the rates of change of motion. But upon motion and
mass the whole theory of modern physics depends. You will

see at once, if this be true, that such obscure ideas as force

and matter are quite unnecessary to modern physies, and you
may be pretty certain that, if any one describes the universe

“to you as consisting of portions of matter exerting force upon

each other, and supposes therewith that he has given an ex-
planation, he is still labouring with confused ideas; he is
still under the influence of the old superstitions, the old con-

. ceptions of matter and force. Of matter we know nothing,

and such knowledge is not necessary for physical science; of
force we can say that it never tells us why anything happens,
but is only the description of a certain kind of motion dis-
covered by experiment or observation.

Seience has indeed reduced the universe, not to those un-
intelligible concepts matter and force, bub to the very intellig-
ible concept motion; for, all we can understand at present or
require to understand of mass, is its measurement by motion.
Newton’s assertion that <mass is the quantity of matter in a
body’ is gratuitous. It endeavours to explain something of
which we can form a clear idea by something of which we
know absolutely nothing. How then did it arise ? Merely
from a singular result of experiment being linked with the
old superstition of am impenetrable something—matter—fill-
ing space. The singular result of experiment is this: that
the numbers we have called the masses of bodies are found
for bodies of thegsame material to be proportional to their
sizes. Hence, mass for such bodies being proportional %o
gize, it was taken to be a measure of the stuff which was
supposed to fill size. By ‘bodies of the same material’ T
only mean bodies, every element of which produces in us the
same characteristic sensations, whether chemical or physical
So long as we consider the universe made up of things moving,
and altering each other’s motion, we are on gafe ground. Bub
you will ask: Why not call the things which move matter ?
Is it not a mere quibble as to terms? I have no objection to
calling the moving things matter, but we must ever bear in
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mind that the moving things may be the last things in the
world which accord with the popular conception of matter,
they may even be its negation. What if the ultimate atom
upon which we build up the apparently substantial realities
of the external world be an absolute vacuum ? or, what if
matber be only non-matter in motion? I do not say that the
moving thing is of this kind, because nobody as yet knows
what it really is, but let us endeavour to imagine something
of the kind. It will help us if we examine one or two atomic
hypotheses. Descartes, great geometrician as he was, held
extension not impenetrability the essence of matter. “Give
me extension and motion, and I will construct the world,” he
cried. There is much to be said for this view of the moving
thing; that all mafter is shape, and not shape necessarily
filled with something, approaches very mear some of our
modern hypotheses. “Give me motion, and space capable
of changing its shape, and I will explain the universe to you,”
is far more rational and much less mere boast than Kant’s
“ Give me matter and I will create the world” For, matter
being granted, not much universe is left to be explained.

But there have been hypotheses of matter—hypotheses
which have played no inconsiderable part in scientific theory
—which denied it even extension. We may especially note
that of Boscovitch. For him the ultimate elements of matter
were mathematical points, that is, points without extension :
these points he endowed with attractive and rvepulsive forces.
Remembering that all we can understand of force is a de-
seription of motion, we must consider the universe of Bosco-
viteh as made up of points which move in certain fashions.
Boscoviteh's matter—a point without extension—would thus
only be distinguished from non-matter by the fact of its
motion, or we might well describe it as non-matter in motion.

A more probable and more recent hypothesis is the vortex-
atom theory of Sir William Thomson.! There are very strong
reasons for believing that all the intervals and spaces between
what we term matter are filled up by something, which, while
it does not perceptibly resist the motion of matter, is yet itself

! [Now Lord Kelvin.]
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capable of motion. The existence of this medinm, capable of
conveying motion, is. specially 3ugge_sted, a:lmost proven, b_y
gertain phenomena of light. Now this medium, or ether as 16
is termed, is quite infangible, it does not seem to influence the
motion of what is generally fermed maftter, and we are com-
pelled to treat it either as non-matter or else as a second and

 totally different kind of matter. This dualism bears in ifself

something unscientific, snd the brilliant idea occurred ij‘o Sir
William Thomson that matter might only be 2 particular
phase of motion in the ether. The form of motion suggesbad
by him was the vortex ring; the atom was a vortex ring of
ether moving in the ether, scomewhat as a smoke‘r might blow
a smoke-ring into an atmosphere of smoke. The reason ‘51.16
vortex ring was chosen was because it has been shown F-hah_.m'
a certain kind of fluid such a motion once started is, like
'.the atom, indestructible. Sir William Thomson thus treated
what we popularly term matter as ether in motion. Could we
once stop this motion, the universe would be reduced to that
apparent void which separates our I?Ianet fm.m the sun. In
popular language this is again very like assgrﬁmg' t'har, matter
is mon-matter in motion. Unfortunately Sir William Thom-
son’s ether vortex rings do not appear to move in exactly the
same fashion as that in which we require our atoms to move.
The whole theory is still, however, sub judice, :

Tmmaterial as the ether seems to be, we might even sug-
gest the possibility that an atom is a small pgrtion of space
in which there is no ether, or in other words void of anything,
even the immaterial ether. A theory which supposes tl_:ne
boundaries of thése voids to be endowed with a certain
amount of energy will indeed account for some of thfe pheno-
mena of gravitation and cohesion. I only refer to this .theory
as showing how delusive may be the common conceptions of
matber; what we texm the atom, the ultimate basis of m.ati?er,
may be the negation of all that is currently termed material,
it may be a void capable of motion. :

Finally, leb me mention a hypothesis suggested, but never
worked out, by the late Professor Clifford. Suppose I were 0
take a flexible tube of very fine bore; if T held it out straight
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ib might be possible for me to drop a thin straight piece of
wire right through it. On the other hand, if I were to make
a bend in it, the wire would not go through unless it pushed
the bend before it. Now let us suppose the bit of wire
replaced by a worm, or some being which can only conceive
motion jforwerds, not sideways. If the worm were in the
straight tube it could move ahead, and as it never had moved
sideways it might seem to itself to have perfect freedom of
motion—there would be no obstacle in its space. Now let us
suppose a wrinkle or bend in the straight tube; then if the
worm itself were perfectly flexible, it could go forwards and
find no obstacle in its space, notwithstanding the wrinkle,
But, alas! for the worm if it were like the bit of wire, in-
capable of hending; when it came to the wrinkle, the
tube, its space, would appear perfectly open before it, but it
would find itself incapable of advancing further. The worm
must either push the bend before it, or else regard it as some-
thing impenetrable, as something which, however intangible,
still opposed its motion. The worm would look upon the
bend very much as we look upon matter. Yet the bend is
really geometrical, not material; it is a change in the shape
of space. Such an example may faintly suggest to your minds
how Clifford looked upon matter; matter was something in
motion, but that something was purely geometrical, it was
change 1n the shape of ouwr space. You will note that in this
hypothesis space itself takes the place of the ether filling
space ; instead of a vortex ring in the ether, we shall have a
particular bend, possibly a geometrical twist-ring in space as
an element of matter. Matter would not necessarily cease to
be, because motion ceased, but would at once cease if space
became even, if all the bends, wrinkles, and twists were
smoothed out of it. Matter would only differ from non-
matter in its shape.

‘Without laying stress upon any of the theories of matter
which I have briefly described to you, I would yet draw your
attention to a common feature of them all. They one and all

© endeavour to reduce that obscure idea, matter, to something of

which we have a clearer conception, to our ideas of motion or
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to our ideas of shape. Matter is non-matter in motion, or
matter is non-matter shaped. The ultimate element of matter
is something beyond the reach of experiment; it is obvious
that these theories of matter are really ounly attempts to
describe our sensations by reducing them to motion and ex-
tension, categories of which we can form clear conceptions.
The sensible universe is for us built up of extension and
motion ; observation of the manner in which bodies influence
each other’s motion enables us to lay down laws of motion

- by which we render intelligible many physical phenomena.

Theories of matter are but attempts to render intelligible the
various kinds of motion which bodies produce in each other,
to explain the why of motion. No theory of matter can be
considered as a satisfactory, or at least as a final solution,
which only reduces matter of one kind to matter of another.
Thus, if the vortex-atom theory of Sir William Thomson be
true, we are only thrown back on the question: What is the
ether that it acts like a perfeet fluid? Or in other words,
what is it that causes the parts of the ether to exert pressure
on each other, or to change each other’s motion? We are
again thrown back on the why of a particular kind of motion.
The fact that it is impossible to explain matter by matter, to
deduce the laws which govern motion from bodies which them-
selves obey the laws of motion, has not always been clearly
recognised. It is no real explanation of gravitation and
cohesion, if I deduce them from the motion of the parts of
an ether, which again requires me to explain why its parts
mutually act upon gach other. I may invent another ether
for this purpose, but where is the series to stop? To explain
#atter on mechanical principles seems to me a hopeless task,
gince our next step would he to deduce those mechanieal
principles from the characteristies of our matter., The laws
of motion must flow from the nature of matter, and cannot
themselves explain matbter. Hence if we explain our atom by
the laws of motion we may have gone back a useful and a
neeessary stage, but we can be quite sure that the atom we are
considering is not the ultimate element of matter.

The problem of matter may be insoluble, but at least it



32 THE ETHIC OF FREETHOUGHT

cannot be solved on mechanical principles. If the laws of
motion are ever to be raised from the empirical to the
intelligible, we must find the source of mechanism behind
matter. As to what the nature of that source may be, science
is at present agnostic; the source may be of the nature of
mind, or it may be of a nature at present inconceivable to
us; it cannot, however, be material, nor can it be mechanical,
for that would be merely explaining matter by mabter,
mechanism by mechanism,

Now although science must as yet remain purely agnostic
with regard to this problem, it is still of value to keep in
view every possibility as to the nature of matter. We find,
although we are in no way able to aecount for it, that two
bodies in each other’s presence influence each other’s motion.
We have offen been able to state the how, but never as yet
the why. TIs there any other phenomenon of which we are
congcious that at all resembles this apparently spontaneous
change of motion? There is one which bears considerable
resemblance to it. T raise my hand, the change of motion
appears to you spontaneous; the kow of it might be explained
by a series of nerve-excitements and muscular motions, but
the why of it, the ultimate cause, you might possibly attribute
to something you termed my will. The will is something
which at least appears capable of changing motion. Bub
something moving is capable of changing the motion of some-
thing else. Tt is not a far step to suggest from analogy that
the something moving, namely matter, may be will This
step was taken by Schopenhauer, who asserted that the basis
of the-universe, the reality popularly termed matter, is wifl.
T must confess that I cannot fully understand the arguments
by which Sch@peﬂhauer arvived at this conclusion. It seems
to me as pure a bit of dogmatism as Boscoviteh’s mathematical
point.  Still, dogma as it is, there is nothing absolutely absurd
in such a hypothesis; it at least does not attempt to explain
matter through matter. As a mere suggestion it will serve
to remind us of the possible nature of this unknown, if not
unknowable, entity matter.

We are now in a better position to form general con-

MATTER AND SOUL 33

clusions as to the part matter plays in the scientific conception
of the universe.

1. The-scientific view of the physical universe is based
upon motion and mass, the latter being merely a ratio of rates
of change of motion, hence we may say it is based simply on
motion. The rational theory of the physical universe deduced
from this view depends upon certain experimental laws of

- motion. Once grant these laws, and science is capable of

rendering intelligible the most complex physical phenomena.
. 2. With regard to the nature of matter science is at
present entirely agnostic. It recognises, however, that if the

- nature of mafter could be discovered, the laws of motion®

:-9;' i

would cease to be merely empirical and become rational.

We may, I think, add to these statements the following:—

3. It does not seem possible to explain matter on
mechanicai: prineiples, because to do so is merely to throw
back a gross matter on a possibly less gross matter, and is in
reality no explanation.

4. But, while science is entirely agnostic with regard to
matter, it is right for us to bear in mind the various attempts

‘which have been made to render matter intelligible ; notably,

Clifford’s, which attempts to explain matter not on mechanical
but en geometrical principles—which would deduce mechanism
from geomebry ; and Schopenhauer’s, which attempts to explain
matter by the analogy of will

Science is not indeed called upon at present to declare for
Clifford, Schopenhauer, or any other matter theorist; yet it is
as well to remember fhat their theories open the door to the
possibilities of an infinite beyond. Were Clifford’s theory
tirue, we must assert the existence of a space of four dimensions,
for otherwise we could not conceive a bend in our own space
we throw back the problem of matter upon a universe outside
our own of which we can know nothing—we can only assert
its existence. Were Schopenhauer’s theory true, we should be

L The term ‘‘laws of motion” in this lecture is used in a wider sense than
that of dynamical text-books, It includes the %ows of the fundamental motions,
or what are usually termed the laws of gravitating, cohesive, macnetie, and
other forces.

3
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thrown back on the psychological problem of will, and might
possibly have to assert universal consciousness. Luckily,
science is not called upon at present to take any such leap
into obscurity; it contents itself with recognising this vast
unknown as a problem of the future, and steadily refuses to
aceept any solution, whether based upon a mechanical, a meta-
physical, or a theological dogma. i

If I have in any way placed before you the true scientifie
view of the universe, I think you will agree with me that th-e
popular concepbion of matter, as a hard, dead som‘ething, 18
merely a superstition. The very essence of matter 18 motn_m,
and motion of such a kind that although we can describe
Tow it takes place, we in no single case have yet discovered
why. We do mnot say that the motion induced by two
particles of the ether in each other is really, but at least
it appears spontaneous. We do mnot say, when we see a
man raising his arm, that the motion is really, but at Ieasft
it appears spontaneous,—the outcome of what we term his
will. We are accustomed to associate apparently spontaneous
motion with life. Is there not, then, something extremely
absurd in terming matter dead ? . :

Let us take the most primitive organism possible, a simple

organic cell—what do we find in it ab first sight? A com-
bination of apparently spontaneous motions; Wwe believe

those motions are possibly not spontaneous, but we can only
say that we are unable ab present to explain them. : Let.us
take the ultimate form of matter—if gross matter 1s going
to be explained by the ether, then a particle of the _ether_
what do we find 2 Why, that this particle has motion, and
is capable in some way of influencing the motion of other
particles.  Where is it possible to draw the line between the
wtimate germ of life and the ultimate element of ma‘tter?
Some of you may feel inclined to answer: But the_ ultimate
germ of life can reproduce itself. 'What does this ez.w:ctly
mean ? Tt means that, if placed under favourable cond1t10'ns,
it can collect other particles of matter and endow them with
movements similar to its own. But is there in this any-
thing more wonderful, more peculiarly a sign of life, than
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there is in atoms collecting to form molecules, in molecules
collecting to form chemical compounds, and in chemical com-
pounds massing to form nebule and eventually new planets ?
‘Why is one a more ‘ material * process than the other ?

All Iife is matter, say some. This statement may mean
anything or nothing, according as to the dogma held with
regard to matter.  But I venture to assert that the converse
means just as much, or just as little :— AU matter is life, is not
a whit more absurd or dogmatic than: Al life 4s matter. Our
ultimate element of matter has certain motions and capacities
for influencing motion, which we have not explained, so has
our ultimate -germ of life. What then? Shall we explain
life by mechanism ? Certainly, if we find that dogma satis-
factory, but remember that we have still to explain in what

- mechanism consists. On the other hand, why not explain

mechanism by life ¢ Cerfainly, if we find that dogma more
gatisfactory than the first, but remember that no one has yet
discovered what Life is!

But T faney one of you objecting: This may be very true,
but it neglects the fundamental distinetion between matter
and life, namely the phenomenon of consciousness. Very good,
my dear sir, let us endeavour fo analyse this phenomenon
of consciousness, and see whether denying consciousness to
matter may not be just as dogmatic as asserting that matter
possesses it. Now let me ask you a question: Do you think
I am a conscious being, and if so, why ¢ The only answer you
can give to that question will be agnostic. You really do not
know whether I am gonscious or not. Each individual ego can
assert of itself that it is conscious, but to assert that that
group of sensations which you term me is conscious, is an
agsumption, however reasonable it may appear. For you, sir, I

and the rest of the external world are automata, pure bits of

mechanism ; it may be practically advisable for you to endow
us with consciousness, but how can you prove it? You will
reply : I see spontaneous actions on your part, similar to those
I can produce myself. T am compelled by analogy to endow
you with will and consciousness. Good! you argue by analogy
that I have consciousness; you will doubtless grant it to the
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animal world; now you cannot breals the chain of analogy any-
where till you have descended through the whole plant world
to the simple cell, there you find apparently spontaneous
motion and argue life—consciousness. Now I carry your
argument & step further and tell you that I find in the ulti-
mate atom of matter most complex phases of motion and
capacity for infiuencing the motion of others. All these things
are to me inexplicable. They appesr spontancous motion ;
ergo by analogy, dear sir, matter is gonseious.

Now the only thing, which 1 am certain is conseious, i8

my own individual ego; I find nothing, however, more absurd -

in the assertion that matter is conscious, thanin the asser-
tion that the simple cell is conscious, or working upwards
that yow are conscious. They are all at present unproven
assertions, That matter is conscious is DO MOre NONsSense
than that life'is mechanism ; possibly some day, as the human
intellect develops with the centuries, we may be able to show
that one or other of these statements is true, or more probably
that both are true.

Those of you who have followed what I have said as to
force and matter will recognise that to consider the universe
capable of explanation on the basis of matter and forece is to
endeavour to explain it by obscure terms, and is therefore
utterly unscientific. To the man of science, force is the
description of how a motion changes, and tells him nothing
of the why. To the man of sclence, matter is gsomething
which is behind mechanism ; if he knew its nature he could
explain why motions are changed, but he does not know. For
aught science can say, matter may be something as spiritual as
life, as mental as consciousness. How absurd, then, is the cry
of the theologian and the theologically minded, that modern
science would reduce the universe to a dead mechanism, to
“little bits of matter exerting force on each other” Modern
science has been striving to render the universe intelligible, to
replace the dead mechanism of the old creation-tales by a
rational, an intelligible process of evolution.  What, then, if
she at present halts at the empirical laws of motion?  Is she
not quite sure that if she can but discover the nature of matter,
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mechanism will be an intelligible and rational result of that
nature ? T admit a certain danger here ; so long as there was
no physical science, theologian and metaphysician rushed in, and
“explained ’ by dogma and with obseure definition the whole
physical universe. If men of science once clearly assert that
they are at present quite ignorant as to the nature of matter,
that the one thing they are sure of is that it is not
mechanism, but explains mechanism, fhen will not the
retreating band of theclogians and metaphysicians take
refuge in this unknown land, and offer great opposition to the
true discoverers, the true colonists of the unknown, when
they finally approach its shores? Something of this kind is
very likely to happen, but T do not apprehend much danger.
So long as the human intellect is in its present state of

. development there will be theologians, and metaphysicians

will come into being, and it is perhaps as well they should
have some out-of-the-way corner to spin their cobwebs in.
Matter is perhaps as good: a spot for them as soul, and might
keep them well occupied for some time. Further, the possibility
of resistance in this sort of folk to the progress of knowledge
is mow not very great; its back has been broken in the
contest wherein scientific thought won for itself the physical
universe. The theologians of Galilei’s era were all-powerful,
they could be aggressive and force him to recant; the theo-
logians of to-day in congress assembled mourn over the pro-
gress of knowledge, but they cannot resist it.  Let them make
what they will of matter ; science can only say : At present I
am ignorant, but I gill not accept your dogma. If the day
comes, as I believe 1t will, when I shall know, then you and
your cobwebs will be promptly swept out. Not by inspira-
gion, not by myth, is the problem of matter to be solved, but
by the patient investigation and thought of trained minds
gpread over years, possibly over centuries. What is im-
possible to the human intellect of to-day, may be easy for the
human intellect of the future. Each problem solved, not
only marks a step in the sum of human knowledge, but in
general connotes a corresponding widening in the capacity
of the human mind. The greater the mass of knowledge
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acquired, the more developed will be the faculty which ha]i
been employed in acquiring guch knowledgf,-. ‘We can loo
fearlessly to the future, if we bub fully cultivate and employ
our intellectual faculties in the present. :

Let us now turn from matber to soul, and inquire how far
we canfmake any definite assertions with regard to soul. I have
used the word ¢ soul”® in my lecture, although mind would hs?.ve-
better suited my purpose, because had I sppken only of‘ mind
you might have been led to imagine I admitted 'the esttence
of a soul in the theological sense apart from m.lnd. Now as
we are trying to discover fucts and avoid imagim‘ngs, we mi;st
dismiss from our thoughts at once all theological or meta-
physical dogma with regard to the .soul It may be matt::lrl ?f
myth, or of revelation, or of belief in any form, thai.: the soul 18
immortal, but it is not a matter of science—that is, of know-
ledge ; on the whole it is a delusive, if not a dangerous I}}*po-
thesis, Aristotle, in his great work on the soul, pra.ctma]l.y
identifies it with life (De Amima ii. 3). So' also does his
disciple, the great J ewish philosopher, Maimonides, who even
grants a soul to the plant world (Hight Chopters. Chaypter L.).
Tt remained for Christian theology with dogmatic purpose to
distinguish soul from life. Hegel has defined the seul as the
notion of life, and though we must accept the df%ﬁm’cmn of a
metaphysician with great caution, yet T do not think we ‘sha}i‘
go far wrong in following him, at least on this ?omt. -..[JOY, i
we begin to inquire what we mean by the notion of 'llfe, we
are inevitably thrown back on the phenomena of consciousness
and of will,—in fact, upon those apparently spontaneous
motions, which we have before referred to. ‘Wherever we ﬁnd
the notion of life, there we postulate gonsciousness, or the possi-
bility of consciousness, and, except in the case of our indi-
vidual selves, we judge of consciousness only by appairently
spontaneous motions. If we accept _bhe so‘ul as the motion ?f
life, we cannot deny soul to any lLiving thing, it must texlsb in
the most primitive organism ; buf, as we have-aee‘n, it is mere
dogmatism which asserts that there is a quahta:twe .dlﬂ'erence
hetween the simplest cell and the ultimate vibrating atom.
We cannot say what is the ultimate element of matter; 1t 18
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equally idle to say, in the present state of our knowledge;
“matter is conscious, or ‘matter is unconscions.” If this be
s0, and the possibility of consciousness be our notion of life,
or of soul, then it is nonsense for any one at the present time
to assert either that © soul is matter,” or ‘matter is soul.” We
must on this point be absolutely agnostic, bu¢ we must at the
same time remember that all persons who draw a distinetion
between soul and stuff, between matter and mind, are pure
dogmatists. There may be a distinetion or there may not;
we certainly cannot assert that there is. So far, then, from
idealism and materialism being opposed methods of thought,
it is withinothe range of possibility that they represent an
idle distinction of the schools. To assert that mind is the
basis of the universe and to assert that matter is the basis of
the universe are not necessarily opposed propositions, because
for aught we can say to the contrary mind and maftter may
be at the bottom one and the same thing, or at least be only
different manifestations of one and the same thing. To assert
that ‘mind is matter, or that ‘matter is mind,’ is purely
meaningless, so long as we remain in our present complete
ignorance of the nature of the ultimate element of either.
Both are dogmas which can only be confirmed or refuted by
the growth of positive knowledge.

- If our consideration of matter and mind has been of any
value, it will have at least led us to admit the possibility of
the same element being at the basis alike of the physical and
of the mental universe. ILet us inquire, in conclusion, whether
this possibility isgin any way denied or confirmed by our
conceptions of physical and of mental law.

‘We may best reach our goal by a concrete example. The
old Greek astronomers, by observations as careful as the
means then possible allowed, discovered something of the
character of the motion of the sun, the earth, and the moon
this mofion they represented with a certain degree of accuracy
by a complex system of circles, by eccentric and epicycle.
This was a vesult which satisfies the notion still widely
current that a physical law is a mere statement of physical
fact. Experiment and observation give us a class of facts
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which we can embrace under ome general statement. We
have before our experiment no reason for saying the statement
will be of one kind rather than another, and after our experi-
ment the only reason for the statement is the sensible fact on
which we base it. Such a physical statement is termed an
empiricalglaw, its discovery depends not on reason, but on
observation. Physical seience abounds in such empirical laws,
and their existence has led certain confused thinkers to look
upon the physical universe as a complex of empirical law, not

as an intelligible whole. At this point the mathematician

steps in and says there is something behind your empirical
laws, they are not independent statements, but flew rationally
one from the other. Tell me the laws of motion and T will
rationally deduce the physical universe; the physical universe
no longer shall appear a complex of empirical law, you shall
see it as an intelligible whole, If Newton’s deseription of
the manner in which sun, earth, and moon fall towards each
other be the true one, then they must move in such and such
a fashion. The Greek eccentric and epicycle are no longer
empirical descriptions of motion, they have become intellectual
necessities, the logical outcome of Newton's description of
planetary motion. Grant for a moment that Newton’s law of
gravitation is the whole trath, then T say earth, sun, and
moon must move in such and such a fashion. So great is our
confidence in the power of the reason, that when it leads us
to & result which has not been confirmed or discovered by
physical observation, we say: Lock more carefully, get better
ingtruments, and you will find it must be so. There are
several instances of reason discovering before observation the
existence of a new physical phenomenon.

Now in this process of rendering the universe an in-
telligible whole, a very important fact comes to light, to
which I wish to draw your special attention. Let us grant
for a moment that we have in Newton’s law of gravitation

the whole truth as to the way earth, sunm, and moon are

falling towards each other. We work out on our paper the
whole of their most complex motions, and we find that the
results agree completely with the physical phenomena. Bub
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why should they? Why should the intellectual, rational
process om our paper coincide absolutely with the physical
process outside ? Why is it not possible for one empirical law
of the universe to be logically contrary to another? Starting
from one empirical law, why should we mnot by reasoning
thereon arrive at a result opposed to another? But you will
answer: This is absurd, Nature cannobt contradict herself. I
can only say my experience teaches me she never does con-
tradict herself, but that does not explain why she never does.
When we say that Nabure cannot contradict herself, we
are really only asserting that experience teaches us that
Nature neyer contradicts, not herself, but our logic. In
other words, the laws of the physical universe are logically
related to each other, flow rationally the one from the other.
This is really the greatest result of human experience, the
greatest triumph of the human mind. The laws of the
physical universe follow the logieal processes of the human mind.
The intellect—the human mind—is the keynote to the
physical universe. To contrast a law of matter and a law of
mind is as dogmatic as to contrast matter and mind. It is
true thabt we are a long way yeb from that glorious epoch
when empirical laws will be dismissed from science. Even if
wo deduced all such laws from the simplest laws of motion,
wo ghould have still to show how those laws of motion are a
vational result of the nature of matter; we have still to dis-
cover what matter is, before we render the whole physical
universe intelligible. But did we know the naure of matter,
there is little doubt that we could rationally create the whole
universe; every step would be a logical, a mental process.
It is a strong argument for the possible identity of matber
and mind, if from one and from the other alike the whole
physical universe can be deduced. Externally, matter appears
48 the basis of a world, every process of which is in logieal
sequence ; internally, mind pictures 2 similar world following
exactly the same sequence. Tt is difficult to deny the possi-
bility of both having their ultimate element of a like quality.
This identity of the physical and the rational processes is the
greatest truth mankind has learnt from experience. So great
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is our confidence in thig truth that we reject any statement
of a physical fact which opposes our clear reasoning. To state
that a physical fact is opposed to reasonm, is, nowadays, to
destroy the possibility of thought. We argue at once that
our senses have deceived us, that the fact is a delusion, &
misstatement of what took place. Any physical fact which is
opposed to a physical law is opposed to a mental Iaw; we
cannot think it,—it is impossible.

That is all the man of science means when he says that for
a dead man to arise out of his tomb and talk is nonsense; he
would have to cease thinking, were such things possible. My
law of thought is to me a greater truth, a greater mecessity of
my being than the God of the theologian. If that Ged,
according to the theologian, does something which is contrary
to my law of thought, I can only say I rate my mind above
his God. I prefer to treat the world as an intelligible whale,
rather than to reduce it to what it seems to me the theologian
ought in his own language to term a ‘blind mechanism.’
To any one who tells me that he only means by God the
spiritual something which is at the basis of physical pheno-
mena, I reply:  Very good, your God then will never con-
tradiet my reason, and the best guide I can adopt in life is
my reason, which, when rightly applied, will never be ab
variance with your God’ Nay, I might even suggest a
further possibility. What we call the external, the pheno-
menal world, is for us bub a succession of sensations; of
the ultimate cause of those sensations, if there be one, we
know nothing. All we can say is, that when we analyse
those sensations we find more than a barren succession, we
find a logical sequence. This logical sequence is for us the
external world as an intelligible whole. But what if it be
the mind itself which gives this logical sequence to our
sensations? What if our sensating faculty must receive its
images in the logical order of mind? We know too well that
when the mind fails the sensations no longer follow a logical
order. To the madman and the idiot there is mo real
world, no intelligible universe as we know it. May it not be
the human mind itself which brings the intelligible into
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phenomena ? Then they who call the intelligible which they
find in the laws of the physical universe God will be bué
deifying the human mind. It is bub a possibility I have
hinted at, but one full of the richest suggestions for our life
and for our thought. The mind of man may be that which
creates for him the intelligible world! At least it suggesis a
worship and a religion which cannot lead us far away from
the truth. ;

If for a moment we choose to use the old theological terms,
hallowed as they are with all the feelings and emotions of the
past, how rich they appear once more with fhese new and
deeper meanings! Symbgls which may raise in the men of the
future an enthusiasm as great as the symbols of Christianity
have raised in the men of the past! Religious devotion would
become the pursuit of knowledge, worship the contemplation of
what the human mind has achieved and is achieving; the
saints and priests of this faith would be those who have worked
or are working for the discovery of truth. Theology, no longer
a dogma, would develop with the thought, with the intellect
of man. No room here for dissent, no room here for sech;
not belief variable as the human emotions, but knowledge
single as the human reason would dictate our creed. Nothing
agsuming, neither fearing to confess our ignorance, nor hesi-
tating to proclaim our knowledge, surely we all might worship
in one church. Then, again, the Church might become
national ; nay, universal, for one Reason existeth in all men.
Cultivate only that one God we are certain of, the mind in
man ; and then %urely we may look forward in the future to
a day when the churches shall be cleared of their cobwebs,
when loud-tongued ignorance shall no longer brazen it in their
pulpits, nor meaningless symbols be exposed upon their altars.
Then will come the day when we may blot out from their
portals: « He is dead and has arisen; T believe because it is
impossible;” and may inseribe thereon (as Sir William
Hamilton over his class-room): “On earth there’s mothing
great but man: in man there’s nothing great but
mind” — “I believe because I understand.” Not to con-
vert the world into a dead mechanism, but to give to
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humanity in the future a religion worthy of its intel-
lect, seems to me the mission which modern science has
before it.

Nore 1o Pages 16 and 23.—The old idea of matter affords an ex-
cellent example of how it is impossible fo think things other than they
really are without eoming to an ‘unthought,'—a self-contradictory eoncept.
¢ Matter is that which exerts force and is characterised by extension’
¢ Mass is the quantity of matter in a body’ = ¢ An Atom is the ultimate
indivisible element of Matter” But the physicist endows his atom with
mass ; hence the basis of material sensations itself possesses matter, .o,
is extended. We thus find it impossible to conceive it as,indivisible or
nltimate. Professor E. du Bois-Reymond, in hiz well-known Iecture
(Ueher die Grenzen des Naturerkennens, Leipzig, 1878, pp. 14, 15), finds
here an unldslicher Widerspruch, and despairing over this limit to our
understanding, cries: Ignorabimus! DBut what can we expect but an
intellectual chaos, if we start from the hypothesis that: ‘the material
world will be scientifically intelligible so soon as we have deduced it from
atomic motions caused by the mutual action of central atomic forces?’

[The writer, although he had at this date thrown off the materialism
embodied in a phenomenal matter and force, still—with the majority of
physicists—had failed to recognise the conceptual character of motion.
He had not realised all science as a description, and physical concepts as
symbols. He still looked upon them as images of phenomenal realities.]

PR

11T

THE PROSTITUTION OF SCIENCE'

How fertile of resource is the theologic method, when it once has clay
for its wheel \—Clifford.

AX interesting psychological study might well be based on a
comparison of the mental characteristies of the present and the
late Presidents of the Royal Society. The former unrivalled
in his analysis of intricate physical problems, -demands absolute
accuracy in mathematical reasoning, and 18 ever read}" to
destroy the argument from analogy or the flimsy hypothe‘mfs—
witness his earlier polemic against the pseudo-hydrodynamicists.
The latter has spent the greater part of his ofnergies on the
investigation and elucidation of a branch of science which as
yot has hardly developed beyond the descriptive stage. FPlace
before these two men a complex problem needing the mosh
cautious reasoning, the most careful balancing of a!:l the
arguments that can be brought forward, and the most stringent
logic—can there be a doubt that the mathematically trained
mind will see fa?ther and more clearly than the mind of the

‘descriptive scientist? The argument from analogy, while

shunned by the former, will seem natural to the latter, W%w T;_las
been accustomed to qualitative rather than quantitative
distinctions. Yeb how. totally opposed to this plausible con-
clusion is the actual state of the case! How much more
than scientific training is evidently needed to give the mind
logical ‘accuracy when dealing with intellectual proble.ms! It
is Professor Huxley, who, well versed in what the thinkers of

1 Written in 1887.
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the past have contributed to human knowledge, shatters with
irresistible logic the obscure cosmical speculations of Ezra and
Mr. Gladstone. It is Professor Stokes,' who like a resuscitated
Paley, discovers in the human eye an evidence of design, and
startles the countrymen of Hume with a physico-theological
proof of the existence of the deity! Poor Scotland! What
with yearly Burnett Lectures and three Gifford {Professors of
Natuzal Theology, her people will either be driven into blatant
atheism or have their mental calibre reduced to the level of a
Bridgewater treatise! It is true Professor Drummond has
written a work wherein, by the light of analogy, dogma is seen
draped in the mantle of science—a work, the sale of which by
the tens of thousands is, like the Society for Psychical Research,
gratifying evidence of an almost desperate craving for a last
stimulant to supersensuous belief. It is true the neo-Hegelians
of Glasgow can deduce the Trinity by an ontological process
almost as glibly as their brethren of Balliol ; yet it remained
for Professor Stokes to present Seotland with a new edition of
the rave old “argument from design.”? We doubt whether
his fellow natural theologians will thank the Professor for the
gift, for they are already well on the road to the discovery
of a hitherto negleeted category which shall supersede causa-
tion—at least for the physiologists. It is worth while,
however, to consider this giff a little more closely because it
is quite certain that if the ‘natural theologian * does not re-
gard it with favour, the supernatural theologian, in other
words the workaday parson, will be only too glad (like the
medigeval schoolman who cancelled one set of twenty-five
authorities by a second twenty-five) to cancel one president of
the Royal Society by a second.

Let us approach the problem by trying to state briefly
what is legitimately deducible from the ¢order’ of the
universe, and then expose the fallacies of Professor Stokes’
reasoning. The first and the ouly fundamentally safe con-
clusion we can draw from the apparently invariable sequence

1 [Now Sir George Gabriel Stokes. |
2 Qp the Beneficial Effects of Light., Burnett Lectures. By George Gabriel
Stokes, M.A., F.R.S., ete. Fourth lecture, pp. 78-27.
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or ‘order’ of natural phenomena, is that: Like sensations
invariably occur to us in similar groupings. This is no
absolute knowledge of natural phenomena, but a knowledge
of our own sensations. Further, our knowledge of the
“jnvariability* is only the result of experience, and is
based, therefore, upon probability. The probability deduced
from the sameness experienced in the sequences of one
repeated group of sensations is mot the only factor, however,
of this invariability. There is an enormous probability in
favour of a general sameness in the sequences of all repeated
groups of sensations. 'In ordinary language this is expressed
in the fundamental scientific law: © The same causes will
always produce the same effects.” TIn any case where a new
group of causes produces a novel effect, we do not want to repeat
this new grouping an enormous number of times in order to be
sure that the like effect always follows. We repeat the group-
ing only so often as will suffice to acquaint us with the exact
sequence of cause and effect, and then we are convinced that
the effect will always follow owing to the enormous probability
in favour of the inference as to sameness in the sequence of a
repeated grouping' Our confidence in the <order’ of natural
phenomena is thus proportional to our knowledge of its enormous
probability ; this is based upon wide experience in the sameness of
the sequences which groupings of sensations adopt whenever they
are repeated. The ¢ order, so far as we are able to trace it back,
lies in the sameness of the sensational sequences, not necessarily
in the Dinge an sich. The sensations reach the perceptive
faculty under the fundamental forms of time and space;
sequence of sensations in time, and sometimes apparent con-
junction in space, have led mankind to formulate the cafegory
of causation. If the sensation A invariably follows B, or even
if B is invariably found associated with A, we speak of them
a8 cause and eoffect. Bub as yet there is not the slightest
ovidence that the ¢order’ extends beyond our perceptive faculty

1 A good example of this is the solidification of hydrogen, which has perhaps
only been accomplished (1886) two or three times, yet no scientist doubts its
possibility. The criticism of Boole on the probability basis of our knowledge of

gequence in natural phenomena (Leaws of Thewght, pp. 370-75) has been. 1 think,
suffioiently met by Professor F. Y. Edgeworth (3find, 18853).
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‘and the mode of our perception to the Dinge an sich. The
< order’ of the universe may arise from my having to perceive
it, if I perceive it at all, under the forms of space and time.
My perceptive faculty may put the ¢ order ’ into my sensations.
To argue that because this order exists there must be an
organising faculty is perfectly legitimate. To proceed, how-
ever, from the human mind to the order in sensations, and then
assert that the order we find in the universe (or rather in the
sum of our sensations) requires a ‘universe orderer’ on an
infinite scale, is the obvious fallacy of what Kant has termed
the physico-theological proof of the existence of a deity. It is
to throw the human mind into phenomena, and then let it be
reflected out of them into the unreachable or unknowable God ;
to argue like savages, because we see ourselves in a mirror,
+hat there is an unknown being on the other side! From our
sensations we can only deduce something of the saime order as
our sensations, or of the perceptive faculty which co-ordinates
them ; from finite perceptions and conceptions we can only pass
to finite perceptions and conceptions; from * physical facts’ to
physical facts of the same quality.! We cannot put into
them anything of an order not involved in their nature. From
sequence in sensations we can reach a perceptive faculty of the
finite magnitude of the human, and nothing more; we cannot
logically formulate a creator of matter, a single world organiser,
an infinite mind, nor a moral basis of the universe such as the
theologian, the reconciler, or even Kant himself really requires.
An ontological, never a physico-theological process may attempi
to deduce the existence of a moral basis. The dogma of
identifying the human with the divine mind will, indeed,
enable us to get out of the argument from design a pantheistie,
but never a moral basis of the universe. The last page of
Professor Stokes® work proves that he was himself dimly
conscious of not having ‘ deduced * exactly the sort of deity he
was in search of. By a series of assumptions, not to say
fallacies, he could reach a deity, either ©too anthropomorphic”
or else a “sort of pantheistic abstraction’; as he only started

1 Kant, Der einzig migliche Beweisgrund 2w emer Demonstration far das
Dasein Gottes. Ausg. Hartenstein. Bd. ii. pp- 165, 203, ete.
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with the human mind, these results are not surprising. To
obtain the divine being of the theologians he must finally
appeal to revelation. We need scarcely remark that had he
begun with it, he would have saved us some bad logie and
left his own position quite unassailable ; the theologian, who
fences himself in behind helief in revelation, and disregards
natural theology and the neo-Hegelian ontology of our modern
schoolmen, is beyond our criticiem, and at least deserves our
respect, in that he does not seek to strengthen his conviction
in the accuracy of Peter and Paul’s evidence by arraying
dogma in the plumes of science and philosophy.

If the law of causation, the ‘order’ of the universe, be
really, as we have stated above, a result of the human per-
ceptive faculty always co-ordinating sensabions in the same
fashion, it is obvious-that the basis of the “order” in the
universe must be sought in the perceptive faculty, and nof in
the sensations themselves; the ultimate law of phenomena, as
we perceive them, will be a law of the perceptive faculty, and
more akin to a law of thought than a law of matter in the
ordinary sense of the term. Indeed no so-called law of nature
based upon observation of our sensations is anything more than
a description of their sequence; it is never, as is often vulgarly
supposed, the cause of that sequence. Although Professor
Stokes undoubtedly recognises this, there are one or two
phrases in his book not unlikely to encourage the vulgar belief.
Thus he speaks in one place (p. 79) of “ matter obeying the
law of gravitation,” and in another of gravitation “as holding
together the components of the most distant double star as
well as maintaining in their orbits the planets of our system.”

' The careless reader might be led to look upon the law of

aravitation as the cause of planetary motion, although this
is, of course, not Professor Stokes' intention, The law of
gravitation answers no why, only tells us a how ; it is a purely
descriptive account of the sequence in our sensations of the
planets; it tells us more fully and generally than Kepler's
so-called laws the Zow of planetary motion; it tells us that
the planetary and other bodies are changing the velocities with
which they move about each other in a certain fashion.
4
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Why they thus change their velocities it does not attempt to
tell us, and the explanation of the law of gravitation, which
we are all waiting for, will only throw us back on a still
wider, but none the less a descriptive law of the motion of the
parts of the universe. Even if we were able to throw back
the whole complex machinery of the universe on the simplest
motion of its simplest parts, our fundamental physical law
could only, as dealing with sensations, be a descripfive one.
To pass from that descriptive law to its cause we should be
thrown back upon the perceptive faculty, and be compelled to

! answer why it must co-ordinate under change in time and

place, or under the category of motion (and #n this case
motion of a particular kind), the simplest conceptions to which
it can reduce the universe, or the sum of its sensations.
Granted that I do see one and not a series of coloured images
of an object, it is obviously necessary that when 1 come fo
study the build of my eye I must find it a fairly achromatic
combination, otherwise one series of sensations would be
opposed to another; our perceptions would contradict each
other, and thought become impossible. I can only think
according to the law that contradictions cannot exist, and
there is no more wonder that I find the eye a fairly achromatic
combination than that I see only one image. Given that I
have a sensation of a single image of an ohject, my perceptive
faculty compels my sensations of the structure of the eye to
be in harmony with the former sensation. To argue from the
harmony existing among my sensations to a like harmony and
order in the Dinge an sich is to multiply needlessly the causes
of natural phenomena, and so break Newton’s rule of which
Professor Stokes himself expresses approval. If the human
perceptive faculty is capable of so co-ordinating sensations
that all the groups maintain their own sequence, and are in
perfect harmony with each other, shortly that °order’ and
“design’ appear in natural phenomena, what advantage do we
gain by needlessly mulfiplying causes and throwing back the
¢ order’ and harmony of our sensations upon the Dinge an sich,
and an unknowable intellectual faculty behind them?

To sum up then the conclusions of this brief treatment
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of the .probiem, in order to investigate by their ligilt Elrdf:;hssor
Stokes” fourth lecture, we find :— & e :
1. That nothing can be deduced frem our semsations,

which is nob of the same order as those sensations or the <

faculty which perceives them; we can deduce only the 'phy’sg‘.cal
(or descriptive law) and the perceptional (or true causative)
law of sequence. : '

2. That there may or may not be order and harmony mm
the Dinge an sich. It is a problem we have not the le:ast
means of answering by physical or psychological investigation.
To assume, however, that the order of our sensations connotes
o like order in the Dinge an sich is to “multiply needlessly
the causes of natural phenomena.”

3. That physical science must remain agnostic with regard
to such order and with regard to an infinite mind behind it
among the unknowable bases of our gensations. . ' ;

4. That theology cannot obtain aid from science in this
matter because the latter deals only with the sensational, and
cannot proceed from that to quantities of an entirely different
nature—to the supersensational. To reach fthe supersensa-
tional, theology must take the responsibility on her own
shoulders of asserting the unthinkable—of asserfing a revela-
tion, an occurrence which lies entirely outside the sensations
and the percipient with which alone science has to deal.
Theology must ery with Tertullian : Credo quie absurdum est.

It will be seen from the above that revelation and matter
—the Dinge an sich—are the unknowable wherein the t,he:,o-
logian can safely také refuge from the scientist. Let him
remember that our only conception of matter is drawn from
the sensation of motion, and that the ultimate phase of this
motion we can only deseribe, not explain, then he will have no
hesitation in shaking hands with Ludwig Biichner, and gharing
the unknowable with that prince of dogmatists. Strange as
it may seem, it is nevertheless true, that in materialism lies
the next lease of life for theology.

Let us now twrn to the remarkable fourth lecture of the
third Burnett course. Had the President of the Royal Society
been writing on a purely scientific as distinguished from a

s b
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theosophical subject, there i little doubt what his method
would have been. He would have referred to what previous
researchers had ascertained on the subject, he would have
clearly stated the relation of his own work to theirs, and if in
any case he had come to conclusions differing from those of
first-class thinkers, he would have been careful to state the
réasons for his divergence, and shown that he had not lightly
put aside their results. Why should Professor Stokes, when
he approaches an intricate intellectual problem, think he may
discard the scientific and scholarly method ? When an argu-
ment, which orthodox and heterodox philosophical thinkers
alike have set aside for nearly a century as valueless, is drawn
in a state of rust from the intellectual armoury, and, without
any pretence to much furbishing, is hurled at the head of our
trusty Scot, surely we must demand some explanation, and not,
like a distinguished Scottish mathematician, hail as an “ex-
ceedingly clear statement ”* a lecture which gives no evidence
whatever that the writer has duly weighed the lucid dialogues
of Hume, or the elaborate arguments of Kant and the post-
Kantians. Whatever may have been Hume's own opinion,
whether he thoroughly agreed with Cleanthes as he states, or
merely used Cleanthes as a mask for his real opinions as pro-
pounded by Philo, there can be no doubt that Cleanthes gives
no valid reply to Philo’s arguments; and as Professor Huxley
has observed, Hume has dealt very unfairly to the reader if
he knew of such a reply and concealed it (Huwme, p. 180)
As for Kant, he found, even in his pre-critical days, that the
“only possible proof” for the existence of a deity was onto-
logical, and the process by which, in his post-critical period,
he deduced the second “only possible proof” of the existence
of a deity from the need of a moral world-orderer (when,
transcending the limit of the human understanding, he dis-
covered the Dinge an sich to be Will), was the very reverse of
the argument from design. As for Hegel, let us for once
quote from a metaphysician a paragraph which we can approve,

1 Professor P. @, Tait, in a characteristic article in Nogure, June 2, 1887,

Bat then the author of The Unseen Universe probably means by a ‘clear state-
ment’ one which is suggestive but does not involve a logical proof.
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and which Professor Stokes would do well to take to
heart :

« Teleological modes of investigation often proceed from a
well-meant desire of displaying the wisdom of (tod, especially
as it is revealed in pature. Now in thus trying to discover
final causes, for which the things serve as means, W must
remember that we are stopping short ab the finite, and atre
liable to fall into trifling reflections. An instance of such
triviality is seen when we first of all treat of the vine solely in
roference to the well-known uses which it confers upon man,
and then proceed to view the cork-tree in connection with the
corks which are eut from its bark to put into wine-bottles.
Whole books used to be written in this spirit. It is easy to
see that they promoted the genuine interest neither of religion
nor of science. External design stands immediately in front
of the idea; but what thus stands on the threshold often for
that reason gives the least satisfaction.” !

« Whole books used to be written in this spirit,” Hegel
tells us, and now Professor Stokes gives us a whole lecture
without so much as suggesting that his method of argument
has been subjected to the most severe criticism. But perhaps
this absence of reference to previous writers is excusable; it
may be that Professor Stokes’ own arguments are S0 cOn-
clusive that the criticism of the past falls entirely short of
them. Let us investigate this point. Our lecturer commences
by telling us that he is going to devote his last lecture to the
illustration afforded by his subject to the theme proposed by
old John Burnett in his original endowment (17 84), namely—

«That there is a Peing, all-powerful, wise, and good, by
whom everything exists ; and particularly to obviate difficulties
regarding the wisdom and goodness of the Deity; and fhis, in
the first place, from considerations independent of written
vevelation,”—and so on.

Tt must be confessed that the only way we see, in which
old John Burnett’s bequest could have been made available
for obviating the before-mentioned difficulties, would be the
proper encouragement of internal illumination, so that the

1\ The Logic of Hegel, trans, Wallace, p. 299.
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world might possibly have been provided with oral revelation
of a more modern type than that ¢ written revelation,” which
in the first place is to be neglected. However, Professor
Stokes has thought otherwise, and in the Beneficial Ejffects of
Light he hopes to obviate our intellectual difficulties as to
thig all-powerful, wise, and good Being.

He commences by telling us of the order. which the law
of gravitation has introduced into our conceptions of the
planetary system, and how, if we went no further than that
treatment of the subject which concentrates the planets into
particles, and so deals only approximately with one side of
their motion, we could predict indefinite continuance in time
to come for the planetary system. All this is” admirable
truth, or very nearly truth. Then we are told how the
physical condition of the planetary bodies no longer treated
as particles, buf as worlds, is solely but surely changing; the
sun is losing its heat, the planets their voleanic energies, the
earth her rotation owing to tidal friction,— shortly, the
physical condition of the solar system is changing even as its
position in the stellar universe. Again very true, and what
is the just conclusion? Obviously: That solar systems may
be built up, develop physically for billions of years, and then
collapse ; perhaps in long ages to form again parts of other
systems. So much we may conclude, and nothing more.
But what has our lecturer to say on this point? Tet us
quote his own words:

“The upshot is that even if we leave out of account all
organisation, whether of plants or animals, we fail to find in
the material system of nature that which we can rest on as
self-existent and uncaused. The earth says it is not in me,
and the sun saith it i8 not in me” (p. 82).

That worlds may come into existence and again pass away,
and that the period during which human life can exist upon them
is limited, are truths which have long been evident to every
one except the endless progress worshippers of the Positivist
type. But what is there in the evolution of worlds more than
in the birth and death of a cock-sparrow to justify us in
assuming that the one more than the other is ‘caused’? The
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shape and physical constitution of the universe at one instant
differ from what they are ab the next; and to say that no phase
of universal life is self-existent, is merely to say that universal
life is ever changing. The human heing is continually gain-
ing new cells and losing old ones, but shall we argue from the
fact that these cells are not self-existent, that the human
being also is not self-existent? Because the universe loses
one solar system and gains another, is this any evidence that
the universe is not self-existent? If it be, we may at least
content ourselves with the modest example of a cock-sparrow
whose death is a more obvious fact than the decay of the
planetary system to the ordinary observer.

“ When! from the contemplation of mere dead matter, we
pass on to the study of the various forms of life, vegetable
and animal, the previous negative conclusion at which we
had arrived is greatly strengthened.” Although Professor
Stokes sees the possibility of the evolution of worlds without
a definite act of creation, he still speaks of a previous conclusion
(as if any real conclusion had been reached at all!), and pro-
ceeds to confirm it by showing that animal and vegetable life
is not self-existent or uncaused. Before we examine this
next stage in the argument, we would draw attention fo the
almost Gladstonian phrase, ‘mere dead matter” As we have
previously pointed out, we know nothing whatever of the
nature of matter, our simplest physical conceptions are those
of motion ; physicists deseribe the ultimate elements of the
universe as in motion, but why they are in motion, and
apparently uncaused motion,' no one has the least means of
determining. Self-existent motion is not exactly what we .
associate with death, and in fact the whole phrase, ‘ mere dead
matter, might lead the uninitiated to suppose we had a com-
plete knowledge of the cause of our semsations, while in fact
we are in absolute ignorance with regard fo it.

Having disposed of dead, let us turn to living matfer.
Here there are two problems to be investigated. What is
the origin of life in any form on the earth ? and, What is the
origin of the diverse forms of life that we find upon it?

1 For example, the internal vibrational energy of the concept “atom,’
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These are problems to which science has not yet given
final answers; we at present deal only with probable
hypotheses, but these hypotheses we must judge according
to Newton’s rule, “ which,” in the words of Professor Stokes,
“forbids us needlessly to multiply the causes of natural
phenomena.” In attempting to answer the first question we
must keep the following possibilities before us:

1. There never was any origin to life in the universe, it
having existed from all time like the matter which is valgarly
contrasted with it ; it has changed its form, but never af any
epoch begun to be.

2. Life has originated “spontaneously from dead matter.”

3. Life has arisen from the “operation in time of some
ultra-seientific cause.”

‘These possibilities, which we may term the perpetuity,
the spontaneous generation, and the creation of life, are not
very clearly distinguished by Professor Stokes. He appears
to hold that life must necessarily have had an origin, because
we have ample grounds for asserting that those phases of
life with which we are at present acquainted, could not have
existed in certain past stages of the earth’s development.
Recognising only known types of life, he proceeds to question
whether their germs might not have been brought to earth by
Sir William Thomson’s meteorite—an hypothesis which he
not unnaturally dismisses. But granted the meteorite, Professor
Stokes continues :

“ Of course such a supposition, if adopted, would leave un-
touched the problem of the origin of life; it would merely
invalidate the argument for the origination of life on our
earth within geological time” (p. 85).

We see clearly that the writer supposes life, even if it did
not originate on the earth, must have had an origin. But
why may not life in some type or other be as perpetual as
matter ?  We know life which assimilates carbon and elimi-
nates oxygen; we know also life which assimilates oxygen
and eliminates carbon—yet between the lowest forms of these
lives we cannob draw a rigid line. Shall we dogmatically
assert, then, that types of life which could survive the gaseous

i
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and thermal changes in the condition of our planeb are im-
possible? The word azoie, as applied to an early period of
our earth’s history, can only refer to types of life with which
we are now acquainted. There is a distinet possibility of
other types of life, and of these types gradually evolving,
owing to climatological change, into the types of which we
are cognisant. Some of the most apparently simple forms of
life with which we are acquainted must really have an
organism of a most complex kind. The spermatozoo, bear-
ing as it does all the personal and intellectual characteristics
of a parent, must have a far more complex organism than its
physiological description would lead us to believe ; the poten-
tiality of development must in some way denote & complexity
of structure. Size thus appears to be only a partial measure
of complexity, and the minuteness and apparent simplicity of
eertain microscopic organisms by no means prove that they
are the forms of life which carry us back nearest to the so-
called azoic period. For aught we can asserh to the con-
trary, the types of life extant then may have been complex
as the spermatozoon and as small as the invisible germ, if
one exists, of the microscopic organisms found in pubrefying
substances. Tt is obvious that of such types of life the geo-
logical record would bear no trace, and we cannob argue from
their absence in that record to the impossibility of their exist-
ence. - That no life such as we know it could exist in the
molten state of our planet may be perfectly true, bub that is
no proof that germs of a different type of life may not have
survived in the gaseous mass, and developed into known forms
of life as the climato-physical conditions changed. With
regard, then, to the hypothesis of the perpetuity of life, the
scientist can only Temain agnostic, and canmot draw any
evidence of the “operation in time of some ultra—sele.nmﬁc
cause” as Professor Stokes seems to think. The pel"PEt‘ﬂtI_’ of
life is, however, a more plausible hypothesis than the creation,
as ib does not “needlessly multiply the causes of natural
phenomena.” ~ Professor Stokes simply extends his premise,
“no living things thai we see around us could exist in
the incandescent period; to ‘no living things at all; and
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thus arvives at the origin of life in an ‘ultra-scientific
cause.

Passing on to the hypothesis of spontaneous’ generation,
we may note again the same logical fallacy :

«The result of the experiments which have been made in
phig subject by the most careful workers is such that most
persons are, I think, now agreed that the ‘evidence of experi-
ment is very decidedly against the supposition that even these
minute creatures can be generated spontaneously.”

The wminute creatures in question are the microseopic
organisms in pubrefying matter. The statement may be
perfectly true, but before it would allow us logically to reject
the possibility of the spontaneous generation of life, we should
have to show—(1) that the organisms in question were the only
types of life which could be supposed to have generated spon-
taneously ; their ‘minuteness’ is certainly no evidence of this,
unless, accepting the doctrine of evolution, we have shown that
these organisms are with great probability the earliest types of
life known to us, and therefore nearest the type which arose after
the * azoic’ period; (2) that we have reproduced in our experi-
ments the physical conditions extant at the time when life
may be supposed to have been generated. There is no evid-
ence to show that a turnip or urine wash, subjected to a very
high temperature and preserved in a hermetically sealed vessel,
at all represents the physical and climatological conditions of
the earth at the close of the azoic period. It is obvious that
these conditions can hardly be fulfilled in experiment; we
cannot imitate the climato-physical state which possibly only
in long course of millions of years produced a type of life
totally different from anything known to us, and which type,
it reproduced, would not necegsarily fall within the limits of
our organs of sense. No negative experiment can lead us to
reject the hypothesis of spontaneous generation, however much
a positive experiment might prove it. Hence, when Professor
Stokes postulates a commencement of life on earth, negatives
spontaneous generation, and arrives at a cause “ which for
anything we can see, or that appears probable, lies altogether
outside the ken of science” he is simply piling Pelion upon
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(s, one dogma upon another, and so ruthlessly thrusting
upide the logically agnostic attitude of the true scientist. As
o the third hypothesis, that of creation, the only arguments
that can be produced in its favour are (1) from the process of
oxhaustion—i.c., the logical negation of all other hypotheses,
or the proof that all such destroy the harmony existing
between various groups of our sensations; (2) from the evid-
ence of revelation. This latter we are not called upon to deal
with under the heading of natural theology.

When we turn for a moment from descriptive science, or
the classification of sensations, to the simplest intellectual
goncepts that the mind has formed with regard to the ulti-
mate elementS of life and matter, we find very little to
separate the ome from the other, certainly nothing which
pnables us to assert that there is perpetuity in the one mare
than in the other. We analyse our sensations of both, and
find our ultimate concepts very similar. In the ultimate
olement of matter, apparently self-existent motion, and capa-
city, owing to this motion, of entering into combination with
other elements; our conception of the ultimate element of
life might almost be described in the same words. Why
this self-existent motion is our ultimafe concept, is at present
an unanswered problem, but, as we have pointed out, ifs .
golution is more likely to be reached by a scrutiny of the
porceptive faculty, and the forms under which that faculty
must perceive, than by any results to be drawn from de-
seriptive science. Be this as it wmay, it is sufficient to note
that there is nothing in the perpetuity or, on the other hand,
in the spontaneous generation of life (which is really only
another name for the perpetuity, as the universe will probably

" wlways possess some one or other planef in the zoic stage)

that contradicts the harmony of our sensations, or brings
tonfusion into our concepts of life and matter.

Professor Stokes next devotes one brief page to statement,
and another to criticism, of the doctrine of evolution. His
second problem being the origin of the variety in living types,
wo have next to inquire what natural theology has to say

~ whout ib? Apparently it is content, after stabing the stock
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objections, such as small amount of transmutation of form in
actual experiment, the absence of connecting links, and the
detevioration (or degeneration, as Professor Ray Lankester has
termed it) of types of life, to remain agnostic in the matter.
The concluding remarks of Professor Stokes on this point are,
however, suggestive of his real opinion:

« Suffice it to observe that if, as regards the first origin of
life on earth, science is powerless to account for it, and we
must have recourse to some ulfra-scientific cause, there is
nothing unphilosophical in the supposition that this ultra-
seientific cause may have acted subsequently also” (p. 89).

The fallacies in this reasoning are almost too obvious to
need comment. It assumes (1) that life has had an origin;

(2) that because science has not hitherto explained something -

(which possibly never existed), therefore it must alway remain
unable to do so; (3) thab if we have recourse in one case to
an ultra-scientific cause, there is nothing unphilosophical in
doing so again. Indeed there is an obvious rejoinder which
geems strangely to have escaped the lecturer—namely, that it
would not accordingly be unphilosophical to attribute all
natural phenomena we have not yet fully explained to ultra-
scientific causes, and so do away with the Royal Society
and other scientific bodies as useless and expensive in-
stitutions, ¢ unnecessarily multiplying the causes of natural
phenomena !’

The argument may be paralleled by the following, which
we may suppose drawn from the lecture-room of a medimval
schoolman : Since science is powerless to explain why the sun
goes round the earth, and we must have recourse to some
ultra-scientific cause, there is nothing unphilosophical in sup-
posing the same cause to raise the tides. Jrgo, God daily
raises the tides.

From this point onwards the lecturer turns more especially
to the argument from design, and takes as his example the
extremely complex structure of the human eye. Contem-
plating all the intricate portions of this organism and its
adaptability to the uses to which it is put, Professor Stokes
finds it “difficult to understand how we can fail to be m-

THE PROSTITUTION OF SCIENCE 61

pressed with the evidence of Design thus imparted to us.”
his evidence from design goes, we suppose, to prove the
existence of old John Burnett’s “all-powerful, wise, and
good Being” We wonder if Professor Stokes” audience would
have been equally impressed with the evidence from design had
he chosen as his example the leprosy bacillus, which is also
wonderfully adapted to the use to which it is put, and the
organisation and life of which are equally evidence from design
of the most interesting kind.  But perhaps, notwithstanding
the term  beneficial’ it is not the anthropomorphic qualities of
wisdom and goodness in the deity which are to be deduced
from the evidence from design. Tt is only the existemce of
¢ constructive mind’ If this be so, we may well inguire
whether complexity of construction is always evidence of
mind, and we cannot prove the fallacy of the argument
better than by citing the words in which Philo demolishes
Cleanthes. -

“ The Brahmins assert that the world arose from an infinite
gpider, who spun this whole complicated mass from his bowels,
and annihilates afterwards the whole or any parb of it by
absorbing it again, and resolving it into his own essence.
Here is a species of cosmogony which appears to us ridiculous,
because the spider is a little contemptible animal, whose
operations we are never likely to take for a model of the whole
universe. DBut still here is a new species of analogy, even in
the globe. And were there a planet wholly inhabited by
spiders (which is very possible), this inference would there
appear as natural and irrefragable as that which in our planet
aseribes the origin of all things to design and intelligence as
explained by Cleanthes. Why an orderly sysbem may not be
gpun from the belly as well as from the brain, it will be
difficult for him to give a satisfactory reason.”

The absurdity of the argument from analogy is well
brought out in these lines. Till Professor Stokes has proved
heyond all question that it is not the human perceptive
fagulty which produces harmony and order in s world of
gonsations, it seems idle to suggest that ab the basis of that

L Dialogues concorning Neatural Religion. Partvi. Green’s edition, p. 425,
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harmony and order there may be something analogous to
the human mind. The basis of those sensations—the Ding
an sich—may atber all be a gigantic spider who spins from the
belly, not the brain.

But even if we adopt for the sake of argument the crude
realism which separates a ‘dead matter’ from something
else which it terms ‘mind’ we find in the “law of the
survival of the fittest” an apparently sufficient cause for the
adaption of structure to function. Professor Stokes remarks,
it is true, that even if this probable hypothesis were proved, i6
would not follow that no evidence of design was left ; but it
would follow that the remnant of Professor Stokes’ natural
theology, so far as he has expounded it in this work, would
collapse, The evidence for design would be thrown back on
those great physical laws which a certain school of thinkers
delight to describe as ‘inherent in dead matter, rather than as
forms of the perceptive faculty. Although Professor Stokes
gives us no real arguments against the possibilify of the law
of the survival of the fittest being able to explain the adaption
of structure to function, still he tells us what he believes ;
namely, that this law may account for some (if for some, why
not for all ?) features of a complex whole, “but that we want
nothing moere to account for the existence of structures so
exquisite, so admirably adapted to their functions, is to my
mind incredible. I cannot help regarding them as evidences
of design operating in some far more direct manner, T know
not what; and such, I believe, would be the conelusion of most
pergons.” :

In other words, the last standpoint of natural theology is
belief, and belief ag to what the belief of the majority of
persong may be.

Natural theology having thus thrown up a plausible
hypothesis as to the orderly arrangement of phenomena in
exchange for a belief in, not a proof of an ulfra-scientific cause,
its further stages are easily marked. Returning to its
unproven dogmas that neither matter nor life is self-existent
—dogmas based on a miginterpretation of the obvious faets
that planetary systems decay, and life, such as we know it, was
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once non-extant in the world—natural theology concludes
that the mind, found by analogy in the order of the universe,
i self-existent, and therefore God. But the self-existence
thus deduced as an attribute of the deity is precisely what
revelation has foretold us: “I AM hath sent me unto you.”
Here is the unity between science and revelation we have
been in search of ! Here natural theology finds itself in
unison with Moses’ views as to the nature of his tribal god.
“It is mnoteworthy,” remarks Professor Stokes, “that it is
precisely this attribute of self-existence that God himself chose
for his own designation,” The identification of the ultra-
seientific cause,” of the Jewish tribal god, and of God (with a
capital G), is complete !

Tt is needless for me to follow Professor Stokes through his
remaining pages; having once got on to the ground of revela-
tion, it is not for me to pursue him further. We should expect
to find, and do find, arguments from analogy, and a repetition
of the dogmas deduced by a false logical process; eg., “ We
have seen that life can proceed only from the living ” (when
and where ?)—by analogy, why not mind only from mind ?
“The sense of right and wrong is too universal to be attributed to
the result of education” (but why not to the survival of the fitbest
in the infernecine struggle of human societies 2)—and so forth !

In my whole treatment of this contribution to natural
theology I have endeavoured to keep clearly in view the
function which this absurd ¢science’ sets before itself
namely, to deduce from the physical and finite sensation a
proof of the supersensnous and infinite. It disregards the
possible influence of the laws of the human perceptive
fuculty on the sensations which that faculty co-ordinates; it
frgues from present scientific ignorance to the impossibility
of knowledge. It neglects entirely a rule of equal impor-
wnee with Newton’s, which may be thus stated: That where
We have not hitherto discovered a sufficient physical or per-
veplive origin for natural phenomena, it is more philosophieal
6 wait and investigate than seek refuge in ultra-scientifie
wiuses.  Such ultra-scientific causes may be matter for belief
bused on revelation, they can never be deduced from a study



64 THE ETHIC OF FREETHOUGHT

of our sengations. From the order and harmony of our sensa-
tions we can only proceed to the law descriptive of their
sequence, to the law of physical cause—to this and nothing
more. 1 cannot help thinking it regrettable that the doyen
of English science, a man to whom every mathematician
and physicist looks with a sense of personal gratitude, should
have closed a most suggestive course of lectures on light by
what appears to me a perversion of the true aims of science.

He has endeavoured to deduce the self-existence of the deity

by a method of argument long since discarded by thinkers ;
he has only achieved his object by a series of logical fallacies
based on erroneous extension of ferms. Authority weighs
more than accurate reasoning with the majority of men, and
on this account the course taken by Professor Stokes 1is
peculiarly liable to do cerious harm. If the human race has
now reached a stage when more efficient conceptions of
morality than the Christian are beginning to be current;
when more fruitful fields for research and thought than the
theological are open to mankind ; when the inherited instinct
of human service is growing so strong that its gratification is
one of the chief of hwman pleasures; then, assuredly he who
attempts to belster up an insufficient theory of morals, an
idle occupation for the mind, and a religious system which
has become a nigh insupportable tax on the national resources
—aswuredly this ome will be cursed by posterity for his
theology, where it would otherwise have blessed him for
his science! ¢ You have stretched out your hands to save
the dregs of the sifted sediment of a residuum. Take heed
lest you have given soil and shelter to the sced of that awful
plague which has degtroyed two civilisations, and but barely
failed to slay such promise of good as ig now struggling to
live among men.”' So cried Clifford to two scientists of
repute who stooped in 1875 to dabble in the mire of ‘ natural
theology. It is a noteworthy and melancholy proof of the
persistency of human prejudice that in 1887 it is necessary
again to repeat his words.

1 Fortwightly Review, June, 1875
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N(?‘I‘E 70 PagE 59.— It seems to me possible that a wave representing
the zoic stage moves from the lesser sun outwards across each planetary
Hystem. .Such a wave would have now reached our earth, and, following
the physical development, would pass on to the external planets, leaving

" at most a fossil-record behind it. The motion of this wave would depend

on the physical conditions of the individual sun and its
_ _ planets, and
might be only a ripple of a larger wave which flowed outward through

stellar space from a more central sun accompanying the dissipation of
Energy. .
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THE ETHIC OF RENUNCIATION'

But if thy mind no longer finds delight

In sights and sounds, and things that please the taste,
hat is it, in the world of men or gods,

That thy heart longs for? Tell me that, Kassapa.

THAT ‘man is born to trouble even as the sparks fly up-
wards’; that endowed by race-development with passions
and desires, he is yet placed in a phenomenal world where
their complete gratification is either impossible or attended
with more than a counterbalancing measure of misery,—
these are facts which age by age have puzzled alike philo-
sopher and prophet. They have driven thinkers to seek
within themselves for some quiet haven, for some still waters
of peace, which they could by no means discover in that
stormy outer world of phenomena. The apparent slave of
his sensations, man in the world of sense seems ever subjective
and suffering ; only mentally, in the inner consciousness, does
there appear a field for free action, for objective creation.
Here man may find a refuge from those irresistible external
forces which carry him with such abrupt transition from the
height of joy to the depth of sorrow. Is it not possible for
the mind to cut itself adrift from race-prejudice, from clogging
human passions, from the body’s blind slavery to phenomena,
and thus, free from the bondage of outward sensation, rejoice
in its own objectivity ¢ Cannot man base his happiness on

1 This essay was written in 1883, but was published for the fist time in
188¢.
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something else than the transitory forms of the phenomenal
world 2 By some rational process on the one hand, or some
transcendental rebirth on the other, cannot man render him-
self indifferent to the ever-changing phases of phenomenal
glavery, and withdraw himself from the world in which fate
has placed him 2 The means to this great end may be fitly
termed, Renunciation,—renunciation of human passions to
avoid human slavery. At first sight, for a man to renounce
human passions appears to be a process akin to that of
“ jumping out of his own skin,’ yet the great stress which the
foremost thinkers of many ages have laid upon the need of
renunciation justifies a closer investigation of its meaning. I
propose to examine, under the title of ¢ Ethic of Renunciation,
a few of the more important theories which have been pro-
pounded.

The earliest and perhaps the greatest philosopher who has
propounded a doctrine of renunciation is Gotama the Buddha.
In considering his views I shall adopt a course which I shall
endeavour to pursue throughout this paper, namely, to aseer-
tain first, as clearly as possible, what it is that the philosopher
wishes men to renounce, and secondly, what he supposes will
be the result of this renunciation. In the Buddhist theory
it is the ‘sinful grasping condition of mind and heart’ which
has to be extinguished. This condition is variously deseribed
as Trishni—eager yearning thirst—and Upddana—the grasp-
ing state.! The origin of the Trishnd is to be found in the
gensations which the individual experiences as a portion of
the phenomenal world. When the individual is ignorant of
the nature of these sensations, and does not subordinate them
to his veasoned will, they act upon him as sensuous causes,
und produce in him, as in a sensuous Organism, Sensuous
offects, namely, sensuous passions and desires of all kinds.
Besides present ignorance as a factor of desire, we have also
to remember the existence of past ignorance; past ignorance
aither of the race or individual has created a predisposition to
the Trishnd. The sources, then, of the ‘sinful grasping con-

1 Here, as elsewhere, my description of the Buddhist doctrine is drawn
almost entively from Professor Rhys Davids” well-known works on the subject.

&
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dition of mind and heart’ may be concisely deseribed as
ignorance and predisposition which have culminated in
irrational desire. In order that the individual may free
himself from this condition of slavery he must renounce his
desives, his delusions; the only means to this end is the
extermination of ignorance and predisposition. The Buddhist
doctrine, then, by no means asserts that man can free himself
from the sensational action of the phenomenal world, only
that it is possible for him %o renounce the delusive desires
created by that action. 1t may be concisely defined as a
rational renunciation of the mere sensuous desire which the
uncofitrolled influence of sensations tends to produce. The
method of renunciation viewed as destructive of ignorance is
termed self-culture, viewed as destructive of desire, self-control.
From these combined standpoints the method is fitly described
as < the noble path of self-culture and self-control.

Let us consider the desives or delusions which, according
to the Buddha, form the elements of the ‘sinful grasping
condition, and whose immediate cause is to be sought in
ignorance and predisposition. The three principal delusions
upon which corresponding desires are based are termed
sensuality, individuality, and ritualism. These are the
sources from which human sorrow springs. Sensuality may
be supposed, for our present purpose, to include sensuousness,
delight in all forms of pleasure produced by the influence of
the phenomenal world upon the senses. The grosser kinds at
least of sensuality are certainly irrational, and causes of the
greater proportion of human misery. Gotama seems to have
condemned all sensuality, all love of the present world, as a
fetter to human freedom. In this point he was practically
in agreement with the carly and medimval Christian ascetics.
Both condemned the pleasures of sense—the Christian because
he considered them to interfere with the ordering of his life
as dictated by revelation; the Buddha because he saw much
sorrow arising from them, and could find no rational argument
for their existence. Both were alike ignorant of their
physiological value, and rushed from Scylla on Charybdis.
The true vie media scems in this case to have been taught by
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Maimonides, another philosopher of renunciation — namely,
that the pleasures of sense, although renounced as purpose,
are to be welecomed as means, means to maintain the body in
health, and so the mind in full energy. Sensuality ceasing
to be master was to do necessary work as a servant. The
Fgyptian physician had a truer grasp of the physiological
origin and value of ‘desire” than the Indian philosopher.

The second of the great delusions to which Gotama
attributed human misery is individuality. The belief in
Attaviada,—the doctrine of self—is a primary heresy or delu-
sion ; it is one of the chief Upadanas, which are the direct
causes of sorgow in the world. Gotama compared the human
individual to a chariot, which is only a chariot so long as
it is a complex of seat, axle, wheels, pole, ete.; beneath or
beyond there is no substratum which ean be called chariot. So
it is with the individual man, he is an ever-changing com-
bination of material properties. At no instant can he say,
¢ This is I and to do so is a delusion fraught with endless pain.
It follows that when a self is denied to the individual man, no
guch entity as soul'can be admitted, and it is logical that all
questions as to a futuré life should be termed a ‘ puppet ghow ’
or ‘walking in delusion” That the doctrine of Atfavada has
been productive of infinite human misery is indisputable. The
belief in the immortality 'of the soul, and so in a future state,
has led men in the present to endure and inflict endless pain.
To the Christian such pain appears justifiable, it is but a
means to an end. Pushed to its logical outcome it might be a
sin to render a poor man comfortable and well-to-do for fear
of weakening his chances of heaven. It would be highly
criminal to refuse sending one man to the stake in order to save
the souls of a hundred others. The Buddhist finds in all this
nothing but that misery which is the outcome of delusion.
For him the man who believes in a future state is hindered in
his spiritual growth by the most galling chain, the most fatal
Upadana. The Christian, on the one band, trusting to
revelation, does not demand a rational basis for his belief in
the existence of the soul ; the Buddhist, on the other, has been
gharged by Gotama to accept nothing which his reasoning

%
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powers do mnot commend to his belief. ~ Experience
teaches us that here reason can prove nothing. It
is beyond the limits of the theoretical reason, and the
agsertions of the practical reason are at best but belief
pased upon recognised, but unanalysed desire. So far

Gotama’s position seems to me to' be correct, the Attavada is -

the outcome of desire or of predisposition. But a far more
important step has to be taken before it can be declared a
delusion ; the historical origin of the predisposition, the growth
of the desire must be traced. It may be that the origin is as
natural, and yet as irrational, as the origin of the medizval
belief that the sun goes round the earth. Tn.thab case the
predisposition will probably disappear with the knowledge of
its cause. It will be classed as a myth produced by mis-
understood sensations; the seemingly objective action of the
phenomenal world will have been misinterpreted by the
subjective centre, and the error perpetuated have given rise to
a predisposition. Such a necessary criticism was, of course,
not undertaken by Gotama; it is doubtful whether anthro-
pology and the science of comparative religion are even yeb
sufficiently advanced to enable us to trace the development of
this predisposition to Attavida. We may certainly lay it
down that, at some stage in the evolution of life, organisms
were not conscious of any belief in the existence of a soul; it
Is not, however, necessary to assert that the belief originated
in man as we know him.  Between that early sfage and man
as he now is the predisposition has arisen. Until every
element of that ‘between’ is mapped out it will be impossibfe
to prove that a theory of instantaneous implantation is fallacious,
however contrary it may be to our general experience of the
growth of ideas. The argument that, as the predisposition
exists, man must satisfy it in order that he may not be
miserable, is by no means valid. Besides the fact that many
individuals live happily after rational renunciation of the
desire for immortality, and o afford a proof that education and
self-culture can free men from the predisposition, we must also
remark that the acceptation of a belief recognised intellectually
as groundless cannot in the long run tend to intellectual
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happiness. Even if, for an instant, we grant that without
belief in the immortality of the soul our views of life must be
pessimistic,—nay, that life without such belief is insupportable
~_otill this admission is no proof of immortality; it only
shows that man, or ab all events man in his present phase of
development, is not well fitted to his phenomenal surroundings.
With regard, then, to this second great factor of human pain,
we notice that Gotama proceeds rather dogmatically than
logically when he asserts that it is a delusion. It is true that
the belief in individuality canmot be rationally deduced,
put the existing predisposition to that belief cannot, on the
other hand, be validly pub aside until it has received critical
and historical investigation. I must remark, however, that if
Gotama had firmly convinced himself that the belief in
individuality was a fetter on man’s progress towards righteous-
ness, he was justified in calling upon men fo renounce that
doctrine without demonstrating its absolute falsity. It is not
impossible thab the Buddha’s convietion, that the belief in
some personal happiness hereafter is destructive of true
spiritual growth, was what led him to denounce the Attavada
as the most terrible of delusions. “However exalted the
virtue, however clear the ingight, however humble the faith,
there is no arahatship if the mind be still darkened by any
hankering after any kind of future life. The desire for a
future life is one of the fefters of the mind, to have broken
which constitutes ¢ the noble salvation of freedom.” Such a

‘hope is an actual impediment in the way of the only object we

ought to seek—the attainment in this world of the state of
mental and ethical culture summed up in the word arahatship "
(Hibbert Lectures). Obviously only a philosopher, who has
had deep and Dbitter experience of the destruction of “mental
and ethical culture” by the sacrifice of this life to some
emotional process of preparation for another life, could give
vent o such a strong condemnation of the belief in indi-
viduality.

If we compare Gotama’s two first Upadanas we see that
there is between them a qualitative difference; the one is a
direct physical desire, the other a mental craving only indirectly



72 THE ETHIC OF FREETHOUGHT

the resylt of the influence of the phenomenal world on man
According to the Buddhist theory we ought to renounce both'
We have shown above some reason why, following Ma.imonides.
the first desire, renounced as an end, should be adopted as a:
means to physical health. While a man can admittedly
control and to some extent mould his physica,l' existence, he
cannot without injury wholly subdue his physical wants )nor
leave unsatisfied his physical desires. Hence the renunciation
of the first Upadina in its broadest sense is impossible. On
the other hand, it is possible to destroy belief, to eradicate
menta_l cravings. The mind is in itself an exceedingly plastic
organism, subject to endless variations as the result of educa-
tmn,. and capable at every period of changing its desires under
the influence of self-culture and rational thought. There is
always a possibility, then, of renouncing a mental predisposition.
T“Juch & predisposition cannot, of course, be driven out by foree
it can only be destroyed by a growth of knowledge. Only the:
nm'ld ?‘elljlete with intelligence can free itself from the delusion
of' individuality. Knowledge is for Gotama the key to the
higher life; it alone can free men from the delusions which
produce their misery. Here his teaching is in perfect
har_mony with that of Maimonides and Spinoza. It is this
Wh}ch makes his theory of renunciation a rationalistic system,
\.?vhleh raises him from a prophet to a philesopher. He atronglj:
inculcabes philosephical doubt; he holds that all which cannot
be rationally deduced has no claim on belief, «T say unto all
of you,” he replied once to his disciples, “do not believe in
what ye have heard; that is, when you have heard any one
say this is especially good or extremely bad; do not reason
with yourselves that if it had not been true, it would not
ha_ve 'E)een asserted, and so believe in its truth; neither have
faith 1 traditions, because they have been handed down for
generations and in many places. Do not believe in anything
because it is rumoured and spoken of by many ; do not thinf:
bha?t that is a proof of its truth. Do not helieve because the
written statement of some old sage is produced: you cannot
be sure that the writing has ever been revised by the said
sage, or can be religd upon. Do not believe in what you have
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fancied, thinking that because it is extraordinary it must have
been implanted by a Dewa or some wonderful being.” -

The words quoted in the preceding paragraph show exactly
(fotama’s method of treating ideas. When no rational origin
can be discovered, the idea is treated as a delusion® Tt is
true that the philosopher himself strangely neglected to apply
this test to the dogma of transmigration, and thus evolved
from it his wondrous theory of Karma. But in the third
delusion, that of ritualism, to which I now turn, the test has
been rigorously applied, and the result deduced: that gods,
if they lexist, are things about which it is a delusion to
trouble oneself. We may define ritualism as a formal worship
vendered to a being supposed capable of influencing the lives
of men. Gotama satisfied himself that such ritualism was a
delusion without enfering into any discussion as to the exist-
ence or non-existence of divine beings. Such a discussion
ought of course to follow the same lines as that on the
Attavada, The impossibility of any rational proof of the
existence of a deity would become manifest, and the whole
question would then turn upon a critical investigation of the
historical origin of the predisposition. The Buddha seems to
have been so impressed with the absolute validity of the law
of change, that for him the very gods under its influence gunk
into insignificance ; they were but as butterflies in the ever-
growing, ever-decaying cosmos. Could there be any rational
basis for the worship of such gods? TIs it not a mere ignorant
delusion to suppose them eternal ¢  Shortly, the predisposition
to ritualism is only a debasing superstition, the outcome of
those misinterpreted sensations which the phenomenal world
produces in ignorant man. Ritualism, like the belief in
individuality, is a most fatal hindrance to man’s mental and
moral growth. Here, as in the previous case, we notice that
the Buddha’s proof is insufficient, and that he dogmatically
neserts ritualism to be a delusion without eritically examining
the growth of the predisposition. After once settling his

1 Alabaster, Wheel of the Larw, p. 35.
% Tf; will be at once seen why Buddhism is so much mors sympathetic than

Ulristianity to the modern Freethinker.
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smm bonu.m, .hower.rer, it is possible for him to condemn
ritualism & priori, having regard to the enormous evil it has

brought mankind ; for all evil hamp "
noble path which ends in araha?shilfers g
Let us ende_avour to sum up the results of Gotama’s
bhem_'y of' r_enunclation. Tt calls upon man to renounce three
predlsp?sitlons which have influenced, and in the majority of
fzases still do enormously influence, the course of men’s actions
in the phenomenal world. Without sensuous pleasure would
life be endurable? Without belief in immortality can man
be moral ?  Without worship of a god can man advance to-
Wards r-zghteousness? Yes, replies Gotama; these ends can
be &ttgmed, and only attained, by knowledge; Knowledge
alone_ls t.he'key to the higher path; the one thing worth
pursuing in life. Sensuality, individuality, and ritualism are
!lke witeheraft and fetish-worship, solely the delusions og'
ignorance, and s0 must fefter man’s progress towards know-
ledge. The pleasures of sense subject man to the phenomenal
world and render him a slave to its evils. Morality is not
dependent upon a belief in immortality; its progress is

identical with the progress of knowledge. Righteousness is |

;ﬁl}igdoﬁtc?me of self-culture and self-control, and ritualism only
1‘?1 ers its gr{_)wth. _Knowledge is that which brings calmness
and peace to life, which renders man indifferent to the storms

of the phenomenal world. It produ :
g ces that state w
ean b ealled Blessed - P at state which alone

Beneath the stroke of life’s chan

: £
The mind that shaketh not, 2
Without grief or passion, and secure,
This is the greatest blessing.!

The knowledge.a which Gotama thus makes so all-important is
not to be obtained k:y a transcendental or miraculous process
:-ls; thab_ of the Oh'natifm mystics, it is purely the product of
g ed ;}?@qnal arfd inquiring intellect. Such knowledge the

uddha; in precisely the same fashion as Maimonides, Averroes,

13 . :
Mangala Sutta, quoted by Rhys Davids: Buddhism, p. 127.
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and Spinoza, installs as the coping-sione of his theory of
renunciation. -

If we turn from the Buddhist to the early Christian
dootrine, we find o no lews marked, although extremely different
coneeption of ronuneiation. It is a conception which is by
po moeans cakily exprowsed a8 a philosophical system, for it
aladma revelation, nob renson, us its basis, We must content
ourselyen here with o fow desultory remarks, and leave for
anothor ogasion s more critioal examination of the fuller form
of the Chyistian theory as it is philosophically expressed in
the weibings of Meister Eokehart. The Christian, as decisively
a8 the Buddpist doctrine proclaims sensuality a delusion.
o phenomenal world is essentially a world of sin, it is the
{atter which hinders man’s approach to righteousness. Until
the sensuous world has been renounced, until the ¢ flesh * with
ull its impulses and desives has been erucified, there can be no
entry into the higher life. This renunciation is termed the
(yobirth The rebirth is the entrance to the new moral life,
to the spiritual well-being, to that mystic union with God
which is termed righteousness. The rebirth cannot be attained
by human wisdom or knowledge, it is a transcendental act of
divine grace for which man can only prepare himself by faith
and by good works. Christianity made no more atternpt than
Buddhism to reconcile the sensuous and the spiritual in man.
Tho enrly fathers looked upon the sensuous nature of Lhumanity
a8 the origin of universal sin, and went some way towards
deadening moral feeling by bidding men fly from the very
gphere where moral action is alone possible. They make, of
conrse, no attempt to prove rationally that the sensuous desire
ig o delusion; when once it is admitted that the mystic rebirth
yequires renunciation, renunciation follows as a categorical
imperative.

The position taken by the Christian with regard to the
w0 other great desires differs widely from that of Gotama.
8o far from their being delusions for him, they are the terms
which regulate the whole conduct of his life ; they are precisely
what induces him to remounce the world of semse. The
Ohristian seeks no rational deduction of individuality and
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ritualisra, he accepts them as postulated by revelation. The
key to his path of righteousness is faith, not knowledge. If
the human reason oppose the Christian revelation, this only
shows that the human reason is corrupt. The early Christian
looked upon all rational thought, as he did upon all sensuous-
ness, as an extremely dangerous thing. Nay, he did not
hesitate to assert that Christianity was in contradiction with
human wisdom and culture. Bt mortuus est dei filius ; prorsus
eredibile est, quin inepum est.  Et sepultus resurrexit; certuin
est, quia impossibile est. The philosophers are but the
patriarchs of herefics, and their dialectic a snare. © There
is no more curiosity for us, now that Christ has come, nor
any occasion for further investigation, since we bave the
gospel. We are to seek for nothing which is not contained
in the doctrine of Christ.” Shortly, the only true gnosis is
based upon revelation. Spinoza, following Maimonides, has
identified all knowledge with knowledge of God. To the early
Christian, God was incomprehensible, could not form the subject
of human knowledge ; and every attempt at rational investiga-
tion of his nature must lead to atheism. Human perception
of God was only attained by a transcendental process in which
God himself assisted.

That the reader may fully recognise how this view of
Christian renunciation propounded by the early Latin fathers
is essentially 'identical with that of medieval theology,
it may not be amiss to quote ome or two passages from
a writer whose teaching has met with the approval of
nearly all shades of Christian thought. T refer to Thomas
3 Kempis.

« Restrain that extreme desire of increasing Learning,
which at the same time does but increase Sorrow by involving
the mind in much perplexity and false delusion. For such
are fond of being thought men of Wisdom, and respected as
such. And yet this boasted learning of theirs consists in
many things, which a man’s mind is very little, if at all, the
better for the knowledge of. And sure, whatever they may
think of the matter, he who bestows his Time and Pains
upon things that are of no service for promoting the Happi-
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ness of his Soul, ought by no means to be esteemed a wise
man” (B. i, chap. ii.).

“Why should we, then, with such eager Toil, strive o be
Masters of Logical Definitions? Or what do our abstracted
Speculations profit us? e whom the Divine Word instructs
takes a much shorter cut to Truth; for from this Word alone
all saving knowledge is derived, and without this no man
understands or judges aright. But he who reduces all his
studies fo, and governs himself by this Rule, may establish his '
mind in perfect Peace, and rest himself securely upon God™
(B. i, chap. iil.).

For Thomas & Kempis as for Tertullian there is a ‘shorter
cut to truth’ than knowledge and learning, there is a mystic
or transcendental process of ‘ instruction by the Divine Word’
which brings ° perfect peace” The revelation is an all-suffi-
cient basis for the act of renunciation. The phenomenal
world is for Thomas just as destructive of human freedom as
(jotama has painted it. The earth is a field of tribulation
and anguish ; we must daily renounce its pleasures and crucify
the flesh with all its lusts (ef. B. ii, chap. xii.). He will hold
no parley with the «strong tendencies to pleasures of sense™;
“true peace and content are mever to be had by obeying the
appetites, but by an obstinate resistance to them” (B. i,
chap, vi.). It will be seen that the writer of the JImstatio is
on all essential points in agreement with the Latin father, and
we may not unfairly take the like statements of two such
diverse and distant writers as the real standpoint of Christian
thought. With this assumption we are now to some extent
in a position to formulate the Christian doctrine of renuncia-
tion.'

As in Buddhism, it is the sensuous desires which are to be
renounced. This renunciation is not based en rational, but
on emotional grounds. The Christian arahatship or rebirth
cannot be attained by a purely intellectual process, but only by
passing through a peculiar phase of emotion, transcendental
in character. Herein it differs Zoto cwlo from the Buddhist

1 The reader will find the Christian doctrine more fully discussed in the
paper on Meister Eckehart. '
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conception. The object of renunciation is in both cases the
same—rt0 attain blessedness,—but in the one case the blessed-
ness is mundane and temporal, in the other celestial and
eternal. The Christian admits that by aecepting his revelation
~0r, in other words, by believing in the Buddhist delusions—
he reduces this world to a sphere of sorrow and trial—a
result foretold by CGotama; yet, on the other hand, sure of
the after-life, he holds the sacrifice more than justified. The
Buddhist, finding no rational ground for the Christian’s belief
in individuality, endeavours to attain his blessedness in this
world, and tries to free himself from the sorrow and pain which
the Christian willingly endures for the sake of his faith. The
one finds in knowledge, the other in the emotions, a road to
salvation. Both renounce the same sensuocus desires, but the
one on what he supposes to be rational grounds, the other on
what he considers the dictates of revelation. Such seem to be
the distinguishing features in the ethic of renunciation as
taught by the two great religious systems of the world.

From this Christian doctrine let us turn to a medieval
Eastern doctrine of renunciation. Here we find ourselves
once more on rational as opposed to emotional ground; here
Jewish thought stands contrasted with Christian.  What
influence Indian philosophy may have had over Hebrew and
Arabian it is hardly possible at present to determine, yet the
Arabs were at least acquainted with more than that life of
(Gotama which, received by Christianity, led to his canonisation.
Whatever the influence, there can be no doubt that the Bo
Tree, the tree of knowledge, rather than the Cross, the tree
of mystic redemption, has been the symbol of what we may
term Eastern philosophy. Indian, Arab, and Jew alike have
declared that the fruit of the Bo Tree is the fruit of the tree
of life; that a knowledge of good and evil leadeth to beatitude
rather than to sin. Irom this tree Gotama went forth to
give light to those who sit in darkness, to prepare a way of
salvation for men. The religion of the philosopher, Averroes
tells us, consists in the deepening of his knowledge; for man
can offer to God no worthier cultus than the knowledge of his
works, through which we attain to the knowledge of God
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himself in the fulness of his essence. From the &ognition of
things sub specie wiernitatis—from the knowledge of God—
avises, in the opinion of both Maimonides and Spinoza, the
highest contentment of mind, the beatitude of men. On the
extent of men’s wisdom depends their share in the life eternal.'
Let it be noted that this wisdom lays claim to no transcendental
character ; occagionally it may have been obscured by mystical
language or the dogma of a particular revelation, but in
tho main it pretends to be nought but the creation of the
active human intellect. At first we might suppose that there
exists n broad distinction between a doctrine like the
Buddhist, wherein the name of God is only mentioned as
forming the basis of a delusion, and systems like those of
Maimonides and Spinoza, which take the conception of God
for their keystone. The distinction, however, lies rather in
appearance than in reality, Spinoza’s conception of the deity
differing Zoto celo from the personal gods of the Christian or
the Brahmin, and heing quite incapable of giving rise to the
delusion of ritualism. God is for him the sum of all things,
and at the same time their indwelling cause; he is at once
matter and the laws of matter—nescio,cur materia diving nodurd
indigne esset (Ethica i. 15, Schol)), not the ponderous matber
of the physicist, but that reality which must be recognised as
forming the basis of the phenomenal world; not the mere
‘law of nature, as stated by the naturalist, but the law of
the phenomenon recognised as an absolute law of thought;
ghortly, the material world realised as existing by and
evolved from intellectual necessity. Such a conception must
have been as necessary to (Glotama as to Spinoza; for the
former it is the ‘law of change, which is immeasurably more
powerful than any gods yet conceived; the latter has only
chosen to call it God. The formal worship of such a God is

| Maimonides, ¥Yad Hockazakeh, Bernard, 1832, pp. 307-8. See the essay
on Maimonides and Spinoza, where the identfity between the views of both
\hllosophers is pointed out. The resemblance to Eckehart is also noteworthy.
"o immortality of the sonl consists in the eternity of ifs sorgéndezbild in the
wmind of God. By the higher knowledge or union with God the soul becomes
sonseions of this reality, or realises its eternity. Hell consists in an absence of
thin consciousness.
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obviously impossible. Spinoza recognised as fully as the
Buddha what evils spring from the delusion of ritualism;
far more critieally than Gotama he investigates the causes
from which the predisposition to ritualism arises. Noting
that there are many prejudicie which impede men’s knowledge
of the truth, he adds: Bt quoniam ommia que hic indicare
suspicio prejudicia pendent ab hoc uno, quod scilicet communiter
supponent homines, ommnes res naturales, uwi tpsos, propier finem
agere, 1mo ipsum Dewm omnic ad certuwm aliguenm finem dirigere,
pro certo statuant : dicund enim, Deum omnia propter hominem
fecisse, hominem autem, ut ipsunm coleret (Ethica i, Appendix ;
Van Vioten, vol. i p. 69). Very carefully does Spinoza
endeavour to show the falseness of this fundamental prejudice ;
he points oub Aow men have come to believe the world was
created for them, and that God directs all for their use; how
it arises: wt uwnusquisque diversos Dewm colendi modos ex suo
ingenio excogitaverit, ut Deus eos supra reliquos diligeret, et
sotam Naturam in usum cecw illorum cupiditatis ot insatiabilis
avaritice dirigeret. So has the prejudice turned into super-
stition, and struck its roots deep in the minds of men (Van
Vioten, vol. i. p. 71). He paints blackly enough the resulting
communis vulgt persuasio: the mob bears its religion as a
burden, which after death, as the reward of its slavery, it
trusts to throw aside; too often it is influenced in addition by
the unhealthy fear of a terrible life in another world. These
wretched men, worn out by the weight of their own piety,
would, but for their belief in a future life, give free play to
all their sensual passions (Zthica v. 41, Schol.). Gotama
could not have better described the outcome of the superstition
among ignorant men; he nowhere displays such critical
acumen in endeavouring to show that all worship of God is 2
delusion (see especially the whole Appendix to Ethica 1.).
These remarks apply, though in a lesser extent, to Maimonides’
conception of God. The philosophy of Maimonides is struggling
at every point with his dogmatic faith, and he finds it
impossible to hide the antagonism between his conceptions of
God as the world-intelleet and as the personal Jehovah of his
religion. The general impression one draws from his writings
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is, however, that he held with Averroes that the true worship
of God is the attainment of wisdom, or the knowledge of his
works. With regard, then, to the delusion of ritualism, we
find that Spinoza, and at heart Maimonides, are in agreement
with Cotama; the belief in the worship of the deity is a
prejudice which must be renounced; it is chief cause of the
ignorance which impedes men’s knowledge of the true nature
of God (i.c. the intellectual basis of reality)., _
If we turn to the second Buddhist delusion, we find Mai-
monides and Spinoza in essential agreement with, although
formally differing from, Gotama. Both Jewish philosophers
base man’s immortality on his possession of wisdom, his
knowledge of the deity; the older with some obscurity' the
later with direct reference to a theory of ideal reality existing
in God. The scholastic variation of the Platonic doetrine
of ideas, which placed all things secundum esse intelligibile in
the mind of God? was not without great influence on the
thought of Spinoza. He found in the esse intelligibile an in-
destructible element of the human soul; this idea in God, or
the individual sub specie wternitatis, was the conception which
led him to assert thab aliguid remanet, quod emternwm est
(Bthica v. 22, 23). The realisation by the mind of its own
esse intelligibile, that is, its knowledge of God (v. 30), is laid
down as the quantitative measure of the mind’s immortality
(ef. the passage: Sapiens . . . swiel Dei . . . conscius, nunguam
esse desinit, Ethica v. 42, Schol). We may ask how far
this possible eternity of the mind can affect men’s actions.
In the case of both Maimonides and Spinoza the guantum of
eternity is based on the guantum of wisdom; not by any
ritual, not by any particular line of conduct, not by any
faith—solely by the possession of wisdom can the eternity of
the mind be realised. Imagination, memory, personality,
goage with death; no material duration belongs to the
alernity of the mind (v. 23, Schol, and 34, Schol.). Surely
this is denouncing with Gotama individuality as a delusion!

! A comparison of the doctrines of Spinoza and Maimonides on the immor-
tulity of the soul is given in the sixth paper of this volume.

4 This form of the Platonic idealism is precisely that laid down by Wyelif
1 tho first book of the Twialogus.

6
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Quch eternity is mo reward for virtue; we do not attain
beatitude because we restrain our sensuality, but we realise
our eternity in this world by the higher cognition ; and it is
thig knowledge, this beatitude, which enables us to control
our passions (v. 42). Surely Spinoza’s beatitude iz but
another name for the Buddhist Nirvana! What Spinozist
could ever be driven by a theory of reward hereafer to Te-
ligious persecution, to asceticism, or to that religious nihilism
which scorns reason? He rejects such evils, and discards the
Attavada as decisively as Gotama himself”

If we turn o the third great Buddhisb delusion, the .
pleasures of sense, we find the Jewish philosophers by no
means so unrestrictedly call for its renunciation as the
followers of Gotama and Jesus. The great goal of human
life, according to their philosophy, is the attainment .of
wisdom, and renuneiation is to be of those things only which
are a hindrance in the path of intellectual development.
Unsatisfied desire may be as real an obstacle as the same
desire converted into the rule of life; to make the renuncia-
tion of such desires the chief maxim of conduct is to raise
the secondary phenomenal above the primary intellectual.
Fitness of body is an essential condition for fitness of mind,
and the passage of life’s span, mens sand i COTPoTe SAN0, 1S
the requisite for human happiness (Ethice v. 39). To re-
nounce, then, the cratification of certain semsuous desires,
which have a physiological value, is merely by an unfit body
to hamper the progress of the mind. To make these sensuous
desires the motive of human conduch is equally reprehensible ;
the sole method of escape lies in the vie media. Clearly
enough does Maimonides reject ascetic renuneiation: « Per-
chance one will say: since jealousy, lust, ambition, and the
like passions are bad, and tend to put men oub of the world,
T will part with them altogether, and remove to the other

1 1 may cite a passage thoroughly Spinozist in character : ¢ Buddhism
{akes as its ultimate fact the existence of the material world and of conscious
beings living within it; and it holds that everything is constantly, though
imperceptibly, changing. There is no place where this law does not operate ;
120 heaven or hell, therefore, in the ordinary sense” (Rhys Davids : Buddhism,

p. 87).
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oxtreme—and in this he might go so far as even not to eat
meat, not to drink wine, not to take a wife, not to reside in a
~ fine dwelling-house, and not to put on any fine garments, but
K on%y sackeloth, or coarse wool or the like stuff, just as’ the
priests of the worshippers of idols do; this, too, is a wicked
way, and it is not lawful to walk in the same” (Yad Hacka-
;soska-h, Bernard, p. 170). The keynote to all sensuous pleasure
. is to be found in its treatment as medicine, whereby the body
B may be preserved in good health! In precisely similar
.~ fashion Spinoza tells us that only superstition can persuade
us that what brings us sorrow is good, and again, that what
eauses. joy is evil. “Cum igitur res ille sint bonwe, qua
i corporis partes juvant, ut suo officio fungantur, et Leetitia in
@0 consistat, quod hominis potentia guatenus Mente et Cor-
pore .(zonstat. juvat vel augetur; sunt ergo illa omnia, que
L'Leemlam afferunt, bona. Aftamen, quoniam confra non eum
in ﬁHEFﬂ res agunt, ut nos Leetitia afficiant, nec earum agendi
_pote.ni':la -ex nostra utilitate temperatur, et denique quoniam
Leetitia plerumque ad unam Corporis partem potissimum
refex:tur; habent ergoe plerumque Leetitize affectus (nisi Rafio
et vigilantio adsit), et consequenter Cupiditatis etiam, que ex
iisdem generantur, excessum ” (Efhica iv., Appendix, ce. 30
81). These quotations must suffice to show how diﬂ'erent;
~ the Hebrew standpoint is to the Buddhist or Christian; it
E apl?rormhe_s nearer the Greek. It consists in the rati';nal
gatisfaction (not renunciation) of sensuous desires as a neces-
sary step towards bodily health and consequent mental fitness
(see Maimonides, Yad, pp. 167-169 ; Spinoza, Lthica iv. 38
89, and Appendix, ¢. 27). :
1 ine nas i3 80 € 1zt 1
B et i o e o b el s
i purpose in doing these things ought to be not ruer,eljr that of enjoying hrin?-
nulf, so that he a_ehuuid eat or drink that only which is pleasant fo the palate
ur have sexual intercourse merely for the sake of enjoyment; buf his pu_rpos;"

\whilst eating or drinking ought to be solely ] i i

y tking [ y that of preserving his body and
Mimbs in good health ” (Yad, B. 173). The position is thoroughly opposse'd o
(ristian asceticism, w'hlch Maimonides probably had in his mind when -
& ubu,ve of the * priests of the worshippers of idels.” It was doubtless in
mp::;:u at'th(;‘“ights, too, when he wrote: **Multi, pre nimia secilicet animi
1 entia, falsoque religionis studio, inter b i i ines
. ﬂvm 5 e Pad , inter bruta potius quam inter homines
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The reader may feel inclined to ask on what grounds we
have classed Spinoza and Maimonides as philosophers of
renunciation. 'What do they call upon their disciples to
renounce, if they wish to be free from the slavery of the
phenomenal world? Do they teach no rebirth by which
men may approach beatitude? Most certainly they do.

They call upon their disciples to renounce not individuality,

ritualism, and sensuality, but obscure ideas on these as on
all other matfers. They teach how, by that higher know-
ledge which sees the frue causes of things, man is born afresh,
born from slavery to freedom. Such is the rebirth which
Spinoza terms the idea of God making man free, and Mai-
monides the Holy Spirit coming to dwell with man (see the
paper on Maimonides and Spinoza). We must content our-
selves here with a short investigation of Spinoza’s doctrine.
What does that philosopher understand by obscure ideas?
‘What by the ‘idea of God making man free’? TIn his system,
God, we have seen, is identified with the reality of things, not
things regarded as phenomena, but as links in an infinite
chain of intellectual causality. He is the Adyos which dwells
in and is all existence; ‘laws of nature’ are only the sensuous
expression of the laws of the divine intellect; the story of
the world is only the phenomenalising of the successive steps
in the logic of pure thought. Spinoza; then, assumes that
the thought attribute in the deity is gualitatively the same as
that in the human mind! From this it follows, since God’s
capacity for thinking and his causation are identical, that it
is theoretically possible for the human mind to grasp things
as they exist in their intellectual necessity. Such knowledge
of things is fitly termed a knowledge of God or an under-
standing of things sub specie awlernitatis ; it is seeing phenomena
as they exist in eternal necessity. Now, external objects

L Wyelif (who, by the bye, also identified the divine perception and
creafion) makes the same assumplion: “ Et sic intellectus divinus ac ejus
nofitia sunt paris ambitus, sicut intellectus creatus et ejus notitia; et sic
falsum assumis quod multa intelligis, quee Deus non potest intelligere. Imo
quamvis omne illad intelligis, quod Deus potest intelligere et e contra, tamen
infilitum imperfectiori modo, quam Deus potest intelligere” (Trialogus, Ed.
Lechler, p. 70).

- produce in the individual certain sensations, which excite

- gard to them we are passive or suffer; they are what Spinoza
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(dofinite emotions followed by desires in the mind. These
emotions arise from causes ‘external’ to ourselves; with re-

has termed passions. These are the causes of man’s misery
in the phenomenal world, the fetters whence hyman slavery
avises (Bthica iil; Def 1, 2; iv. 2-5). By what means
may men free himself from the mastery of these passions ?
They are harmful to him because they arise from causes
external to him, he is not their adequate cause. But, argues
Spinoza, man is a part of nature, and can suffer no changes
excopt those which can be understood by his own nature, and
of which it is the adequate cause (Hthica iv. 4). In other
words, if a man only understands a fhing clearly, he becomes
its adequate cause. The human mind, in so far as it perceives
things truly (sub specie @iernitatis), is a part of the infinite
intelligence of God ; the thing is dissevered from its external
cause and seen as a necessary outcome of the human (and
divine) intelligence. Henceforth the emotion ceases to be a
passion (il 11, v. 3, etc.). In replacing obscure ideas by clear
ideas we renounce our passions, and are reborn from human
glavery to human freedom by ‘ the idea of God’—that is, by
our knowledge of things sub specie wiernitatis. Henceforth we
have the power ordinands et concatenandi corporis affectiones
secundum ordinem ad intellectum (v. 10); we are no longer
blind suffering implements in the hands of phenomenal
causality. Here, then, we have the Spinozist renunciation
and rebirth. Like the Buddhist road to Arahatship, it is the
destruction of ignorance by knowledge, the replacing of con-
fused by clear ideas. It is only to be aftained by intellectual

~ Jabour, and not by a transcendental mystery. It scts the

uttainment of wisdom as the goal of human existence, for by
{his' alone can humanity free itself from slavery to the
phenomenal world. Difficult is the path which leads to the
Spinozist Arahatship, yet the philosopher himself at least

~ phenomenalised his system, and taught us to appreciate

 gquantum sapiens polliat, potiorque sit 1gnero, qut sola libidine
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Since Spinoza there has been no great philosopher who
has made a doctrine of renunciation the centre point of his
system. The old difficulties as to the phenomensl world,
the old consciousness of human slavery, have been ever
present in the thoughts of men, but their attention has been
directed more and more to a critical investigation of the
relation of the human mind to the phenomenal world. This
is a necessary preliminary to any theory of practical conduct
whereby man may free himself from phenomenal subjectivity.
The founder of the eritical school has, however, enunciated a
theory of rebirth which it is all the more interesting to examine,
ag it possesses marked analogies fo Eckehart’s, and is an
attempted return from the intellectual Hebrew to the mystic
or transcendental Christian standpoint. Before inquiring info
the meaning of the Kantian Wiedergeburt, it may nob be
without profit to mark a connecting link between the Spinozist
and Kantian theories, which is to be found in the poet Goethe.
Like Spinoza, Goethe believed that God was the inner cause
working and existing in all things (Weltseele), or, as he
expresses it:

Was wir ein Gott, der nur von aussen stiesse,
Im Kreis das All am Finger laufen Hesse,
Thm ziemt’s, die Welt im Innern zu bewegen,
Natur in Sich, Sich in Natur zu hegen,
So dass, was in Thm lebt und webt und ist,
Nie Seine Kraft, nie Seinen Geish vermisst.
Gott wnd Welt. Proemion,

But this identification of God with the universe, like all
forms of pantheism, renders it impossible for man to look
upon the world as a mere field for his moral action, its pain
and sorrow ag mere means to his own Willenslduterung, and
sensuous desires as mere material for that renunciation which
leads to beatitude. The laws of God’s nature cease to be
either good or bad ; it is impossible to assert a moral principle

1 On the philosophy of Goethe, cf. E, Caro: La phalosophie de Goethe, Paris,
1866. Bspecially for our present purpose, Chapitre vil., Les conceplions sur la
destinée humatne,
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;'u the basis of the world? How, then, is man %o regard

{liose sensuous impressions which alternately elevate and
(epress him? Shall he strive, as Buddha and Eckehart
tench, to renounce all sensuous existence ? By no means,

-~ yoplies Goethe ; the real freedom of men does nob consish
" in asceticism, bub in 7refional enjoyment of all the world
~ produces. Life is no valley of tears; man shall not hate
" it and fly into the wilderness because he cannot realise all
' \is dreams (Prometheus, v. 6); there is room enough for happy,

joyous existence :

» Den Sinnen hast du dann -zu {raten ;
Kein Faleches lassen sie dich schauen,
Wenn dein Verstand dich wach erhill.
Mit frischem Blick bemerke freudig,
Und wandle, sicher wie geschmeidig,
Durch Auen reich begabter Welt.
Geniesse massig Fiill! und Segen ;
Vernunft sey iiberall zugeger,
Wo Leben sich des Lebens freut.
Dann ist Vergangenheit bestindig,
- Das Kiinftige voraus lebendig,
Der Auzenblick ist Ewigkeit. ;
i Ciott und Welt.  Vermdchinass.

With true Greek spirit Goethe is yet practically t%king the
game view as Maimonides and Spinoza ; senguality 18 '{mt an
unqualified delusion. But the phenomenal world is not
always so kind to man, it is not always po.ssxbla for him to
gnjoy it: there is pain, there is grief, there is death. 11-1 the
moment of joy man is cast into the lowest depths of misery ;
how shall man preserve his freedom when, in the midst of
delight in the sensuous world, its great forces may turn and

1 Denn unfihlend
Iat die Natur :
Fs leuchtet die Sonne
{iber Bis’ und Gute,
Und dem Verbrecher
Glanzen, wie dem Besten,
Der Mond und die Sterne.
. Das Gotiliche.
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crush him?! How can such a2 man free himself from the
slavery of the phenomenal ? Here Goethe adopts the Spinozist
doctrine of renunciation : clear ideas of nature and man’s
relation to it will render him immovable amidst the sterm of
external circumstance. Only let man recognise the eternal
necessity which rules all being—

Nach ewigen, ehrnen,
Grossen Gesetzen
Miissen wir alle
Unseres Daseyns
Kzreise vollenden,

Das Gottliche—
and he will put aside all childlike grief, that the world is not
‘as it ought to be’ Let him only see things sub specie
wternitatis and he will recognise that all phenomena, in-
cluding humanity itself, are but passing changes on the
surface of the eternal. “ When this deeper insight into the
eternal nature of things has firmly established itself in our
reagon, what are those accidents which throw into despair
the thoughtless and the commonplace? A necessary detail
of the order of the universe, wherein death is the nourishment
of life; in which law, ever replete in change, destroys all to
renew all.”? Every step in growth is a stage in decay.

Und umzuschatfen das Geschafine,
Damit sich’s nicht zum Starren waffne,
Wirkt ewiges, lebendiges Thun,

Es soll sich regen, schatfend handeln,
< Hrst sich gestalten, dann verwandeln ;
Nur scheinbar steht’s Momente still,
Das Ewige regt sich fort in allen ;
Denn Alles muss in Nichts zerfallen,
Wenn es im Seyn beharren will.
Gott wnd Welt. Eins und Alles.

1 Well expressed by Schleiermacher: *“Der Mensch kenne nichts als sein
I]?[ﬁﬁ:lndln éier Zeit, und dessen gleitenden Wandel hinab von der sonnigen
ghe des Genusses in die furchtbare Nacht der Vernichtung ™ (M i
il ung * {Monologen, i.,

2 Caro, p. 192.
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In this knowledge of the eternal nature of things is to be
found that contentment of mind which raises man above
temporal sorrow, frees him from the bondage of the pheno-
menal! Even as Spinoza deduced an efernity for those minds
which had realised~the eternal essence of things and of them-
gelves, 5o Goethe supposed an immortality for those beings
who by clearness of vision had approached spiritual perfection.
Here in this nineteenth century Goethe we find, on the one
hand, the strongest recognition of the Buddhist law of

universal dissolution and eomposibtion; on the other, the

fullest acceptation of the Spinozist doctrine that the knowledge
of things ina.their eternal aspect is the true means to that
peace of mind which constitutes the Arahatship of Indian
and of Jew alike. Strange is this enunciation of the Eastern
intellectual doctrine at the very time when Kant was busy
reconstructing a transcendental Christian system!  Yet

' (foethe is in a certain sénse nearer to Kant than Spinoza; his

belief tends, it is true, rather to a scientific naturalism than
to a transcendental idealism, but yet where his reason does
not carry him, he finds it unnecessary to contest the rights of
faith. He is a poet, and finds no inconsistency between his
rational pantheism and a semi-mystical acceptation of the
Christian dogma. Tt is here that Kant's position is logically
atrongor than Goethe’s, and his reconciliation of reason and
the Christian revelation of a more satisfactory character,
hecause he has not by pantheistic premises previously denied
the possibility of transcendental mystery.”

We must now turn to Kant’s theory of the Christian
Wiedergeburt. — Proceeding on the same lines as Meister
lckehart, he separates a phenomenal world, or world as it

1 The thonght is again well expressed by Schleiermacher. He is referring to
{he erushing effect of the phenomenal on the absolutely insignifieant individual,
and then to the effect of the ¢higher knowledge’: * Erfass ich nicht mit
meiner Sinne Kraft die Aussenwelt ? trag’ ich nicht] die ewigen Formen der
Dinge ewig in mir? und erkenn’ ich sie nicht nur als den hellen Spiegel
meines Innern ™ (Monologen, 1.).

2 The ¢ reconciliation ’ is a noteworthy fact of the ¢ critical > philosophy. It
might well be termed * transcendental scholasticism,” if the mame did mnot
Huggest an unfavourable comparison with the depth, logical consistency, and

* luglo-mindedness of Thomas Aquinas.
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appears in the sensuous perception of the human mind, from a
world of reality, the so-called Dinge an sich. The latter he does
not, like the mystic, identify with the intellect (or will) of God.
He identifies it with the sphere of freedom or self-determined
will. Let us endeavour to grasp by what process he arrives
at this conclugion. Man is one of the phenomena of the
gensuous world, and as such is subject to the causality of its
empirical laws. He feels the influence of sensuous causes
impelling him to act after a certain fashion; his Wollen is
produced by physical causes over which he has no control.
On the other hand, the man is conscious within himself, not
by sensuous perception, but by mere apperception (durch
blosse Apperception), of a certain power of self-determination,
there is something in him of an ‘intelligible’ character.
He finds in practical life that certain imperatives appear to
rule his action as well as sensuous causes. There is a
Sollen as well as a Wollen. The Sbllen, according to Kant,
expresses a necessity which exists nowhere else in the
phenomenal world. “Es mogen noch so viel Naburgriinde
gein, die mich zum Wollen antreiben, noch so viel sinnliche
Anreize, so konnen sie nicht das Sollen hervorbringen,
sondern nur ein noch lange nicht notwendiges, sondern
jederzeit bedingtes Wollen, dem dagegen das Sollen, das
die Vernunft ausspricht, Maass und Ziel, ja Verbot und
Ansehen entgegen setzt.”! The existence of this Sollen is
not deduced by reason, it is a fact based upon the common
consciousness of men. Here Kant and Goethe are in perfect
accord :

not be an innate Wollen, an hereditary predisposition, the
outcome of racial experience in the past; one of tl_le' con-
ditions by which the human type maintains its position 1n
the struggle for existence, and which it has consequen‘tly
impressed upon all its members. Independent of the im-
mediate phenomenal, he assumes its existence nob to be dug
fo sensuous causes. From the existence of this Sollen, this
absolute Sittengesetz, Kant deduces the possibility of freedom ;
the Sollen denotes a Konnen. In other words, the freed?m of
the will, its causality, is asserted. Now the conception of
gausality carries with it the conception of law; .the emplm.zal
cansality conmotes natural laws; this intelligible causality
connotes laws also unchangeable; bub in order that the free
will may not be chimerical (ein Unding), it must be regarded
s self-determinative, as a law to itself. “ Der Satz aber': der
Wille ist in allen Handlungen sich selbst ein (esetz, bezeichnet
nur das Princip, nach keiner gnderen Maxime zu handeln,
als die sich selbst auch als ein allgemeines Gesetz zum
(tegenstande haben kaun. Dies ist aber .gerade t‘lie .Forn_lel
des kategorischen Imperativs und das Prineip der‘ Sittlichkeit ;
also ist ein freier Wille und ein Wille unter sittlichen (%’ﬂ-s@tzen
sinerleit Tt will be seen that Kant identifies the idea of
froodom with the sphere of the moral law; the will is nnly- 80
far free as it obeys the fundamental principle of morality,
and obeys it, not from any phenomenal desire, but solely be-
causo it s the fundamental principle.” Accordingly we find the
world of intelligible causality identified with the m.f}ral world ;
but this self-determining will, wherein freedom consmt_s, fzannot
exist in time and space; it cannot be phenomenal, for if it were
it must be subject to empirical causality. We.a.re compelled
to identify it with the Dinge an sich. _Folghfzh, Wenu man
gie (die Freiheit) noch retten will, so bleibt kein Weg tibrig,

Sofort nun wende dich nach innen,

Das Centrum findest du da drinnen,

Woran kein Edler zweifeln mag.

Wirst keine Regel da vermissen :

Denn das selbstetiindige Gewissen
e i t Grundlegung cur Meaghusis ot Sitten, Abschnitt iii. Der Begriff der
Mﬁmﬁﬁﬁ&iﬁ%ﬁ‘ﬁg?ﬁdme,h the well-known Kantian exteusign of ihe
{liristian < Do unto others as you would that they should do to you, namesy,
o [landle nur nach derjenigen Maxime, durch die du zugleich wollen kann?;;,
~ (usi wio cin allgemeines Gesetz werde " (ibia}. Abash:_l. ii, Of. especially the :
- puragtaphs Die Autamomie and Die Heteronomic des Willens)-

Kant makes no attempt to question whether this Sollen may

Y Kritik d. v. Pernunft, FElementarlehre II., Th. ii., Abth. ii., Buch 2,
Hauptst. 9, Abschn, iii., Miglichkeit der Cousalitit durch Freiheit,
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als das Dasein eines Dinges, sofern es in der Zeit bestimmbar
ist, folglich auch die Causalitit nach dem Gesetze der Natur-
notwendigheit blos der Frscheinungen, die Freiheit aber
ebendemselben Wesen, als Dinge an sich selbst, beizulegen.” !
Such, then, is the outline of the process by which Kant
identifies the Dinge an sich with the world as will, or the
sphere of the moral law. -
We have next to inquire what is the process of Weeder-
geburi whereby man is enabled to disregard the pain and
sorrow of the phenomenal world,  Here we are concerned with
a portion of the ‘critical scholasticism,’ 7.6, Kant's deduction
of the Christian doctrine. In the disposition ofothe will, and
in that alone, is to be found the basis upon which we may
define good and evil. © The good disposition is that which
takes the moral maxim as its sole motive (das Gesetz allein
#sur hinreichenden Trichfeder in sich aufgenommen hot) ; the evil
disposition is that which rejects this motive entirely, or is
influenced by others in addition? The passage, then, from
evil to good denotes an entire change of disposition ; it is an
alteration in the very foundation of character; but an evil
disposition can never will anything but evil. So (aceording
to Kant) there can be mno process of bettering, no passage
from good to evil by a gradual reform.  “Wie es nun moglich
sel, dass ein natiirlicher Weise biser Mensch sich selbst zom
guten Menschen mache, das Gibersteigt alle unsere Begriffe,
denn wie kann ein biser Baum gute Friichte bringen 27
But even as there exists an ‘ought’ to become good, so
there must exist a means. Such means must aceordingly
be transcendental —quite beyond human comprehension.
The change from good to evil d{sposition is termed the
Wiedergeburt.!  Man is conscious only that it is impossible
for him unaided to make the change; the change is to
him incomprehensible. It needs some supersensuous aid, a
]10 Igﬂ'ﬁk dor p. Vernunft, Th. i, B. 1, Hauptst. iii. (Hartenstein, v.
p. 100).

Z Religion innerh. d. Grenzen d. blossen Vernungt, i. Stiick 2.  Von dem
Hung zum Bisen (Hartenstein, vi, p. 128, o seq. ).

¥ Ihid, Allg. Anm. p. 189,

* Toid. Aty dnm., p, 141,
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mystery to accomplish it. This mystery must be the ac-tloré of
(tod. The moral law tells him that he.must, and_the(xie E;e
can, become good; but without t.he_ agsistance of Gc‘ ;
mysterious process is impossible; it d'epeuds on the thlon {‘)
the divine grace! Here is the limit to which $he mere
~ yeason can go in matters of religlon.l ‘The Pdem’ge‘Emrt is,
then, a transcendental change of disposltlon‘; ag ‘sgch it liake:,s
place not in the phenomensl, bub in thfs mt;.el¥1g1b1e. t is
ot a temporal act, but an act qf‘the intelligible e.h'aracter.
On the existence of this intelhglble world (the Dm?gg- atn
#ich) depends the moral change in man 3nd (according to
ICant) the Christian doctrine of redemption.® W T
- If we suppose the Wiedergeburt t(.: have taken place, o
(uestion next arises, how the redemption can 'follcfw upon 1t 2
The Wiedergeburt has only effected 2 change in dlspasmon;}:lt
has by no means wiped out the gml’s_ consequent upondi 18
old evil. This guilt can only be expiated by COTTESpoL: ngf.
punishment ; such is absolutely necessary o the conception 91
“divine justice. In this form of pu%nshmeflt for morgl evil,
u primary condition for its being expiatory is the rec{fg}:rlntm];
that it is deserved. Hence there can be no such punis imen
#0 long as the disposibion has not change;é'l. The EXF&?;Y
. punishment must take place after the .Trf/.*@eflergebwt. 1 ds:'
uow man must offer himgelf up as ]_J%‘Opltlaﬁl?n f(:'lr the ol .
“ Der Ausgang aus der verderbten Gesinnung in d.lfﬁ gute c;ss
als (“das Absterben am alten Menschen, Kreuzigung e
Teisches ) an sich schon Aufopferung_ und Anfretung ;m?r
langen Reihe von Ubeln des Lebeéns, d,‘m der neues Mensch in
derbGeSimmng des Sohnes Gottes, n'sim_hch ‘k_)los um des Guten
willen ibernimmt; die aber doch e1ge1.1ﬁhch _einem &ﬂdel'];;
niimlich dem alten (denn dieser ist moralls?h ein anderer), 1
\ Mtrafe gebuhrten” Shortly; after the Wiedergeburt, a-:)l the
B i i i i ist, thun miisse um ein besserer
Muulsn; ifld:‘er;zn?e.l .a!:*s (lélr iif;ndgf’%i?feiiaass,)' e:[-'ia,s mc(h;. de iérgmﬁig:
mh’gen)ist, werde durch hihere Mitwirkung erginzt werden ™ (ibid. : K_
S v oint in Kant's treatise on Religion, ef. Kuno
"{n:he?n(?‘t;gafi?&rﬁ:e;h;t }");:'?;o‘;rqih?e, Bd. iv. p. 419,  seq., gt.tfg.l e
NS eligion innerh. d. Grenzen d. blossen Vernunft, ih. Stiick 1,
(Martonstein, vi. p. 166, of seq.).
(
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pain and evil of life, all the phenomenal subjectivity of man,
recognised as merited punishment, are gladly endured because

~therein the new-born man finds moral blessedness. The

lasting consciousness that they are merited is to him a proof
of the strength and persistency of his disposition to the good ;
he endures them gladly, because on them he bases his hope of
final forgiveness for his sins. Thus Kant supposes man, by
means of the renunciation of the evil disposition in the mystie
Wiedergeburt, to arrive at a position from which he can re-
gard his phenomenal slavery even as a cause of moral
blessedness.!

We cannot now criticise this fantastic system of Kant’s,
which supposes the whole phenomenal world ﬁMuwd as a

means whereby man may purify his will—#the goal of uni--

versal existence to be the production of morally perfect
humanity. It must suffice here to note its relation to the
doctrines of renunciation previously considered. In its general
lines it agrees with those Christian types we have had under
consideration ; the state of blessedness, Arahatship, is reached
not by an intellectual, but by a supersensuous or mystical pro-
cess. Kant, however, differs from Eckehart in that he does
not suppose the state of blessedness to be attained by even a
transcendental form of knowledge. It is not the higher
knowledge’ of the real nature of things as they exist in the
mind of God, which brings peace, but that willing submission
to punishment which follows on acknowledged moral delin-
quency. If we twrn to Spinoza’s purely intellectual stand-
point we find Kant is at the very opposite pole of thought.
For Spinoza only the wise can attain blessedness, for Kant
only the moral. Nor does the latter philosopher by any
means suppose morality a mere component part of wisdom ; it
is based upon a universal moral apperception common to the

1 The fc}l?wing statement is vory suggestive of Kant’s intensely anthropo-
morphic position: “Alle Ubel in der Welt im Allgemeinen als Strafen fir
begangene Ubertretungen anzuschen . . . liegt vermutlich der menschlichen
Vernnnft sehr nahe, welche geneigt ist, den Lauf der Natur an die Gesetze der
Moralitit anzuknupfen, und die daraus den Gedanken sehr natiirlich hervor-
bringt, dass wir zuvor hessers Mengchen zu werden suchen sollen, che wir

verlangen kinnen, von den Ubeln des Lebens befreit zm werden. oder sie
durch iiberwiegendes Wohl zu verguten ™ (i%id., footnote, p. 168). s
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ignorant as well as to the wise. Understanding, judgment,
knowledge, do not tend to produce a ‘ good will, and are nob

| necessary: “um zu wissen, was man zu thun habe, um ehrlich
und gut, jo sogar um weise und tugendhaft zu sein.”* Could
o greater gulf be well imagined than exists between these two
philosophical systems? The one, Ptolemean, causes the whole
universe to revolve about man’s moral nature; the other,
Copernican, does not even allow that nature to be the sun of
its own insignificant system. Only once, when both consider
the freedom of God to consist neot in indeterminism, but in
ubsolute spontaneity, do they seem for an instant to approach.
But even here Kant is regarding the inner moral necessity,
Spinoza the "inner intellectual necessify of God’s action®
Needless is it to compare the Buddhist with the eritical
philosophy. So far from Gotama and Kant being at oppo-
gite poles of thought, they do not even think on the same
planet !

With Kant we must draw to a conclusion this brief review
of some of the various doetrines of renunciation which have
been propounded with the aim of relieving man from his
phenomenal slavery. Hitherto we have contented ourselves
with endeavouring to put them eclearly before the reader, and
leaving him as a rule to judge of their logical consistency.
Apart from this, however, there is a deeper question as to
their pracbical value. In how far is the Buddhist, the Chris-
tian, or the Spinozist really superior to the sorrow, the pain,
above all to the passion of the sensuous world ? The lives of
Buddhist monks, of Christian ascetics and pietists, of the

~ lens-polisher of Amsterdam, prove sufficiently that men can
ponder themselves more or less indifferent to the storm of
oubward sensation® Ts such, however, the result of any phase
L Of the Erster Absehaitt of the Guumdlegung zur Metaphysik der Siiten
(Hartenstein, vi. p. 241), which treats especially of this point.
) 4 Religion inmerhiadb der Grenzen der blossen Vernwnff, Stick 1, Aflg.
o, (Hartenstein, vi. p. 144, footnote). Cf. Spinoza, Efhicw, i 17, and
Dm‘}‘ 171‘.. is hardly necessary to argue with those who would deny the possibelily
Al mun freeing himself from the intensity of outward semsation. It is matter

ﬁ gommon experience. ‘‘ Der Mensch vergisst sich selbst: er verliert das
M der Zeit und seiner sinnlichen EKriifte, wenn ihn ein hoher Gedanke
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of theory, or rather an emotional state peculiar to certain
individuals? Again, may we not question whether the re-
nunciant obtains the greatest joy from life? May not he
who drinks deeper from the cup of existence find in greater
joy more than sufficient recompense for greater pain? " Nay,
may we nob ask with Herder, whether man has any ‘right’
to vemove himself into this blessed indifference, whether it
must not destroy that sympathy for his fellows which can
only arise from like passions, whether it does mot ‘rob the
world of one of its most beautiful phemomena—man in his
natural and moral grandeur’?' We cannot now enter upon
any analysis of these doubts; we refer merely to those philo-
sophers who do not absolutely renounce sensuous pleasures,
as giving at least a partiol solution, and shall conclude our
ethic by a short investigation of the term ¢ phenomenal
slavery, which will perhaps serve as a basis for crificising
any future doetrine of renunciation which may lay claim to
logical consistency. i

Phenomena in a variety of ways are capable of holding
in bondage the individual man. All we understand by
‘ phenomenal slavery’ is, that phenomena directly or in-
directly produce certain effects in man which he is apparently
incapable of controlling. So long as these effects tend to
preserve his existence or favour his growth, he finds them
causes of happiness, and does not recognise them as slavery.
(In the normal state no one objects to being subjected to the
sun’s light and heat.) When, however, these effects tend to
destroy existence or check human growth, then they become
sources of pain, and are at once recognised as limifing human
aufraft, und er denselben verfolgt. Die scheusslichsten Qualen des Kdrpers
haben dureh cine einzige lebendige Idee unterdriickt werden kimnen, die
damals in der Seele herrschte. Menschen die von einem Affekt, insonderheit
yon dem lebhaftesten reinsten Affokt unter allen, der Licbe Gottes, ergriffen
wurden, haben Leben und Tod nicht genchtet und sich in diesen Abgriinde
aller Ideen wie im Himmel gofihlt” (Herder: Phelosophic der Gleschichie der
Menschheit, i, Bueh v., Absch. iv.). )

1 If any form of Arahatship became common we should cease to meet in
practieal life those Hamlets and Fausts who add so much to its richness and
depth. The pious and the resigned are in some respects the most uninter sting

of mortals. It is the restless and the rebellious, the protestant and the doubter
who have ereated modern literature and even modern civilisation.
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freedom. (The heat of the sun may be so great as to produce
- nunstroke.) Besides acting as direct sources of pain and pleasure,
phenomena, either immediately or by continuous repebition,
are capable of producing in man certain desires, predis-
positions, and prejudices. These are not the sources of any
divect pain or pleasure, but become the standard according
to which future sensations will be judged as pleasur-
able or painful. To the first kind of phemomenal slavery,
to that which favours man’s growth, only the extreme and
of course irrational ascetic can raise any objections. The
oxtent of these pleasurable phenomena is to the theologian
' the argument from design’; to the evolutionist, evidence of
the extent to Which mankind and its surroundings have in the
gourse of their development been mutually adapted. The direct
pain-producing sensations, however, are those which peculiarly
gonvince man of his absolute subjectivity to the phenomenal
world. The theologian, regarding man as the centre of the
universe, finds his rationale for pain in the supersensuous,—
il is means to a Willensliuterung with transeendental effects;
the evolutionist considers that it merely marks the limit to
which the present human type hasadapted itself to its surround-
ings. Here the evolutionist can bring less comfort than the
theologian, for the latter teaches the individual that he is
bearing pain with a purpose, e with a view to future
pleasure,  Can the philosopher of renunciation also offer
any remedy ? A painful sensation is not like a sensuous
desire ; there can be no possibility of directly remouncing it.
If we turn to the theories of most of the thinkers we have
- examined, we find them asserting that a knowledge of the real
- nature and cause of the painful sensation—the wider insight
- Which recognises man’s frue relation to the universe wherein
he is placed — will make him indifferent to his personal
.‘_ﬂlmmmforb, and so free him from this phenomenal slavery.
*Thm 15 the practically identical view of Eckehart, Spinoza,
and Goethe. The intellect ceases to chafe against what it
Peognises as an absolute necessity. To the vulgar mind it '
duight appear that an earthquake would be none the less
@tushing a phenomenon, were its causes caleulable, and the
7
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catastrophe recognised as an absolutely necessary step in the

cosmic development ; nor, again, is it apparent how a tooth-
ache is the less painful because its origin and pathology are

-exactly understood. Nevertheless there can be mmall doubt

that the mental condition has a great influence over the
manner in which pain is endured. Not only is illness often
cured by mental excifement, but, what is more to our purpose,
consciousness of pain is lost. Where faith and superstition
are recognised as influencing factors, is it not perhaps con-
eeivable that knowledge too may have its value? Such at
least has been the opinion of more than one of the world’s
great thinkers, and the problem is on this account worth the
investigation of the scientific psychologist.

If we twrn to the last type of phenomenal influence we
have referred to, namely, that which leads to the creation of
desires and predispositions, whereby a standard of individual
pleasure and pain is produced — we find ourselves in the
peculiar sphere of the renunciant. Here it seems perfeetly
possible that the renunciation of a predisposition or desire
may diminish pain, and so lessen the positive or hostile side of
phenomenal slavery. In order to ascertain how renunciation
is possible we must examine briefly the origin of such pre-
dispositions and desives. These affections arise from the peculiar
¢ gt of either mind or body. Under the term “set’ I refer to
the result of influences such as race-development, social or
physieal environment, whereunder the individual is to a great
extent purely subjective. TIn so far as the mind comes to any
conclusions of its own, and by these conclusions guides the body
or itself, —in so far as it adopts & reasoned system of life and
belief—it cannot be called subjective. ~Here there is mo
question of phenomenal slavery. ‘What we have to consider
is the tendency of the phenomenal world to form affections in
the individual. For the sake of brevity we shall term the
mental set, a predisposition ; the bodily set, a desire. First,
with regard to the desire: as a general rule, it is the out-
come of the past development of the race. To this extent ib
is almost beyond the power of the individual to renounce it.
His body and the desire are the outcome of & common growth
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~the desire is a physiological need. It is impossible to
penounce the desire to sleep, or to eaf, or to have sexual
intercourse. On the other hand, these racial’ desires may
{0 a certain extent be varied, be diminished or exaggerated.
This variation in the desire is capable of becoming as
‘mental habit’ a standard of pleasure or pain. Here in the
variation is the sphere of the renunciant. To him the
problem which direction of variation he shall foster, which
he shall repress, becomes all-imporfant. The answer to this
problem can only be ascerfained by investigating the nature
of the particular desire, it becomes a matter of psychological
und physiological knowledge; a clear insight into the causes
of the desire will point out which form of gratification is physio-
logically useful, which is harmful. The man is freed from
phenomenal slavery by that remuncioteon which 15 bused on
Jknowledge. The term ‘harmful® must be understood to refer
not only to direct injury to the individual, but to that which
is indirectly harmful to him by producing injury to his
fellows. It will indeed be found on investigation that as the
human type has been persistent in the struggle for exist-
ence chiefly by its development of the social instinet, so that
variation which is harmful to others is in general checked by
the fact that it brings direct injury to the varying individual.

Tinally, let us turn to the predisposition. The field for
inquiry is here so extensive, that it must suffice to note one
or two aspeets of the subject. Predispositions exercise an
enormous influence over the life and the thought of the
human race; it is within the bounds of possibility that the
individual actually comes into the world disposed to accepb

* {he beliefs and modes of thought customary to his forefathers.

Put at any rate long before he arrives at years when he can
{uvestigate for himself, the customary methods of thought
und belief have been engrained in his mind; his mind has

. peceived a permanent set. Social and religious prejudices are

W grafted by youthful smroundings and early training upon
liis nature that man does not stop o inquire whether they have

iy rational bases, they have become predispositions, and he
pests them much as he does his innate physical desires. As
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examples of such predispositions we may mention the beliefs
in the immortality of the soul and in the existence of a
masterful personal God—in short, the two PBuddhist delusions
of individuality and ritualism. These predispositions have
led the theologian to assert the truth of the belief owing to
the universaliby of its existence; the anthropologist to inguire
whether man will not always arrive at the same mental con-
ceptions under the influence of 'similar forces of development ;
and the evolutionist to suggest that something in these pre-
dispositions may tend in the struggle for existence to preserve
the groups that possess them. For example, the tribe which
has evolved in some random manner the conception of immor-
tality may be more fearless in battle than its neighbours, and
thus be the more likely to predominate; or, again, a zecond
tribe which has attained to a strong belief in the existence of
a personal god, and thus possesses a centre for common worship
and a symbol for united action, may thereby be placed in a
position of advantage with regard to other groups having a
less definite religion, or no religion at all. We thus see how

a tribe with a prejudice may possibly tend to be a surviving

variation.! A predisposition or a prejudice having absolutely
no rational basis, may have a social value and tend to pre-
serve an individual or group of individuals in the struggle for
existence, Do we nob here catch a glimpse of how a nearly
universal predisposition may exish without our being able to
give it a rational basis? We can perhaps trace its historical
growth, we may see how it ook root, and the mode in which
it has developed; but the utmost we can assert is, that its
origin and permanence are due to the assistance it gives the
human race in the struggle for life. 'What is true of such pre-
dispositions, and of the resulting prejudices or beliefs in the
mind of mankind as a whole, applies equally well to the
customary beliefs of smaller sections of human society. Such
beliefs may have absolutely no rational basis, may indeed be
demonstrably false, but the race, the tribe, the society may

1 There is little doubt in my own mind, that the survival of the Jewish

race has been largely due fo two irrational beliefs, the one in the special efficacy
of their tribal god, and the other in the value of circumecision.
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in the long run force them upon all or upon the majority of its
members,—those who do not accept the belief being destroyed,
expelled, or ostracised. The deeper knowledge, the clearer
insight may show the individual that many beliefs are due
only to rtacial predispositions; that they are intellectually
false and productive of pain and misery to the individual
He may go so far as to renounce for himself all the Buddhist
delusions, but can such renunciation become a general rule?
May not the non-renouncing sections of humanity ultimately
survive? Will the race always force its predispositions as
factors of permanence upon the great mass of its members ?
For the sake of race survival may not the individual be com-
pelled to believe what is intellectually absurd ¢ We can free
ourselves by study from our predispositions, but may we not
thus be opposing the interests of the race by eliminating
certain factors of its permanency? As in the days of early
Christianity, mankind may again come to look upon the intellect
as prejudicial to its welfare. A movement akin to that of the
Salvation Army might carry sociely over a eritical period when
its very existence hung in the balance, and humanity might
again believe with Luther that intellect is the devil’s archwhore.
Herein lies one of the deepest and most momentous problems
of renunciation, and one which the philosophers of renuncia-
tion have but lightly touched upon. This is the secret of our
modern possimism and optimism,——they are involved in the
impossibility or the possibility of permanent intellectual
progress for all classes. The answer given to this problem
will determine the value to be placed upon a life of intellectual
aetivity and the wisdom or folly of those who attempt to
enlarge the sphere of human knowledge. Does the human
mind, as the centuries roll by, tend to free itself from irrational
Deliefs, and grasp things in their true relation to their sur-

‘roundings 2 Does it more and more succeed in casting off
‘phenomenal slavery by reducing its sensations o an intelligible

pequence ? Do human predispositions tend to take the firmer
Dsis of intellect, or must the individual always be ultimately

" macrificed to everything which, regardless of its intellectual truth

or fulsehood, contributes to the preservation of the race? Does
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or 'does not surviving belief approximate more and more to
ratm}:.tal ingight # On the answers which are given to these
questions must largely depend the possibility of man’s freedom
from  phenomenal slavery” We shall not have long to wait
for these answers as far as concerns our own folkc In the
great social and religious changes which are looming so
large in the near future, will intelleet or market-place
rhetoric guide our people ?

v

THE ENTHUSIASM OF THE MARKET-PLACE
s AND OF THE STUDY*®

¢Who will absolve you bad Christians?’ ¢Study,’ I replied, ‘and
Knowledge’—Conrad Muth in o letler to Peter Eberbach, circa 1510

Tagre are two types of human character which must have
impressed themselves even upon those least observant of the
phases of life which surround us. Nor is it only in observing
the prosent, but also in studying the past, that we find the
same two types influencing, each in ifs own peculiar fashion,
the growth of human thought and the forms of human society.
By ‘studying the past’ I do not mean reading a popular
historical work, but taking a hundred, or better fifty, years in
the life of a nation, and studying thoroughly that period.
Rach one of us is capable of such a study, although it may
require the leisure moments, not of weeks, bub of years. It
means understanding, not only the politics of that nation
during those years; not only what its thinkers wrote; not
only how the educated classes thought and lived; but n
addition how the mass of the folk struggled, and what aroused
their feeling or stirred them to action. In this latter respect
more may often be learnt from folk-songs and broadsheets
than from a whole round of foreign campaigns. Any one
who has made some such study as I have suggested, will not
only have recognised these two opposing types of human

1 This lecture was delivered at South Place Institute, on Sunday, November

09, 1885, and afterwards printed as a pamphlet, dedicated to Henry Bradshaw,
o gonuine ‘man of the study.”
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character, but be better able to judge of the parts which they
have played in human development. Without asserting that
one of these types is thoroughly harmful, and that the other
is alone of real social value, we may still inquire whether the
one be not of more service to humanity than the other, and
whether we ought not to try and repress the one and cultivate
the other. If,on examining longer periods of human history, we
find that in the more developed extant societies the first type
is tending to recede before the second, we shall be considerably
aided in arriving at a judgment of their relative social value.
The two types which T am desirous of placing before you
this morning I term the “ Man of the Market-Place,” and the
“Man of the Study.” Let me endeavour to explain to you

" what meanings T attach to these names.

In the earlier forms of human society impulses to certain
lines of social conduct are transmitted from generation to
generation, either by direct contact between old and young,
or possibly by some hereditary principle. Upon these im-
pulses the stability of the society depends; they have been
evolved in the race-struggle for existence. TLooked at from
an cutside point of view, they form the social custom and
the current morality of that stage of society. Without them
the society would decay, and yet no man in that primitive state
understands when or how they have arisen. Viewed on the one
side as indispensable to the race, and on the other appearing
to have no origin in human reason or human power, it is not to
be wondered at if we find morality and custom in these early
forms of civilisation associated with the superhuman. To
give the strongest possible sanction to morality—for on that
sanction race-existence depends—it is associated with the
supersensuous, it becomes part of a religious cult. Immorality,
the only rational meaning of which is something anti-
social, becomes sin ; it plays a part in the relation of each
individual to the supernatural. Nor is it hard to under-
stand how such a superstition might be a valuable factor in
race-preservation. On the scientific and historical basis
there is no difficulty whatever in explaining how morality
has come to have a supernatural value, nor why the helief in

THE MARKET-PLACE AND THE STUDY 105

i supernatural sanction should be so widespread. You may
be inclined to object: Bub every reasoning person considers
immorality as another term for what is anti-social! This
may be quite true, but reasoning persons are not to be met with
on every Sabbath day’s journey; and I find vast numbers of
those with whom I come in confact still talk of morality
and immorality, of good and evil, as if they had an absolute or
abstract value, and were not synonymous with what is social
and anti-social. “When a great modern thinker like Kant can
lay down the absurd proposition that the world exists in
order that man may have a field for moral action ; when from
thousands of veices in this land, from the platform and the press,
we hear vague cries for justice and morality, for human rights,
and for divine retribution, then indeed we become conscious
how widespread is the delusion that there is an abselute code
of morality or justice which is hidden somewhere in the
inner consciousness of each individual. In judging of
Christianity, not as a revelation, but as a system of morality,
we are often apt to give it too high praise, forgetting that to
the teaching of Jesus the Christ, carried to its legitimate
outcome in the Tatin Fathers, modern FEurope owes the
superstition that life is created for morality, not morality -
created for life. I assert, that life exists for wider purposes
than mere moralify; morality is only a condition which
renders social life possible. I am moral, not because such is
the object of my life, but because by being so I gratify the
social impulses impressed upon me by early education, and
by hereditary instinct. Gratification of impulse brings
pleasure, and pleasure in life is one of the eonditions necessary

. to our grasping it and working it to the full extent of its rich

possibilities. :

If we agree; then, that morality is what is social, and
immorality what is anti-social, that neither has an absolute
or supernatural value, we shall be led to inquire of any course
of action how it affects the welfare of society; not only the
welfare of those towards whom the action may be directed, but
of him who is its source, for both alike belong to society.

- 1o judge whether an action be moral or not we must investi-
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gate its effects, not only on others, bub on self. Now if the
things we had to deal with were all as simple as murder or
brute-sensuality, there wonld be no difficulty in judging their
effect on others or on gelf —in determining their anti-social
character, But most of our conduct in human life is far
more difficuls of analysis, far more complex in its bearings
on others and on self. In addition conduct often requires
an immediate decision. When a man decides rapidly on
his course of action, we say he iz a man of character ; when
his decigions prove in the sequel to have been generally
correct, we attribute to him insight or wisdom. We look
upon him as a wise man, and endeavour to dmitate him, or

* to learn from him. The insight or wisdom we have thus

spoken of, and which is so intimately connected with
character, is the result of training, of mental discipline, or of
«what in the broad sense of the word we may term education.
Tt is not only experience of men, but still more a knowledge
of the laws which govern human society, of the effects of
certain courses of action as manifested in history, nay even
of natural laws, whether mechanical or physiological, which
govern man because he is a part of nature ; it 18 all this which
makes up education. But more, this knowledge, this education,
in itself is not sufficient to form what we ferm & wise man ;
each truth learnt from science oOr history must have become
a part of man’s existence ; the theoretical truth must form
such a part of his very being, thab it influences almost
unconseiously every practical action ; the comparatively
trivial doings of each day must all be consistent with, T will
even say dictated by, those general laws which have been
deduced from a study of history and from a study of science.
Then and then only a man’s actions become certain, har-
inonious, and definite in purpose; then we recognise that we
have to deal with a man of character; with a man whose
morality is something more than & superstition—it is an
integral part of his ghinking being. If a theory of life is
worth studying, leb 1ts propounder give evidence that it has
moulded his own character, that it has been the mainspring of
his own actions. There is no truer touchstone of the value
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o‘f a philosophical system. Examine the lives of ‘the great
(r-erman metaphysicians, Kant, Hegel, Schopenhauer, you
?\n]l ﬁa'ad them men who were petulant, irritable, even cov;ra.rdly
in action. Examine the life of a Spinoza and you will for the
ﬁi.:st time understand his philosophy ; it was an element of
his being.

Lecturing from this platform nearly three :
desa?ibed freethought not merely as they ssha]s:iLag)“i?i‘f‘rlja0;'t ggzjg{
matism, but as the single-minded devotion to the pursuit of
truth. .Deep thought, patient study, even the labour of a
whole life might be needed before 2 man obtained the right
‘ec't call_hi.msyelii a freethinker. Some of my audience, in 1%}13
dmcusm‘on which followed, strongly objected to such a,, system
as leaving no place for morality, for the play of the emotions
I was much struck by the objections at the time, as it showeé
me what a gulf separated my conception of morality from that
of.some of my audience. Practical morality was then and is
st]l'l to me the gratification of the social passion m one’s
actions. But in what fashion must this gfatiﬁca.tion take
plage? On the basis of those principles of human econduct
wi.uch we have deduced by study from history and from
science. As I said then the ignorant and the uneducated
cannot be freethinkers; so I say now the ignorant and the
une(?.ucated cannot be moral. As I said then freethought is
an ideal to which we can only approximate, an ideal which

" expands with every advance of our positive knowledge; so

I say now morality is an ideal of human action to which
we can only approximate—an ideal which expands with
every advance of our positive knowledge. As the true free-
t]t.unk_er must be in possession of the highest knowledge of
his time, so he will be in possession of all that is known of
ghe laws of human development. He, and he only, is
gapable of fulfilling his social instinet in accordance };:vith
those hwa He, and he only, is capable of being really moral
Mo::a.hty is not the blind following of a social impulse, but a:
habit of action based upon character, a habit moulded l;y that

knowledge of truth which mu : .
2 st become a:
our being. e an integral part of
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Lot me give you one or two examples of what I mean by
the relation of morality to knowledge. The question of
compulsory vaccination is one which can only be answered
by investigation of general laws and particular statistics, not
always eagily accessible or easily intelligible when accessible ;
yeb, notwithstanding this, the question has been dragged on
to the hustings, made a matter of ‘human right, ¢ individual
liberty, and those other vague generalifies which abound on
the market-place. Another good example is that of sexual
morality ; here the most difficult questions arise, which are
intimately connected with almost every phase of our modern
social life. These questions are extremely herd o answer;
‘they involve not only a wide study of comparative history,
but frequently of the mosb complex problems in biology ; often
problems which that science, still only in its infancy, has
not yet solved. Such questions we ought to approach with
the most cautious, the most impartial, the mosh earnest minds,
because ' their very nature tends %o excite our prejudices,
to thrust aside our intellectual rule, and so, to warp our
judgment. But what do we find in actual life? These
questions are brought on to the market-place ; they are made
the subject of appeal on the one side to the supernatural, or to
~ some absolute code of morality,—on the other gide to strong
emotions, which, utterly untutored, are the natural outcome
of our strong social impulses. Where we might expect a caln
appeal to the results of science and the facts of human history,
we are confronted with the deity, absolute justice, the moral
rights of man, and other terms which are calculated to excite
strong feeling, while they successfully screen the yawning void
of our ignorance. -

As a last example, let me point to & problem which i8
becoming all-important to our age—the great gocial change,
the cconomic reorganisation, which i pressing upon Us.
We none of us know exactly what is coming; we are only
conscious of a vast feeling of unrest, of discontent with our
present social organisation, which manifests itself, not in one
or two little groups of men, but throughout all the strata of
society.  The socialistic movement in England would have
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-litj:le. meaning if we were to weigh ifs importaﬁce by the
existing socialist societies or their organs in the press. Tt is
because we find throughout all classes a decay of the old
BOH‘CE‘,?'GIOI}S of social justice and of the old principles of
goeial action—a growing disbelief in once accepted economic
law:s—a tendency to question the very foundations of our
ﬁ gocial system; it is because of these manifestations that we
can speak of a great social problem before us. This problem
is one of the hardest which a nation can have to work out;
one which requires all its energy, and all its intellect; it i;
fraught with the highest possibilities and the mosb térrible
dangers. Human society cannot be changed in a year
gcarcely in a Rundred years; it is an organism as complez:.
as that‘ of the most differentiated type of physical life; you
can ruin that organism as you can destroy life, but rerzlould
it you cannot without the patient labour of generations, even
of centuries. That labour itself must be directed by ],mow-
ledge, knowledge of the laws which have dictated the rise
and decay of human societies, and of those physical influences
which manifest themselves in humanity as temperament, im-
pulse, and passion. No single man, no single group of ’men
no generation of men can remodel human society; their in-’
fiue_,nc? when measured in the future will be found wondrously
insignificant. They may, if they are strong men of the
market-place, produce a German Reformation or a French
; Revolu!ﬁion; but when the historian, not of the outside, but
of the inside, comes to investigate that phase of society before
and after the movement, what does he find ? A great deal of
hmn pain, a great deal of destruction. And of human
oreation? The veriest little; new forms here and there
perhaps.;, but under them the old slave turning the old wheel ;
humanity toiling on under the old yoke; the same round 01,'
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Tt is because the man of the study recognises how little is
the‘ all which even extended insight will enable him to do for
gocial change that he condemns the man of the market-place,
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who not only thinks he understands the terms of the social
problem, but has even found its solution. The man of the
study is convinced that really to change human society re-
quires long generations of educational labour. Human pro-
gress, like Nature, never leaps; this is the most certain of all
Jaws deduced from the study of human development. If this
be formulated in the somewhat obscure phase: “ Social growth
takes place by evolution not by revolution,” the man of the
market-place declares in one breath that his revolution is an
evolution, and in the next either sings some olorious chant,
s blind appeal to force, or informs you that he can shoulder
a rifle, and could render our present society impossible by
the use of dynamite, with the properties of which he is
well acquainted. Poor fellow! would that he were as well
acquainted with the properties of human nature !

The examples I have placed hefore you may be sufficient
to show how much morality is a question not of feeling bub
of knowledge and study. In a speech at the recent Church
Congress a theologian, a man of the market-place, declared
that he considered questions of ethics as lying outside the
field of the intellect; that is one of the most immoral state-
ments I have ever come across! It causes one almost to
despair of one’s country and its people, when it is possible
for the holders of such views to be raised to positions of
great social and educational influence ! :

You will feel, T know, that it is a very hard saying: The
ignorant cannot be moral. Tt is so opposed to all the Chris-
tian conceptions of morality in which we ourselves have been
reared, and which have been impressed upon our forefathers
for generations. Morality with the Christian is a matter of
feeling; obedience to a code vevealed by a transcendental
manifestation of the deity. The hundreds of appeals made
weekly from the pulpits of this country, urging mankind to a
moral course of life, ave appeals to the emotions, not to the
reason. In my sense of the words, they are made by men of
the market-place, not by men of the study. The Christian

1 [While the anarchist of the preceding pavagraph has sunk info the abysm,
the theologian of this has now reached a bishopric. |
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movement, as Mark Pattison .has well pointed out, arose
ontirely outside the sphere of educated thought.  Unlike
modern freethought, it was not the outeome of the knowledge
and culture of its age. In its neglect of the great Greek
uystems of philosophy, it was a return to blind emotion, even
to barbarism. This opposition of Christianity and Reason
reached its climax in the second century, possibly with Ter-
tullian, « What,” writes this Father, “have the philosopher
and Christian in common? The disciple of Greece and the
disciple of heaven? What have Athens and Jerusalem, the
Church and the Academy, heretics and Christians, in common ?
There is no more curiosity for us, now that Christ has come,
nor any occasioh for further investigation, since we have the
Glospel. . . . The Son of God is dead; it is right credible,
because it is absurd ; being buried, he has arisen ; it is certain,
because it is impossible.”

~ Although there have been periods of history when Chris-
tianity has stood in the van of intellectual progress, we must
yet hold that she has on the whole, and perhaps not un-
naturally, exhibited a suspicion of human reason. She has
preferred the methods of the market-place to those of the
study ; men of words, prophets, and orators may be picked up
at every street corner the scholar, the man of thought re-
quires a lifetime in the making, and, being made, will he any
longer be a Christian?  If, and if only, he finds Christianity
to be one with the highest knowledge of his age.

T have endeavoured to emphasise this relation of Chris-
tianity to the intellect, because our current morality is essen-
tially Christian—is essentially a matter of blind feeling—and
hence it comes about that we find the statement : The ignorant
sannot be moral, such a very hard saying. The freethinker,
placing on one side the supernatural, finding an all-sufficient
roligion in the pursuit of truth, in the investigation of law,
will surely not be content to accept the old Christian con-
geption of morality 2 To leave his reason on this point out
of account, and to appeal to feeling as a test of truth 2  Let
him remember what other teachers, in their way as great as or
groater than Jesus—greater if we measure them by intel-
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lectual power—have taught. With Gotama the. Buddha
knowledge was the key to the higher life; right living the
outcome of self-culture. Moses the son of Maimon, chief of
Jewish philosophers, tells us that evil is the work of infirm
souls, and that infirm souls shall seek the wise, the physicians of
the soul. Averroes, the greatest of medizval freethinkers, whom
Christian art’ depicted with Judas crushed in the Jaws of ¥
Satan, asserted that lknowledge is the ouly key fo perfect
living. That Spinoza taught that all evil arises from confused
ideas, from ignorance, is more generally known. If the philo
sophers, as Tertullian has declaimed, are the patriarchs and
prophets of herebics, then surely we freethinkers shouh‘i attend
to what they have taught! Bub I can give you a still more
striking instance of how the men of the study have based
morality upon knowledge. 1 refer to that little band of real
workers, to the Humanists of the early sixteenth century.
Men like Erasmus, Sebastian Brant, and Conrad Muth were
working for a real reformation of the German people on the
basis of education, of knowledge, of that progress which alone
is sure, because it is based on the reason. These men, one
and all, identified immorality with ignorance; the immoral
man with the fool. Feared on the one side by the monks,
abused on the other by the Tutherans, they were asked : < Who

Knowledge. It were instructive, had we time, to see how
‘the labour of these men of the study was swept away by the
popular passion roused by the men of thei-; mz.lrket-plac.:e.
Suffice it to fay that Luther described evil-doing as dis-
obedience to a supernatural code; sin as a want of belief in
Jesus the Chrish; and reason as the ¢ archwhore’ and  devil's
bride” Appealing to popular ignorance and blind enc'Lotion,
he reimposed upon half Europe the Christian conception of
morality ; and we freethinkers of to-day have again to starb
from the standpoint of the Humanists : Study and Knowledge
alone absolye from sin ; morality is impossible to the ignorant.

If you will agree with me, at least for the purposes of my
present lecture, that the ideal moral nature is a character
moulded by study and knowledge—a mind which is not only
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in possession of facts, but in which the laws drawn from
these facts have become modes of thought inexplicably wound
up with its being, then we may proceed further and inquire:
How can this ideal be approached ? = What is the motive
force behind it? How does it affect our practical conduct ?
How ean this ideal be approached ? If immorality be one
with ignorance, this question is not hard to answer. The moral
life to the freethinker is like the religious life, it is a growth
~—a growth in knowledge. As the freethinker’s religion is the
pursuit of truth and his sole guide the reason, so his morality
consists in the application of that truth to the practical side of
life. The freethinker’s morality is a part of his religious nature,
gven as much’as the Christian’s is part of his. More than
once a Christian has said to me: “I do not deny that you
present freethinkers may be moral. You have been brought
up in the Christian faith; and its morality still influences
your lives. How will it be, however, with your children and
your children’s children, who have never felt that influence 2~ i
“Never felt that influence?” T reply. | “No! but the
influence of something more human, something which is
matter not of belief, but of knowledge; something which can
guide their life infinitely more surely than a supernatural code.
The morality which springs from the human, the rational
guidance of the social impulse, is ten times more stable than
~ the morality which is based upon the emotional appeals of a
- dogmatic faith” When the Ohristian comes to me and prates
of his morality, the enthusiasm of the market-place masters me,
I feel like Hamlet scorning Laertes’ love for Ophelia—

Why, I will fight with him upon this theme
Until my eyelids will no longer wag.

*Swounds, show me what thou'lt do :

Woo't weep ? woo't fight ? woo's fast ? wod't tear thyself?
Woo's drink up eisel ? eat a crocodile

711 do it. Dost thou come here to whine ?

1 This remarkable argument, were it valid, would demonstrate that there

‘was no morality before Christ, or among heathen nations, whereas no herd of

" juon, however savage, can continue to exist without a social code, a morality of
Hoine sort.

8
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movement, as Mark Pattison .has well pointed out, arose
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~ Although there have been periods of history when Chris-
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yet hold that she has on the whole, and perhaps not un-
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preferred the methods of the market-place to those of the
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at every street corner the scholar, the man of thought re-
quires a lifetime in the making, and, being made, will he any
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to be one with the highest knowledge of his age.

T have endeavoured to emphasise this relation of Chris-
tianity to the intellect, because our current morality is essen-
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hence it comes about that we find the statement : The ignorant
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placing on one side the supernatural, finding an all-sufficient
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prophets of herebics, then surely we freethinkers shouh‘i attend
to what they have taught! Bub I can give you a still more
striking instance of how the men of the study have based
morality upon knowledge. 1 refer to that little band of real
workers, to the Humanists of the early sixteenth century.
Men like Erasmus, Sebastian Brant, and Conrad Muth were
working for a real reformation of the German people on the
basis of education, of knowledge, of that progress which alone
is sure, because it is based on the reason. These men, one
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morality ; and we freethinkers of to-day have again to starb
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present lecture, that the ideal moral nature is a character
moulded by study and knowledge—a mind which is not only

THE MARKET-PLACE AND THE STUDY 113
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up in the Christian faith; and its morality still influences
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influence of something more human, something which is
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To outface me with leaping in her grave?

Be buried gnick with her, and so will I:

And, if thou prate of mountains, let them throw
Millions of acres on us, till cur ground,

Singeing his pate against the burning zone,
Make Ossa like a wart ! Nay, an thowlt mouth,
Tll rant as well as thou

That we freethinkers have no moral code, or only the
remnants of an antique faith — prejudices gained from .a
Christian education which cling like limpets to the rock of
our intellectual being—is the libel of ignorance. We have
a morality, and those who hold it assert that it stands above
the Christian dispensation, as the Christian above the Hebrew.
Like the Hebrew, however, it is a matter of law, and the law-
giver is Reason. Reason is the only lawgiver, by whom the
intellectual forces of the nineteenth century can be ordered
and disciplined. The only practical method of making society
as a whole approach the freethinker’s ideal of morality is to
educate it, to teach it to use its reason in guiding race instinets
and social impulses. Understand what I mean by the end of
education. I donot mean mere knowledge of scientific or historic
facts; but these facts co-ordinated into laws, and these laws made
so much a mode of thought, that they are the received rules of
human action. The learned man may be in no sense of the
word educated, and is thus frequently immoral. Often ‘what
we are accustomed to call education is merely the means to its
attainment. You must give your folk—if you wish it to be
moral, to have social stabilify—not only the means of educa-
tion, but the leisure to pursue that means to its end. Let us
put this statement in a more direct form. Society depends for
its stability on the morality of the individual. The morality
of the individual is co-ordinate with his education. It is there-
fore a primary function of society to educate its members.

It may even seem to some of you a platitude when I say
that to improve the morality of society you must improve its
education. Yet how far is this principle carried into practice
by our wounld-be moral reformers ? Do they set themselves
down to the life-long task of slowly but surely educating
their fellows? Or do they rush out into the market-place,
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proclaim that God bids men do this or that; that this or
that course of action is virtuous, is righteous, is moral, without
onece troubling to define their words? How many such
moral reformers have made that study of science and history,
have gained that knowledge of social and physical law which
would enable them to be moral themselves, to say nothing of
guiding their fellows? In many of the complex problems of
modern life, we freethinkers can only say, that we are
strugeling towards the light, that we are endeavouring to
gain that knowledge which will lead us to their solution.
And yet how often does the man of the market-place rush
by us proclaimjng what he thinks an obyvious truth, appealing
to the blind passions of the ignorant mass of humanity, and
drawing after him such a flood of popular energy that those
germs of intellectnal life and rational action which for years
we may have been laboriously implanting disappear in the
torrent | After the flood has subsided, when human life has

- yeturned, as history shows us it invariably does, to its old

channels, the men of the study come back to what may be
left of their old labours and begin afresh their endless process
of education. Some few will be disheartened and lose all faith,
but the many know that the work in which they are engaged
requires the slow evolution of centuries,—not to accomplish,
because there is no end to human knowledge, no end to the
discovery of truth, but even—=to manifest ifself in its results.

-The man of the study has no desire to leave a name as the

propounder of an idea; he is content to have enjoyed the
fulness of life, to have passed a life religious, because it is
rational,—because it has been spent in accordance with the
highest knowledge of his day,—and moral, because it has been
directed to social ends, to the purposes of education, to the
discovery and spread of truth.

It is easy to see how the man who has time for education,
for self-culture, may strive towards the freethinker’s standard

d of morality. But what about the toiler, the man whose days
. wre spent in the hard round of purely mechanical labour ? I
. oan only reply that so long as such a man has no time for
» the development of his intellectual nature, he cannot be
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* moral in my sense of the word. He may follow instinctively a
cortain course of action, which may not in ordinary matters be-

directly anti-gsocial, bub in the complex problems of life he
will as often go wrong as go right. The existence of large
rasses of men in our present society incapable of moral action
is one of the gravest questions of the time; it indicates the
instability of our social forms. It places at the disposal of
the men of the market-place a power of stirring up popular
passion, the danger of which it is hard to exaggerate. That
cducation is now a privilege of class, is the strongest argument
which our socialistic friends could adopt if they knew how to
use it aright, but it is not one with which they can appeal o
the blind feeling of the masses. 1f all social reform be, as 1
am convinced it is, the outcome of increased morality alone,
and if morality be a matter of education and of knowledge,
then all real social reform can only proceed step by step with
the slow, often hardly perceptible, process of popular education.
What a field of social action lies here for all who wish to
enjoy the fulness of life! Here the freethinker’s mission is ab
once religious and moral.  His morality—mnot perhaps in the
sanse of the market-place, but at least in that of the study
—_is socialism, his religious eult is that pursuib of truth,
which, when obtained, directs his moral, his social action.
Would that more men of learning were so educated as to recog-
nise this new code of social action! We want education for
the masses, not that the workman may make ten good serews
where he formerly made nine bad ones, but that every member
of society may be capable of moral, that is, of social action.
Men of science are always asserting the need of technical
oducation for the English artisan, if he is to survive in the
battle for existence with German and American rivals. A more
pitiable plea for technical education could hardly be imagined.
Freethinkers demand technical education for the workman,
because we believe that it enables him to replace a mechanieal
routine by a series of intelligent acts; we believe that when
he is accustomed to intelligent, rather than fo empirical
action in handicraft, he will no longer be content with an

anreasoned code of social action ; he will begin to inquire and ¢
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to investigate;—his morality also will become & matter of
thought and of knowledge, no longer of faith and of custorn.
That would indeed be a great step towards social reform, a
great advance in social stability. To the freethinkers of the
old school, who faney their sole mission is to destroy Chris-
tianity, we of the new school cry: ¢ Go and study Christianity ;
learn what ib, as a purely human institution, has in 1900
years done and failed to do, then only will you be in a position
in destroying to create ;—to create thab religion which alone
can play a great part in the future’ To the socialists of the
old school, who think that revolutionary agitation, paper
schemes of sogial reconstruction, and manifestoes appealing to
class passion, are the only possible modes of action, we of the
new sehool cry : < Go out and educate, create a new morality,
the basis of which shall be knowledge, and socialism will
come, although in a shape which none of us have imagined.
It may need the labour of centuries, but it is the one method
of action, which at each step gives us suré foothold. To the
firm ground of reason frusts the man who would build for
posterity.’

So much, then, in answer to our first question of the
method by which we can approach the moral ideal.

Our second question: What is the motive force behind this
movality ? leads me to a point, which has given the title to

~ this lecture, and presents undoubted difficulty to those who

have thrown aside all appeal to the emotions as the motive
force in conduct. The energy which enables a man of the

 market-place to carry out his projects, may be measured by

the amount of enthusigsm he is capable of raising among his
follow men. To create enthusiasm by an appeal to the
emotions, and direct it to a definite goal, is essentially the
method of the man of the market-place. He does not fry
to move men through their reasons, he does mot try to
educate them, but he strives to influence their feelings, to
excite their passions, and, in so doing, t0 raise their enthu-
gingm for the cause he has at hearf. Party passion, super-
gtition, religious hatred, national prejudices, class - feeling,

~ @very phase of individaal desire or of race-impulse, is made
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use of by the man of the market-place to raise the excite-
ment necessary for the accomplishment of his purpose.
Where can the man of the study find a motive foree, an
enthusiasm like this? How can his ealm appeal to the
reason, his slow process of education, ever produce the
enthusiasm needful for the achievement of a great end? Is
there no enthusiasm of the study which can be compared
with the enthusiasm of the market-place? This is the
question we have to answer. Here is the void which so
many have felt in the freethinker's faith, in that morality
which is based on knowledge. What is there in the calm
pursuit of truth to call forth enthusiasm, what great social
heroism can be based on a study of the laws of human life?

I do not know whether any of you ever read the sermons
of Christian divines, but for me they form a frequent source
of amusement and instruction. They afford an insight into
human character, human ignorance, and human striving,
such as hardly manifests itself elsewhere. A theologian,
preaching before the University of Cambridge a few years
since, made use of the following words :—

“But what is enthusiasm, but, as the term imports, the
state of one who is habitually éfeos, possessed by some
power of God ?”

The sentence is interesting, not only as bearing upon the
character of the preacher, who could dismiss with a philo-
logical quibble the possibility of an enthusiasm among free-
thinkers, but also as clearly marking the gulf which separates
the enthusiasm of the market-place from that of the study.
Perhaps, indeed, the gulf is so great that we ought not to
call the two things by the same name, yet to do so is con-
venient if only for the sake of the contrast.

The enthusiassm of the market-place is, as our theologian
expresses it, the state of one who is possessed (or rather
imagines he is possessed) by some superhuman power. I%
is not a state of rational inspiration, but rather of frenzy,
of religious, social, or political fanaticism. Tt is the state of
excitement to which the ignorant may be aroused—on the
one hand, by confused ideas taking possession of their fancy,
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or, on the other hand, by a rhetorical appeal to their pre-
judice and to their passion. Enthusiasm of the market-
place is so prevalent to-day that we have nobt to go far in
gearch of samples. It is rampant in our political and social
life. The politicians to whom we entrust the destinies of our
country are ecssentially men of the market-place ; men who
have won their present positions by appeal to class prejudice
and to passionate ignorance. The politician who discusses a
bill considering its social value, who does mot speak from
a parby standpoint, and who tries to reason in the House, is
goarcely yet known. The present FPrime Minister raises
enthusiasm agong a section of his countrymen by express-
ing his horror at the ‘ wave of infidelity * which he tells us is
sweeping across the land ; the late Prime Minister raises
enthusiasm in another section of his countrymen by employ-
ing his leisure in defending what he terms the ‘majestic
process’ of creation described in the first chapter of Genesis.
When a writer talks of “the detachment and collection of
light, leaving in darkness as it proceeded the still chaotie
mass from which it was detached,” — we recognise how
hopelessly ignorant he is of the conceptions of modern
geience as to light. We demand what intellectual right he
has to criticise what he describes as the vain and boastful
theories of modern thought. We cry: ‘Understand, go
into the school and learn, before you come into the market-
place and talk’ M, (tladstone, in his recent article in the
Nineteenth Century, writes again that: “We do not hear the

. authority of Scripture impeached on the ground that it
~ assigns to the Almighty eyes and ears, hands, arms, and

feet ; may, even the emotions of the human being.” Now,
these are precisely the strongest arguments which free-
{hinkers at present use against Scripture, and which many
great philosophers have used in the past: © The under-
gtanding, will, and intelligence, ascribed to God,” says
Spinoza, “can have no more in common with our human
faculties than the Dog a sign in the heavens has with the
parking animal we call a dog on earth” Is Mr. Gladstone
ignorant alike of past and present? Those of you who wish
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to study enthusiasm of the market-place should read his
article, notably the last two pages, wherein be tilts at the
scientific doctrine of evolution as Don Quixote tilted at
the windmill. The language is magnificent, the rhetoric is
unsurpassed, only there is an utter absence of logical thought
or of the spirit of scholarly investigation. If our p'olitbical,
leaders make such statements, what shall we say of them?
.A:re they intellectnally inferior men, or are they inte]lectuallj.'
dishonest ? Let us content ourselves by desc:l'ibing them as
men of the market-place. ;

Such enthusiasm as I have deseribed—an enthusiasm in
the sense of the Cambridge theologian—based upon prejudice
not upon reason, is an impossibility for the man of the studyt
If this.is all enthusiasm means, then the ideal freethinker
must be without it. But is there nothing which can take its
place 2 Nothing which can be termed enthusiasm of the
study? 1 think there is, although as its strength lies in
calnme'ss not in fanaticism, in persistence rather than petu-
lance, it is not easy to make it manifest to those who have
nob experienced it as a motive power in action.

The enthusiasm of which I speak springs from the desire |

of knowledge. You cannot deny the existence of this desire
amounting in many cases to an absolute passion. . Men ha,\-";
sacrificed everything, even their life, in the pursuit of truth.
Nor was the spirit which moved all of them ambition: many
neither sought nor knew anything of fame. Granted that
knowledge plays a great part in the struggle for existence, if
is not hard to understand how the pursuit of truth has become
a passion in a portion of mankind. All life which does not
grasp the laws of the social and physical world surround-
ing it, is of necessity cramped and suffering; its sphere of
action is limited, and it cannot enjoy existence to the full.
Increased knowledge brings with it increased activity; life
becomes an intelligible whole, every physical law without is
found to be one with a mental process within; crude con-
ceptions of a distinction between matter and spirit fade
away. Thab process of science which Mr. Gladstone speaks
bitterly of as converting the world into a huge mechanism,
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is grasped as the one process by which the world becomes
intelligible—spiritual, if you will Physical law and social
law become as much facts of the intellect as any mental
process. The truth gained by study becomes a part of a
man’s intellectual nature, and it is as impossible for him to
contradict it in action as to destroy a part of hiz own body.
The man of the study would as soon think of breaking through
a social law the truth of which he had discovered by historical
yesearch, as of acting contrary to a physical law ; both would
be alike destructive of-a part of his intellectual nature. It
is this consistency of action, this uniform obedience to rational
law, which giyes the man of the study echaracter, raises his
morality from a matter of feeling to a matter of reason. The
steady persistency which arises when knowledge of truth,
gocial and physical, has become a part of man’s intellectual
pature, is what I term the enthusiasm of the study. Tt is
this enthusiasm of the study which, I believe, must be at the
back of all really social action. Enthusiasm of the market-
place may for the moment appear to move mountains, but it
is an appearance only. The reaction comes, and when the flood
has subsided we find how little the religious, the gocial, or
the political fanatic has in truth accomplished ! The froth
remains—the name, the institution, the form—~but the real
gocial good is too often what the mathématician terms a
negative quantity. The long, scarcely perceptible swell of
the sea may be more dangerous to an ironclad than the storm
which breaks over it. 8o it is that the scarcely perceptible

_ influence of enthusiasm of the study may with the centuries

achieve more than all the strong eloquence of the market-:
place. Tt is faith in this one principle which makes us
gtruggle towards the ideal of freethought, which makes us
proclaim reason and knowledge as the sole factors of moral
action ; nay, which makes us believe that the future may
bring a social regeneration for our folk, if in the social storms
of the future it trusts for guidance to the enthusiasm of
fhe study rather than to the enthusiasm of the market-
place. :

If I have made my meaning in the least clear to you, it
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would seem almost idle to attempt an answer to my third
question: What effect should these doctrines have on our
practical conduct? To cultivate in ourselves the persistent
enthusiasm of the study; to endeavour by every means in
our power to assist the education of others who have not the
like means of intellectual development; to insist that moral
problems shall be solved not on the basis of customary
morality or individual prejudice, but solely by a thorough
investigation of physical and social law ; to repress so far as
lies in our power those men of the market-place, who render
our political life an apotheosis of ignorance, not a field for.
the display of a nation’s wisdom ; to recollect that inspiration
and blind will, the prophet and the martyr, are not wanted in
this oux nineteenth century, that they belong to the past; to
refuse, should any man cry out that he has discovered a great
truth, to listen o any emotional appeal, but to demand the
rational grounds of his faith, however great be his name o
respected his authority; to refuse belief to any opinion,
although it be held by the many, until we find a rational
basis for its existence; shortly, to consider all things which
are mot based on the firm ground of reason subject to the
sacred right of doubt; to treat all mere belief as delusion, and
to reckon the unknown not as a field for dogma, but as a
problem to be solved;—to act thus and think thus, surely
is to allow the doctrines of freethought to influence our
practical conduet? It is to convert the market-place into the
study. And if his life be spent in only struggling towards
these ideals, in the long task of learning how to live, may we
not at least place as an epitaph over our freethinker, Robert
Browning’s lines to the old Humanist who perished before he
had satisfied his craving for knowledge :—

HISTORY

Alle wahre Goschichte hat iiberall zuerst einen religidsen Zweck gehabt,

1 Tl deen gusgegangen.
B oo sgion L B Sehletermacher.

Did not he magnify the mind, show clear
Just what it all meant !

That low man secks a little thing to do,
Sees it and does it :

This high man, with a great thing to pursue,
Dies ere he knows ik




VI

MAIMONIDES AND SPINOZA'

o .
PROF. SCHAARSOHMIDT, in his excellent preface to Spinoza’s
Korte Verhandeling wom God, ete. (Amsterdam, 1869), has
drawn attention to the somewhat one-sided view usually
taken of Spinoza’s position in the evolution of thought: the
importance attributed to the influence of Descartes, and the
slight weight given to the Jewish writers. He concludes
his considerations with the remark :—¢ Attamen in gravis-
simis rebus ab eo (Cartesio) differt et his ipsis cum Judsorum
philosophia congruit, quorum quidem orthodoxiam repudi-
avit, ingenium ipsum et mentem retinuit.” (Preefatio XXIV.)

The subject is all the more important because even an
historian like Kuno Fischer (Gesch. der meuern Philos., 3rd
ed., 1880) still regards Spinoza as a mere link after Descartes

* in the chain of philosophical development, rejecting the view that
he belongs rather to Jewish than to Christian Philosophy.

_ The hypothesis that Spinoza was very slightly influenced by
Hebrew thought has become traditional, and is to be found
in the most recent English works on Spinoza. Mr. Pollock
writes that the influence of Maimonides on the pure philo-

wophy of Spinoza was comparatively slight (p. 94). Dr
Martinean tells us somewhat dogmatically that “no stress

~ gan be laid on the evidence of Spinoza’s indebtedness to

" Rabbinical philosophy ” (p. 56). These opinions seem in

- part based on a perusal of Maimonides’ More Nebuchim and

X 1 Reprinted from Mind : 2 Quarterly Review of Psychology and Philosophy.
O 31. :
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of Joel's Zur Genesis der Lehwre Spinozas (1871), taken in
conjunction with Mr. W. R. Sorley’s “Jewish Mediweval
Philosophy and Spinoza” in Mind, No. 19. Neither Mr.
Pollock nor Dr. Martineau seems acquainted with Maimonides’
Yud Hachazalkah. 1t is the relation of this werk to Spinoza’s
Ethica to which T wish at present to refer.!

Maimonides (1135-1204) completed his More Nebuchim
about 1190, its aim being to explain on the ground of reason
the many obscure passages of Scripture and apparently
irrational rites instituted by Moses. Henee the book was
termed the “ Guide of the Perplexed,” being intended to
lighten the difficult path of Biblical study. As might easily
be supposed, it is only concerned in the second place with
philosophical ethics. The influence of such a book on
Spinoza is; as we might anticipate, most manifest in the
Tractatus Theologico-Politicus. The Yad Hachazakah, how-
ever, or the “Mighty Hand” written some ten years
previously, has far greater importance for the student of
Spincza’s FEthica. Its author originally termed it *“The
Twafold Law,” 7.e. the-written and the traditional law—DRBible
and Talmud,—and under fourteen headings or books con-
sidered some of the most important problems in theology
and ethics. Portions of the ¥ad were in 1832 translated by
Herman Hedwig Bernard, and published in Cambridge
under the title —7The Muin Principles of the Creed and Ethies
of the Jews exhibited in selections from the Yad Huochozakal of
Maimonides.  Of this book I propose fo make use in the
following remarks on the intellectual resemblance between
Spinoza and Maimonides? I shall omit all matber which

1 While on the subject of works coneerning Spinosa and Jewish Philosophy
I may give the following titles :—E. Saisset : ** Maimonide et Spincza,” Revue
des deuxr Mondes, 1862 ; Salomo Rubinus : Spinosa und Motmonides, Vienna,
1862&’1“%’0 other translations of the First Book of the Yed may be mentioned,
both ¢ edited ” by the Polish Rabbi, Elias SBoloweyczik. The first—into German
{Konigsberg, 1846)—omits the last or fifth part of the First Book containing :
¢ The Precepts of Repentance.” The second—into English (Nicholson, 1863)—
nominally contains all five parts, but really omits many of their most interesting
sub-chapters (e.g., Part 111, ce. v.-vil., on the relation of a scholar to his teacher

and on rtespect for the Wlse) This Enghsh edition, too, loses much of its
scientific value owing to the omission or perversion of many paragraphs where
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has no direct bearing on Spinoza’s Efhice, however interesting
it may otherwise be, and endeavour to make allowance for
the age and theologico-philosophical language in which
Maimonides wrote. ~We have rather to consider the spirit
in which Spinoza read the Yed than that in which the Yed
itself was composed.

Let us first of all consider Maimonides’ conception of
(tod. This is contained in the “Precepts relating to the
Foundations of the Law,” and the “Precepts relating to
Repentance,” especially in the chapters entitled by Bernard
“On the Deity and the Angels” (p. 71), and “On the Love
of God and the true way of serving him” (p. 314), which
correspond roudhly to Ethice i and v. of Spinoza. Maimo-
nides, to start with, sweeps away all human attributes and
affections from the Godhead. God has neither boedy nor
frame, nor limit of any kind; he has none of the accidental

- the editor has with a very false modesty thought Maimonides too outspoken for

modern readers. On the title-page stand the words: Translated from the
Hebrew into English by several Learned Writers.” The chief of these
¢ Learned Writers” is Bermard, who has been freely used  without apparent
acknowledgment.  Portions of the remainder appear to be translated from
the German, and not directly from the Hebrew. Appended to this English
edition is a translation of the fifth Chapter of Book xiv. of the Fod: .o
* Laws concerning Kings and their Wars,” Whatever may have been the
cauges which gave rise to this so-called English translation, it must be
noted that Soloweyezik’s German translation is an independent work
sufforing from none of these fanlts, and of considerable value to the student of
Maimonides.

Before entering upon a comparison of the intellectual relation of Maimonides

to Spinoza, I may refer to a close connection between Spinoza’s method of life
and Maimonides’ theory of how a wise man should earn his livelihood. It
gseems to me the keynote of Spinoza's life at the optical heneh,—his refusal of the
prefessorial chair.  “f Let,” writes Maimonides, “ thy fixed occupation be the
study of the Law ™ (i.e divine wisdom), ““and thy worldly pursuits be of
spcondary consideration.” Affer stating that all business is only a means to
study, in that it provides the necessities of life, he continues: ‘*He who
rosolves npon occupying himself solely with the study of the Law, not attending
{0 any work or trade, but living on charity, defiles the sacred name and heaps
1p contumely upon the Law. Study must have active labour jeined with it, or
it i worthless, produces sin, and leads the man to injure his neighbour.”
“ It is a cardinal virtue to live by the work of one’s hands, and it is one of the
great characteristies of the pious of yore, even fhat whereby one atfains to all
vogpeet and felicity in this and the future world.” (After Seloweyezik, Part
111, chap. iii. 5-11.) Why does Spinoza’s life stand in such contrast to
that of all other modern philosophers? DBecanse his life at least, if not his
philosophy, has an oriental character !
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qualities of bodies— neither composition nor decomposition ;
neither place nor measure; neither ascent nor descent;
neither right mor left; neither before nor behind ; neither
sitting nor standing; neither does he exist in time, so that
he should have a beginning or an end or a number of years;
nor is he liable to change, since in him there is nothing
which can cause a change in him” (B. 78). Add to this,
God is one, but this unity is not that of an andividual or a
material body, “but such an One that there is no other
Unity like his in the Universe” (B. 73). That God has
similitude or form in the Seripture is due only to an
« gpparition of prophecy”; while the asserfion that God
created man in his own image refers only to the soul or
sntellectual clement in man. It has no reference to shape
or to manner of life, but to that knowledge which consti-
tutes the “quality” of the soul (B. 106). The “ pillar of
wisdom ” is to know that this first Being exists, and “that
he has called all other hbeings into existence, and that
all things existing, heaven, earth, and whatever is between
them, exist only through the truth of his existence, so that
if we were to suppose that he did not exist, no other thing
could exist” (B. 71). Among the propositions which Spinoza,
in the Appendix to Héhica i, tells us that be has sought to
prove are these:—that God exists necessarily ; ¢ quod sit
unicus; . . . quod sit omnium rerum causa libera, et quo-
modo; gquod omnia im Deo sint, eb ab ipso ita pendeant, ub
sine ipso nec esse nec concipl possint,’—words which might
almost stand as a translation of Maimonides. Compare also
Ethica i. 14 and Corollary, and 15.

That God is not divisible (B. 73) Spinoza proves, i 13
that he is without limit, i. 19, or better, Principia Cartesii, 19 ;
that Glod i incapable of change, i. 20, Coroll. 2; the notion
‘that God has body or form is termed a “ childish fancy,” 1. 15,
Scholiwm ; while the infinite and eternal nature of God is
asserted at the very commencement of the Efhica. Add to
this that Maimonides’ conception of the Deity, without being
professedly pantheistic, is yet extremely anti- personal and
diffused.  Still more striking is the coincidence when we turn
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* {0 the denial of human affections. Maimonides tells us that

with God “there is neither death nor life like the life of a
living body ¢ neither folly nor wisdom, like the wisdom of a
wise man; neither sleep nor waking; neither anger nor
loughter ; neither joy nor sorrow ; neither silence nor speech,
like the speech of the sons of men” (B. 79). Compare with
this Spinoza’s assertions that the intellect of God differs ¢ofo
selo®from human intellect (i. 17, Schol.), and that “God is
without passions, and is not affected by any emotion of joy o7
sorrow”—< He mneither loves nor hates any one” (v. 17 and
Coroll.). Larg

Curiously enough, while both Maimonides and Spinoza
atrip God of @l conceivable human characteristics, they yet
hold it |possible for the mind of man to attain to some, if an
imperfect, Znomledge of God, and make the attainment of such
knowledge the highest good of life. There would be some
danger of self-contradiction in this matter, if their conception
of the Deity had not ceased to be a personal one, and become
rather the recognition of an intellectual cause or law running
through all phenomena—which, showing beneath a material
stccession an intellectual sequence or mental necessity, is for
them the Highest Wisdom, to be acquainted with which

becomes the end of human life. This intellectual relation of

man to God forms an all-important feature in the ethics of
both Maimonides and Spinoza; it is in fact a vein of mystic

- gold which runs through the great mass of Hebrew thought."

Before entering upon Maimonides’ conception of the rela-
tion of God to man, it may be as well to premise what he

_understands by intelligence. The Rabbinical writers oppose

the \term gquality (or property) to the term matter (B. Note,

1 The Talmudic picture of the world to come, where st the righteous sit with
their crowns on their heads delighting in the shining glory of the Shechinah ”
{4 thus interpreted: their crowns dencte intelligence or wisdom, while
¢ delichting in the glory of the Shechinah ” signifies that they know more of
{he truth of God than while in this dark and abject body. The attainment of
\wisdom as the self-sufficient end of life is one of the highest and most emphasised
logsons of the Talmud and its commentators. The strong reaction against a
merely formal knowledge at the beginning of onr era led the founder of
Uliristianity and his earlier followers to a somewhat one-sided view of life which
neglected this all-important truth.

9
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p- 82); most frequently, and in the Yad invariably, when these
terms are opposed, the former signifies intelligence or thought ;
so that in the language of Spinoza we may very well call them
thought and extension. If we leave out of account the angels,
to whom Maimonides, rather on doctrinal and theological
than on philosophical grounds, assigned an anomalous position,
we find that all things in the universe are composed of matter

and quality (i exbension and thought), though possessing

these attributes in different degrees. These degrees form the
basis of all classification and individuality (B. 82-84). We
now arrive at a proposition which may be said to form the

very foundation of Spinoza’s Efhics: “You can never see

matter without quality, nor gquality without matter, and it is
only the understanding of man which abstractedly parts the
existing -body and knows that it is composed of matter and
quality ” (B. 105). This coexistence of matter and quality,
or extension and thought, is carried, as in Spinoza’s case,
throughout all being. HKven “all the planets and orbs are
beings possessed of soul, mind, and understanding” (B. 97).
Spinoza, in the Scholium to Fihice ii. 13, remarking on the
union of thought and extension in man, continues— nam ea,
que hucusque ostendimus, admodum communia sunb, nec
magis ad homines quam ad religuo Individua pertinent, quse
omnia, quamuvis diversis gradibus, animata tamen sunt.” The
parallelism is all the more striking in that in this very
Scholium a classification is suggested based on the degrees
wherein the two attributes are present in individuals. Dr.
Martineau, in a note on this passage (p. 190), remarks on a
superficial resemblance between (tiordano Bruno and Spinoza :
“Bruno animates things to get them into action; Spinoza to
feteh them into the spherve of inteliigence.” 1L will be seen ab
once how Spinozn coincides on, this point with Maimonides,
who wished to explain how it is that all things in their
degree know the wisdom of the Creator and glorify him.
Each intelligence, according fo the latter philosopher, can in
its degree know God ; yet none know God as he knows him-
self. From this it follows that the measure of man’s know-
ledge of God is his intelligence. With regard to this intelli-
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gence Maimonides—speaking of it as that “more excellent
knowledge which is found in the soul of man ”—identifies it
with the “quality” of man, 7.e his thought-attribute; this
“quality ” of manjindeed, is for him identical with the soul
itself (B. 105). The bearing of all this on Spinoza’s theo-
gophical conceptions must be apparent; yet it is but a stage
to a far more important coincidence, which lies in the prin-
ciple —that the knowledge of God is always associated in an
equol degree with the love of God. This is what Spinoza
termed the «Amor Dei intellectuolis” Understanding the
work of God is “an opening to the entelligent man to love
God,” writes Mgimonides (B. 82). TFurther, “ a man, however,
can love the Holy One, blessed be he! only by the knowledge
which he has of him; so that his love will be in proportion
to his knowledge: if this latter be slight, the former will also
be slight ; but if the latter be great, the former also will be
- great. And therefore a man ought solely and entirely to
devote himself to the acquisition of knowledge and under-
standing, by applying himself to those sciences and doctrines
which are calculated to give such an idea of his Creator as it
18 in the power of the intellect of man to conceive” (B. 321).
This intellectual love of God is for Maimonides the highest
good ; the bliss of the world to come will consist in the
knowledge of the truth of the Shechinah; the greatest worldly
happiness is to have time and opportunity to learn wisdom
(i.e. knowledge of God), and this maximum of earthly peace
will be reached when the Messiah comes, for his government
- will give the required opportunities (B. 308, 311, etc.).
0 Furthermore, the infensity of this intellectual love of God, of
this pursuit of wisdom, is often insisted upon; the whole soul
- of the man must be absorbed in it— it cannot be made fast
in the heart of a man unless he be constantly and duly
“absorbed in the same, and unless he renounce everything in
bhe world except this love” (B. 320). It will be seen at once
' hiow closely this approaches Spinoza’s “Ex his clare intelligimus,
{Jua in re mostra salus, sen Beatitudo, seu Libertas consistit ;
upe in constanti et wmterno erga Deum Amore” (v. 36,
ghol.), and “ Hic erga Deum Amor summum bonum est, quod
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ex dictamine Rationis appetere possumus” (v. 20). Spinoza’s
“ third kind of intellection,” his knowledge of God, is associated
with the renunciation of all worldly passions, all temporal
strivings and fleshly appetites; it is the replacing of the
obscure by clear ideas, the seeing things under the aspeet of
eternity, 7.e. in their relation to God. There is in fact in
Spinoza’s system a strong notion of a ‘renunciation’ or
‘rebirth, by means of which a man becomes free, thenceforth
to be led “ by the Spirit of Christ, that is, by the idea of God,
which alone is eapable of making man free” (iv. 68, Schol.).
This notion of rebirth or renunciation has very characteristic
analogues in fhe ‘Nirvana’ of Buddha and the ‘Ewige
Geburt® of _Meister Fekehart. It is, however, peculiarly
strong' in the theosophy of Maimonides. First recalling to
the reader’s mind that the contemplation of the highest
truths of the Godbead has heen figuratively termed by
Rabbinical writers, “walking in the garden,” I proceed to
quote the ¥ad : :
“The man who is replete with such virtues, and whose
bodily constitution, too, is in a perfect state on his entering
into the garden and on his being carried away by those great
and extensive matters, if he have a correct knowledge so as to
understand and comprehend them—if he continue fo keep
himself in holiness—if ke depart from the general manner of
people, who walk in the darkness of temporary things—if he
continue to be solicitous about himself, and to train his mind
g0 that it should nof think at all of any of those perishable
things, or of the vanities of time and ifs devices, but should
have its thoughts constantly turned on high, and fastened to
the Throne so as to comprehend those holy and pure intelli-
gences and to meditate on the wisdom of the Holy One; . . .
and if by these means he come to know His excellency—then
the Holy Spirit immediately dwells with him ; and at the time
when the spirit rests on him, his soul mixes with the degree
of those angels called Ishim, so that he is changed into
another man. Moreoyer he himself perceives from the state
of his knowledge that he is not as he was” (B. 112).
Separate the notions of this paragraph from their Talmudie
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language and they contain almost the exact thoughts of
Spinoza—the passage from obseure to clear ideas, and the
consequent attainment to a knowledge of God. Maimonides®
assertion that the man himself perceives that he has attained
this higher knowledge is perfectly parallel with Spineza’s
proposition, that the man who has a true idea is conseious
that he has a true idea, and cannot doubt its truth (ii. 43).
The parallel between this medisval Jewish philosophy and
Christian theology is of course evident, and is probably due
to the fact that both had a common source,—if the analogy
of Buddhism does not point to a still wider foundation in
human nature. .

T will cite one point more in the relation of God and man,
wherein Maimonides and Spinoza follow the same groove of
thought. With the former the “ cleaving to the Shechinah,” the
gtriving after God, is identified with the pursuit of wisdom. The
attainment of wisdom is in itself the highest bliss—ib is as
well the goal as the course of true human life ; wisdom is nob
to be desired for an end beyond itself—for the sake of private
advantage or from fear of evil, above all not owing to dread
of future punishment or hope of future reward—but only in
“and for itself because it is truth, because it'is wisdom. Only
“yude folkk” are virtuous out of fear (B. 314) Spinoza
exprosses the same thought in somewhat diffevent words: he
tolls us that the man who is virtuous owing to fear does not
* act reasonably. The perfect state is not the reward or goal of
virtue, but is identical with virtue itself. The perfect state is
. one wherein there is a clear knowledge and consequent in-
tellectual love of God; and this is in itself the end and not
the means (iv. 63 and v. 42, etc.).

We may now pass to a subject which, in the case of both
philosophers, is beset with grave difficulties—namely, God’s
~ knowledge and love of himself. 'We have seen that in both
uysterns the knowledge of God is always accompanied by a
~ gorresponding love of God ; we should expect therefore to find
(Jod’s knowledge of himself accompanied by a love of himself.
" I'his inference, however, as to God’s intellectual love of bhim-
 Molf seems to have been drawn only by Spinoza ; Maimonides
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is, on the other hand, particularly busied with God’s know-
ledge of himself. To begin with, we are told: fhal God,
because he knows himself, knows everything. This assertion
is brought into close connection with another: all existing
things, from the first degree of infelligences to the smalles
insect which may be found in the centre of the earth, exist
by the power of God’s truth (B. 87). Some light will perhaps
be cast on the meaning of these propositions by a remark
previously made as fo Maimonides’ conception of the Deity
as an intellectnal cause or law. Behind the succession of
material phenomena is a succession of ideas following logically
the one on the other. This thought-logic iw the only ferm
wherein the mind can co-ordinate phenomena because it is
itself a thinking entity, and so subject to the logic of thought.
The ‘pure thought’ which has a logic of its own inner
necessity is thus the cause, and an intellectual one, of all
phenomena. That system which identifies this ‘ pure thought’
with the Godhead may be fitly termed an intellectual
pantheism or a pantheistic idealism. It is obvious how in
such & pantheistic idealism the propositions—that God in
knowing himself knows everything, and that all things exist
by the power of God’s truth—can easily arise. Such a
passage as the following, too, becomes replete with very deep
truth :—¢ The Holy One . . . perceives his own truth and
knows it just as it really is. And he does not know with o
Enowledge distinct from himself as we know; because we and
our knowledge are not one; but . . . kis knowledge and his
life are one in every possible respect, and in every mode of
unity. . . . Hence you may say that he is the knower, the
Fenown, and knowledge itself all at once. . . . Therefore he
does not perceive creatures and know them by means of the
creatures as we know them ; but he knows them by means of
himself; so that, by dint of his knowing himself, he knows
everything ; because everything is supported by its existing
through him” (B. 87). What fruit such conceptions bore in
the mind of Spinoza must be at once recognised by every
student of the Hihice.

Let us compare these conceptions with their Spinozistic
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equivalents. < All things exist by the power of God’s truth.”
To this Ethica i. 15 corresponds—* Quicquid est, in Deo est,
ot mihil sine Deo esse negue coneipi potest.”

« God in knowing himself knows everything.” ¥ am not
aware of any passage in the Eihica where this proposition is
distinctly stated, yet it follows immediately from Spinoza’s
fundamental prineiples, and is implied in i 25, Schol. and
Coroll,, and elsewhere (ii. 3, ete.). It is of course involved in
God’s infinite intellectual love of himself (v. 33).

« (tod does mot know with a knowledge distinct from him-
self” «His knowledge and his life are one.” “He is the
knower, the kmown, and knowledge itself” «His perception
differs from that of creatures” Compare the following state-
ments of Spinoza. “Si intellectus ad divinam naturam
pertinet, non poterit, uti noster intellectus, posterior (L:d;
plerisque placet), vel simul naturd esse cum rebus intellectis,
quandoguidem Deus omnibus rebus prior est causalitate; sed
contra veritas et formalis rerum essentia ideo talis est, quia
talis in Dei intellectu existit objective. Quare Dei intellectus,
quatenus Dei essentiam constituere concipitur, est re Vera
causa rerum, tam earum essentize quam earum existentize ”
(i, 17, Schol.). These words are followed by the remark that
ghig it the opinion of those “who hold the knowledge, will,
and power of God to be identical,” which probably refers to
Maimonides. “ Omnia que sub intellectum infinitum cadere

© possunt necessario gequi debent” (i. 16). Sicuti ex necessi-

tate divinse nature sequitur, ub Deus seipsum intelligat, eadem

etiam necessitate sequitur, ut Deus infinita infinitis modis

agab. Deinde, i. 34, ostendimus Dei potentiam nihil esse,
preeterquam Del actuosam essentiam * (il 3, Schol.). Suc.h
gxpressions sufficiently show that God’s knowledge, i.e. his
# intellectus,” and his action, e his life, are one and the
game. “ Nam intellectus et voluntas, qui Dei essentiam con-
gfituerent, a nostro intellectu et voluntate toto ecelo differre
deberent ” (i. 17, Schol.); this sufficiently marks the difference
between the divine and human intellect. Shortly, although
in certain formal assertions of the Ethico this view is some-
what obscured, yet T venture to suggest that the only con-
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sistent interpretation of Spinoza’s system is summed up in the
following words:—That the intellect of God is all; his
thought is the existence of things; to be veal is to exist in
the divine thought ; that very intellect is itself existence ; it
does not understand things like the creature-intellect because
wh us one with them." This is the equivalent of Maimonides
proposition that God is “the knower, the known, and know-
ledge itself.” ’

As a step from theology to anthropology we may compare
the views of the two philosophers on the immortality of the
soul. 'We have seen that Maimonides identifies the soul with
the “ quality,” 7.e. the thought-attribute in man. This quality
not being composed of material elements cannot be decomposed
with them ; it stands in no need of the breath of life, of the
body, but it proceeds from God (the infinite intellect). This
quality is not destroyed with the body, but continues to know
and comprehend those intelligences that are distinct from all
matter (i.e. it no longer has knowledge of material things, and
therefore must lose all trace of its former individuality), and
it lasts for ever and ever (B. 106). A certain crude resem-
blance to Athiea v. 23 and Schol. will hardly be denied to
this view of immortality ; but a still closer link may be dis-
covered in the question whether this immortality is shared
by all men alike. From the above it would seem that for
Maimonides this question must be answered in the affirmative,
but when we come to examine his notion of future life we
shall find this by no means the case. For him goodness and
wisdom—ickedness and ignorance—are synonymous terms.?
He classifies all beings from the supreme intelligence down to
the smallest insect according to their wisdom, the degree of
“quality " in them. The wise man who has renounced all
clogging passions, and received the Holy Spirit, is classed
even with a peculiar rank of angel—“the man-angel.” On
the other hand, the fool, the evil 1man, may be in possession

L CE also Kuno Fischer's identification of Spinoza's Substance with Cansality.
* Many passages might be quoted from the Yud to prove this. A some-
what similar though not quite identieal distinetion of good and evil ocenrs in

the Moye Nebuckim (b. 1., ¢. 1), where they are held equivalent to true and
false respectively.

: E
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of no “quality,” and therefore incapable of immortality. The
future life of the soul of the wise is a purely infellectual one;
it eonsists in that state of bliss which Spinoza would describe
as perceiving things by the “third kind of intellection”: it
lies in perceiving more of the truth of God than was possible
while in the dark and abject body; it is inereased knowledge
of the Shechinah; or again, to use Spinoza’s words, a more
perfect “ Amor Dei intellectualis” (B. 296). On the other
hand, the reward of the evil man is, that his soul is cut off

from this life; it s that destruction after which there is no

extstence ; “ the refribution which awaits the wicked consists
in this, that they do not attain unto that life, but that they
are cut off and die” (B. 294). Shortly, Hell and Tophet are
the destruction and end of all life; there is no immortality for
the wicked. I will only place for comparison by the side of this

& portion of the very remarkable Scholium with which Spinoza

concludes the Hthico — Ignarus enim, praterquam a causis

‘externis multis modis agitatur, nec unquam vera animi

acquiescentia pobitur, vivit preterea sui et Dei et rerum
quasi inseius, et simul ac pati desinit, simul efiam esse desinit.
Cum contra sapiens, quatenus uf talis consideratur, vix animo
movetur, sed sui et Dei et rerum seterna quadam necessifate
CONBCINS, nunguem esse desinit, sed semper vera animi aequies-
contin potitur,” Obviously Spinoza recognised some form of
immortality in the wise man, which the ignorant could not
share ; the one ceased, the other never could cease to be!

The influence of Maimonides on Spinoza becomes far less

L Tt is a curious fact that the lost words of the Bthive are very closely related
10 a paragraph in the lasi chapter of the More Nebuchim, wherein woe are told
that it is knowledge of God only which gives immortality. The soul is only so
{ar immortal as it possesses knowledge of God, 4.e. wisdom. To perceive things
tinder their intelligible aspect is the great aim of every human individual, it
ives him true perfection and renders his soul immortal. In striking corre-
#pondence with this is chap. 23 of the 2nd part of the Korfe Verhandeling van
(foid, ete. 'We are told that the soul ean only continue to exist in so far as it is
united to the body or to God. (1) When it is united only to the body it must
perish with the body. (2) In so far as it is united with an unchangeabls
olject, it must in itself be unchangeable. That is, in so far as it is united to
(lod, it cannot perish. This “union with God” is what Spinoza afterwards
turmed the “knowledge of God.” The coincidence has been noted by Joil (Zur

~ Wenesis der Lehre Spinozas).
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obvious when we turn to his doctrine of the human affections.
On the one hand, this is perhaps the most thought-out,
finished portion of Spinoza’s work; on the other hand, Mai-
onides’ somewhat erude “ Precepts relating to the Govern-
ment of the Temper” are an unsystematic mass of moral
precepts, exegesis, and interprotation of the Talmud; added
to which only certain portions are yet available in translation.
Nevertheless, we may find several points of contach and even
double contact. )

According to Spinoza the great end of life—the bliss
which is nothing less than repose of the soul—springs from
the knowledge of God. The more perfect the dntellect is, the
greater is the knowledge of God: The great aim, then, of
the reasoning man is to regulate all other impulses to the
end that he may truly understand himself and his surround-
ings—that is, know God (iv. Appendix, c. 4). All things,
therefore, all passions, are to be made subservient to this one
end—the attainment of wisdom. Following up this concep-
tion Spinoza proves that all external objects, all natural affec-
tions, are to be so treated or encouraged, that the body may
be maintained in a state fit to discharge its functions, for by
this means the mind will be best able to form conceptions of
many things (iv. Appendix, c. 27, taken in eonjunction with
iv. 38 and 39). For this reason laughter and jest are good
in moderation; so also eating and drinking, ete.; music and
games are all good so far as they serve this end; “quo
majori Lestitia afficimur, eo ad majorem perfectionem transi-
mus, hoc est, eo mos magis de natura divinag participare
necesse est” (iv. 45, Schol). Nay, even marriage ig consis-
tent with reason, if the love arises mot from externals only,
but has for its cause the “libertas animi” (iv. App., . 20).
Shortly, Spinoza makes the gratification of the so-called
natural passions reagonable in so far as it tends to the health
of the body, and hence to the great end of life—the perfect-
ing of the understanding or the knowing of God. We may
gather a somewhat similar idea from Maimonides. I have
already pointed out that in the terminology of the latter’s
philosophy “to be wise,” to delight in the Shechinah” or
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“to serve the Lord” are synonymous. Remembering this,
the following passage 1s very suggestive:—“He who lives
according to rule, if his object be merely that of preserving
his body and his limbs whole, or that of having children to

" do his work and to toil for his wants—his is not the right

way ; but his object ought to be that of preserving his body
whole and strong, to the end that his soul may be fit to know
the Lord, . . . it being impossible for him to become intelli-
gent or to acquire wisdom by studying the sciences whilst he
is hungry or ill, or whilst any one of his limbs is ailing. . . .
And consequently he who walks in this way all his days will
be serving the Lord comtinually even at the time when he
frades, or even at the time when he has sexual intercourse;

because his purpose in all_this is{to obtain that which is

necessary for him to the end that his mind may be perfect to
serve the Lord” (B. 174). Elsewhere Maimonides tells us
that a man should direct all his doings— trading, eating,
drinking, marrying a wife—so that his body may be in per-
fect health, and his mind thus capable of directing ifs energies
to knowledge of God (B. 172). :

Other points of coincidence may be noted. Spinoza attri-

~ butes all evil to confused ideas, to ignorance. Maimonides

states that desire for evil arises from an infirm soul (here it
s be ::emembered that soul is the “quality” of a man,
hig thinking attribute). “Now what remedy is there for

those that have infirm souls ¢ 7%ey shall go to the wise, who

are the physicians of soul” (B. 159). Here evil is brought

___into close connection with ignorance as its causet The char-
. jeteristic of the wise man is that he avoids all opposite
extremes, and takes that middle stage which is found in all

t‘,he. Qispositions of man; the rational man caleulates his dis-
positions (i.e. his affections or emotions) and directs the same

1 Tt may be worth while remarking how the keynote to the moral Reformers

* who preceded the so-called Reformation is the conception that the wicked man

und the fool are one and the same person. In woodeuts (ef. fhose in the

:Nmremchiﬁ,_ 149_4, and the recently discovered Block-book, ¢. 1470) and in
words (cf. Sebastian Brand, Geiler von Kaiserberg, and Thomas Murner) it is

tho avgr-inculcate_d lescon. It is eurious that this re-establishment of morality
il b higher ntellectunl basis in preference to the old penal theory has ever—

Jrom Solomon to Spineza—found such strong support in Hebrew philosophy.
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“in the intermediate way to the end that he may preserve a
perfect harmony in his bodily constitution” (B. 152). There
is an echo of this in Spinoza’s « Cupiditas quee ex Ratione
oritur, excessum habere nequit” (iv. 61). Maimonides holds
haughtiness and humility extremes; the wise man will steer
a middle course between them (B. 15£). Spinoza tells us:
“ Humilitas virbus non est, sive ex Ratione non oritur” (iv.
53). In the Yad we read, when a man is in a country where
the inhabitants are wicked (é.c. ignorant), “ he ought to abide
quite solitarily by himself” (B. 176). In the Ethice: “ Homo
liber, qui inter ignaros vivit, eorum, quantum potest beneficia
declinare studet” (iv. 70). According to Spinoza all the
emoti::ins‘ of hate, for example vengeance, can only arise from
confused ideas, they have no existence for the rational man
who marks the true causes of things. Maimonides writes of
vengeance that it shows an evil mind, for with endelligent
men all worldly concerns are but vain and idle things, such
as are not enough to call forth vengeance” (B. 197). Spinoza
terms the passions obscure ideas (iii. final paragraph), and in
so far as the mind has obscure or inadequate ideas its power of
acting or ewisting is decreased. Curiously enough Maimonides,
speaking of the passion anger, says: “ Passionate men cannot
be gaid to Live” (B. 164).

Taken individually these coincidences might not be of much
weight, yet taken in union, T think, they show that Spinoza was
even in his doctrine of the human affections not uninfluenced by
Maimonides, albeit to a lesser degree than in his theosophy.

It may not be uninteresting to note one point of diverg-
ence, namely, on the insoluble problem of free-will. Spinoza
reduces man’s free-will to an intellectual recognition of, and
hence a free submission to, necessity, Maimonides, on the
other hand, tells us distinctly that “free-will is granted to
every man”; that there is mo predestination; every man
can choose whether he will be righteous or wicked, a wise

man or a fool (B. 263). With regard to the question of

God’s pre-knowledge, and whether this must not be a pre-
destination, Maimonides writes: “ Know ye that with regard
to the discussion of this problem, the measure thereof is
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Jonger than the earth and broader than the sea.” He hints,
however, that its solution must probably be sought in the fact
that God’s knowledge is not distinct from himself, but that he
and his knowledge are one (“ the knower, the known, and the
knowledge itself are identical 7). Maimonides cautiously adds
that it is impossible for man fully to grasp the truth regarding.
the nature of God’s knowledge ; and, while granting God pre-
knowledge, still concludes: “But yet it is known so as not to
admit of any doubt that the actions of a man are in his own
power, and that the Holy One, blessed be he! neither attracts
him nor decrees that he should do so and so” (B. 270).
Perhaps the ozdinary workaday mortal will find Maimonides’
evasion of the problem as useful as Spinoza’s attempted solution !

In the above remarks I have considered only the Yuad
Hachazalkah, because hitherto attention seems to have been
entirely directed to the More Nebuchim (cf. Jogl, Sorley, and
others). It is not impossible that in the intervening ten
years Maimonides somewhat altered his views. T should not
be surprised to hear that the More was held more © orthodox’
than the Yad. The latter, despite much Talmudic verbiage
and scriptural exegesis, notwithstanding many faults and in-

_ consistencies, yet contains the germs of a truly grand philo-

gophical system, quite capable of powerfully influencing the
mind even of a Spinoza. Such a reader would, while rejecting
the exegesis, recognise the elements of truth in the pure

~ theosophy (cf. Joél, Zur Genesis, p. 9), and this is the point

wherein the two philosophers approach most closely. In the
second place, I have confined myself entirely to the influence

~ of the Yud on the Ethica. Greater agreement would have

heen found with the Korie Verhandeling van God, ete., while
Spinoza’s views of Biblical criticism (especially his conceptions
of prophets and prophecy as developed in the Tractatus
Dheologico - Politicus) owe undoubtedly much to the Yad.

. But I wished to show that the study of Maimonides was

{raceable even in Spinoza’s most finished exposition of his
philosophy. Those who assert that Spinoza was influenced
by Hebrew thought have not seldom been treated as though
they were accusing Spinoza of a crime. Yet no great work
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ever sprung from the head of its creator like Athena from
the head of Zeus; it has slowly developed within him, influ-
enced and moulded by all that has influenced and moulded
its shaper’s own character. Had we but knowledge and
critical insight enough, every idea might be traced to the
germ from which it has developed. While recognising many
other influences at work forming Spinoza’s method of thought,
it is only scientific to allow a certain place to the Jewish
predecessors with whom he was aequainted. Critical com-
parison must show how greab that influence was. We natur-
ally expect to find considerable divergences between any
individual Jewish philosopher and Spinoza ; thegse divergences
have been carefully pointed out by Mr. Sorley, but they are
insufficient to prove that Spinoza was not very greatly in-
fluenced by Hebrew thought. My aim has been to call in
question the traditional view of Spinoza’s relation to Jewish
philosophy, 4.e. that he learnt enough of it to throw it off
entirely. I am compelled to hold that, while Spinoza’s form
and language were a mixture of medieval scholasticism and
the Cartesian philosophy, yet the ideas which they clothed
were not seldom Hebrew in their origin. He might be cast
out by his co-religionists, but that could not deprive him of
the mental birthright of his people—those deep meoral and
theosophical truths which have raised the Hebrews to a place
hardly second to the Greeks in the history of thought.

Hebrew philosophy seems to have a history and a de-
velopment more or less unique and apart from that of other
nations; once in the course of many centuries it will produce
a giant-thinker ; one who, not satisfied by the narrow limits
of his own nation, strives for a freer, wider field of action,
and grafts on to his Hebrew ideas a catholic language and a
broader mental horizon. He becomes a world-prophet, but is
rejected of his own folk. Such an one of a truth was
Spinoza, and another perhaps, albeit in a lesser degree,
Moses, the son of Maimon.! I

1 When the More Nebuchim became generally known, its anthor was looked

upon by a largs section of the Jews as a heretic of the worst type, who had
¢ contaminated the religion of the Bible with the vile alloy of human reason !

VII

MEISTER ECKEHART, THE MYSTIC?

3  Diz ist Meister Eckehart
Dem Got nie niht verbare.
—Oid Seribe.

S1UpENTS of medigval philosophy must often have been struck
by the unexpected occurrence of phases of thought, even in
. Christian writers, which are utterly out of keeping with the
" framework of scholastic theology within which they are usually
mounted. M. Renan has done excellent service in showing
liow many of these eccentricities may be attributed to the in-
fluence, to the fascination of the arch-sinner Averroes. There
~ is, however, one field of Averroistic influence to which M.
~ Renan has only referred without entering on any lengthened
~ disoussion ; this is the extremely interesting, but undoubtedly
obscure subject of fourteenth century mysticism. I purpose in
the following paper to present the Bnglish reader with a slight
~ wketch of the philosophical (or rather theosophical) system of
" Meister Eckehart, the Mystic,® who may be accepted as the chief
- oxponent of the school. There are two points which ought

I Reprinted from Mind : a Quarterly Review of Psychology and Philosophy,
wol. xi. No. 41.
Y The Giermans possess an excellent book on Eckehart from the pen of Prof.
Luwwon, but, for the purposes of this essay, I have made use only of Eckehart's
© wn writings in the second volume of Pfeiffer’s Deufsche Mystiker. That my
~ pnults differ so often from those of Prof. Lasson is due principally fo his strong
- Hagolian standpoint ; at the same time I have to acknowledge the debt which I
W\e, 1ot so much to his book, as to the charm of his personal teaching. English
mwd.urs will find a shert account of Eckehart due to Prof. Lasson in Ueberweg’s
Mistory of Philosophy.
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peculiarly to attract the student of modern philoaophy. to
Eekehart : the first lies in a possible (and by no means lm-
probable) influence which his ideas may have exercised over
Kant ; the second consists in a peculiar spiritual relationship
to Spinoza. This can be in no way due to direct contact, bub
has to be sought in a common spiritual ancestry. Nor is this
link in the past by any means difficult to find. The parallelism
of ideas in the writings of Averroes and Maimonides has led
gome anthors hastily to conclude an adoption by the latter of
the ideas of the former. The real relation is a like education
ander the influences of the same Arabian school. On the one
hand, Maimonides was the spiritual progenitor of Spinoza; on
the other, Averroes was the master from whom fourteenth
century German mysticism drew its most gtriking ideas.
During this century Averroism was the ruling phﬂosaphicf?l
system at both the leading European universities—at Paris
and at Oxford. It was the result of Averroistic teaching
which produced two of the most characteristic thinkers of the
age. The theologico-philosophical system which John Wiyelif,
the Oxford professor, develops in his Trialogus is unintelligible
without a knowledge of Averroistic ideas. The mysticism of
Eckehart, the far-famed Paris lecturer, owes its leading char-
acteristics to a like source. In 1317 the then Bishop of
Strasburg condemned Eckehart’s doctrines; in 1327 the Arch-
bishop and Inquisitors of Cologne renewed the condemnation,
and Eckehart recanted ; in 1329, a year after Eckehart’s death,
a papal bull cited twenty-eight theses of the master and rejected
them as heretical. What a parallel does this offer to the pro-

ceedings of the hierarchy against Wyelif, culminating in his -

posthumous condemnation by the Council of Constance! Yeb
what more natural, when both men were deeply influenced by
the ideas of the arch-gsinner Averroes, whom later Christian art
was to place alongside Judas and Mahomet in the darkest
shades of hell ¢’

1 A forther link between Fokehart and Wyelif is perhaps to be found in the
pseudo-Dionysins with his commentator Grossettte, Edkehart was aequainted
with © Lincolniensis” (Deoutsche Mystiker, ii, $63), whom Wyelif regarded as
peculiarly his own precursor.
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Wiyelif and Eckehart each in their individual fashion
represent the Averroistic ideas under the garb of Christian
geholasticism ; in strange contrast with these thinkers we find
in Spinoza the like ideas treated with a rationalism which has
not yet, however, quite freed itself from the idealistic influence
of Hebrew theosophy. The contrast is ome possibly as interest-
ing and instructive as could well be found in the whole history
of the development of human thought.

Before entering upon a discussion of Eckehart’s ideas, it
may not be out of place to recall those features of Averroism
with which we shall be principally concerned, and at the same
time to proveshy citations from a remarkable tractate of an
anonymous writer of the fourteenth century the direct con-
nection of Averroistic thought with German mysticism.

Aristotle in his De Anima (III. v, 1) distinguishes in man
i double form of reason, the active and the passive; the first
i8 separated from the body, eternal, and passionless; the second
begins and ends with the body and shares all its varied states.
Unfortunately Aristotle has nowhere clearly explained what he
understands by the relationship of these two reasons, and, as
Zeller remarks (Die Philos. der Griechen, ii. Abth.,, 2 Theil, p.
572), it is not possible to reconcile his various statements by
any consistent theory. Alexander of Aphrodisias endeavoured
to construct such a consistent theory by seeking the active
reagon, nob in the human soul, but in the divine spirit. This
view, although probably not the interpretation Aristotle would
have given of his own statements, was yet eagerly adopted by
the Arabian commentators, and the comparatively insignificant

~ distinction made by Aristotle became with Averroes the basis

of all that is original in his ideas.

While Alexander identifies the active reason or intellect,
which brings the images (darrdopara) before the passive
intellect, with the divine spirit, Averroes looks upon it as
emanating from the last celestial intelligence. He considers,
however, with Alexander, that it is possible for the human or
pasgive intellect to unite itself to the purely active intellect.
T'his union takes place, this perfection or blessedness is atfained,
by long study, deep thought, and renunciation of material
10
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pleasures. This process, consisting in the widening of human
kpowledge, is the religion of the philosopher. ~ For what
worthier cult can man offer to God than the knowledge of his
works, through which alone he can attain to a knowledge of
God himself in the fulness of his essence ?*

Bub to recognise fully what is original in Eckehart we
must examine Averroes’ views somewhat more closely.

Averroes holds that things perceived by the understanding
(intelligibilia) stand in the same relation to the material
intellect (passive reason) as things perceived by sensation
to the faculty of sensation. This faculty is purely recep-
tive, and pure receptivity belongs also to ‘the material
intellect. Its mature is only in pofentia—it is a capacity for
intellectual perception. At this point Averroes introduces a
statement which disagrees with Aristotle and brings obscurity
into his theory; he holds that, as this passive reason exists
only in potentia, it can neither come into being nor perish.
Alexander’s view, that the material intellect is perishable, i8
described as utterly false? The statement was probably intro-
duced to quiet the scruples of the Arabian theologians, which
would be excited by anything appearing to destroy individual
immortality. The like inconsistency recurs with Eckehart.
Three premisses of Alexander are stated by Averroes to prove
how in the course of time it is possible for the material to
aftain perfection through the separate intellect. In‘accordance
with these premisses (which are based on the analogy mentioned
above of the intellectual and sensatory faculties) we ought to
conclude that some portion of mankind can really contemplate
the separate intellect, and these men are they who by the
speculative sciences have perfected themselves. Perfection of
the spirit is thus to be obtained by knowledge, nor can it ever
again be lost. Often, however, it comes only in the moment
of death, since it is opposed to boedily (material) perfection.

The separate intellect (active reason) exercises two
sctivities. The one, because it is separate, consists in self-

1 Cf Drei Abhandlungen iber die Conjuncliondes separaton Intellects it

dem, Menschen von Averroes, heransgegeben von T\ Herez, Berlin, 1869.
2 fbid. p. 23.
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~ tontemplation or self-perception. This self-perception is the
mode of all separate intellects, because it is characteristie
of them that the intellectual and the intelligible are ab-
golutely one. The second activity is the perception of the
intelligibtiia. which are in the matberial intellect, that is,
the transition of the material intellect from possibility to
netuality. Thus the active intellect attaches itself to man
and is at the same time his form, and the man becomes by
means of it active—that is, he thinks. These statements
can hardly be said to be free from obscurity, but they receive
considerable light from Eckehart, who identifies the active
; reason with th® Deity, and explains the life of the universe
3 by his two activities : self-contemplation, wherein to think is
to create or act, and human contemplation, which is the
“ bearing of the Son.”

The question now arises as to what follows upon the
complete union of the separate and individual intellects.
What happens to the man for whom there no longer remains
any tntelligibile in potentia to convert into an intelligibile in
aetw? Such an individual intellect then becomes in char-
acter like to the separate intellect; its nature becomes pure
acbiviby ; its self-consciousness is like that of the separate
intellect, in which existence is identified with its purpose
—uninterrupted activity. This statement Averroes holds to
be the imost important that can be made concerning the
. intellect.

While Eckehart himself makes no direct reference to
Averroes, a remarkable tractate written by one of his school
‘does not hesitate to cite the Arabian commentator as an
authority! A short sketch of the views contained in this
lrnctate will serve to link more clearly the preceding state-
" jent of Averroes’s theory with our sketch of Eckehart’s
~ theosophy.

" The writer quotes Meister Eckchart to the effect that
‘when two things are united one must suffer and the other

| Philosophischer Tractet von der wirklichon wnd miglichen Vernunft aus dem
Wersehnten Juhrhundert, This was printed by B. J. Docen in his Miscollaneen
Wy Goschiohte der teutschen Literatur, Biinchen, 1808 : vol i p. 138.
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act. TFor this reason human understanding must suffer
the “moulding of God” (uberformvnge Gotz). Since God’s
existence is his activity, the blessedness of this union can
only arise from the human understanding remaining in a
purely passive, receptive state. Only a spirit free from all
working of its own can suffer the “rational working ” of God
(daz vernunftige werch Gotz). The writer, after describing
the soul as a spark of the divine spirit, declares that the
union of this spark with God is possible, and that the process
of union is “ God confessing himself, God loving himself, God
using himself”—a phraseology which is characteristic of
Eckehart and suggestive of Spinoza. After these theosophical
considerations, the tractate passes to the more psyehological
side of the subject. There are two kinds of reason, an active
reason and a potential reason (ein wuwrchends vernunfi and
ein moglich vernunft). The latter is possessed by the spirit
at the instant when it reaches the body. If the potential
reason would simply subject itself to the active reason, the
man would be as blessed in this world as in the eternal life,
for “ the blessedness of man consists in his recognition of his
own existence under the form of the active reason.” That
is, it consists in contemplation of the individual essence in its
connection with and origin in the universal reason. The com-
plete capacity for understanding all things which this implies is
not possible to the potential reason. The potential reason has
only the capacity for receiving the moulding of the active reason.

There are certain beings whose existence is their activity,
and whose activity is their understanding. In other words,
to be, to act, and to think are ome and the same process
with them — (their wesen, wurken, and werstan are one).
These beings are termed intelligences, and ave nobler than
the angels; they flow reasonably (wernunftichlick) and in-
cessantly from and to (lod, the uncreated substance. They
belong, as it were, o the divine flow of thought (which is at
the same time active creation), and so are not substances like
the angels. Such an intelligence is the active reason (Docen,
pp. 146, 147).  As proof that this particular intelligence is no
substance, but its existence is its activity, Averroes’s com-
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mentary on De Anima, iii. is quoted as authority. The
potential reason is filled with images (bilde) which are for
it externality and temporality. So soon as by the grace of
(tod the potential reason is freed from these images, it is
supplanted or moulded by the active reason. Whereas the
potential reason takes things only from the senses as they
appear to exist, the active reason goes to the origin of things
and sees them as they are in reality—that is, in God. But
our writer is again hampered by the current theological con-
ceptions, although he twists them to his own theories; he
asks: if the active reason be ever present, ready to be united
to the potential reason, when once it is freed of the images,
must it not also be present in hell? The answer must
necessarily be affirmitive; but hell in truth is not what the
vulgar (grobe Ivte) believe it—fire; the agony of hell consists
in the sufferer’s unconsciousness of his own reason (irre aigen
vernunft); that is, he cannot contemplate himself as he
appears to the active reason, or as he exists in the divine
mind. This spiritual pain is the greatest of all pains. Hell
is thus identified with the absence of the higher insight.
Finally we may note that the author of the tractate seems
uncertain whether the potential reason can ever arrive ab
porfect union with the active reason before it is separated
from all material things.

Distorted as are the ideas of Averrves in this work, we
cannot doubt that it is those ideas which are influencing its
author. A far more complete attempt to reconcile Averroism
with Christian theology is to be found in the system of

" Fckehart, to which we now proceed. Many difficulties and

obscurities will arise, but some elucidation they will un-
doubtedly receive from this brief examination of the relationship
of Averroes to medizeval mysticism.

We shall be the better able to enter into Meister Ecke-
hart’s system, if we first note a few leading characteristics
of his intellectual standpoint. Running throughout his
writings two strangely different theosophical currents may
be discerned—two currents which he fails entirely to har-
monise, and which account, for the most part, for those
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inconsistencies wherein he abounds. On the one hand, his
mental predilection is towards a pantheistic idealism; on
the other, his heart makes him a gospel, his education a
scholastic Christian. He speaks of God almost in the
terms of Spinoza, and describes the phenomenal world in
the language of Kant; his theory of the esse intelligibile
i identical with Wiyelif's, but he states the doctrines of
renunciation and of the futility of human knowledge in the
form at least of primitive Christianity. Is it to be wondered
at that the deepest thinker among the German mystics is
the least intelligible? He is the focus from which spread
the ever-diverging rays of many medizval and modern philo-
sophieal systems.

For our purpose it is first of all necessary fo obtain
some conception of the relation which Hckehart supposed
to exist between the phenomenal world and God. Accord-
ing to our philosopher the active reason (div  wirkende
vermunft) rveceives the impressions from external objects
(dzewendikeit) and places them before the passive reason (div
lidende vernunft). These impressions or perceptions as pre-
sented by the active reason are formulated in space and
time, have a ‘here and a now’ (hie unde n). Man’s know-
ledge of objects in the ordinary sense is obtained solely by
means of these impressions (bilde), he perceives things only
in time and space (Pfeiffer, Deutsche Mystiker, . 17, 19,
143, ete). Of an entirely different character from human
knowledge is the divine knowledge: While the active
reason must separate its perceptions in time and space, the
Deity comprehends all things independently of these per-
ceptional frameworks. The divine mind does not pass from
one object to another, like the human mind, which can only
concentrate itself on one object at a time to the exclusion of
all others. Tt grasps all things in one instant and in one
point (alle mitenander in eime blicke und in eime punie—1b.
20, cp. 14, 15). Shortly, in the language of Kant, while the
human intellect reaches only the world of sense, the divine
is busied with the Dinge an sich. This higher knowledge is
of course absolutely unintelligible to the human reason. “All
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the truth which any master ever tanght with his own
reason and understanding, or ever can teach till the last day,
will not in the least explain this knowledgeand its nature”
(ib. 10). Shortly, the Dinge an sich form a limit to the
human understanding!  Buf, just as Kant causes “the
practical reason to transcend this limit, so Meister Eckehart
allows a mystical revelation or implantation of this higher
knowledge; this process he terms the eternal birth (diu
éwige gebirt). The soul ceasing to see things under the
forms of time and space grasps them as they exist in the
mind of God, and finds therein the ultimate truth, the reality,
which cannotabe reached in the phenomenal world (éb. 12).
The world as reality is thus the world as it exists in God's
perception; but, since God’s will and its production are
absolutely identical (there being no distinction between the
moulding and the moulded—entgicaunge wnd entgozaenheit), we
arrive at the result that the world as reality is the world -as
will. Thus both Eckehart and Kant find it necessary to
transcend the ‘limit of the human understanding’; both
find reality in the world as will? The critical philosopher
is desirous of finding an absolute basis for morality in the
supersensuous, and accordingly links phenomena and the
Dinge an sich by a transcendental causality, which somehow
bridges the gulf  The fourteenth-century mysbic, desirous
of raising the idea of God from the contradictions of a
sensuous existence, places the Deity entirely beyond the
field of ordinary human reason. In oxder to restore God

_ again to man, he postulates a transcendental knowledge ; in

order to show God as ultimate cause even of the phenomenal,
he is reduced to interpreting in a remarkable manner the
chief Christian dogma, We shall see the meaning of this
more clearly if we examine somewhat more closely the concep-
tion Eckehart formed of God and his relation to the Dinge

1 Qp. Kritife der veinen Vernunmft, Elementarlehre, ii. Th., 1 Abth.,
2 Buch, 3 Hauptst.

2 This principle, usually identified with the Grober Philosoph, is clearly
oxpressed in the Kyitik der proliischen Vernunf?, i. Theil, 1 B., 3
Hauptst. The will, however, with Eant and Eckehart is very different in
character. -

.
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an sich (vorgéndiw bilde, or ‘ prototypes’ as we may perhaps
translate the expression).

Things-in-themselves are things as they exist free from
space and time in God’s perception (D. M. ii. 325, ete.).
Thus the prototype (vorgéndez bild) of Eckehart corresponds

to the esse intelligibile of Wyelif, who in like manner identifies

God’s conception and his causation (Omne quod habet esse
intelligibile, est in Deo, and Deus est wque intellectivus, ut est
causativus, ete.  Trialogus, ed. Lechler, pp. 46-48).!  This
form in God is evidently quite independent of creature-exist-
ence, and, not bound by time or space, cannot bhe said to
have been created, or indeed to come into .or go out of
existence. 'The form 4s in an ‘eternal now’ (daz éwige ni).
To describe a temporal creation of the world is folly to the
intelligent man; Moses only made use of such a deseription
to aid the ignorant. God creates all things in an °ever-
present now’ (in eime gegenawiirtigen mi. D. M. il 266, and
267)2 The soul, then, which has attained to the higher
knowledge grasps things in an ‘eternal now,’ or, as we may
express it, sub specie wternitatis, We can thus grasp more
clearly Eckehart’s pantheistic idealism. By placing all
reality in the supersensuous, and identifying that super-
sensuous reality with God, he avoids many of the contra-
dictions of pantheistic materialism. God is the substance
of all things (5. 163) and in all things, but as the reality of
things has not existence in space or time there can be no
question as to how the unchangeable can exist in the pheno-
menal (ib. 389). Since all things are what they are owing
to the peculiarity of God’s nature, it follows that the indi-
vidual though a work of God is yet an essential element of
God’s nature, and may be looked upon as productive with
God of all being (éb. 581). The soul, then, which has
attained the higher knowledge, sees itself in its reality as an

1 This is a_.baolutély identical with Spinoza, Ethies, i. 16, Omnic ques sub
intellectum infinitum cadere possumt, mecessavio sequi debent. Cp. Prop. 17,
Scholium. y

2 Cp. Wyelif's Omne quod fuwit wel erdt, est, which is based upon the eoncep-

tion that things secundum esse intelligibile are ever in the time- and space-free
cognition of the Deity. (T'rialogus, ed. Lechler, p. 53.)
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clement of the divine nature; it obtains a clear perception
of its own uncreated form (or worgéndez bild), which is in
reality its life; it becomes one with God. The will of the
individual henceforth is identical with the will of God, and
the Holy Ghost receives his essence or proceeds from the
individual as from God (dé enpfdhet der Heilig Geist sin wesen
unde sin werk unde sin werden vVOn mir als von Gote. Ib. 55).
The soul stands to God in precisely the same relation as
Christ does; nay, it attains to “the essence, and the
nature, and the substance, and the wisdom, and the joy, and
all that God has” (ib. 41, 204). “Have I attained this
blessedness, so gre all things in me and in God (secunduin

gsse intelligibile ), and where I am there is God” (ib. 32).

From this it follows that the < higher knowledge* of the soul
and God’s knowledge are onme! It is scarcely necessary to
vemark that Fckehart defines this stabe of ‘higher know-
ledge’ as blessedness. Thus both Spinoza and Eckehart base
their beatitude on the knowledge of God, but in how different
a sense! Eckhehart’s knowledge is a kind of transcendental
instinet of the soul steeped in religious emobion; Spinoza’s
knowledge is the result of an adequate cognition of the essence
of things—it is a purely intellectual (non-transcendental)
process. A striking corollary to this similarity may be found
in the two philosophers’ doctrines of God’s love. The love of
the mind towards God, writes Spinoza (Ethica, v. 36 and Cor.),

1 The whole of this may be most instrootively compared with Spinoza.:s
Ethiew, v., Prop. 22: In Deo tamen datur necessario idea (Eckehart's
worgéndez bild), que hujus et illius corporis humani essentiam (Eclkehart’s

Grewendiges ding) sub eternitatis specie exprimit.

Prop. 23 : Mens humana non potest cum corpore absolute destrui ; sed
gjus aliguid remanet, quod miernum est (the worgdnde: bild exists in an
{wige nik). S S

Prop. 20 : Quicquid mens gub specie eternitatis ‘mteﬂigﬂ:', _1:1 ex €0 mon
intelligit, quod corporis presentem actualem existentiam :gcmcxpt; sed ex eo,
quod corporis essentiam concipit sub specie mternifatis. (The ih.\ghar
lknowledge® of the soul is concerned with the worgéndez bild and not with the
phenomenal world.) i :

Prop. 30: Mens nostra, quatenus se et corpus sub _:e‘;ermta.tm‘ specie
cognoscit, eatenus Dei cognitionem mecessario habet, scifque se in Deo
esse of per Deum concipi—(a proposition agreeing entirely with Eckehart's).

After this it is hard to deny a link somewhere between these two
philosophers !
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is part of the love wherewith God loves himself, and con-
versely God, in so far as he loves himself, loves mankind
Th;_ lovetof]_(}oii towards men, says Meister Eckehart isa:
portion of the love with whic i M
ks 1o ch he loves himself (D. M. ii.
In both cases God’s self-love is intellectual—it arises
from the contemplation of his own perfection! Eckehart
Eerhaps even more strongly than Spinoza endeavours to free
God from anthropomorphical qualities. His God, placed in
the sphere of Dinge an sich, is freed from extension, but this
b}:’ no means satisfies him—God must have no human at-
trlbute_}s; he is not lovable, because that is a gensuous quality
—he is to be loved because he is not lovable. Nor does he
possess any of the spiritual powers such as men speak of in the
phenomenal world—nothing like to human will, memory, or
intellect; in this sense he is not a spirit.  He is nothing *ghat
the human understanding can approach. One attribubeb only
can be.asserted of him and of him only—namely, unity. Other-
Wlse_he may be termed the nothing of nothing, 4nd existing in
nothing.  Alone in him the prototypes or uncreated forms
(vorgéndiv bilde) can be said to exist, but these are beyond the
human understanding and can only be reached by the higher
transcendental knowledge. “How shall T love God then?
Thou shalt love him as he is, a non-god, & non-spirit, a non-
person, a non-form ; more, as heis an absolute pure clear one.”
(?Va‘e {soi ih in denne minnen ! Dib solt in minnen als er ist
ein nibigot, ein wihigeist, ein niktperséne, ein nihtbild : mé;
als er ein [Uter pir kar ein ist, ete.  Ib. 320 ; cp. 319, 500
:’506,. ete.). Into this inconceivable nothing the soul ﬁnds
its highest beatitude in sinking. How is this to be accom-
plished 2 What is the phenomenal world, and how can the
passage be made to the world of reality 7 What is the price to
be paid for this surpassing joy ¢ These are the questions which
now rise before us, and which Eckehart endeavours to solve in
his theory of renunciation.

L Wyclif, Triniogus, 56 ; (! 1 ) i
: yelif, 5 565 Cogmoscit ef amat so tpsum. Wryelif's whole theor
of the divine 3ntgllect as the sphere of reality, and cognitian}by God as the te;{
of possible existence, has strong analogy with Eckehart’s.
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All important is it first to note how the philosopher
deduces the phenomenal from the real—the externality
(lzewendikeit) from the prototypes (diu vorgéndiu bilde). The
solution of this apparent impossibility is found in a singular
interpretation of the Christian mystery— The Word became
flesh”; the idea in God passing into phenomenal being is
the incarnation of the divine Adyos. God’s self-infrospec-
tion, his “speaking” of the ideas in him, produces the
phenomenal world. ¢ What is God’s speaking? The Father
regards himself with a pure cognition, and looks into the pure
oneness of his own essence. Therein he perceives the forms of
all creation (ig. diu vorgéndiu bilde), then he speaks himself.

" The Word is pure (self-)cognition, and that is the Son. God

speaking is God giving  birth.” The real world in the divine
mind is “ non-natured nature” (diu wngendtdirie ndtire); the
gensuous world which arises from this by God’s seli-introspec-
tion is “natured nature” (diu gendidrie mdtdre)’ In the
former we find only the Father, in the latter we first recognise
the Son (D. M.ii, 591, 537, 250). Of course this process of
“ speaking the word ” or giving birth to the Son is not temporal
but in an eternal now; but we had better let Eckehart speak
for himself ;—« Of necessity God must work all his works. God

is ever working in ome eternal now, and his working is
giving birth to his Son; he bears him at every instant.
From this birth all things proceed, and God has such joy
therein, that he consumes all his power in giving birth (daz
er alle sine maht in ir verzert). God bears himself out of
himself into himself; the more perfect the birth, the more is

"pormn. I say: God is ab all times one, he takes cognition

of nothing beyond himself.  Yet God, in taking cognition of
himself, must take cognition of all creatures. God bears
himself ever in his Son; in him he speaks all things” (ib.
954). Eckehart in identifying God’s self-introspection with
the birth of the Son, and the “ phenomenalising * of the real,
has rendered it extremely difficult to reconcile this divine
process in the éwige nt with the historical fact of Christianity.

1 Mhese are in close agreement with Spinoza’s nafura natirons and nafure
waturats. Cp. Ethics, 1., Frop. 29, Schol.
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The difficulty is still further increased when we remember that
the converse process, by which the individnal soul passes from
the phenomenal to the higher or divine knowledge, is also
termed by Eckehart “ God bearing the Son.” The difficulty is
lightened, though not removed, by uniting the two processes.
The soul may be compared to a mirror which reflects the light
of the sun back to the sun. In God’s self-introspection the
real is “ phenomenalised ” (as the light passes from the sun to
the mirror); but the soul in its higher knowledge passes again
back to God, the phenomenal is realised (as the light is
reflected back to the sun). The whole process is divine—
“God bears himself out of himself into himself”,(45. 180-181).
Logically, the process ought to occur with every conscious
individual, for all have a like phenomenal existence, In oxder,
however, to save at least the moral, if not the historical side of
Christianity, Eckehart causes only certain souls to attain the
higher knowledge ; the Son is only born in certain individuals
destined for salvation. Thus Eckehart’s phenomenology is
shattered upon his practical theology; it is but the recur-
rence of an old truth, that all forms of pantheism (idealistic
or materialistic) are inconsistent with the assertion of an
absolute morality as fundamental principle of the world.
The pantheist must boldly proelaim that morality is the
creation of humanity, not humanity the outcome of any
moral causality.!

Let us now observe how the soul is to pass from the world
of phenomena to the world of reality. So long as the active
reason continues te present external objects to the soul, the
soul cannot possibly grasp those objects sub wlernitatis specie.
The human understanding which can only perceive things in
time and space is useless in this matter, nay, it is even harmful ;
the soul must try to atfain absolute ignorance and darkness
(etn dunsterniisse wnd ¢in wmwizzen, D. M. ii. 26). Eckehart’s
contempt for the creature-intellect is almost on a par with
Tertullian’s, and is in marked contrast with the fashion in

* That the world was created for the moral perfecting of mankind is a dogma

alike with Kant and Averroes (Drei dbhandlungen, p. 63). It has heen wisely
repudiated by Spinoza and Maimonides,
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which Gotama, Maimonides, and Spinoza make it the guiding
star through renunciation to beatitude. ~ The first step to the
gternal birth (éwige gebdrt) is the total renunciation of creature-
perception and creature-veason. The soul must pass through a
period of absolute unconsciousness as to the phenon_lenal world ;
all its powers must be concentrated on one ob']ect', on the
mystical contemplation of the supersensuous deity,—the
‘pothing of nothing, of which the soul, if it seeks for true
union, cannot and must not form any idea (ib. 13-15-).' Not
by an intellectual development, but by sheer passivity, by
waiting for the transcendental action of God, can the fsoul
attain the higher knowledge, pass through the eternal birth.
This intellectual nihilism, this ignorance, is not a fault, but the
highest perfection; it is the only step the mind can take
towards its union with God (4h. 16). The soul must, so far as
in it Hes, separate itself from the phenomenal world, renounce
all sensuous action, even cease to think under the old forms.
Then, when all the powers of the soul are withdrawn from their
works and conceptions (von ellen irn werken und bilden), when
all ereature-emotions are discarded, God will speak his 'W(TI‘(],
the Son will be born in the soul (. 6-9). This renunciation
of all sensational existence (alle Gzewendikeit der creaturen) is
an absolutely necessary prelude to the rebirth (éwige gebiirt, ib.
14). Memory, understanding, will, sensation, must be thrown
aside ; the soul must free itself from here and from nuw,'i‘rc‘&m
matter and from manifoldness (fplichkeit unde manicvaltikert).
Poor in spirit, and having nothing, willing nothing, and knowing

nothing, even renouncing all outward religions works and

observances, the soul awaits the coming o_f God (¢b. 24-25,
143, 296, 309, 280). Then arrives the instant when by a
transcendental process the higher knowledge is conveyed to
the soul, it attains its freedom by union with God. Hence-
forth God takes the place of the active reason, and is the
source whence the passive reason draws its eonce;_)tions. The
soul is no longer bound by matter and time; ib has tran-
scended these limits and grasped the reality beyond. Every-.
where the soul sees God, as one who has long gazed on the
sun seos it in whatever direction he turns his glance (i0. 19,
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28-29). Such is the beatitude which follows the rebirth
(éwige gebilrl). “Holy and all holy are they who are thus
placed in the eternal now beyond time and place and form
and matter, unmoved by body and by pain and by riches and
by poverty ” (¢b. 75). Strange is this emotional Nirvana of
the German mystic, though it is a religious phenomenon not
unknown to the psychologist. This seclusion (Abgeschiedenheit,
ih, 486-487), as Eckehart calls it, is pronounced to have
exactly the same results as the intellectmal beatitude of
Gotama and Spinoza. . The soul has returned to the sfate in
which it was before entering the phenomenal world; it has
recognised itself as idea in God and thrown off all creature-
attributes (eréotdirlichkeit), the remaining in which is what
Eckehart understands by hell; it sees everything sub specie
ewternitaits. Secluded from men, free from all external cbjects,
from all chance, distraction, trouble, it sees only reality. To
all sensuous matters it is indifferent. “Is it sick? It is as
fain sick as sound; as fain sound as sick. Should a friend
die? In the name of God. -Is an eye knocked out? In the
name of God.” It is complete submission to the will of God,
absolute indifferentism to heaven or hell, if they buf come as
the result of that will (46. 59-60, 203, ete.). This is the
state of grace wherein no joyous thing gives pleasure and no
painful thing can bring sadness. It is the extreme to which
Christian asceticism—Christian renunciabion of the world of
sense—ecan well be pushed.!

Putting aside the antinomy hetween Eekehart’s pheno-
menology and practical theology, let us endeavour to see the
exact meaning of his theory of renuneciation. He asserts that
it is possible by a certain transcendental process to attain a
“ higher knowledge ” ; that this higher knowledge consists of a
union with God, whereby the individual soul is able to
recognise and thus absolutely submit to the will of God. The
will and conception of God are identical. His conceptions are
the probotypes (vorgéndiu bilde) or reality. Hence we might
well interpret Eckehart’s mystical higher knowledge to refer

L Meister Eckehart even goes so far as to assert that pain ought to be
received, not only willingly, but even eagerly ! (. M. ii. 599.)
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0 & knowledge of the reality which exists behind the pheno-

uenal, and consequently the submission of the individual Wi.l_].
o the laws of that reality. Such a theory possesses a certdin
d;egfee of logical consistency, and is strikingly similar to

Hpinoza’s doctrine of the beatitude which flows from the
* higher cognition of God. Spinoza’s cognition, however, leads

10 joy and peace in this world, while Eckehart's produces only
i pure indifferentism. Still more striking is the contrast
when we examine the methods by which the cognition is
supposed to be attained. Spinoza’s is only to be reached .by
% renunciation of obscure ideas, by a casting forth of blind
passion, by a lahprious intellectual process. Eckehart declares,
on the other hand, that all knowledge of reality is only to be

~ gained by a transcendental act of the divine will; the act

ifself must oceur during an emotional france, wherein the
mind endeavours to free itself from all external impressions, to
disregard the action of all human faculfies. Seclusion frme
mankind, renunciation of all sensuous pleasure, the rejection
of all human knowledge and all human means of investigating
{ruth, are the preparations for the trance and the consequent
oternal birth (fwige gebiirt). Physiologically there can be
small doubt that such overwrought emotions as this trance
denotes cannot be conducive to physical health! To this, of
courso, the mystic may reply that health is only a secondary

" consideration in matters of religious welfare. A greater evil

than that of danger to health is the social danger which may
arise from ignorant fanabics, who suppose themselves to have
attained the « higher knowledge ™ by divine inspiration. They
“are acquainted with absolute truth and are acting according
to the will of God. More than once in the world’s history the
¢ry has gone up from such men that all human knowledge is
vain, and the populace believing them have destroyed the
weapons of intellect and checked for a time human progress.
What test have we, when once we discard reason and appeal
to emotion, of the truth of our own or others’ assertions ? To

1 That great excitement might produce the trance can hardly be doubted.
The mystics seem at least to have been acquainted with such ecst&tlca.lnphascjs.
Cp. the curicus tale of Swestor Kutrel Meister Ekehartes Tohter (D. M, ii. 465).
Numerons instances oceur also in the Life of Tauler.
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borrow the language of theology, who shall be sure that God
and not the Devil has been born afresh into the soul? Harm-
less perhaps to the educated, whom it calls upon to remouncs
their knowledge, Eckehart’s doctrine becomes in the hands of
the ignorant a most dangerous weapon. In the place of
laborious toil, by which alone truth can be won, it allows the
individual consciousness to claim inspired —insight; the
emotions of the individual alone tell him whether he is in
possession of the “ higher knowledge,” and there ceases to be a
standard of truth outside individual caprice. Brilliant as are
portions of Eckehart’s phenomenclogy, and powerful as his
language often is when expatiating on the goal of his practical
theology, there hangs over the whole a strangely oppressive
atmosphere of possible fanaticism which warns the thinker
against trusting in any such version of Christianity,! in any
such perversion of the ideas of Averroes.

1 On the effects of an extreme form of ‘rebirth’ under the influsnce of

strong emotional excitement, cp. Dollinger, Kirche und Kirchen, 333, 340, ste. -
“The whole intellectual and moral character is ruined.”

VIII
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Sancte Socrates, ore pro nobis !

THE forty years which preceded the Reformation have long
heen recognised as a period of intense intellectual activity, as
an age alike of conscious and unconscious protestation.
Everybody was protesting; claiming for themselves ﬁ‘eed::rx-u
of thought and freedom of action. Much of this protest, it 1s
true, was of a blind, clumsy character, yet the revolt against
established forms was none the less real. Tn every phase of
" life there was a rebellion of the individual against the old
~ roligious social system and its obsolete institutions. The old
~ method of' teaching, the old theological philosophy, the old
* legendary history, the old magical natural science—these, one
and all, with a myriad other matters,were to be rudely bundled
* out of the way; they were go many restrictions on freedom of
' learning, freedom of investigation, and freedom of thought,
" which formed the goal towards which the new spirit of
{ndividualism was, albeit unconsciously, striving. :

. The medimval theory and system of education were
“unbirely subservient to religious ends. All forms of knovffledge
‘wore ultimately to lead to the great mother of all learning—
‘heology. As long as the Church was a progressive body,
s long as her theology was not definitely fixed, nor her
K pgma thoroughly crystallised out, as long as monk and

1 Roprinted from the Westminster Review, April 1, 1883.
11
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priest were the best educated men in the community, and, as
such, the great teachers of the folk—so long this system was
productive of good. For a time philosophy might well submit
to be handmaiden to theology ; while the latter was herselt
developing, there was nothing to check absolutely philosophy’s
own growth. Philosophy, as the handmaiden of theology, is
usually termed Scholasticism. The fundamental principle of
the Schoolmen is that philosophy must submit to the
control of theology in all points of possible variance between
the two. The gain to Christian culture of early Scholasticism
can hardly be overrated; Greek philosophy was adopted and
preserved for future generations, and was doubtless not without
its influence in moulding and expanding Catholic theology.
Such men as John Scotus, Anselm, and Abelard represented
the foremost thought of their day; and the assertion that
true philosophy and true religion are one and the same was
historically, not so very preposterous, even when by ftrue
religion medizeval Christianity was understood. As the theology
of the Church took a more and more concrete and fixed form,
owing to a succession of heresies and the consequent need for
a sharply defined dogma, more drastic measures had to be
adopted to make philosophy dovetail with theology. The
teaching of Aristotle must be somewhat forcibly modified,
that it might give support to the doctrines of the Church.
Still there was a vast amount of genuine thought (nowadays
sadly neglected!) in the later Scholastics, such as Albert the
Great, the so-called “ Universal Doctor,” Thomas Agquinas
the “ Angelic Doctor,” Duns Scotus, the “Subtle Doctor,”
and Williaxa of Occam, the © Invincible Doetor.” These men
did probably all that was possible to harmonise natural and
revealed religion; to preserve the peace between reason and
faith. With them Scholasticism exhausted itself. Philosophy
could go no further till she was free of theology.

As the general knowledge of man develops, his formulated
system of thought—his philosophy—must develop too; but
in this case his philosophy was stifled in a stagnant theology.
As Carlyle would express it, mankind was outgrowing its
youthful clothes. Yet the Church would not give up her theology
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«—that, in her eyes, was a fixed and eternal truth. Accord-
ingly the names of these old thinkers, of these universal, angelic,
wubtle, and invincible doctors, were brandished about by monk-
learning, and were used as a means of crushing any spark
of new truth which did not quite dovetail with a erystallised
theology. “You do not believe the Angelic Doctor? You
say the Subtle Doctor is in error? You have doubts as to
the incontestability of the Invincible Doctor? You are a
heretic—this deserves to be purged with fire!”  Shortly,
although the theologians might themselves squabble over the
merits of their various learned and holy doctors, yet each
group gave theix, favourite a position of far greater importance
and authority than they were inclined to allow even to ome
of the Evangelists. It is easy to note how the whole of
learning must, under such a system, fall into a dead formalism ;

there was no place left for individual thought; all ingenuity

was consumed in composing commentaries on the various great
Scholastics. On the small book of sentences of Peter the
Lombard alone, innumerable folios in the form of com-
mentaries were written—sufficient to stock a fair-gized library.
All intellectual power was fritted away in gloss and comment ;

' all freedom of thought crushed beneath this scholastic bondage.
- To speals lightly of the Angelic Doctor, or to laugh at Peter

the Lomba#d's sentences, was a crime worse than blasphemy.

~ Whatswonder that the intellect of man rose in revolt against
- such a system ?—that a race of men grew up protesting

- against this slavery, declaring that this dead formalism should
1o lenger obscure the light ¥ What wonder that, as this new
. #pirit grew stronger and stronger, and became more and more
~ conscious of ifs power, it waxed intolerant and ever abusive

“of the old monkish learning, held up its supporters to the
- world’s ridicule as “obscure men,” and mocked the childish
| petticoats which it had itself only just laid aside?  This

new spirit which was to shake off the old bondage and

~ divide Germany into two hostile eamps was the so-called
 Huwmarnism ; its adherents were the so-called Humanists,

or, from their proficiency in the classical languages, poets.

. Their opponents were the monks or scholastic teachers,
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the “obscure men,” or the ©propagators of sophistry and
barbarism.”

Such i¢ the spiritual origin of Humanism; its outward or
histovical birth has been usually associated with the capture
of Constantinople by the Turks in 1453, whereby great
numbers of Greeks were scattered over Southern Europe,
especially Italy. These men endeavoured to earn a livelihood
by teaching their language, and this gave rise to a considerable
pumber of Greek students. The Greek tongue, with its
glorious heathen literature, was new life to the gouls of men
cramped in the old formal thought. The intellect of man
began to breathe afresh, taking in long draughts of this new
atmosphere. Tt found in Greek literature a fruth and a
freedom which medizval Scholasticism no longer presented.
It discovered something which was worth studying for itself ;
the end of which was not a barren theology—nay, which in
the end might be opposed to theology, for it would lead to a
new system of Biblical criticism and a new system of Biblical
exegesis, which would refuse to submit themselves to Catholic
dogma. The monks were not slow to recognise this feature
of Humanism. “He is a poet and speaks Greek, therefore
he is a bad Christian” cried the more ignorant of their
number. “ The monk is & cowl-bearing monstrosity,feretorted
the Humanist. » o

To Ttaly, however, those who would trace -the ; owtward
growth of German Humanism must turn. Rudolf Agricola,
the pupil of Thomas & Kempis and Father .of German
Humanism, spends seven years in Italy, studying the clagsical
languages. “In antumn,” writes Erasmus, “ I shall, if possible,
visit Ttaly, and take my doctor’s degree; see you, in whom
is my hope, that I am provided with the means. T have
been giving my whole mind to the study of Greek, and as
soon as I get money I shall buy first Gireek books, and then
clothes.”

Reuchlin, afterwards the great champion of German
Humanism, learns Greek from two exiles, the one in DBasel
and the other in Paris. “To the Latin was then added the
Greek,” he writes, “the knowledge of which is absolutely

HUMANISM IN GERMANY ; 165

* necessary for a refined education. Thereby we are led back to
the philosophy of Aristotle, which can first be really grasped

when its language is understood. Tn this way we so won the

" mind of all those who, not yet wholly saturated with: the

foolish old doctrines, longed for a purer knowledge, that they
sreamed to us and deserted the trifling of the schools. The
old dried-up sophists, however, were enraged ; they said, that
what we taught was far from Romish purity, that it was for-
bidden to instruct anybody in the learning of the Greeks,
who had fallen away from the Church.”

Such opinions sufficiently mark the connection between
the Humanistes and ‘the study of Greek. They show, too,
how the new culture must ultimately step into open anta-
gonism with the old Scholasticism. These Humanists will

‘woon discover a truth in classieal literature which cannot be

subordinated to Catholic theology. For the first time in the
history of culture, Hebraism and Hellenism will step out as
gonflicting truths. Men will for the first time become dimly
conscious that they owe as much to the Greek as to the Jew.
They will begin to feel with Erasmus that many saints are
not in the catalogue, and scarce forbear to cry with him,
“« Holy Socrates, pray for ms!” They will hesitate to believe
uls of Horace and Virgil are not among the blest.
fibsoever ds pious and conduces to good manners,”
ritel firadus, “ought not to be called profane. The first:
placaimust indeod be given to the authority of the Scriptures;
bul neversheless, I sometimes find some things said or
ten by the ancients, nay, even by the heathens, nay, by

‘the poets themselves, so chastely, so holily, and so divinely,

that I cannot persuade myself but that, when they wrote
them, they were divinely inspired, and perhaps the spirit of
Ohrist diffuses itself farther than we imagine; and that there
ave more saints than we have in our catalogue, To confess
freely among friends, I can't read Cicero on Old Age, on
Friendship, his Offices, or his Tusculan Questions without
kissing the book, without veneration towards that divine soul.
And, on the contrary, when I read some of our modern
authors, treating of DPolitics, Economies, and Ethics, good
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God! how cold they are in comparison with these! Nay,
how do they seem to be insensible of what they write them-
gelves] So that I had rather lose Scotus and twenty more

+ such as he (fancy twenty subtle doctors!) than one Cicero

or Plutarch. Not that I am wholly against them either ;
but because, by the reading of the one, I find myself become
better, whereas I rise from the other, I know not how coldly
affected to virtue, but most violently inclined to cavil and
contention.” -

No words could paint better than these the protest of the
Humanists.

Whilst the revival of classical learning same to satisfy
man’s growing desire for fresh fields of thought, it must be
noted that this revival would have been impossible had it not
been at first encouraged by the Church, had not its first pro-
moters been stout supporters of her dogma and her forms. The
theologians were not at once aware of their danger, they were
u.z'lconscioua of what was involved in this new spirit of indi-
vidual investigation. They did not perceive that the final out-
come of an Agricola or a Wimpfeling would be a Crotus Rubianus
oran Ulrich von Hutten. Only experience taught them that
“the egg hatched by Luther had been laid by Erasmus”; that
all forms of Humanism and all types of anti-pepedom % e
phases of one great revolt, one great pro’sééi; whieh. w
necessary outeome of the birth of individualism.s h
of the Humanists to the Church supplies us, -hol‘v
basis upon which we may divide the Wholeh.m'évﬁﬂl;&
successive schools. 'We have first the so-séjiriséd } e
Humanists. These men worked for the reyival sof, ¢lagsical
learning and a new system of education, but they ';"emained
staunch supporters of the Church, and never allowed their
culture to lead them beyond the limits of Catholic’dogma.
Secondly, there was a school of Humanists, whom I shall
term the Rational Humanists. They protested strongly against
the old Scholasticism; they protested against the external
abuses of the Church; they took a rationalistic view of

Christianity and its creed ; but they either did not support

Luther, or soon deserted him, being conscious that his move~
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ment would lead o the destruction of all true culture. These
wen were the most conscious workers for freedom of thought
among all the sixteenth-century Reformers.  The majority
of them still professed themselves members of the Catholic
(hurch ; rightly or wrongly, they held it possible to reform
that institution from within, and so to modify its doctrines
that they should embrace the natural expansion of man’s
thought. The leaders of the Rational Humanists were Reuchlin
and Erasmus. Their party and its true work of culture were
ghipwrecked by the tempest of the Reformation. Lastly, we
have the so-called Younger Humanists. A body of younger
men of great falemt, bub much smaller learning, who were
ready to “probest” against all things. The wild genius of
many of them hated any form of restraint, and their love of
freedom not infrequently degenerated into license. Some of
them were, in their fiery enthusiasm, self-destructive ; others
with age became either Rational Humanists or supporters. of
Luther. The presiding spirit of this Younger Humanism
was Ulrich von Hutten.

In order o trace more clearly the bearings of these three
schools it may mot be amiss to refer briefly to a few of their
members, Of the Older Humanists, first of all must be
he three pupils of Thomas & Kempis, namely, Rudolf
udolf von Langen, and Alexander Hegius, after-
pr_of the Deventer School ; these men have been
priately termed the Fathers of German Humanism.
I we may add the names of Wimpfeling, the

tor. of Germany,” who may be said to have revolu-

tlwlﬁed ‘ﬁ}e schools of Southern Germany:; and of Abbob
‘[ritheirh, who helped to found the first German learned

gociéty—=the Rhenish Society of Literature—and whose

"“ biographical  dictionary of ecclesiastical writers is still a very

useful book. These men, one and all, worked for the revival
of learning, not only in the matter of the classical tongues,
but in all branches of knowledge. To them are in a great
measure due those few years of intense intellectual activity
which preceded the Reformation, and caused Ulrich von
Hutten o exclaim: O century! O literature! it is a joy to
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live, though not yet to rest. Study flourishes, the intellect
bestirs itself. Thou, O Barbarism, take a halter, or make
up thy mind to banishment !” But while the Older Human-
ists insisted on the importance, and worked for the spread
of the new learning, they did not hold human culture to be thé
a?nd of their studies, but the means to a religious life. They
in nowise saw any innate opposition in classical literature to
the _dogma of the Catholic Church. < All learning,” writes
Hegius, “is pernicious which is attained with loss of piety.”
“ The final end of study,” says Murmellius, another of their

. number, “ must be no other than the knowledge and honour

of God” In like spirit, Rudolf Agricola recommends the
study of the old philosophy and literature, but “one must
not'fzontent himself with the study of the ancients, since the
ancients either were utterly ignorant of the true aim of life
or guessed it only darkly, as seeing through a cloud, so thaé
they speak, rather than are convinced, of it.” Therefore one
must go higher, to the Holy Secriptures, which scatter all
darkness, and preserve from all deception and error; according
to their doctrines we must guide our life. “The study
of the classics shall be applied to a proper understanding of
the Holy Scriptures” Wimpfeling tells us that the Erue
greatness of Agricola consisted in this: © that all
and learning only served him as aids to purify hinisels
every passion, and to work by faith and prayer off thef@reat
building of which God is the architect.” When we noté%hat
Hegius, by “ piety,” meant a child-like belief in the Cathelic
faith ; that Murmellius, by “a knowledge of Ged,” -me&&gu
acquaintance with Catholic dogma, and that Wimpfeling
unde-rstood, by the “great building of which God is thy
architect,” the Catholic Church; when we note these thjpuir
we may be sure that the Older Humanists were v.a;_m 2008
from throwing off the Scholastic bondage. The new ' Fok
for them was to be subservient to the old theologys ti.
attempted to put new wine into the old skins. " S
the inconsistency of their standpoint might be best exg.

by terming them Seholastic Humanisis. #

One of the most remarkable of these Scholastic Huni’iiri@sts
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. man whose immense learning almost made his scholasticism

4 caricature, was the famous, much-abused opponent of
Luther— Dr. Johann Eck. This man, we are told by the
Protestants, was vain, ambitious, and wanting in all religious
principles : the sole aim of his life, according to 1’Aubigné,
was to “make a gensation.” On the other hand, the
(latholics tell us that he was a man of unusual talent,
possessing a rare freshness and elasticity of mind, and with
deep inner convietion of the truth of the Catholic faith.
How are we to judge the man whom Luther termed the
“grgan of the devil,” and Carlstadt the father of asses,”
but upon whoge gravestone stands written that “great in
doctrine, great in intellect, he fought boldly in the army of
Ohrist” and whose University for long years preserved his
desk, his hood and cap, as valued relics of an honoured
master 2 If there is anything which makes us inclined to
doubt the Protestant assertions, it is the abuse that party
poured upon him in the grave. Luther writes that the
impious man has died of four of the most terrible diseases,
including among them raving madness; while the polished
Melanchthon does not scorn to mock the great opponent with
the epitaph :—

- : b
Multa yorans et multa bibens, mala plurima dicens,
Iecius hae posuit putre cadaver humo.

g

Teb us at least be ss just to the peasant’s son of
Ottobeuern as we are to the peasant’s son of Kisleben. In
Rek's writings there is, as a rule, a moderation of language
Wliad-a depth of research, from which Luther might have learnt
#desson. That he employed all his learning and no little
8b4€kin defending a narrow dogma is a charge which may
}i sht against any professional theologian — certainly
b iiasdather. He was not unconscious of the abuses of the
buiﬁh‘ﬁ but he believed in reformation from within: above
(¢ ioheld that ber doctrines and her abuses were matters

| ibmept distinet, and respect for the one did mot involve
wpps o of the other. We, who naturally fail to sympathise

R . $his supporter of the old theological bondage, may at
H‘- .v;) :
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least allow that he acted honestly, and fought for his real

convictions, The man who, in his youth, was the friend of

Brant, Reuchlin, and Wimpfeling, the leaders of German

thought; who, in early manhood, helped to ¢ humanise’ the

University of Ingoldstadt, and who raised himself, by a life

of study, from the peasant ranks to the foremost place among

Catholic theologians, deserves at least our respect, though

he applied his talents in a forlorn cause. If we find in him

a certain pride in his own learning, which nowadays might

have earned him the title of “ prig,” the cause is obvious when

we read the aceount he himself gives us of his own education :—

“ After I had learnt the elements, Cato was explained to

me together with the Latin Idioms of Paul Niavis, Asop’s
Fables, the Comedy of Aretin, the Elegy of Alda (%), and
Seneca’s Treatise on Virtue; then the letters of Gasparinus,
the Josephinus of Gerson, St. Jerome’s prologue to the Bible ;
Boethius on discipline, Seneca’s Ad Lucilium, the whole of
Terence, the first six books of Virgil’s Fneid, and Boethius on
the Consolation of Philosophy. I was practised also in the
five treatises of Isidore on Dialectic. In the afternoons my
uncle vead with me the legal and historical books of the Old
Testament, the four Gospels, and the Acts of the Apostles ;
I read also a work on the four last things, one on the soul, a
part of Augusfine’s speeches to the Hermits, Augustine of
Ancona on the power of the Church, an introduction to the
study of law, the four chapters of the third book of the
decretals with the glosses. Panormitanus’ Rules of Law in
alphabetical order I learnt by heart. Over and above thidhT
heard in school the Bucolies of Virgil, Theodulus, and the &&.
tractates of Isidore. The curate of my uncle explained tofme
the Gospels, Cicero’s work on Friendship, St. Basil’s introdgetion
to the study of literature, and Homer's Trojan War. #0f my
own accord I read the whole History of Lombardy, the greater
part of the Fortress of the Faith, and many other seholastic

and German books, although at that time the study of Jiterature
was not in its bloom.” !

! Senscea de Virtutibus and Cato ave the well-known medisval apocryphal
classics.
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avine accomplished all this, Eck went at fwelve years
old tHO thegUniverinJty of Heidelberg, and in his ﬁﬂaa@t}“b year
was made Master of Arts by the University of'Tubmg_en.
Such an education must necessarily have a px_‘},g—ereatm%
tendency. It may very profitably be com;pared with those 51
Melanchthon some few years later, and of John Stuart M
' 1 day.
3 mﬂlfrh(;; whgr will take the trouble to investigate the course
of Eck’s hoyish studies will see at omce why he eombln?d
Scholasticism and Humanism. That he was a Scho}astm,
gubordinated all his culture to theology, his works suﬁfiment‘ly
prove; that he was a Humanist the following quotation w:ll
evidence; it is not unworthy of Ulrich von Hutten :— 1
praise our century wherein, after we ha-we given ba-rbax_'lsm.
notice to quit, the youth is instructed in the best faSth]il.,
throughout Germany the most excellent speakers of the Latin
and Greek languages are to be found. Haw many restorers
of the fine arts now flourish, who, removing the supel_:ﬂtlwus
and unneedful from the old authors, mak‘e all more ‘;:;):'1111&1113f
purer, and more attractive; men who bring the grga.t a.uthorg
of the past again to light, who translate afresh the Gree}{ an
Hebrew. Truly we may hold ourselves fortunate that we live
i entury!” ;
;2 mgt}s;l:vrctypear{:f the Older Humnni‘sts,.who present us w1t}1
ingtructive pictures, are the Abbot Tritheim and Rudoli' Agni
cola. The worthy abbot seems to have been a universa
genius, who corresponded with the learned oi_‘ Emfope upon "and:E
§8s topics, and was never tired of collecting information o
rv kind, Well versed in Hebrew and Greek, he .dld z}oi:
geelect to cultivate the natural sciences just bursting into life.
and ke did it in no slavish way. Of astrology, to which men
of. greater name than he have fallen prey (Melanchthon’s
belief in the stars was a source of e.onstanl: ax_moyar::e to
Luther)} he would hear nothing. “The stars, sa.@ he, “have
no mastery over us.” “The spirit is free, not subject to tI:_Le
gtars, it is neither influenced by them nor fo]lows' their
motions.” In his library at Sponheim, the co}lectlon of
yaluable books and manuscripts was the admiration of the
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learned world, Visitors from all parts of Furope, doctors,
masters of arts, nay, even princes, prelates, and the nobility
came to study therein, and were put up, even for months, free
of expense by the genial abbot. Round him, too, under their
president Dalberg, gathered the distinguished members of the
Rhenish Society of Literature, Conrad Celtes, Reuchlin, Wimp-
feling, Zasius, Peutinger, and Pirkheimer, the two latter repre-
sontatives respectively of the culfure of the citzens of Augsburg
and Niirnberg. These men mef together in a sort of discussion
club to criticise each other’s writings and theories in all fields
of knowledge. TFor Tritheim, however, the authority of the
Church is to be decisive on all points, and the highest study is
theolozy. Strangely enough, he teaches that theology must
busy itself more with the Holy Scriptures ; he does not see how,
in so doing, he is raising the question whether the Bible and
Catholic theology are in perfect agreement—how he is preparing
the way for Luther with his: T will believe no human insti-
tution, no human fradition, unless you can prove it in the
Bible.” No, for Tritheim the Catholic Church and the Bible
confirm one another, and he tells us that the Church alone,
on doubtful points, must interpret Scripture, and he who dares
to reject her interpretation has denied the gospel of Chuist.
The worthy abhot is clearly very far from protesting; he
cannot see that the ultimate outcome of the studies he fosters
will be to make each man think for himself; to make each
man priest, church, and pope of his own faith. Shorsly, he is
unconscious of the coming freedom of thought.

Rudolf Agricola, fermed by his contemporaries a second
Virgil, a man whose services to German Humanism have been
compared with those of Petrarca to Italian, was one of the
kindliest figures of the whole movement ; to spread culture in
his fatherland was the aim of his lifo; not only the educated,

*but the great mass of the folk should be made to feel the in-
fluence of the classical spirit. The greab classics should be
brought before the masses in Cierman translations and with
German footnotes! He recognised the need of cultivating the

1 Thueydides, Homer, Livy, Ovid, ete., appeared in German translations soon
after 15600, adorned with copious woodeuts.
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language of the folk, for only through it could the folk be
made to participate in the newly acquired field of knowledge.
While many of the later Humanists were scarce able to speak
their native tongue, Agricola found time to compose German
gongs, and loved to sing them to his zither. To him is prob-
ably due the impulse to the study of German history and
antiquity, which brought such rich fruits in Strasburg, under
the guiding hands of Wimpfeling and DBrant. Perhaps thus
indirectly may be attributed to him the fact that Brant wrote
his Ship of Fools, the greatest German literary work of the
period, in the vulgar tongne. Such men must suffice as types
of the Older Humanists.

Their enthusiasm rapidly spread throughout Germany ;
everywhere sprang up new centres of intellectual activity ; the
men of all ranks and all occupations were beginning to think,
to demand a why for everything. Within fifty years from
1456 new universities appeared at Greifswald, Basel, Freiburg,
Ingoldstads, Trier, Tiibingen, Mainz, Wittenberg, and Frankfurt-
on-the-Oder, while a great impulse was given to the develop-
ment of the old. Nor did this spirit reach the universities
alone, the imperial towns became centres for the spread of the
new culture. Round Pirkheimer in Niirnberg, who, though a
Rational Humanist, was in friendly communication with men of
the old type, gathered an unsurpassed group of men: Regiomon-
tanus, the greatest astronomer of the time, Hartmann Schedel,
the historian and antiquary, and a host of lesser men of gcience
and literature; these men were assisted in their work by a
noteworthy band of artists: Wolgemuth and his apprentices

* prepared the woodeuts for Schedel’s great historical work, and

Diirer engraved charts of the heavens for Regiomontanus. On
all sides there was real intellectual activity. From Niinberg
there was a constant interchange of letters with the whole

Humanistic world ; not the least pleasing are those of Pirk-

heimer's sister, the Abbess Charitas, with the great men of her
brother’s circle. This Humanistic nun seems to have been a
woman of surpassing power, and to have almost justified the
extravagant praise of Conrad Celtes. Her memoirs present us

with a most remarkable picture of womanly courage and per-
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severance under the brutal persecutions which befell her cloister
in the Reformation days. In all branches of art and technical
construction—nay, even in pure Humanism—Niirnberg stood
gecond to none of the German towns or universities. A similar,
if not quite so famous, activity developed itself in Augsburg
round Conrad Peutinger, who worked especially for the study
of German antiquity ; he edited the old German historians, and
and by his Sermones convivales de mirandis Germanie anti-
qurtoiibus created an interest for the national past. A lasting
witness to Peutinger’s historical spirit is the monument in the
Franciscan churchat Innshruck to Kaiser Maximilian, the patron
of the Niirnberg and Augsburg Humanists.

These few remarks must suggest rather than fully picture
the extreme mental activity which was created throughout
Germany by the Older Humanists. We must, however, re-
member that these men were firm Catholies, and that this
intellectual movement was entirely in the hands of the
Church. The universities (Erfurt alone, perhaps, excepted)
were under her thumb, and the new thought was only allowed
in 80 far as it did not conflict with the old theology. All
knowledge might be pursued so far as it was conducive to
faith, but it must be at once suppressed if it proclaimed a new
truth beyond the old crystallised beliefs of past centuries.
This especially was the view of the leaders of the Strasburg
school of Older Humanists ; of Wimpfeling (see later pp. 185-
192); of Geiler von-Kaiserberg, the folk-preacher; and of
Sebastian PBrant, the author of the Skip of Fools. “Don’t,”
they cried to the folk, for such is the audience to which they
appealed, “ be led away from the faith if dispute arises con-
cerning it, but believe in all simplicity what the Holy Church
teaches. Don’t let your reason meddle with things it cannot
grasp. (o home and cure your own sins, your idleness,
drunkenness, luxury, love of dancing, of dress, and of gambling ;
when you have done that, which, however, is no light matter,
then go and fight for the unity and purity of the faith; go
and fight for the defence of the Empire. Battle for Church
and Kaiser! Restore again the all-embracing Empire, and
the all-embracing Church to their old grandeur! Study by
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all means, if you can, but always remember the end of_ your
study is the understanding of Holy Scripture, the rt.afuta,tmn of
heresy ; in all this you will have need of the unerring rules of
the Catholic faith.” Such preaching shows us af once that for
these men the old religious and social notions were gbill suffi-
cient guides in life ; they still believed in Pope and Kaiser, and
tied culture to the apron-strings of theology. They still thought
it; possible to revivify the old institutions. They were uncon-
seious of the import -of the movement they had themselves se:t
going. They knew nothing of the protest, the revolt man’s
reason was about to make against all the old forms of belief;
they did not see that religion is a thing whieh, like all thougl%t,
grows and develops, and thab the Christianity of yesterday will
no more suit the man of to-day than the clothes of his grand-
father suit him; that the very culture they were themselves
propagating must ultimately oppose a theology which ha,.d
ceased to keep pace with the progress of thought. For this
reason we term them Scholastie Humanists, not from any
contempt, because they did good and necessary work, but since
they remained in the old bondage, and did not grasp the
coming struggle between the new culture and the old formal
religion.

Herein is the distinguishing mark between the Older and
Rational Humanists—the latter declined to accept the old

~ theological tutelage. ¢ We are going,” said the Rationalists,

“ o think over these matters for ourselves. We are not going
to submit our studies to any antiquated formalism.” And,
after thinking over these matters, they ceased to have any

_very great respect for the old institutions. For themselves

they threw off entirely the old mental yoke, but this did not

| mean that they proposed the destruction of the Catholic

Church. No! they held it possible that its framework might
be modified to suit the new state of affairs. To the folk,
who were incapable yet of thinking, they did nof preach:
“ These old forms are nonsense; shake them off and destroy
{iheir supporters.”” That sorf of work was left to “'itttenber‘g.
I'he Rational Humanists merely said: © Our first business 1s
to spread culbure, to educate the folk, to tell them the truths
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we have discovered ; then it will be time enough for a vast
public opinion fo react on the Catholic Church. All we insist
upon at present is the right to teach, to clear away ignorance
of all gorts, even that of monk and priest. The * obscure men’
ghall not silence us, but we do not term them a “devil’s litter’
to be destroyed by force. We are going to educate them, we
are going to educate the folk to understand something better ;
our labour is not that of a day, but of long years. Some
abuses, however, are so obvious, and strike so deeply at all
national life, that we shall insist upon their removal at once.
We must have the misuse of indulgences, pluralities, simony,
the misapplication of the Church’s temporal power, seen to
immediately, please.” Such is the teaching of the Rational
Humanists, varying, of course, in the individual from active
propaganda to guiet disbelief in the Catholic dogma. Of the
two leaders of this party, Reuchlin and Erasmus, it is needless
to say anything now. We have already mentioned the names
of Pirkheimer and Celtes. One of the most remarkable
Rational Humanists, however, Conrad Muth, is less generally
known, and may be taken here as a type of the class. Like
so many of the first men of his time, Muth was educated

under Hegius at Deventer, and afterwards completed his -

studies in Italy. He finally retired to Gotha, where he had
been presented to a small canonry, and devoted his life to
study. Attracted by his personal influence and the charm of
his character, a group of young men, whose names were soon
to be resounding through Germany, gathered round the genial
Canon. He may truly be termed the “ Preceptor of Younger
Humanism.” From the Canon’s house, behind the church ab
Gotha, spread the fiery youths who were to subvert all things,
and protest against all forms of discipline. Here might have
been found Koban Hesse, who tried most things, but proved
faithful to poetry alone; Crotus Rubianus, the devisor of that
immortal sative, the Hpistolew Obscurorum Virorum ; Justus
Jonas, later secretary to Martin Luther; Spalatin, afterwards
mosb res;)ectable'of Reformers ; and last, but greatest, we may
mention Ulrich von Hutten, the glowing prophet of Revolu-
tion. There this little band gathered round the older Canon,
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were fired by his eloguent talk, and adopted his radical and
rofionalistic notions without tempering them by his learning.
I'rom this centre was directed the battle of Humanism against
Scholasticism ; from thence went forth the biting satires in aid
of the Humanistic champion, Reuchlin, in his contest with
obscurity ; from thence the youthful Humanistic evangelists
fipread through the German Universities, calling upon the
gtudents to protest against the so-called “barbarism” and
“obseurity 7 of the theologians and monkish teachers. The
University of Erfurt, close at hand, was soon won for the good
cause, Heidelberg and Wittenberg followed ; everywhere, when
i “poet ” commenced to lecture on the classies, his lecture-
room was erowded with students, and the theologians had to
expound the works of subtle and invincible doctors to empty

“benches. Safirical dialogues, Latin epigrams, street mocking,
and even ill-usage, were cast in a perfect torrent upon the old

teachers. Youth, ever ready for something fresh and dimly
conscious of the barrenness of the old, seized upon this new
culture without fully grasping its meaning or penetrating to
its calmer delights. Students no longer desired to be hachelor
or master, but to be “ poets,” skilful composers of Latin verse
with pens ready in the wit of Horace and Juvenal. These
“ Latin coborts ” despised everything savouring of German as
baxbarigm, even to their names, so that a Schneider became a
Sartoriug, a Konigsberger a Regiomontanus, and a Wacher a
Vigiliug! © 'With this youthful party Humanism degenerated,

- and while Erasmus, Reuchlin, and Muth viewed ILuther’s

propaganda with distrust, the younger Humanists flocked to
the new standard of protest and revolt, and so doing hrought
culture into disgrace and shipwrecked the revival of learning
in Germany. It was a foretaste of the future, when, in 1510,
us the outcome of an anti-scholastic riot of the Erfurt students,
the mob destroyed the university buildings, the colleges, and
bursaries, and, worst of all, the fine library with all its old

! It is often extremely difficult to conceive how some of the poets arrived at
Uieir classical names. Thus plain Johann Jiger of Dornsheim became Crotus
Rubianus, and Theodorici, Ceratinus | Perhaps the most ingenious adaptation
Was that of the Erfurt printer Knapp, who styled himself Cn. Appins.

iz
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documents and charters! It is only party bigotry which
induces Catholic historians to attribute these disasters to the
teaching of Erasmus and Muth ; they were the outcome of
that pirit of protest and revolt which accompanied the birth
of individualism, The Rational Humanists, while working for
freedom of thought, strove, as far as lay in their power, that
that freedom should be achieved by a sradual evolution ; the
more violent religions party produced a revolution. Nothing
will show more strongly the spirit of Rational Humanism than
a few quotations from the letters of the Canon of Gotha to his
youthful friends :— >

« T will not lay before you & riddle out of-Holy Scripture,”
be writes to Spalatin, “but an open question, which may be
solved by profane studies. If Christ be the way, the truth,
and the life, what did men do for so many centuries before
his birth? Have they gone astray, wrapt in the heavy dark-
ness of ignorance, or did they share salvation and trubh ? 2
will to thy help with my own view of the matter. The
religion of Christ did not commence with his becoming man,
but has existed for all time, even from Christ’s first birth.
Since what is the true Christ, what the peculiar son of God,
if it be not, as St. Paul says, the wisdom of God? that, not
only the Jews in a narrow corner of Syria, bub even the
Greeks, Italians, and Germans possessed, although they had
different religious customs” < The command of God which
lights up the soul has two chief principles: love God and thy
neighbour as thyself. This law gives us the kingdom of
heaven ; it is the law of Nature, not hewn in stone as that of
Moses, not graven in brass as the Roman, nor written upon
parchment or paper, but moulded in our hearts by the highest
teacher. Who enjoys with pious mind this memorable and
holy Eucharist does something divine, since the true body of
Christ is peace and unity, and no holier host exists than
reciprocal love.”

In a letter to Urban' he writes :—

« Who 4s our redeemer? Justice, peace, and joy, these are

1 Npt the better known Urbanus Ehegius, but Heinrich Urbanus, a Very
interesting personality of the Gotha circle.
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the Chri_st who has descended from heaven. If the food
of God is to o.bey the divine commandments, if the highest
oommandmelnt is to love God and our neighbour, so con;idér
my Urban, if those fools rightly enjoy the food of the Lord’
who. s?va]low holy wafers and yet against the Sacrament r:ni,'
Chnstlan_ love disturb the peace and spread discord. The
br'ue Christ is soul and spirit, which can neither be t-ouched
'mth the hands nor yet seen. Socrates said to a youth
Speak, that I may see thee’ Now note, my Urban tha1;
we only'reveai by our speech the spirit and the God :Nhich
dv.'re?ls in us. Therefore we only share heaven, if we live
#piritually, philosophically, or in a Christian m&nilex obeyi
the reason more than our desires.” gy
_ In this letter Muth goes so far as to say the Mahomedans
are )lzot so wrong, when they say that the real Christ was not
Cl'uCIﬁ\B:d, (z;nother time he writes to Urban :—
. “ New clothes, new ceremonies are introduc if
could be honoured by clothes or attire. ]21 u:]?l:, %Sﬂg]:};i
: read: ¢ Who serves the eternal God and lives virtuousl
_ \:hether he be Jew, Christian, or Saracen, wins the grace g}
.trod_and salvation” 8o God is pleased by an upright course
.Uf life, m?t by new clothes; since the only true worship of
tod consists in not being evil. He is religious who isPuP-

right; he is pi i : :
sgoke.-, is pious who is of a pure heart. All the rest is

Yet again we read :—
“There iz only one god and one
| goddess, but there are
j_,man‘y forms and many names—Jupiter, Sol, Apollo, Moses,
alﬁhn'st, Luna, Ceres, Proserpine, Tellus, Mary. But bé
utmps not to 'spread that. We must bury it in silence
-_like the Eleusinian mysteries. In matters of religion we
uBt use l;hfe cloak of fable and riddle. Do you with Jupiter’s
yrace, that Is, with the grace of the best and greatest god
_ Jg.tiy d;splse all little gods. If I say Jupiter I meaxi
Christ a :
k" ttem;’]’l the true God. Yet enough of these all too high
. Muth had need of caution; the “godless painters” were
iled even by the Protestants for much less than this! A
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man who cast aside confession, neglected the services of the
Church, and laughed at fasting had reason, even in the
neighbourhood of FErfurt, to be very careful. Another
interesting letter is almost as yenburesome === '

« Only the stupid seek their salvation in fasting. .I am
tived and stupid. That is due io the food of stupidity, to
gay nothing more severe. Donkeys, forsooth donkeys they
are, who don’t take their usual meals and feed on cabbage
and salt fish.” «T laughed heartily,” Muth writes o Peter
Tperbach, “ when Benedict told me of your mother’s lamenta-
tions because you so seldom went to church, would not fas};,
and eat eggs confrary to the usual custom.» I excused this
unheard-of and horrible crime in the following fashion: Peter
does wisely not to go o church, since the building might fall
in, or the images tumble down; much danger is always ab
hand. But he hates fasting for this reason, because he knows
what happened to his father, who fasted and died. Had he
gaten, as he was formerly accustomed to do, he would not
have died. As my hearer continued to knit his brows and
asked : ¢ Who will absolve you bad Christians 2’ I answered:
Study and Knowledge.”

Sill a last gquotation :—

« Where reason guides, we want 1o doctors. The school
is the grammarian’s field of action; theologians are of no
use there. Nowadays the theologians, the donkeys, seize
the whole school and introduce no end of nonsense. Ina
university it were enough to have one sophist, two mathemfa,-
ticians, three theologians, four jurists, five medical men, six
orators, seven Hebrew scholars, eight Greek scholars, nine
philologists, and ten right-minded philosophers as presidents
and governors of the entire learned body.” :

These extracts will perhaps convey some notion _of th_e
man who gave the tone to Younger Humanism. With his

ridicule of fasting, gaint-worship, and outward religion, we

might on the first thought suppose he would support Luther.

But, like Erasmus, he saw that the ¢ Reformer’s’ movement.

would destroy all true freedom of thought, and he remained
formally in the Catholic Church. Luther’s journey to Worms
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was followed by the so-called « priest-riots,” in which the
Lutheran mob stormed the house of the Canon of Gotha.
T'rom this time Muth’s circumstances grew worse and worse ;
a few years afterwards he appealed for a little bread and
money for necessaries to the Elector Friedrich, but no aid
came. Yet a little struggle with bitter poverty, and he
passed calmly away with the words, “Thy will be done;
amidst the turmoil of the Peasant Rebellion—that first out-
come of the Reformation. He found at last the Beata
granquillitas,” which he had in vain inscribed over his door
b Gotha. His death is very ftypical of the digregarded
death of cultursamid the noise of mob-protestation and the
braying of rival theological trumpets.

Butb though this nigh-forgotten Canon of Gotha was the
preceptor, he was by mno means the parent of Younger
Humanism. Strangely enough its spirit has a far longer
history than the remascence of the fiffeenth century. The
Younger Humanists were the direct descendants of the stroll-
ing scholars, who, from the twelfth century onward, con-
finued to protest in life and writings against the habits of
respectable society in general and of the Catholic hierarchy in
particular. These strolling scholars are the material out of
which the ¢ Latin cohort’ was formed. It preserved their tradi-
tions, their wild method of life, and later, in its battle with
monkdom and Rome, even adopted their satires and poems. It
is impossible now o consider at any length this most interest-
ing phenomenon of Kuropean history. A few remarks may serve
1o show its relation to Younger Humanism. We find these
gtrolling scholars in the thirteenth century at home in England,
'rance, Ttaly, and Germany ; they were banded together into
wocieties, as those of the Goliards and the * Ordo Vagorum.” They
wandered about from school to school all over Europe. Latin

" \was their common language, and the capacity for drinking and
_ fong-making the sole qualifications for admission to the order.

At first all were clerks, but later they became less exclusive,

* und their numbers were recuited from every class. They led
. & wild, careless life, an open protest against all forms of
~ poeial order. A monk, a long beard, a jealous hushand, were
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the favourite subjects for their satire; a good tavern, jovial
company, and a merry-eyed damsel their idols. Their hatred
for the Church was intense; not so much for her dogma as
for the greed and stupidity of her priesthood. They poured
out line upon line of bitter satire against Rome and the
temporal power of the Pope; they were in the field a century
before Wyclif, and yet did much for the propagation of his
opinions: traces of them may be found throughout the
fifteenth century, and Luther shows knowledge of their
songs. Their numerous writings against the dominion of Rome
are a curious memento of protestation and individualism
struggling in dark corners for more than,three centuries
before the Reformation. There is a genuine ring of true
poetry about some of their verses which makes them one of
the most valuable literary productions of medizeval Latinity.
Strolling scholars, too, had their ‘poets’ and ‘archpoets’
long before Humanism was thought of The Church in
council and synod in vain issued decrees against them; that
they should not be given charity; that they should be ex-
cluded from mass; that they should be imprisoned and
punished. They flourished all the same, they continued to
make satires on the Church, to lie about on the public
benches, to drink in the taverns, and make love to the
burghers’ daughters. They read their Horace and Juvenal,
and filled themselves with the classical spirit, long before
the days of Humanism. They parodied the songs of the
Church in drinking songs; they parodied the words of
Soripture: “TIn those days were many multitudes of
players of one soul and with no tunic;” or, again, “In the

spring-time the wine-hibbers were saying to one another, Let.

us cross over even to the tavern”; or, “What is to be done
that we may gain money? The Pope replied: It is written
in the law which I teach you: Love gold and silver with all
thy heart and with all thy soul and riches as thyself; do
this and live.”

For these strolling scholars, as for Wyelif, Hus, and
Tauther, the heads of the Catholic Church are the disciples
of Antichrist. More pleasing than their satires on Church
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and monk are their love and drinking songs; some of the
former pogsess surpassing grace, and the humour of the latter
in undeniable! There is no wanb of genius, but it is genius
which has sunk to the tavern, has joined the order of
vagabonds, and delights in roving over the face of the earth
and protesting against all forms of established order. Such
is the heritage of the Younger Humanists; they are the
strolling scholars coming again into prominence. No one can
truly appreciate the spirit or understand the origin of the
Bpistole Obscurorum Virorum who has not read the satires of
the strolling scholars; the one was a natural outcome of the
other. Such men as Ulrich von Hutten and Hermann von
dem Busche were really strolling scholars under a new name.
They led a restless, wild life, now listening in the halls of the
universities, now serving as soldiers, or even the day after
playing the highwaymen. There is a charm about their life
which it is difficult to cast aside; there is the stamp of
genins, though it be too often saturated in wine or openly
dragged through the mire. If, in modern times, breaches of
social custom have been on more than one occasion cast into
the shade by the greatness of a poet’s talenf, we shall not find
it hard to forgive Ulrich von Hutten lesser offences, for he had a
wider and more enthusiastic genius. Such, then, is the spirit
of Younger Humanism—of the men who will by satire, wif,
and even violence destroy the old scholastic theology ; they
will be among the first to protest, to revolt. They will join
Luther, they will join Von Sickingen; they will eagerly
deform and upset, but, unlike the Rational Humanists, they

-are incapable of reconstructing. What the effect of such a

party gaining the mastery of the universities mush be, is t0o
obyvious. The old learning toppled over and carried the new
culbure with it. Such was the end of Humanism and the
beginning of Protestantism— the meeting of Ulrich von
Hutten and Martin Luther. All energies, all intellectual vigour
were turned into theological channels. Culture in the higher
sense understood by an Erasmus or a Muth disappeared.

1 Since the above was written, Mr. J. A, Symonds has, in Wine, Women,
wnid Song (1884), translated some of these songs into English verse.
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« All learned studies lie despised in the dust,” writes the
Rector of Erfurt in 1523, “the academic distinctions are
scorned, and all discipline has vanished from among the
students.” “So deep are we sunk,” moans even Hoban Hesse
himself, ¢ that only the memory of our former power remains
for us; the hope of again renewing it has vanished for ever.
Our university is desolate and we are despised.”

In a like melancholy tone Melanchthon writes of the state
of affairs in Wittenberg: “I see that you feel the same pain
as I over the decay of our studies, which so recently raised
their heads for the first time, yet now begin  to decline.”
Surrounded by narrow uncultured spirits, Melanchthon declares
Wittenberg a desert without a congenial soul. ‘

Not only utter dissoluteness and disorder ruled among
the students, but their numbers rapidly decreased at all the
universities. In the fourteen years before the Reformation
(1522), 6000 students matriculated at Leipzig, in the fourteen
following years less than a third that number In Basel,
after 1524, we are told the University lay as if it were dead
and buried, the chairs of the teachers and benches of the
students were alike empty. In Heidelberg, in 1528, there
were more teachers than students. In Freiburg the famous
jurist Zasins must content himself (1523) with six hearers,
and these French! The University of Vienna, which formerly
numbered its 7000 students, was frequented only by a few
dozens, and some of the faculties were entirely closed. Every-
where the same complaint—no students, or useless students.
The old scholastic system was destroyed, but the study of the
ancients, which was to replace it, had disappeared likewise;
the minds of men were directed into one channel only. Youth
had no thought of study, but was cager for religious dis-
putation, for theological wrangling. The rival trumpets
were resounding throughout the schools, and their noise was
rendering dumb all honest workers. Luther had brought back
a flood of theology on Kurope, and men could and would no
longer delight in the sages. of Greece and Rome. We grasp
fully what Frasmus meant when he declared that, © Wherever
Lutheranism reigns, there learning perishes.”
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Nore oN Jacon WIMPFELING!

It is impossible to appreciate the work of a reformer without some con-
ception of the state of affairs he set himself to remedy. I shall, therefore,
deseribe briefly the type of school-books in existence before 1500. We
have seen that the chief aim of the schools was to teach Latin, and that
Latin was taught chiefly for theclogical ends. In the twelfth century
the generally accepted Latin grammar was that of Donatus; at the
commencement of the thirteenth, rules from Priscian were turned into
hexameter verse by Alexander de Villa Dei. Both these hooks were
somewhat miserable productions; still it was possible to learn some
Tatin out of them, and for centuries they remained the standard school
grammare.  Now, when Scholasticism lost its early vigour, and degenerated
into 2 mere drag on human thought, it mot only produced enormous
folios on every ﬁne of the great *doctors, but even these poor school-
books, Donatus and Alexander, were absolutely buried beneath a mountain
of commentary and gloss. This was especially prevalent towards the end
of the fifteenth century. The unfortunate scholars were not only compelled
to learn their Donatus by heart, but the whole of the commentary in
which he was embedded! The absclute nonsense and idiccy of the
commentaries ean nowadays hardly be conceived, All their absurdities
the children had to learn by heart, so that, as Luther said, “a hoy might
spend twenty to thirty years aver Donatus and Alexander and yet have
learnt nothing.” For example, a certain commentary entitled : Exposition
of Donatus, with certain new and beautiful notes according to the manner
of the Holy Doctor (Thomas Aquinas), 1492, commences with ten con-
giderable paracraphs as to what Donatus meant by his title : The Dialogue
of Donatus concerning the Eight Parts of Speech. Thus the expression af
Donatus is said to show that Donatus was the cause of the grammar ; but
then the poor schoolboy must distinguish whether Donatus as the cause
of the grammar was an efficient moving cause, or an efficient moved
canse, or o material cause, or a second cause, or an efficient first and
ultimate cause; alto the relation between CGod and Donatus as to the
creation of the book and its ultimate end and approximate end is con-

‘sidered, A like flood of nonsense accompanied every word of the

grammar; a still worse muddle was made of Alexander. Long para-
graphs were written on the nature of the man who first wrote a grammar,
wherein it appeared that the first grammarian must have been a natural
philosopher with a knowledge of metaphysics. Tt is argued : “ Before
the invention of grammar there was np grammar, therefore the first
inventor of the grammatic science was not a grammarian. That is to
say, the first inventor of the grammatic seience had an imperfect grammar
Dy nature; this he perfected by study and labour through his senze of

1 This note was printed for students attending a course of lectures on
medieval Germany, given in 1832,
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memory and experiment.” What wonder that if boys learnt anything
atall from such a method of education, it was to quibble, wrangle, aud
play with words !  School and university both led to the same result;
argumentations and discussions were the order of the day. In these
disenssions the great end was to catch your opponent in a word-trap—to
make him contradict himself even by the use of a double-meaning phrase
or the like, To wrangle was the great end of university education ; and
a public wrangling would precede the conferring of all degrees. Such
a method has given its name fo the Cambridge mathematical honoursmen ;
such a method of public dispute, the theological wrangle, forms a marked
feature in the Reformation. Catholic and Protestant held disputations.
Luther, Eek, Melanchthon, Carlstadt, Murner, publiely wrangled over the
varions dogmas of their respective faiths. So hot did the wranglers often
grow, that in the Sorbonne a wooden barricade was erected between the
contending parties to prevent them appealing to physical argument.
Books were written to assist the student in “wrangling”—as for
example: The Tncontestable Art: teaching how to dispute indifferently
concerning ¢l things knowable (1490).  Let us examine some incontestable
cases out of this latter book. The two wranglers are termed the opponent
and respondent.

Granted, the respondent will give something to drink to any one
who tells him the truth, and to no other. The opponent says to the
respondent : “ You will not give me anything to drink.” The question
is whether the respondent ought to give amything to drink to the
opponent or not #  If he does give, then opponent has spoken falzely—
in which case he ought not to give. If he does not give, then opponent
has spoken the truth, and consequently the respondent ought to
give.

Suppose that Peter always runs till he meets some one telling a lie;
and first, Paul meets Peter, and says: “Pefer, you do not run.” The
question is whether Paul has spoken truly or falsely ?

Granted that Plato says: “Sortes is cursed if he has cursed me;”
and Sortes says: “Plato is cursed if he has not cursed me” The
question is whether Plato has cursed Sortes or not ?

Such are the quibbles which the schools taught and wherein the
universities delighted in the fifteenth century. The first to attack this
method of education was Laurentius Valla; but the man who, working
on his lines, did the most for educational reform in Glermany was
Jacob Wimpfeling ; Erasmus put the finishing touch to their labours,

- Wimpfeling cut away the eommentaries on Donatus and Alexander, and

prepared a practical reading book and grammar for schoolboys. It is
madness,” he writes, “to feach puch superflunities while life is so brief”
Now I think we can grasp that it was mo commonplace when Winp-
feling, in his epoch-making hook, the Adolesoentia, commenced with the
chapter: “To the preceptors of boys, that they teach them useful

1 My guide is Zarncke : sce his edition of the Narrenschiff, p. 346.
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matters” Far from being a commonplace, it is the profest of the
educational reformer of Germany.

In this ehapter he bids schoolmasters and instructors of boys not to
devote great time and much study to ohseure and difficult matters, which
are not necessary, but to care rather for straightforward things worthy of
knowledge : not for those only which strain the intellect, as the subtle
knots of dialeetic, syllogisms with their first and second premises.
Parents and friends wish children educated o that their studies may
lead them to the salvation of their souls, the honour of God, and the
glory of the commonweal. The ready minds of the young are to be
excited to virtue, fo homesty, to fear of God, to remembrance of death
and judgment, not to subtleties of logie. Do not encumber their tender
years with speculations, unproductive opinions, quibbles of words, with
genera, specics, and other universals. These very universals are taught
as though the Claristian religion grew ouf of them, as though the worship
of God, our reverence, the enthusiasm of the soul, had their foundation
in umiversals—as though the knowledge of all arts and sciences flowed
from them! “Just as if the use of body and soul, the government of
kingdoms and all principalities, the happy rule of all lands, the extension
of the commonweal, the defence of states, the excellence of the clergy,
the honour of the orders, the reformation of the Catholic Church, the
safety of the Roman hierarchy, the strength of virtue, the destruction of
vice, the glory of peace, the escape from war, the concord of Christian
princes, the vindication of Christian blood, the repulse of the Turks and
the foes of onr religion, the end of human life, and the whole machine
even of the world would break down did it not depend on, eonsist in,
turm about universals !”

Such is Wimpfeling’s protest against Scholasticism in education !

Lot ue congider his theory of education. Many of its precepts will
nob seem new ; but they were new to the fifteenth century ; and not a
few of our public schools conld study them with advantage to-day.

Children at an early age ave to be handed over to discipline, as they
are then most susceptible, Parents and preceptors are always to ascer-
tain what is the nature of the child’s capacity ; the mind of the child is

. to be measured and examined in order to ascertain for what study it

geems best fitted. This method of varying education with the individuality
of a child is too often meglected to-day; whatever the childs peculiar
bent may be, it is treated as uniform raw material, which is all passed
throngh the same educational machine; and the result is too often disastrous.
Next, Wimpfeling tells us that children of high birth and position must
especially be educated in order that they may sct a good example to
others. (He is thinking peculiarly of the children of the robber nobility
of his own time; but the remark still applies) They are not to be left
{0 idleness, to give themselves up to hoorich and violent amusements—
liere, as elsewhere, he is particularly bitter against those who spend their
time in hunting—hbut to devote themselves to those studies wherein they
may excel their own subjects. Why should these nobles despise all the
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labours and exerciges of the mind? They ought rather to study the
customs of the ancients, the usages of their own lands and history, so
that they may act wisely at home and in war.

Then we are told the various signs by means of which the existence
of talent may be detected in a child, These are: (1) its being excited to
study by praise ; (2) its striving at the highest things in hope of glory ;
(3) ita promptness in working and its shimning of idleness; (4) its fear of
gcolding and the rod, or rather looking upon them as a disgrace, so that on
reproof the child blushes, and on being birched grows hetter; (5) its
love of teachers and its having no hatred of instruction; and lastly (6)
obedience freely given, an absence of obstinacy.

Since youth is an age lightly given to sinning, and unless held in
cheek by the example and authority of elders, rapidly slips from bad to

' worse, Wimpfeling gives us a list of the six good and the six bad

qualities of the youthful disposition, and suggesis methods of encouraging
the one set and repressing the other. Thus the six good qualities are:
generosity, cheerfulness, high-spiritedness, open-heartedness—that is, not
being readily suspicious—fulness of pity, the lightly feeling ashamed.
The six bad qualities are: sensuality, instability, lightly believing all
things, stubbornness, lying, and want of moderation,

It will be seen at once how Wimpfeling makes the keynote of
education, not the knowledge of Latin, but the inculeating of morality,
or, as he himself expresses it, the teaching of good conduet and morality.
He belongs essentially to the Strasburg School of Religious Humanists,
who hoped to reform religion by laying less stress on dogma and striving
for a new and purer morality. Such was the object of Sebastian Brant in
his Ship of Fools, of Geiler von Kaisersborg in his sermong, and Wimp-
feling in his pedagogic works. This makes the following passage of the
Adolgscentin peculiarly characteristic; it might stand for a manifesto of
the whole School —* The instruction of boys and the young in good
morals is of the utmost importance for the Christian religion and for the
reformation of the Church. The reformation of the Catholic Church by
a return to its primitive pure morals ought to begin with the young,
because its deformation began with their evil and worthless instruction.”
Strange to find in 1500 a strong Catholic recognising the deformation of
the Church, and its canse ; seeing also thdt its true reformation can only
be brought about by a process of genuine education! Well if Luther,
seventeen years afterwards, had grasped this truth |

Wimpfeling’s four means of correction do not show much originality,
yet they prove that even here he had thought aud classified. They are
as follows: Public attendance to hear the divine word, a private talking
to, corporeal correction where verbal has failed, and that peculiar to the
Catholic faith, namely, confession.

The old Scholastic system made Latin the chief subject of education
with a view to theology. Wimpfeling, giving morality the first place,
introduced something beyond theology: “The instruction of youth in
good morals is highly conducive to the welfare of the eivie and political
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community,” This apparent commonplace was a veritable battering-ram
against the old Scholastic education.

Wimpfeling’s so-called Laws for the Young possess perhaps more
value for the history of culture than for that of pedagogic; but they are
not without interest for the latter. They run :—(1) To fear and rever-
ence God.  (2) Not to swear. (3) To ho;mur parents. (4) To respect
the aged, and seek their friendship and society. (5) To respect the elergy
(here the attention of the young is speciall_y drawn to tl_le state of t}‘:ne
Bohemians, owing to their disobedience to this law). (6) Not to speak ill
of men, espeeially those in authority (evil merits our compassion rather
than abuse, —Wimpfeling refers particulazly to the Pope, and quotes
St Paul ahout resisting the “powers ordained,”—the very fext which
Tuther was afterwards to use as an argument for implicit u:bedlence to the
princes in their opposition to Popedom 1) _(7) Bad sc_)claty to be _ﬂu‘l
(8) Also covetousness. (9] To be cautions against talkativeness. (10) To
ghow modesty,—especially in matters of dress. The dress of the students
must often have been yery improper to need the rebukes here aEI-
ministered. Tlsewhere in the book Wimpfeling makes propriety 1n
dress a point of religion; long close-fitting tumcs_ought to b.e‘warn.
Other forms of dress are due to a total want of devotion a_nd religion, ot
at least to a desire to please shameless women. An improper dress
denotes improper morals ; the dress, no less than the tongne, belc_mgs to
the inner man. Many years afterward Melanchthon, in an oration on
dress to the students of Wittenberg, harps on the same theme! (11) To
avoid idlencss, and seek honest work. The famous Dalberg is here
quoted as example of such work ; his ougupatiou, among other matters,
being the study of the ‘vulgar tongue, It was from the Strasburg cirele
that the first impulse was given to the study of the German language
and history., (12) To be frugal. (13) There are three virtues peculiarly
necemsary for the young, both towards themselves and others,—namely,
that they shonld have firm guard over themselves ;. that they sll?uld be
an example to others; and lastly, that they should be loved sincerely
and in Christian fashion by all, especially the good. (14) We have a
law as to the means of increasing virtue and as to the efficacy of habit in
a child. The keynote here is an expression of sympathy in all its
doings. We must accustom ourselves to be ‘movad by childish grief and
childish pleasure, so that from the beginning even to the end of life
children may hate what onght to be hated, and love what is worthy of
love. Even as when we wish a boy to be an architect we show pleasure
in his building toy-houses, so play is to be made use of_ to create and
confirm good habits in children. “We ou;ght.ta strive in all matters,
even in playing, that we may tarn the inclination a_nd desire of ihlldre:_u
towards those things of which we wish them to attain knowledge.” This
precept itself was epoch-making in the fifteenth century, yeb even to
this day has hardly been generally accepted as a leading principle of

1 1480-1580 is the century of Dress-Degeneration,
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eduncation. (15) Against luxury ; especially against children feeding and
drinking too extravagantly. (16) Against foppery in general, but par-
tienlarly against the curling of the hair. We are told it offends God,
injures the brain, disfigures the head, creates a “sylva pediculorum,”
deforms the face, ultimately makes the countenance hideous, shows that
the youth loves his hair more than his head, cultivates his curls rather
than his intellect ; and the saying of one Diether, an honest and valiant
knight, is quoted to the effect, that a curler will be exclnded from the
kingdom of heaven, because the great and best God will not deem him
worthy of the kingdom of the saints, who, not content with His image,
His face, and His curls, with which He had endowed him, has not
blushed to create these spurious things for himself—a despiser and hater
of the divine gifts, and one who longs for strange matters, The just
Judge, on the Day of Judgment, will not be able to upbraid the curler
severely enough : © We did not fashion this man ; We d&l not give him
these features ; these are not the natural locks with which We farnished
him !” (17) Youth iz to avoid all perturbations of the mind, violent
passions of all kinds, great hate, desire, anger. The child should be
taught to bridle itself in great and little matters alike. (18) Life is to
be corrected by others example; yet the child must not argne that what
others do is permitted to it. (19) The end of study : this is to learn the
best miode of life (eptima ratio vivends), ‘and consists in the true per-
formance of the duties of social and civie life in this world and in the
preparation for the next. (20} And lastly, there must be willing eub-
mission to correction. A list of the vices to which the youth is inclined
follows, but it presents no very greab originality or merit. Five things
to be observed by a child when in the presence of its elders or superiors
may be noted : “ When you stand before your master you must observe
these five things—Fold the hands; place the feet together; hold the
head erect; do not stare about ; and epeak few words without being bid.”

Much of the rest of the book is filled with quotations, proverbs, or
letters from friends and admirers ; these extend over such a wide field as
Horace, Seneca, Jerome, Gerson, Petrarca, Solomom, Aneag Sylvius,
Hermann von dem Busche, Sehastian Brant, homely satirist of human
folly, and the folk-preacher of Strasburg, Geiler von Kaisersherg. The
letter of the latter is peculiarly characteristic of this new didactic school,
He mourng that the age produces few poets! like Jerome and Augustine,
but a host of Ovids and Catulluses.  Geiler finds in his own land an army
of theologians, but few theophils, It is the letter of a man of deep,
earnest, moral purpose, but of somewhat nayrow power. He is weary of
the Scholastic philosaphy which is choking religion ; but his only
alternative seems to be the reduction of religion to the teaching of
morality. Wimpfeling caused this letter of Geiler’s to be read before the
assembled University of Heidelberg ; and the reading resulted in the
professors and students setting to work to write epigrams on the various

1 Plato was termed ‘ poet’ by the Humanists,

HUMANISM IN GERMANY 191

virtues and vices, which epigrams are inserted in Wimpfeling's book. Tt
is obvious that thus a great deal of padding is introduced which has very
little to do with education. Perhaps the only other matters which
possess any particular interest are certain short semtemces of Wimpfel-
ing’s own, containing maxims for children, These were first inserted in
later editions of the book, I translate some of them which seem to have
a more general value for folle-history «—Tove God ; honour your parents ;
rise early in the morning ; make the sign of the cross in the name of the
Father, the Son, and the Holy Ghost; pubon your clothes ; wash and
dry your hands; rinse the mouth, the water being not too cold, as it
injures the teeth ; comb the hair, partieularly with an ivory comb (if you
have one) ; rub the back of the head with a hard and coarse cloth ; say,
with bended knees, the prayer Christ faught his disciples ; repeat the
calutation which Gabriel bore to the Virgin Mary ; repeat the same
to your own gwardian angel, or say this distich: © Angel, who' by
the grace of heaven art my guardian, save, defend, guide me, who am
gommitted to thy charge”t After prayer gird thyself fo study, because
« the fear of the Lord is the beginning of wisdom”; if there be time,
look through your next lesson before going to school ; pay great attention
to your master; do not be ashamed to inquire of him or of another
swiser than yourself; practice the Latin tongue frequently ; love Christ
who redeemed you on the Cross; do not say, “hy God, 'pon my soul, on
my oath, I my faith”; on Sunday and holy days read the lessons
appointed concerning the Lord ; in knocking do mnot violently shake the
door or bell, lest you be judged mad or a fool ; beware of horses and
water ; never carry a candle without a candlestick ; ‘carrying a candle for
the purpose of showing the way, go first although a worthier follow you ;
do not place your hands upon your hips ; do not examine the letfer, purse,
or table of another; being called to meals, do not be late, content
youmelf with the seat your host appoints, and do not bring a dog with
you ; meeting your superior, take his left side and leave his right free, do
not change this eide ; passing the cup among those at meals, do not give
it into their hands, but placs it upon the table; do not enter unbid into
the kitchen of a prince (I suppose this means, do not go where you are

“ not bid, or you will be punished for it; it may be conmected with the

medizyal German proverb; “ At court every seven years & kifchen knave
is devoured”) ; do not place on the plate bread you have teuched with
your teeth ; pour wine rather into another’s belly than your own ; put

1 This notion of a guardian angel was very prevalent in the fifteenth and
wixteenth centuries, and possesses much poetic beanty. In Geiler von Kaisersberg’s
How o Act with & Dying Mon there is an invocation to the angels, with special
poference to the ¢ gond angel, my guardian,”  The good and bad angels
aooompanied a man through life, the one assisting, the other tempting ; they
may be seen in the woodeuts of the old law books on either side of the prisoner,
wid they stand beside the dying man in the well-known block-book, the drt of
Dying.  What is now a delicate fantasy was, in the fifteenth century, an article
of faith,
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all your things in their appointed and proper places ; avoid hot food ; do
not touch the teeth with your knife; wash after cake, homey, ete.; he
who lends money to @ friend loses friend and money; the blood of
princes does not make good sausages,—with which enigmatical proverb
wa will lenye Wimpfeling’s short sentences.

Of the other educational works of Wimpfeling, I may mention : the
Tsidonens (1497), a vigorous criticism of the then usual methods of teach-
ing—the Germania (1501), with adeseription of an improved gymnasium
as well as general hints on the education of boys and girls—and lastly,
the earlier Elegantiarwm Medulls (1490). This latter is a Latin reading
and exercise-book for hoys, and made at that time a revolution in school-
books, On the title page is a woodeut of a schoolmaster seated on a large
carved chair: in his right hand a birch; below him, on low stools, are
seated three pupils—one to the extreme left is apparently construing
from a book. : o

The slight sketch which I have given of Wimpfeling's eduncational
theories will, perhaps, be sufficient to indicate the excellent work he did
for Clerman educationt e may be said to have humanised the schools;
and his Adolescentic may be fitly termed the first great German—perhaps
the first preat modern—bock on education. His contemporaries, with
just admiration, termed him the ¢ Preceptor of Geermany,” the © Father
of German Pedagogic.”

His true value has hardly yet been recognised, partly owing to his
having been a Catholic, and thus passed over by Protestant higtorians ;
partly to the extreme scarcity of his works, several of which are wanting
even in a library like that of the British Museum.

For the present I must content myself with having indicated the
magnitude of Wimpfeling’s educational labours. Germany, at least, owes
to its ¢ Preceptor’ a complete reprint of his pedagogic works.

Nore.—The reader will find excellent material for the study of German
Humanism in the following works :— ;

Jo Janssen: Geschichte des dentschen Folkes, vol. i pp. 54-134 ; vol. ii. pp.
1-128. (Strong Catholic biss.)

K. Hagen : Deutschlands diterarische und roligiose Verhiltnisse im Beformations-
zeitalter, (Strong Protestant bias.)

L. Geigor : Johamn Rewehilin, (‘Withnut bhing.)

Th, Wiedemann : D, Jokann &k, (Oatholic bias, )

D. T, Strawss : Ulrich von Hutten.  (Slight Protestant bins.)

F. W. Kampschulte: e Undversitdt Erfurt. (Without bias.)

€. Krause: Doy Brigfrwochsel des Mutiaus wfus,

B. Schwarz : Jaeab Wimpfeling, der Altvater des dewlschen Schalwesens,

1 Within twenty years 30,000 copies of his pedagogic works were sold.

IX

MARTIN LUTHER®
.Vemuﬂﬁ ist des Toufels hochste Hure.

DurING the past year there has been so much talking and
so much writing concerning Luther that we might suppose
the majority of people, for whom direct historical research is
impossible, to have been provided with sufficient material for
arriving at a true judgment of the man and of the movement
wherein he was the principal actor. Probably more books
have been written "about the Reformation than about any
other period of history. Yet since the time when history
emerged from the mist of legend, such a mass of myth has
never grown up to obscure all true examination of fact. Not
only is this myth the predominant clement in popular lives of
Luther, but its influence may be continually traced in works
having far greater claims on the consideration of scholars.
The origin and growth of this myth are perhaps not hard
to explain; the upholders of a particular phase of religion
invariably invest its originator with a legendary perfection—
all the great achievements of mankind during his cenbury, and
often those of an even more distant date, are attributed to
him ; all human errors, all sins of the age, are thrust upon his
opponents. To every sect its founder becomes the saviour of
mankind, and his adversaries a generation of vipers. So it
hage arisen that numerous well-meaning folk look upon Luther
us almost a second St. Paul, and upon the Pope as undoubted -

1 Reprinted from the Westminster Revigw, Jannary, 1884,

13
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Antichrist. Tt is impossible to escape the dilemma: the
orthodox Christian must regard Luther either as nigh inspired
of God, or else as a child of the Devil There can be no
reconciliation of Lutheranism and Catholicism ; if the feach-
ing of the one is true, the doetrine of the other is false. An
« Inperim ” would be no more successful to-day than it was in
1548. Tt may perhaps be suggested that the contradiction
is to be found in the Apostolic writings themselves; yet the
orthodox Christian is hardly likely to make an admission
which would certainly deprive those writings of all claim. to
inspiration. To be consistent, he must adopt one view or the
other; and having done so, Luther at once appears to him
either as a prophet or a heretic—the discoverer of a long
forgotten truth, or the perverter of the teaching of Christ.
As long as there is a shred of dogma left about Christianity,
there is small chance that Christendom will not divide itself
into two hostile parties—the admirers and the contemners of
TLuther. When we consider this fundamental distinetion, and
the proverbial intensity of theological hatred, it is no wonder
that myth should survive and persistently obscure even the
most prominent facts of Reformation history. Again and
again scholars have shown that Luther’s Bible was neither
the first translation, nor was it immeasurably superior to its
predecessors ; that vernacular hymns and sermons were common
long before the Reformation; that Luther’s methods were
entirely opposed to the spirit of Humanism ; thab the German
Reformation was by no means a great folk-movement—yet
these and innumerable other facts have been persistently
contradicted in the flood of magazine and newspaper articles
which the centenary has brought into existence. Myths,
which were first invented to blacken the character of opponents,
and found a fitting receptacle in the scurrilous fracts of the
sixbeenth century, are still dealt out to the public by journalists
and pseudo-historians as facts of the Reformation. We are
told that toleration was a part of the programme of the
German Reformers, a statement absolutely opposed to all
critical investigation; we are told that Luther’s coarseness
and violence were only typical of his age, without the least
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attempt to inguire whether the greatest thinkers of the age
were really coarse and violent; we are told that the Reforma-
tion swept away intolerable abuses, yet we search in vain for
any scientific comparison of the moral and social conditions of
the clergy and laity at the beginning and at the middle of the
sixteenth century; we are told that literature and learning
were fostered by the Reformation, and yet we find absolute
ignorance as to the intellectual collapse of Germany in the
sixteenth century; lastly, we are told, on the one hand, that
the thought of to-day owes its freedom to Luther, while the
theologians insist, on the other, that Luther was by no means
the father of modern Rationalism. Here, the theologians, for
the most part guided by instinct rather than by research, are
undoubtedly right. The whole history of Rationalism is as
much opposed to Lutheranism as to Catholicism. Rationalists
ought never to forget that thought could express ifself far
more freely in Basel and Erfurt in 1500 than if could any-
where in Europe by the middle of the century. Not from the
doctrines of Lutheranism, but from the want of unity among
theologians, has intellect again won for itself unlimited freedom.
To the Protestant, who asserts that all our nineteenth-century
enlture is the outcome of Luther and his followers, the
Rationalist must -reply: « Yes, but not to their teaching, only
to that squabbling which rendered them impotent to suppress.”
It is sectarian prejudice which has hitherto obscured the history
of the Reformation, and has led a distinguished German eritic
thus to conclude his review of the literature on the subject :—

“The field of history must be thoroughly cleared of all
such theological tendencies, whether they come from the right
or the left or the middle. A true history of the Reformation
muss fundamentally and completely reject all theological and
ecclesiastical parby considerations and party aims of whatever
character. A history of Luther is only possible for him who

contents himself with writing history, and without the smallest

reservation despises making propaganda for any theological
conception.”

1 Maunrenbrecher : Studion und Skizzen swr Geschickic der Feformationszett,
P 287, 1874,
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The object of the present essay is neither to write a
history of Luther, nor to endeavour o dispel all the myths
which obscure our view of the Reformation. It will entirely
avoid theological discussion as to the truth or falsehood of any
particular dogma, or as 1o the degree of sacrifice in intellectual
and moral progress which ought to be made in order to attain
a phase of doctrine asserted to be most in accordance with
~ divine revelation. This essay will confine itself solely to the
effect of Tmther's teaching on the soeial and intellectual
condition of the German people. It will endeavour to raise
the question: Can any progress whatever be made by a
violent reformation, or must it not always be the outcome of &
slow educational evolution 2 It will ask whether the folk as
a body can ever be elevated by a vehement appeal to their
passions, or whether all advance does not depend on a gradual
intellectual development.

Let us endeavour to describe, as briefly as clearness will
permit, the position of affairs in the Catholic Church towards
the close of the fiftcenth century. It must never be forgotten
that throughout the Middle Ages the Church was by no
means an institution concerned only with the spiritual element
of man’s nature, it was besides the basis of the entire medieval
social system, and the keynote to the whole of medieval
intellectual life. All social combinations, whether for labour,
for trade, or for good fellowship—trade unions, mercantile
guilds, and convivial fraternities—were part of the Church
system. A higher spiritual side was thus given to the most
everyday transactions of both business and pleasure. It was
the Church which formed a link between man and man,
between class and class, between nation and nation. The
Church produced a unity of feeling between all men, a certain
medizval cosmopolitanism, which it is hard for us to conceive
in these days of individualism and strongly marked nationalism.
So long as the Chureh was powerful, so long as it could make
its law respected, it stood between workman and master,
between peasant and lord, dealing ous equity and hindering
oppression. The battle which arose in Germany in the latter
half of the fifteenth century between the Canon and the Roman
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Laws was nob a mere contest between Church and State for
gupremacy, between ambitions ecclesiastic and grasping lay
ruler. Tt involved the far more important question whether
the peasant should be a free man or a serf. The Roman Law
had been created for a slave State; the Canon Law, Roman in
form, was yet Christian in spirit, and infinitely more in aceord
with the Christianised folk-law of the German people.  The
supporters of the « Reception of the Roman Law ” were the
German princes, for it inereased immensely their power and
importance; each became a petty Roman Emperor within
the boundaries of his own dominions. The opponents of
the Reception® were first and foremost the leading Catholic
preachers and theologians. Wimpfeling recognised in the
contest of the two laws «the most fruitful mother of future
revolutions.”

«That among the heathen, slavery was at home and
the greater part of humanity reduced to an almost brute
service is, alas!” writes the Abhot Tritheim, “only too true.
The light of Christendom had to shine for a long time before
it was able to scatter the heathen darkmess, godlessness, and
tyranny. Bub what shall we say of Christians, who, appealing
to a heathen system of law, wish to introduce a new slavery,
and flagter the powerful of the earth that they, since they
possess the might, have also all right, and can measure oub to
their subjects at will justice and freedom | Surely this is a
hideous doctrine! Tts application has already given rige to
rebellion and rioting in many places, and in the near future
great folk-destroying wars will break out, unless an end be pub
to it, and the old law of the Christian folk, the old freedom
and judicial security of the peasants and other labouring men,
be again restored.”

That freedom was never restored; the Roman Law was
“ peceived ” throughout Germany, nobwithstanding the advice
of Popes, the protests of the Catholic clergy and the murmurs
of the people. All who were interested in oppressing the
masses became eager workers for the introduction and spread
of Roman Taw. As the Catholic Church lost power, the
advance was more and more rapid, till it became all-victorious
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i,]:} ?he Reformation, culminating in Luther’s doctrines of the
divine right of princes and of the duty of implicit obedience.
Thus Tritheim’s prophecy was fulfilled, and that “ great folk-
destroying war,” the Peasants’ Rebellion, broke out. Only one
other point can be noted here with regard to the Reception;
the Roman Emperor had been head of the heathen :t:elicrionf
the new_Jurists said to the German princelets ;— YO[;.:: too,
have a right to be Pope in your own land ! Such teanhing’
was not long in bearing fruit.

_’.!?he‘se few remarks may suffice to show that, apart from
religions teaching pure and simple, the Cathelic Church was
the foundation of medizval society. Any violent attempt to
destroy that Church would in all probability be perilous to the
established social life—1it would lead to the triumph of might
over all forms of right. Such, quite apart from dogmatic
considerations, was the effect of the German Reformation; it
i:onsummated the degradation of the free peasant to the s;rf-
it destroyed or reduced to a mere shadow of their fOI‘meI:
selves‘ thg innumerable guilds, partly by decrying them as
i Papist institutions,” partly by removing the old Church
jnﬂuer}ce, the old moral restraints which prevented their
becoming selfish trade monopolies; above all, by suddenly
wga&cening the old religious beliefs, it brought about what
mlgl:l't almost be described as a break-up of German society :
the immorality and dissoluteness of the German people in
Fhe middle and second half of the sixteenth century are almost
indescribable. They only find their parallel in the almost com-
plete r_lisappearance of all true intellectual and artistic activity.
Such is no overdrawn deseription of what Mark Pattison has
fitly termed “the narrowing influence of Lutheran bigotry.”
The reader must not suppose that we at all blind ourselves to
the abuses which had grown up in the Catholic Church in the
fifteenth century; we recognise them to the full; bub in
return we ask: Did the Lutheran Church produce a purer and
more enlightened clergy ; did it increase the moral and social
welfare of the people; was it foremost in the support of

1 It is a significant fact tl .
O La‘gﬂ H ach that Luther burnt, with the papal bull, a copy of
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literature and art; was it more tolerant, more charitable, nay,
even more Christian, than that which it attempted to replace?
Shortly, did it reform more evil than it destroyed good? To
none of these questions can we give an affirmative answer.
The Catholic Church needed reform urgently enough, but the
reform which it needed was thab of Erasmus, not that of
Luther. Had the labours of Erasmus not been blighted by
the passionate appeals of Wittenberg, at first to the ignorance
of the masses, and then to the greed of the princes, we believe
that the Catholic Church might have developed with the
intellectual development of mankind, might possibly have
become the universal instrument of moral progress and mental
culture, and—dogmas gradually slipping into forgetfulness—
we should now be enjoying the blessings of a universal church,
embracing all that is best of the intellect of our time. If the
Church in 1500 could contain an Erasmus, a Reuchlin, and a
Muth, who shall say that in our days Huxley and Matthew
Arnold might not have been numbered among its members ?
Luther, by insisting on details of dogma, dragged Europe into
a flood of theological controversy, and forced the Church into
a process of doctrinal crystallisation, from which it can now
never recover. This is probably what was passing through
the mind of the greatest of German poets when he declared
that Luther threw back by centuries the civilisation of Europe.
Let us, however, examine still more closely the condition

of the Roman Chuxch at the beginning of the gixteenth
century. 'What were the particular failings which pressed so
peculiarly for reform ? We may note first the ignorance of
both monks and clergy. It is quite true that the typical monk
was by no means that combination of stupidity and bestiality
which the Bpistolee Obscurorwm Virorwm paints for us. There
were monasteries which preserved something of the old literary
gpirit, and the schools of which were nob utterly despicable;
there were still convents of both sexes where the old earnest
religious spirit was very far from dead,and which were broken
up only by the most violent methods of “reform.” Nevertheless
the Church had ceased to represent the foremost gulture, the
deepest thought of the time. She was 1o longer the intellec-
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tual giantess she had been in earlier centuries—a certain
spiritual gloth had grown upon her, while wealth and power
had deadened her mental activity. She was behind the current
knowledge of her age and wanting in sympathy for its methods.

A second failing—almost more grave, but yet closely
linked with the former— was the moral collapse of the
gpiribual members of the Church. Clergy, monks, and nuns
had lost consciousness of the meaning of their vows, and
the spiritual calling had beecome merely a means of obtaining
an easy subsistence. Let us grasp fully the very worst
that can be said on this peint. Many monasteries were
little better than taverns; occasionally nunneries approached
somebhing still more repulsive. In an order of the Regens-
burg administrator of 1508, we read of the clergy seated at
night in the public taverns, consuming wine to drunkenness,
playing at dice and cards, brawling with their neighbours, and
even fighting with knives or other weapons; the dress, too, of
these tavern clergy, we are told, was luxurious and improper.
Erasmus bears faithful witness to the condition of many of the
monks and clergy in his day: “T know,” he says through one
of his characters, © some monks go superstitious that they think

themselves in the jaws of the Devil, if by chance they are

without their sacred vestments; but they are not at all afraid
of his elaws, while they are lying, slandering, drunken, and
acting maliciously.” Yet Erasmus does not indiscriminately
abuse clergy and monks; he points out pious and worthy
examples of both, and such undoubtedly existed in far greater
numbers than Protestant polemic would allow us to believe,
even when Luther was pouring out his most violent anathemas
against the monastic life. Insults, threats and bribes were often
insufficient to break up the convents in Saxony and elsewhere.
The reforming Church Visitors frequently found a passive
resistance, which could only be the outcome of a deep religious
conviction, and which to the modern investigator throws all
charges of intolerance and bigotry upon the shoulders of the
reforming party. Noteworthy in this respect was the system
of insult and petty tyranny which the high-minded Abbess
Charitas Pirkheimer and her convent had to endure at the hands
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of thé coarse and fanatic Osiander. Her diary of these events
is one of the most interesting records extant of the methods
of Tutheran reformation.' Yet her experience was by no means
unique; we possess other records of a like kind which show
how unfounded were Luther’s eharges: that in no nunnery was
there daily reading of the Bible, and that among a tbousa,pd
nuns scarce one went with pleasure to divine service, or wore,
except under compulsion, the dress of her Order. Such asser-
tions as these, however, have, on the authority of Luther, been
handed down from writer to writer till they are quoted as
facts in modern history books. 'That the cloister life of th.e
early part of the sixteenth cemtury needed much reform is
indisputable ; but that any real good was effected 1')_17 a.bs?lutgly
forbidding the members of the Orders to wear their dlstmctnfe
dress, by bribing the more worldly-minded to leave their
convents, by forcing the remainder to listen t.o ‘Lut_heran
preachers abusing the Catholic faith and the ascetic life in the
coarsest fashion, and finally by the appropriation as soon as
possible of the convent revenues, may very reasonably be
doubted. Considering how small a portion of those revenues
was ultimately devoted to educational or charitable purposes,

‘Cobbett’s charge against the Reformation—that it was a

plundering of the heritage of the poor—is not without founda-
tion. The doctrine of salvation by faith alone may perhap's
be most in accordance with St. Paul’s teaching, yet it is
perfectly certain that the belief that works are of aasistanpe,
not only saved pre-Reformation Germany from a State pauper
system, but adorned her churches with the noblest works of
Christian art. TLuther’s doctrine, misunderstood if the reader
please to term it so, was immediately destructive of charity,
and endless were the lamentations of the Reformers that
people had ceased to give as they did in the dark ages of
Popery.

pTie third great evil under which the Church laboured
lay in the worldly aims of the hierarchy. The? Church had
become not only a spiritual but a great social and even

1 Charitas Pirkheimer: Denbwirdigheiten aus dem Reformationszeitalter.
Pamberger Hist, Verein, Bd. iv. Edited by Hofler, 1852,
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political authority. The princes of the Church had power
equal to or greater than the lay rulers’, and they needed a
princely revenue to support their state. Still more excessive
were the wants of the Papal Court, and the means by which
those wants were supplied was not at all calculated to make
Rome acceptable to the German people. The national unity
of France and Spain had enabled those countries to resist
successfully the Papal extortions, and to esteblish a fairly
equitable modus vivends with the head of the Church. But
national unity was the very thing wanted in Germany. Her
prinees were eager for self-aggrandisement, and there was no
security for that permanent union which alome could dictate
terms to the Pope; one and all of them were ever open %o
the conviction of a bribe. This disunion of the German
princes rendered a solution of the question affer the French
fashion impossible. The same grievances were expressed time
after time ab successive Reichstage, but no genuine attempt
at self-help ever seems to have been made. The pocket has
wsually far greater influence than the idea, hence it came to
pass that the mass of the people at firs weleomed Luther as
gheir champion against the Roman imposition; they by no
means grasped thab his enterprise would ultimately shake the
very foundations of their social life. The grievances of the
German nabion against the Pope are very clearly expressed in
a document presented in 1518 by then Catholic Germany
to Kaiser Maximilian! The Pope, euphonistically described
as “pious father, lover of his children, and faithful and wise
pastor,” is warned to give heed to Germany’s grievanees, or
else there may be a rising against the priests of Christ, a
falling away from the Roman Church even as in Bohemia.
The grievances are endless, the archbishops and bishops exact
terrible sums from their flocks to pay the Pope for the
pallium, the sign of his sanction to their appoinfment; the
income from German fields, mines, and tolls, which might be
used for administering justice, exterminating robbers, and for
war against infidels, all goes to Rome. So-called © courtesans g

1 Gravaming Germanice Nettonis cum remodits ef avisnmentts ad Coesoreom
ajestatem, 1518,
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—that is, the Pope’s courtiers, his cardinals, notaries, and
officers—hold the best benefices in Germany, a land many of
them have never seen. The money of pious founders, which
ghould be used not only for the repair of churches and
monasteries, but for hospitals, schools, paupers, widows, and
orphans, is grasped by avaricious Italians. These and other
ignorant priests add living to living. Learned and earnest
clergy, of whom Germany provides a sufficiency, can find no
fitting posts. The begging friars, mere agents o_f t.}fe Poge,
need to be sternly held within bounds. If Mammﬂu@ v.nll
only remedy these, and a good many other ecclesiastical
grievances, he will be hailed as the deliverer of Germany,
the restorer of her liberty, the true father of his country!
Tt should be noted that these grievances are not in the lefa,st-
matters of dogma, they are precisely the difficulties which
national unity enabled France and Spain to surmount.

On the other hand, it is well to mark the charactef of
the men into whose hands these ill-gotten revenues passed.
They were the patrons; the enthusiastic patrons of literature
and art; they were by no means particular as to dogma, and
looked upon the Church rather as a means of soclal.tpa_n
religious government. An aneedote of Benvenuto Uelhm- is
peculiaaly characteristic of their conception of the 're!atmn
between religion and art. Notwithstanding that Cellini had
just committed what can only be termed a murder, the new
Pope, Paul, sent for him, and prepared ab once a lenFer of
pardon. Ome of the courtiers present remarked that it was
hardly advisible in the first days of office to pardon such an
offence. But the Pope turned sharply to him and said:—
« You do not understand this as well as L Know that men
like Benvenuto, who are unique in their skill, are not bound
by the law.” The Pope then signed the letter of parfio_n,_
and Cellini was received into the highest favour.! Ce].hnfl’s
autobiography presents us with 1o edifying picture of six-
teenth-century Popes, when we look upon them merlely‘ as
gpiritual authorities. Tt is singular to mark the Pope jesting
over the power of the keys at the very time when Luther 1s

1 ¥ty di Benvennuto Cellini ; Colonia, . 29,
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forging iron bands of dogma for Northern Germany. Bub
these are the Popes who built St. Peter’s, and were the
patrons of Raphael and Michael Angelo, and the character of
their religion is essentially reflected in the works of those
artists. They were not insensible to the need of reformation
in the Church; the Lateran Council shows sufficiently that
it was the ignorance of the monks and greed of the clergy
rather than the will of the Popes which hindered reform.
Yet they looked for improvement rather by education and
culture in the spirit of Erasmus, than by a sweeping destrue-
tion after the fashion of Luther. They were as a rule toler-
ant even to excess, and only the progress of Protestantism
forced the Roman See again into the path of bigotry, again to
lay stress upon subtle phases of dogma.

What the Popes were to Ttaly, such were the spiritual
princes in Germany. Cardinal Albrecht of Mainz, whom
Luther thought fit to class with Cain and Absalom, was one
of the most cultivated men of his time. His Court, under
the direction of Ulrich’s cousin, Frowin von Hutten, may be
described as the centre of German art and literature. Here
men like Reuchlin, Ulrich von Hutten,! FErasmus, Georg
Sabinus, Diirer, Griinewald, and Cranach, met with support
and sympathy. Albrecht was probably neither an exceed-
ingly moral nor a deeply religious ecclesiagtic. There are
several pictures by Griinewald of St. Erasmus and the Mag-
dalene, which are portraits of the Cardinal and, as is supposed,
of the fair daughter of one Riidinger of Mainz. It is not so
many years ago since certain mnarrow zealots in Halle wished
to have Cranach’s grand altar-piece removed from the Market-
Chureh, because they thought they recognised in the face of
the Virgin a portrait of the same lady. The table also, now
in the Louvre, which “the godless painter,” Hans Sebald
Beham, prepared for Albrecht, breathes anything bubt a re-
ligious spirit.© The leaders of the Church, both in Ttaly and

1 Hutten's Panegyricus on Albrocht will be found in the Opera, Ed. Bocking,
iii., p. 855,

2 Of. Forster und Kugler's Kunstblatt : Der Kerdinal Albrecht als Kunst-
beforderer, 1846, Nos, 32 and 33. Also Hefner Alteneck : Trachten des chiist-
Tichon Mittelalters. Description to Plate 136, Bd. iii.
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Germany, were what we should nowadays term ‘ emancipated ”;
they were enthusiastic encouragers of the fine arts and of a]l
forms of humanistic culture. Is it to be wondered at that
they could not sympathise with a movement which reintro-
duced doctrinal subtleties; which completely checked the
spread of Humanism ; Whmh in Augsburg! Braunschweig,
Hamburg, Frankfurt, Basel, Ziirich, everywhere north and
south, handed over the noblest works of art to the fire and to
the hammer; or which, as in Wurzen, by the direct orders
of Luther’s patron, J oha,nn Friedrich, the “ CGreat-hearted,”
caused the works of art, “so far as they were not inlaid with
gold, or represanted serious subjects (ernstliche Historien), to
be chopped up, and the rest laid by in the crypt”? These
are matters which must influence the cultured mind of to-day
when ]udgmo the Reformation, however indifferent or even
justifiable they may have seemed or seem to the iconoclastic
zealots either of the past or present.

Granting, then, the existence of serious evils in the state
of the Cliurch, we may ask, whether those evils were un-
recognised by the more thoughtful Catholies of the time;
was there no attempt at reform, which might have avoided
that break-up of moral, intellectual, and artistic Jife which
followed wpon the violent destruction of the medieval church
system ? We reply that there was such a recognition and
such an attempt—a reform counstructed on a far broader basis
than Luther was capable of conceiving; this attempt at
reform has been not inappropriately named after its most
zealous supporter, the Erasmian Reformation. A comparison
of the standpoints of Luther and Erasmus is of peculiar
importance at the present time, when we are so frequently
told that, apart from all theological questions, we owe our
modern intellectual freedom to Luther. The plans of
Jirasmus were shipwrecked by the violence of the Lutheran
movement. We have to inquire whether our modern thought

1 ¢ We have never sither prayed to the saints or worshipped their images,”
writes the Bishop of Augsburg. “ These monuments and pictures might at
lonst: 'have been preserved from destruction for the sake of their age and artistie
morit.”
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has not been the outcome of a gradual return to the principles
of Erasmusg, a continuous rejection one by one of every
doctrine and every conception of Luther. Mr. Beard, in his
Hibbert Lectures, remarks, with great truth, that while the
Reformation of the past has been Luther’s, that-of the future
will be Erasmus’s; we venture to remind Mr. Beard that but
for Luther the Reformation of Erasmus would have been the
Reformation of the past as well as of the future. It is
impossible to reverse the course of history, but it is not idle
to point out the failures of mankind; they form all-important
Jessons for our conduct in the future. What was the means
then that the Humanistic party adopted to -cure those two
great evils—the ignorance and the immorality of clergy and
monks? It may be shortly deseribed as the revival of the
religious spirit by inoculating the Church with the humanistic
enthusiasm, by identifying Catholicism with the newly won
scholarship and its progressive culture. Ecclesiastical ignor-
ance could only be conquered by a gradual process of education,
not by driving monk and priest into stubborn opposition, but
by teaching them to appreciate at their true value the higher
intellectual pursuits. It required above all a reform in the
teaching ofsthe schools and of the universities, especially in-their
theological faculties. When we look back now at the forty years
which preceded the so-called Reformation, we arve astonished
at the amount of improvement which the party of educational
progress had in that time achieved. It must be stated at
once that the Frasmian Reformation was essentially rational
rather than emotional, it appealed to men’s reason not to
their passions. On this ground it is interesting to mark
the great emphasis laid by the Humanistic moralists on
the identification of sin and folly. It is folly, stupidity,
ignorance which are the causes of immorality and crime,
not the aectivity of the Devil, nor any theological conception
of an inherited impulse to evil. Once make men wise and
they will cease to commit sin. This is the keynote to
Sebastian Brant’s Skip of Fools (1494), to Wimpfeling’s
pedagogic labours, but above all to Erasmus’s Praise of
Polly. TLike the great folk-preacher, Geiler von Kaisersberg,
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these men do not discard religion, but they lay stress upon
its ethical side in preference to the dogmatical. They see
well enough the abuses in the Church, but they do not there-
fore ery out for its destruction; they lay ignorance and
folly bare with the most biting of safire. If we open the
sermons of Geiler on Brant's Ship ¢f Fools, and mark how
he turns its satire into the deepest religious feeling, we are
sonvinced that the highest moral purpose is at the bottom
of these satirical productions. They are not written for the
reader’s amusement, but to teach him the weightiest moral
truths. There is an intense earnestness about these men,
they are imbued with the one idea of reforming the Church,
of purifying and elevating both clergy and laity, and the
keynote of their method is education. Humanistic culture,
combined with a higher moral conception, shall bring back
vitality fo the old ecclesiastical institutions. The spirit of
Geiler, Wimpfeling, and Brant was in the main the spirit of
Erasmus. He, too, satirises ignorance and folly; he, too,
preaches a practical Christianity. The Enchiridion Militis
Christiant, he tells us, was written “ as a remedy against the
error which makes relicion depend on eceremonies and an
observance almost more than Judaic of bodily acts, while
strangely neglecting all that relates to true piety.” Yeb
Erasmus in this very work recognises throughout man’s
capacity for good, and expresses his belief in the guidance of
the reason. The whole scope of life is to be Christ, but
Christ is not an empty name, he is charity, simplicity,
patience, purity—shortly, whatever Christ taught. Not of
food or drink but of mutual love was Christ’s talk. While
rejecting merely formal works, Erasmus still places man’s
galvation in the practice of Christian virtue; he is very far
from accepting Luther’s doctrine of justification by faith alone.
The book is full of practical piety; there is no trace of
theological dogma, nor any regard to obscure theories of
redemption and original sin.  Nevertheless it does not
hesitate to attack superstition, the common abuses of the
Church, and the ignorance and stupidity of the monks. “To
be a Christian is not to be anointed or baptised, nor is to
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attend mass; but to lay hold of Christ in one’s inmost heart,
and show forth his spirit in one’s life.” Such is the keynote
to the religion of Erasmus, and it is precisely identical with
what Christianity means to the best minds of to-day.

The proposal of these Humanistic moralists was to reform
the Church by educating her. They believed that the more
the intellectual side of a man was developed, the less likely he

was bo be selfish and bestial. They pub faith in human reason.

In what a totally different fashion does Luther regard this
safeguard of human action! Without the pre-existence of
faith, reason, according to Luther, is the most complete vanity;
it is blind in spiritual matters, and cannot point out the way
of life. “Tn itself it is the most dangerous thing, especially
when it touches matters concerning the soul and God.”
Tuther saw in the reason the «arch-enemy of faith,” because
it led men to believe in salvation by works; nay, he went
further, and asserted that whoever trusted to his reason musb
reject the dogmas of Christianity. In another passage he
describes the natural reason as the © archwhore and devil’s
bride, who can only scoff and blaspheme all that God says
and does.” Elsewhere, Luther declares that the reason can
only recognise in Christ the teacher and holy man, but not
the son of the living God; and on this account he pours out
his wrath upon it.  Reason or human wisdom and the devil
can dispute wondrous well, so that one might bhelieve it were
wisdom, and yet it is mot” “Since the beginning of the
world reason has been possessed by the devil, and bred un-

‘belief” This particular dislike of Luther for human reason

even found expression in his translation of the Bible, and he
has in several passages introduced the word reason, where
nothing of the kind is referred to in the original text, notably
in Colossians ii. 4, where he replaces “enticing words” by
« yerniinftige Reden”' Tt will be seen at once, then, that
the theologians are right in asserting that Luther was not
the father of modern Rationalism. He considered reason as
the chief instrument of the devil, unless its application had
been preceded by the mystical process of redemption, the
1 Gf 2 Cor. x. 53 BEph. il 83 Col. L 21, ete.
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transcendental attainment of perfect faith. It is obvious
that such a condition destroys the only ground upon which
veason can be treated as a basis for truth common to all
mankind. Nothing marks more strikingly than this con-
tempt of human intellect the difference between Luther and
Erasmus; it expresses exactly the difference of the methods
they proposed for the reformation of the Church.

Let us consider how this fundamental difference between
the Humanists of Erasmus’s school and the Lutherans expresses
itself in their teaching. We have already noted what a
great step had been taken by the Humanistic moralists in
the identificasion of sin with folly ; it at once suggested a
rational method—namely, education—by which sin might be
diminished. What the Humanists, however, attributed to
folly, the Lutherans asserted to be the direct action of the
devil ; not by education, but only by divine grace was man
enabled to resist sin. Tt was the perpetuation, if not the
re-establishment, of the temporal government of a personal
devil and his assistants. Those buman errors which in
the Praise of Folly and the Ship of Fools were attributed
to stupidity and ignorance, were as a result of the Lutheran
doctrine distributed to individual devils. The Lutheran
preachers wrote books on the Devil of Usury, the Devil
of Greed, the Devil of Pride, the Drink - Devil, the Devil
of Cursing, the Devil of Gambling, the Devil of Witch-
craft, nay, even of the Devils who make wives bad-
tempered and induce men to  wear inordinately large
breeches.! The Lutherans held that Satan was particularly
active against them, because they were the only hindrance to
his absolute rule. Tt was nob a mere allegorical representa-
tion of evil, but a belief in an active seb of personal devils,
who walked the face of the earth, and could do bodily as well
as spiritual harm to mankind. Not only were the people
taught from the pulpit that Catholic clergy and laity were
possessed of the devil—*every German Bishop,” p;eached

1In the second half of the sixteenth century appeared a mass of works
under suc}x titles as i—Qeyte- wnd, Wucherteufel, Hoffteugiel, Savffteugel, Huren-
touffel, Eheteufiel, Fluchieuffel, Spieltcugfel, Huustewiiel, Hosenteuffel, ete.

14
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myself burn them, even as it is written in the Bible that the
priests commenced stoning offenders” We shall be told
that all this was merely the current superstition of Luther's
age'! We allow that such beliefs were very general, but we
must, at the same time, point out that the Humanists were,
if perhaps nobt quite free, yet distinetly far more emancipated
on this point than Luther. Very strong is Brant against
those “fools ” who believe in days good for buying, for building,
for war, for marrying, and so forth. Great is the folly
of all kinds of fortune-telling, belief in the cry of birds, in
dreams, in seeking things by moonlight, and in all related to
the black arts’ The printers, who spread such stuff among
the folk, are much to blame. Still more clearly does Erasmus
speak out his mind in the colloquy of the Erorcism which,
in the words of its argument, “detects the artifices of
imposfors, who impose upon the credulous and simple by
framing stories of apparitions, of demons, and of ghosts and
divine voices.” Perhaps the dulness of Erasmus’s orthodox
opponents may be best shown by quoting the following satires
which fthey have used to prove his belief in witcheraft.
Once in Freiburg he was tormented with fleas, which were so
small that it was impossible to catch them ; they bit his neck,
filled his clothes and even his very shoes as he stood writing.
He used to tell his friends in a solemn tone that these were
not fleas but evil spirits. “This,” he added, “is really no
Joke, but a divination ; for some days ago a woman was burned

who had carried on an intercourse with an evil spirit, and
confessed, among other crimes, that she had sent some large
bags of fleas to Freiburg” On another occasion Erasmus
narrates with all gravity how in the town of Schiltach a
demon carried off & woman into the air and placed her upon
# chimney-top, then gave her a flask which by his command
#he upset, and within a short time the town was reduced
lo ashes. The following caustic remark is then added:

! Osiander denied the existence of ghosts, but Tmther remarked that the
fild O. must always have a crotchet. He himself Zmew that persons were

tmesed by devils, and that ghosts frightened people in their sleep,— Zischreden,
. i, P 337,
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« Whether all the reports about it are true T will not venture
to affirm, bub it is too true that the town was burned, and the
woman executed after confessing”? We do not assert that
the Humanists were free from superstition, but their ration-
alistic tendency was distinctly opposed fo it. The TesusCi-
tation by Luther of an active personal devil brought back
superstition in aflood upon Northern Eurcpe. Nowhere were
witches so prevalent, nowhere were faggots and torture so
common as in the Protestant countries in the sixteenth and
seventeenth centuries. It is mot our present purpose to

enter into comparative statistics of the growth and preval- -

ence of witch-superstition. We recognise thé curse of such
hooks as the Witch - Hammer, but We note that it was
the Humenists not the Lutherans who were struggling
against such criminal ignorance. Tt must suffice here to
quote the words of a distinguished Protestant literary critic
with regard to one Protestant country—Braunschweig :—

« Religious fanaticism was revived by the introduction of
Protestant doctrine and kept well alive by the representa-
tives of the Church. This the district has to thank not only
for the increased severity of the laws against the Jews, but
for the inconceivable number of witch-tirials conducted with-
out any regard to person. The devil appeared to be
peculiarly active where the Gospel was preached in ifs
greatest purity, and the contest against him more necessary

than ever. . . . Duke Heinrich Julius looked at the matter
simply as a jurist and confined himself to what torbure
brought forth. . . . During his rule ten or twelve witches

were often burnt in ome day, so that on the place of execution,
before the Lechenholz, near Wolfenbiittel, the stakes stood like
a small forest.”*

Closely related to witcheraft is heresy ; it will be generally

1 Tt is worth noting that shrewd old Hans Sachs, who is always bringing
witehes and the Devil on to the stage, yet remarks :—
¢ Devil’s dames and devil's knights
Ave only dream- and fancy-sprites ;
To vide a goat exceeds belief.”
2 Titbmann : Die Schauspicle des Herzogs Hetnrich Julius. Einleitung,
8. xxvil.
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found that superstition and intolerance are bred by the same
causes. In the sixteenth century witches and herefics were
alike treated as devil-possessed. Thus Erasmus tells us in
his Praise of XHolly, how “an irvefragable and hair-
splitting theologian” had deduced from the Mosaic law—
¢ Thou shalt not suffer a witch to live”—the like law with
regard to a heretic, since “every malefieus or witch is to be
killed, but a heretic is maleficus, ergo, ete” For those who
would know, even nowadays, what true toleration means,
nothing can be more profitable than the study of Erasmus’s
works. The keynote to his position' is contained in thab
wonderful bitsof satire in the Divinity Disputation of the
Praise of Folly. “Why should it be thought more proper
to silence all heretics by sword and faggot rather than correct
them by moderate and sober arguments 27 Such was the
spirit of toleration which KErasmus would have impressed,
and, we may add, wes impressing upon the Catholic Church

when the Lutheran movement destroyed his labours.  Note-

worthy also is the contempt which the younger Humanists
poured upon the Fortalitium Fidei. This remarkable work,
due to Alphonsus de Spina, may be looked upon as the
fortress of medieval bigotry and ignorance. Its firsh book
deals with the beauty of the Christian faith, its second with
the crime of heresy, its third and fourth are bitter tivades
against Jews and Saracens, while the last is concerned
with demons and witcheraft. The whole is not a bit too
strongly described in the Letlers of the Obscure Men, as men-
dosus liber, et non valet ; et quod nemo allegat istum labrum niss
stultus et fatuus® Yet its theory of witcheraft was accepted
by the Protestant party, and its language with regard to the
Jews can only be paralleled from the works of Luther !

We have now to answer an all-important question:—
What were the views of Luther and his disciples with regard

1 Qoncisely expressed in a letter to Cardinal Campeggio :—** Neminem
guidem conjeci in vincula, sed plus efficit qui medetur animo- quam gui
corpus afiligit.”—Monwmente Reformationis Lutherane, p. 806,

2 Forialitim Fidei is not the full title, but my early edition has no title
page. The book is thus quated in the Epistole Obseurorwm Firorum, L. Epist.
xxii. ; IT. Epist. xiil.
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to toleration? 'We have already stated that all Catholics
who did not desert their Church were, in the opinion of
Luthex:, childven of the devil Now, as such, they were
dfaaafvmg of no charity, and must be removed from those
districts in which only ‘pure gospel’ might he preached
Had they been treated as heretics and burnt, the immediéctt;
?esult would have been war with the German ,Ca,tholic States
in which the latter, during the earlier part of Luther’s ca,ree;
the stronger, would probably have prevailed, and so Pro-
testantism have been stamped out. Accordingly, in the early
da}is of the Reformation, it was customary to ba-nish Catholics
while Anabaptists, who were a weak body, were imprisuneéi
and executed. When Protestantism was firmly established
then there was no hesitation in sending Catholies to the sta-ké
or to the block. There is nothing to choose in the matter of
toleration between either theological party; Protestant and
Catholic were alike intolerant, alike opposed to the spirit of
Eras.mus. It is simply ignorance of historical facts which
attributes toleration to the Reformers. As early as the Saxon
Church Visitation of 1527 does bigotry break out. In the
Instructions we read that not only are the clergy, who do not
foll?w the preseribed code of teaching and cere?nouial to lose
theu.r ‘p'osts, but even the laity, who have given rise,to any
susl.ncmln as to their views on the Sacrament, or as to
t-heu" faith generally, are to be questioned concerning the same

and mstr.uct-ed; then if they do not reform their w::uys withir:
ar given time, they must sell their goods and leave the country.
‘ F_or:, remarked the Elector, “ although it is not our intention
to dictate to any one what he shall believe or hold, yeb we
will not allow any sect or separation in our land, in oraer that

th_are may be no riots or other disturbances.” Such was the

mildest form of toleration to be found in any of the German

I':‘rotest&nt countries, and it soon changed to something con-

siderably more severe. Bul is not this a mere sarcasm on

the name? This form of “toleration” was supported by a

noteworthy doctrine of Luther’s. Before the Peasants’ War,
when struggling to assert himself, Luther taught that heresf
could not he repressed by force, that no fire could burn it, and
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no water drown it.  Yet so soon as Lather saw other sectaries
springing up around him, and claiming the same privilege as
himself, he declared that as rebels to the State they deserved
punishment, even banishment and death. This, then, is
Luther’s doctrine :— The State is the head of religion, and
all sectaries are rebels to the State. Luther invariably
associates his opponents with murderers and rebels. Those
sectaries who meet in secret for their primitive gervice “ have
not only the false doctrine, but meeb for murder and riot,
because such folk are possessed of the devil. . . . Such knaves
are to be forbidden by the severest punishment, in order that
every subject may avoid such conventicles, even as all subjects
are in duty bound to do, unless they themselves wish to be
guilty of murder and riot”* Still further did Maxtin Butzer,
afterwards distinguished as an English Reformer, carry this
Tutheran doctrine. If thieves, robbers, and murderers are
severely punished, how much more harshly ought the followers
of a false religion to be treated, since the perversion of religion
is an infinitely graver offence than all the misdeeds of corporal
offenders. Government has the right to destroy with fire and
sword tho followers of a false religion, aye, to strangle their
wives and children, even as God has ordered in the Old
Testament. Is it surprising after this to find another
Lutheran, namely Melanchthon, approving of the burning of
Servotus, and terming that hideous deed of Calvin’s “a pious
and memorable example for all posterity ”? There are
passages in Luther's works which can be cited against the
execution of heretics; bub the expulsion of those not believing
in the State-creed was an essential characteristic of thab
system of State - churches which he founded. Those who
will take the trouble to investigate the reports of the Church
Visitors in the young Protestant States will have some con-
ception of the extent and the accompanying misery of that
system of banishment which it was no small portion of the
Visitors’ duty to organise. Nor was charity to each other

1 Von den Schleichern wumd  Winckelpredigern, 1532, It should be
noted that at this time the Amabaptists were innocent of any political

sohemes.
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any more a characteristic of the early Reformers than tolera-
tion of their opponents; the slightest diyergence of view was
sufficient to raise infinite hatred and abuse. TLuther terms
Butzer a “chatter-mouth, and his writings pobtwash,” while
Ziwingli, Oecolampadius, and Schwenkfeld are “in and in,
through and through, out and out, devil-possessed, blasphemous
hearts, and impudent liars” Flacius terms Melanchthon “a
papal brand of hell. . . . He and all his followers are nothing
other than servants of Satan: since the time of the apostles
there have been no such dangerous men in the Church.”
Carlstadt, becanse he differs as to the Sacrament, is termed,
by his former Wittenberg colleagues, a “ murdérer, one who
wishes only bloodshed and riot.”  Still more ignorant, still
more violent and intolerant is Luther'’s judgment upon the
Jews. We must search the writings of Alphonsus de Spina
and of the renegade Pfefferkorn to find a parallel. That most
delectable bigot, Herr Hofprediger Stécker, has recently been
republishing Luther’s words as an incitement to furbher anti-
Jewish riots. To begin with, Luther tells us that he will
give us his true counsel :—

“First, that the Jewish synagogues and schools be set on
fire, and what will not burn be covered with earth, that no
man ever after may see stick or stone thereof . . . Secondly,
that their houses in like fashion be broken down and destroyed,
since they only carry on in them what they carry on in their
schools. Tet them content themselves with a shed or a stall
like the gipsies, that they may know they are not lords in our
land. . . . Thirdly, all their prayer-books and Talmuds must
be taken from them, since in them idolatry, lies, cursing, and
blasphemy are taught. . . . Fourthly, that their Rabbis, on
penalty of death, be forbidden to teach. . . . Fifthly, that
safe conduct on the highways be denied to Jews entirely, since
they have no business in the country, being neither lords;
officials, nor traders, or the like; they ought to remain at
home. . . . Sixthly, usury shall be forbidden them. All that
they have is stolen, and therefore it is to be taken from them,
and used for pensioning convers.”

These are Luther’s propositions for treating the Jews as
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he thinks they deserved, and which he tells us he twc)ul(}
carry out in earnest, if he only bhad the power of the ‘Pmﬁes -
nay, he works himself up to a stronger pitch of passion 123
this :—These  impudent lying devils ” qught not to be,z‘ﬂ%mjﬁ*

to praise or pray to God, since © their praise, th&nl:iglv}n];gé
prayer, and teaching arc mere blasphemy and ldd&tr}ﬁ o
penalty for any act of worship on the part of a J‘evs; g lg.bl o
loss of life. Not only all their books, but even “the 1 -i t
its last leaf” shall be taken from tlhem. Not only. are L':l;
synagogues to be burnt, but “ let him, who can, th:o;;r ﬁpn Git
and sulphur upon them; if any one could throw he -dre‘:h
were good, so %hat God mighl; gee our earnestness, an e

rorld such an example.”
WhOIIenWt?}rle face of such Eeaching we must solemnly prc]:-:tl:.esﬁ
against that ignorance which terms Luther tolerant,‘ €rr w flc
attributes to him the origin of our culture to-day. e re uzoi
o recognise in him either the prop‘het or the great m.oroF
teacher. We could fill pages with infinitely harder éay'mos
ﬁgai.nst‘ the Catholics? but we have chosen 'Fhe J ew_sf,. as 3
neutral sect, with whom Luther was nc:t waging a life anl
death battle. The effect of such teaching upon the ?60::1 e:
can easily be imagined, and, as example, we ha.ve. alre th)
mentioned the increased severity of the laws _agamstl e
Jows in Braunschweig. How strangely, too, it stands in
contrast with the conduct of the Humamst Reuchlin — s;
man whose writings show a sympathetic study of Jev?] -
literature® and whose defence of the Hebrew books agains
Pfefferkorn’s violent pleas for their desh:uc_:tmn brought down
upon him the wrath of the whole Dominican Order and' Ws;s
the cause of that notable battle bet.ween the party f’f mti:
lectual progress and the party of ignorance and bigotry
i i 5 3 1. Werke, Bd. xxxii.

; FVoT eiiin?{jfn‘ Sﬁdw?;g&%sigii’e 11;'.1714; mifﬁr?}itlo;e, the ro.;.;berl \;lit.hvila
sword, the herctic with fire, how mnch rather should we aiztatch i&l‘:;]tﬂol:ﬁl t}:y1
weapo;:f. these masters of perdition, these 't_:a,rcuna!a, thgs;z ’popEE e
of the Roman Sodem, which rforrupts xx,,lthout end God’s c B e
wather wash our hands in their blood? — Opere. Loting, V. 8, la{ . -
11?)7. Perhaps the worst things are the mdecent woodeuts by Cranach, wi

ive ti i oduced or exhibited.
ther. 'These are too offensive to be either reproduced
it I;ti)cifsrbo mirifico, 1484, and De arie cobalistiea, 1517,
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the “obscure men.” Mr. Beard, in his Hibbert Lectures,
writes i—

“Luther used the weapons of faith to slay reason, lest
perchance reason should lure faith to her destruction. But
who can tell what might have been the effect upon the Re-
formation, and the subsequent development of the intellectual
lifo of HEurope, had Luther put himself boldly at the head of
the larger and freer thought of his time, instead of using all
the force of his genius, all the weight of his autherity to crush
it2” (p. 170).

No truer words have ever been spoken with regard to
Luther, and yet this same writer blames us, because we refuse
to express any gratitude to the man who crushed all those
influences which we believe tend most to the progress of
humanity ! Tt is, perhaps, needless to add that the real
TLuther, a man without culture and withoub intellectual insight,
could never have been the “head of the larger and freer thought
of his time.”

We must briefly touch upon one or two other points con-
nected with intellectual development, before we consider the
social effects of the Reformation. TUnder the influence of the
Humanists, Germany had at the beginning of the sixteenth
century attained to an unparalleled activity in arb and litera-
ture.! Those who have not visifed the galleries at Miinchen
and Augsburg or the cathedral at Ulm, can form but a slight
conception of the artistic perfection of that age. Innumerable
arb treasures perished in the iconoclastic storms of the sixteenth
century, but enough remain to show the wondrous activity,
which was brought to such an abrupt conclusion. On the one
hand, religious art almost ceased, and thus a great source of
occupation for the painter and the sculptor disappeared; on
the other, wealth found bager demands upon it in the religious
wars which so soon devastated Germany. Holbein cannot find
a living in his fatherland #; CUranach and others are reduced to
employing their genius on the coarsest and most repulsive of

; See the previous essay on German Humanism,
Note the expressive sentence: ““God has cursed all who make pietures.”
— Woltmann's Holbein, p. 3586.
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theological caricatures; Diirer laments that “in our country
and time the art of painting should by some be much despised
and be asserted to serve only idelatry.” Luther himself, in his
sermons against the iconoclasts, blames only the manner of re-
moving the works of art from the churches, not the removal
itself. It should have been preached,” he said, “that the
pictures were nothing, and that it was no service to God to
put them up; if this had been done the pictures would have
disappeared of themselves.” But others were far from being
as tolerant even as this: “It were ten thousand times better,”
they cried, “ that the pictures were in hell or in the hottest
oven rather than in the houses of God” And we hear of the
churches being stormed and the images and pictures trodden
under foot. Down in the south under the influence of Zwingli,
the works of art in the churches of Ziirich, Bern, Basel, St.
Gallen, and other towns, were committed to the flames or the
melting-pot, in some cases by the Protestant mob, in others by
order of the authorities. Honest Hans Sachs, too, bemoans
the decay of art, though he does nob recognise its cause :—
« Formerly art flourished, all corners were full of learned men,
skilful workers and artists, and books enough and to spare.
Now the arts are neglected and despised, few are their disciples,
and these looked upon as dreamers; the world runs after
pleasure and money ; the Muses have deserted the Fatherland ! %
Still more mournful is another follower of the new Gospel :—
“God has by the peculiar divine ordinance of his holy word
pow in our time in the whole Gierman nation brought about a
noteworthy contempt for all the fine and free arts” Only just
now in the nineteenth century are .cerfain earnest workers
trying to rouse again among the masses that love for the
beautiful which gave art such a potent influence in medieval
folk-education.

Equally destructive was the effect of the Wittenberg move-
ment on literature. All thought was directed into theological
channels, every pen was busied with doctrinal controversy, the
very printers refused to accept anything but confroversial and
theological works, because those found the greatest or omly
sale ; the more violent, the more mud-bespattering a tract was,
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the greater the number of authorised and of pirated editions
Even the stage itself was perverted to sectarian purposes andi
a mass of plays concerned with abuse of the Pope and, the
Catholic Church, checked that advance which had been so
marked under Hans Sachs and his contemporaries. The
remarkable didactic literature and satire of folly ceased, or
1'ather_ was transformed into theological pasquinade wl,aile
aqaordmg to Gervinus, foll-song and folk-book deea,yed}rapidlyz
with the sixteenth century.! It has been occasionally stated
Fhat if the vernacular literature of Germany was at a low ebb
in ?;he sixteenth century, at least it produced one all-sufficing
writer—Luther. While recognising Luther’s vory greab powe?:
of language, we think that the oft-repeated statement, that
Luther was the founder of modern German literature ;arises
rather from ignorance of preceding and contemporary w;:itings
t;'han ‘frc‘)m any careful comparison. Luther was distinetly aJ.
linguistic giant, but he was only a step in a long development
and we are not prepared to admit that controversial theelagyj
can ever take rank as pure literature. That the Germans them-
selves do not think so, may perhaps be judged from the tard,

sale of the last edition of his works. If we turn to the morjt;
scholarly side of literature, we find no one to repiace Erasmus
and _Reuchlin. Protestantism after a time produced the
plodding critic, and ultimately the independent investigator
and man of letters arose, but arose not infrequently to throw off

Christianity, or abt least Protestantism, altogether. Some will .

perhaps be inclined to cite Casaubon, but even if we disregard the
f&c? that Casaubon was a Calvinist, and “ Calvanism, intolerant
ag it was, Was not 50 narrow, nor had it so cramping an effect
on the mind as the contemporary Lutheranism,”* it must still
be remembered that Casaubon was no Humanist, he had none
of the spirit of Krasmus. He approved of tl;e burnin oi:
Legatt, that «feeble imitation by the English Church ofgthe
great crime of Calvin™; he wished the body of Stapleton to be
dug up and burnt, because he had used extravagant expressions

1 The decay, such as it is, may b . i
1 ¥ be marked by a comparison of i
a.nlizDr. Faustus. ‘We are not inclined to lay grgmt stres;)?g;?lni‘? i
Cf. Pattisor’s Jsaac Casavbon, pp. 73, 244, 502, efc. :
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with regard to the power of the Church. Shortly, he was
parrow in the extreme:—a Inan who could believe that the
Greek equivalents of Christ’s Hebrew speeches were put directly
into the mouths of the Gospel writers by the Holy Ghost!
But even Casaubon was French, and Scaliger thoroughly ex-
presses the state of Germany in the words: “ It is Germany,
look . you, Germany, once the mother of learning and learned
men, that is now turning the service of letters into brigandage.”
Closely connected with literature comes the subject of
education. The work of the Humanists in this direction
cannot’ be overrated. How far was it adopted by the Re-
formers?2 TH® very sweeping reconstruetion of the German
aniversities by the Humanists is t00 well known to mneed
comment here. One after another became centres for the new
culture, and their general intellectual activity is ome of
the most pleasing characteristics of the age. Education was,
as we have before noted, the fundamental instrument by
which the Humanists hoped to teform the Church, and the
success of their educational efforts can hardly be questioned.
Bub they did not confine their endeavours to the universities.
Jacob Wimpfeling* was essentially a school-reformer. It was
he who broke down the old scholastic system, and declared
that grammar and dialectic were not the only or the best means
of expanding the youthful mind. He insisted on the need of
ineulcating reverence and morality, while special subjects of
education were to be chosen suited to cach individual child.
Noteworthy for our purpose are his words in the Adolescentic;
__“«The instruction of boys and the young in good morals is
of the utmosb importance to the Christian religion and the
reformation of the Church. The reformation of the Catholic
Church to its primitive purity ought to begin with the
young, because ifs deformation began with their evil and
worbhless instruction.” Could the Humanistic conception be
more clearly expressed? The #rue reformation can ouly be
brought about by a process of genwine educalion. It would
have been well if Luther had fully grasped this law of develop-
ment! It is one of the most striking examples of theological
1 See the Note upon Wimpfeling, pp. 185-192, above.
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bias, that the term “ Preceptor of Germany” has been trans-
ferred from Wimpfeling to Melanchthon. It is true that
Melanchthon was one of the few cultured Lutheran teachers,
and that he wrote certain school-books, but it is very doubtful
whether even the titles of these works would have survived
had not their author won a name for himself in other ways.
How many have ever investigated Melanchthon’s theory of
education at first hand, and of those who have done so, what
proportion have taken the trouble to compare his theory with
Wimpfeling’s 2 Melanchthon’s views as to the constitution
of a “reformed” school are given in the Instructions of the
Sazon Church Visitors (1528). None cah fail to be
startled by the barren formalism of his system; he has
nothing to propese beyond the old Latin Trivial School, and
he is years behind the Brethren of Deventer, and immeasur-
ably behind Wimpfeling. In this respect Luther is far
superior to Melanchthon ; his book “To the Town Counecillors
of Germany upon the organising of Christian Schools ” (1524),
contains many noble thoughts, and it was written before he
had learnt to despise and fear human reason. But the main
object even in this work was sectarian. Luther had recog-
nised the enormous power which the education of the young
confers on a church, and he was not slow in endeavouring to
avail himself of it. His gospel and church were to be the
first to profit by the proposed educational organisation. One
of the greatest difficulties of the Reformers was to obtain men
of any culture or learning as evangelical preachers; it is the
constantly recurring dilemma of the Church Visitors that
they cannob dismiss the unfit or even Catholic clergy, because
they have no theologians to replace them. From Luther
downwards we have constant complainty that no one will
study divinity as « profession, and that the Protestant
qniversities do not furnish the necessary evangelical ministers.
Praiseworthy as Luther’s attempts in 1524 were, they by no
means point to a great school reform. The Reformers might

1 How the‘olo,gical bias reacts even on independent writers may be nofed in
M_l_'. 0. Browning's recent History of Bducational Theories, wherein we seck in
vain for even the name of Wimpfeling |
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have made the Humanistic education their own ; they did not
seize their opportunity. Mr. Browning has very truly observed,
in his History of Edueational Theories, that bad the Protestants
adopted the new method of instruction, they might have
advanced by a hundred years the intelligence of modern
Europe. They not only failed to adopt it, but by the turmoil
of their movement checked indefinitely the revival of learning
in Germany. Their universities and schools fell into decay,
and it is mournful to read their self-confessions, their con-
sciousness of the difference between past and present.

The outcome of the Reformation, if not indeed of the later
teaching of Luather, was fo hand over reason, bound and
chained, to an emotional faith; all learning was to flow from
a “natural light” Christians were taught immediately by
God ; the whole of the Aristotelian philosophy was a creation
of the devil” and all speculative science gin and error. In
Strasburg the Protestants proclaimed that no other languages
or studies besides Hebrew were necessary; others held thab
there must be no study whatever but the Bible; above all,
Latin and Greek were superfluous and harmful. Preachers
declared from the pulpit that the inexperienced youth must
be warned from studying, and that all learning was a deceit
of the devil Tt is true that Melanchthon wrote that such
preachers ought to have their tongues cut out ; but were
they not the natural result of Luther’s doctrine of the blindness
of the human reason? Nay, had not Luther himself written :
« The universities deserve to be pulverised ; nothing savouring
more of hell or devil has come upon earth since the beginning
of the world. . . . All the world thinks that they are the
gprings whence flow those who should teach the folk; that is
u hopeless error, for no more abominable thing has arisen
upon earth than the universities.” What wonder that such
words—soretimes the outcome of transient passion—should
have been seized by the ignorant, and have led the folk to
despise education? What wonder that cobbler and tinker
mounted the pulpit—too often quarrelling on the steps—and
proclaimed a new age, when learning should not be the result
of years of study, but a direct revelation of God to those of
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the true—their own—faith ? Erasmus, the apostle of culture,
was bitter in his lamentations over the decay of all earnest
study wherever the new picty appeared. Still lat‘er in the
century Dresser, Profestant Professor of Greek in Erfur,
wrote: « There is no hope, no prospect of saving learning any
longer; in this decrepit time its total .decay and ‘colla,_pse
approach. Note how all learned occupations are laid aside,
the schools stand empty, knowledge is despised.” The
Protestant Maior loses all hope when he thinks of the glowing
eagerness, the unrestrainable desire for knowledge in .the old
dark Catholic days of his youth, and compares it with the
idleness and the neglect of study under the rays of the recently
kindled light of Protestantism. From 1550 to 1600 we
have endless complaints from the Protestants of the utter
decay and collapse of their schools.! They could find (even.as
Luther in Wittenberg had found) no other cause to which
they could attribute it than the direct inlserfelfence of t:,he
devil, for he must bear as intense hatred to men in possession
of the true gospel!

Thus much follows then from a comparison of the methods
of the Erasmian and Lutheran Reformations: that, differing
totally in their aims, the one proposed a gradual faducational
change, the other proceeded fo a violent destruction. Before
we can judge between the two, we must endeavour to answer
the following questions: Had Erasmus any chanee of success?
And, secondly, admitting that some gacrifice of intellectunal
progress may be justifiable, if it be accompanied by the
increased moral and social welfare of the masses, we have
«till to ask:—Did the Reformation improve the moral and
social condition of the Grerman people ?

What chance of success had Krasmus? It should be
remembered that the Humanistic proposals were not of a
revolutionary character, ab least not those of the older party,
which fell more directly under the influence of Erasmus.

1 The evidence for this decuy has been collected by Déllinger, Die Reforma-
fiom. i 420.545. Althongh his hook, from its sectarian bias, must be read
W'.'tt];L great caution, my own investigntions are on this point in material agree-
ment with Dillinger’s.
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They embraced an educational reform, which must from its
very nature be a gradual change. To say, then, that Erasmus
was unsuccessful in his attempts because monkish abuses
still remained, is quite beside the point. The investigation
must furn on the progress which had been made, and the
probability of its advancing with increasing yet stable
rapidity. Neither a church nor a nation can be educated in
one man’s lifetime; it is the labour of long years. Frasmus
wished to gradually reform existing institutions, that they
might aid the intellectual development of mankind. Luther
pulled them down; but his attempt to reconstruct them
upon his own,ideas was by no means a success. How far
did the older Humanists revivify ecclesiastical instibutions ?
To a far greater degree, we hold, than is generally supposed.
The German schools and universities, with few exceptions,
had suffered a transformation, which, considering its magni-
tude and rapidity, can only be deseribed as magical. There
was an unparalleled activity, and this of no narrow dog-
matical kind, from Vienna to Stragburg, and from Erfurt to
Basel! We have already pointed out how emancipated the
Pope and the Princes of the Church had become, how they
were the patrons of art and letters, and how thoroughly they
were in sympathy with the Erasmian spirit. We have evi-
dence enough that the Humanistic influence was beginning to
make itsell felt not only in the cloisters, but among the clergy.
Gireat moral preachers arose among the people ; theology itself
could hardly be accused of sluggishness in an age which could
lay claim to such men as Cusanus, Heynlin von Stein, Tritheim,
Geiler von Kaisersherg, and Gabriel Biel. The consciousness
of the spiritual leaders of the people was again aroused;
gpecial preachers were appointed for the folk throughont the
various German towns; in vernacular sermons and didactic
works increased stress was laid on the moral and practical side
of Christianity. The press served for the popularising of
religious ideas; edition after edition of the Biblical books was

L A mogt characteristic picture of the rise of a German university under the
Humanists; and its collapse with the Reformation, is given in Kampschulte's
Dis Universitat Erfurt, 1858-60,
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offered to the public and eagerly bought up. Collections of
sermons, religious contemplations, prayer and confessional books
in the vernacular, followed each other in rapid succession, and
marked a revival of the religious spirit both in the clergy and
laity. A succession of cultured and high-minded bishops like

. Johann von Dalberg arose in the German Church at the close

of the fifteenth century. To quote an impartial writer:

“We note how the bishops compete with one another in
visiting the convents in their dioceses, in order to effect in
them the re-establishment of the old discipline; we see them
founding and extending educational establishments to forward
theological and theologico-humanistic studies ;, we find that,
according to the canons of the Church, they hold periodical
synods to collect their clergy about them, and to issue detailed
instructions for their guidance. We note how the leading
spirits of the learned world are on terms of the most friendly
and confidential intimacy with the Princes of the Church;
how, in harmony as to the goal of their mission in life, they

labour and strive together with united powers.” !

Assuredly the reformation of Erasmus was a possible one,
and in 1517 had already made great progress. The union
between the leaders of the Church and the leaders of thought
was one of its most noteworthy features. But in the work for
the education of the clergy and for the elevation of the folk, the
general progress of knowledge was not forgotten. Noteworthy
was the battle between the Dominicans and the Humanists
for the freedom of study, which occupied the early years of
the sixteenth century. We cannob enter into the Pfefferkorn-
Reuchlin controversy here, but we may note two facts con-
cerning it. The first is, that among the supporters of Reuchlin
were men whom the Reformation was soon to convert into
the. bitberest foes; Erasmus and Hutten, Luther and Eek,
Melanchthon and Cochlisus, Spalatin and Carlstads, all declared
themselves Reuchliniste,  The second faect, which is of extreme
interest for our present; purpose, is, that the first two judgments
of the leaders of the Church were in favour of the Humanists ;

1 Naurenbrecher : Geschichte der katholischen Reformation, Bd. i, §.80; also
S. 60-80 generally.

MARTIN LUTHER 227

only afer Luther had commenced his battle against the
Church did Rome pronounce a third judgment ageinst Reuchlin.
The revolt of Luther caused the Church to reject Humanism,
and was the death-blow of the Erasmian Reformation. What
else could the Church have done? Had not Luther expressed
his admiration for Reuchlin, and in Luther’s rebellion did it
not seem as if the whole body of Humanists were moving
against the Church? In an instant Luther was hailed as a
deliverer by all classes of the.people. The Humanists
believed he had come as a new champion of learning, who
would sweep away the ignorance and obstinacy of the
“ obseure mepn.” Pirkheimer, Ulrich von Hutten, Crotus
Rubianus, Muth, even Erasmus, welcomed Luther as a new
ally in their battle against monkish stupidity. Humanistic
moralists like Brant and Wimpfeling waited anxiously for the
result of what they thought only an attack on the immorality
of the clergy. The denizens of the towns and the German
people generally looked wpon Luther as the giant who hat
come to free them from ecclesiastical extortions, to put an end
to the “grievances of the German nation.” The peasantry
hoped in some mysterious fashion that Tuther would free them
from tithes and the growing oppressions of the newly * received *
Roman Law. The princes and nobles were not slow fto
recognise in Luther an instrument whereby they might satisfy
their own peculiar greeds. Tastly, there were some gimple,
homely folk, who imagined that Luther was about to teach a
form of primitive Christianity, a general reign of brotherly
love, some hitherto unrealised union of communism and
pietism. This class was not infrequent among the peasantry:
it was the source of the various sects generally classed as Ana-
baptists, who were driven alike by Catholic and by Protestant
persecution into fanaticisrn. Those who would understand
the earlier writings of Luther must grasp clearly his relation
to these various groups, and his endeavours to sabisfy each of
them. The Diet at Worms marks the extreme height of
Luther’s popularity. Eobanus Hesse, Pirkheimer, Hutten and
other Humanists hailed his journey southwards. Franz von
Sickingen promised him more material aid in case of need;
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the Elector of Saxony was his protector; the well-to-do
burghers made his entries into Erfurt and Worms triumphal
processions ; and on the very day after Luther’s audience a
threat to march with 8000 men against his Papal foes was
found nailed to the door of the council house. Tt concluded
with the ery of peasant insurrection:—“Bundschuh, Bundschuh,
Bundschnh ! *

It is of peculiar importance, in judging the value of the
Reformation, to mark how one by one the various parties we
have noted ceased to be supporters of Luther. Gradually the
Humanists learned that the Reformation was not making for
learning and culbure; that it was destroying the schools,
and introducing a race of theologians, who were as narrow
and as bitter as their old enemies the monks; they saw the
“ gbscure men ” perpetuated in a new class of dogmatists,
and ignorance and passion trampling knowledge under foot.
Erasmus withdrew the approval he had once given to Luther,
regretting that he had not exhibited the same zeal in avoiding
violence and preaching morality as he had in defending dogma.
Erasmus saw new tyrants, but not a spark of the gospel spirit.
Above all, he noted the increasing immorality of the people
and the collapse of true learning. Reuchlin, once the great
opponent of monkish bigotry, tried to recall his nephew
Melanchthon from Wittenberg, and, failing, withdrew from
him the promised legacy of his library. The author of the
Augenspiel died in the Catholic Church. To that Church
Pirkheimer also was reconciled—DPirkheimer, whose satire on
Dr. Eck had caused him to be included in the Papal Bull
against Luther. I confess,” he writes, “ that ab first I was a
good Lutheran, even as our late Albrecht (Diirer), since we
hoped that the Roman trickery, as well ag the knavery of monk
and priest, would be lessened.  But, as one sees, matters have
grown worse, so that these evangelical rogues make the former
ones appear pious. . . . I hoped, to begin with, for a certain
spiritual freedom, but all is now obviously turned to pleasure
of the flesh, so that these later things are far worse than the
first” In like spirit, Crotus Rubianus, the Humanist, who
had conceived the bitterest satire ever written against monkdom,
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who had hailed with his chosen comrade Hutten the outbreak
of the Reformation, returned to the Catholic faith, full of bitter-
ness at the growing immorality and the destruction of culture.

“In most places,” he writes, “ where the anti-papists rule,
severe laws have already been published against the professors
of the old religion. He who does not renounce all intercourse
with the papists must go to prison, or purchase his freedom
by a heavy fine. Woe to him who dares o enter a papist
Chureh, to hear a sermon there or attend mass, to confess to a
priest or perform any ecclesiastical rite! The new digpensation,
which came fyom Heaven yesterday, has its watchful gpies,
with Argus eyes, ready to denounce the offender to the judge.
.« « O just law, so wholly eye and ear with regard to obser-
vation of ecclesiastical routine, but with regard to the
adulterer or the blasphemer struck with blindness, and sunk
in the deepest sleep!”

Do not these words of Rubianus lay out clearly before us
the cause why the Humanists deserted Luther? They had
wished for a “ spiritual freedom,” for a cessation of dogma, for
a new view of life and broader thought; and they found
themselves treated to Augsburg Confessions and the pitiable
tyranny of evangelical church regulations.

Still worse fared the simple folk who had hoped to find in
the new gospel the foundation of a millennium of Christian
love and charity. Their pious enthusiasm was the stumbling-
block of the Lutherans; they carried Luther’s own gospel to
its logical outcome, and claimed in their turn that freedom of
belief which Luther had demanded from Rome for himself, but

~which he practically refused to others. Luther saw that the

mass of the people were drawn rather to this primitive faith
than to his own doctrines, and as Melanchthon and he were
unable to convince these sectaries by argument, ab first banish-
ment, and then the sword and stake, became the chief weapons
of Protestant logic.! In such a book as Luther’s tract of 1532

f

T Luther atfributes the obstinacy of the early Anabaptists to the “influence

of the devil.” The writings of Luther, Melanchthon, and other Protestants
against these simple folk are the guintessence of bigofry and of the narrowest
theological intolerance.
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Upon Sneaks and Hole-and-Corner Preachers we have all the
hatred of an established and privileged church against any
trespassers on its domain. Closely related to the Anabaptists
were the oppressed peasants; only these latter found out their
delusion at a somewhat earlier date and sulfered more com-
plete discomfiture. In 1525 the brutal tyranny of PI‘i]-lCBS
and nobles reached its height, and the peasants broke into
open rebellion. We have lying open befoxe us now the
original Twelve Articles printed and cireulated by the peasant
Jeaders. 'This curious tract tells its own tale of oppression
and delusion. It appeals throughout to the “ Holy Evangely,”
as Luther's teaching was then termed. Article 6 demands
that all parsons and vicars shall be called upon to teach and
preach the “ Gospel,” and on their refusal shall be dismissed
from office. The claims of the peasants would appear to most
modern readers very far from unreasonable. Noteworthy is th:e
naming of wmpires to decide between the peasants and their
oppressors ; immediately following the Imperial Stathalter are
placed Duke Friedrich of Saxony, together with Martin Luther,
Philip Melanchthon, and “ Pomeran * (Bugenhagen). We‘ have
thus the most:complete' evidence of how the peasants inter-
preted Luther’s teaching. From the purely historical sta,r.ld-
point it is absolutely impossible to deny that the preaching
of Tuther and his followers was the immediate cause of the
Peasant Rebellion. Doubtless Luther’s doctrine of « evangelical
freedom ” was grasped by the peasants in a cruder faghion than
he understood if, yet it was most certainly the spark which
seb on fire the inflammatory material collected and heaped up
by oppression.' A man who appeals to the unlearned masses
is responsible, not only for his dirvect statements, but for th.e
results which may arise from his being misinterpreted by his
audience. Luther’s position was at the time of this outbreak
an extremely difficult one. In his first book on the Twelve
Articles he endeavours to act the part of umpire. He asserts
that the peasants’ demand for the “pure gospel ” is a most
justifiable one, and he does not hesitate to attribute the out=

1 This has been very strongly expressed by M gurenbrecher : Die baitholische
Reformation, Bd. 1. p. 267, Cf. also p. 2746,

MARTIN LUTHER 231

i

break to the conduct of the princes, nobles and—*more
especially to you, ye blind bishops, ye mad priests and monks.”
On the other hand, he defends serfdom to the peasantry on
Biblical grounds. #There shall be no serf, since Christ has
made us all free! What is that? That is making Christian
freedom purely of the flesh. Had not Abraham and other
patriarchs and prophets serfs also? Read St. Paul what he
teaches of servants, who in his day were all serfs.” “There-
fore this article is directly against the Gospel, and robbery,
sinee each takes from his lord that body which belongs to his
lord.” But this position of umpire was impossible for Luther;
it would in all probability have led to the collapse of his
Gospel between the two parties. After a few weeks con-
sideration Luther threw in his lot with the princes. His
tract, Agoinst the Murderous and Rapacious Rabble of Peasants
(1525), 1s the most terrible appeal to bloodshed ever published
by a minister of Christ’s Church. It is the first manifesto of
the doctrine, afterwards generally adopted by the Reformers,
of the divine institution of all civil authority, and the dufy of
implicit obedience on the part of all subjects, alike in matters
spiritual and temporall

“ A rebel” he writes in this book, “is outlawed by God
and Kaiser, therefore who can and will first slaughter such a
man does right well; since upon such a common rebel every
man is alike judge and executioner. Therefore who can, shall -
here openly or secretly smite, slaughter, and stab, and shall
hold that there is nothing more harmful, more poisonous, more
devilish than a rebellious man. . . . O Lord God, when such

"gpirit is in the peasants, it is high time. that they were

slaughtered like mad dogs.”

Luther tells the princes that they are commanded by the
tospel, so long as the blood flows in their veins, to slay such
folk. Those who are killed in such attempt are frue martyrs
before God. Carlyle has described Luther’s conduct in the

L

" *ﬂm, however, Luther's Fon sweltlicher Obrigheif, 1523. Luther himself
deolaros that he was the fivst to state the divine origin of all civil power (Werke,
Bel, xxxi. 8, 24).  See also Melanchthon's Wider die Avlikel der Bauernschaft,
whare the argument is based on Rom. xiii. 1.
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matter of the Pensants’ War as showing a “noble strength
very different from spasmodic violence.” The sober historian
must agree with our opinion, that it is the most terrible
appeal to bloodshed ever published by a minister of Christ’s
Church.” Nothing could excuse it, not even the news of the
Weinsberg atrocities, had it reached Wittenberg before the
publication of the book. It was the death-blow of Lutheranism
as a popular movement; henceforth the Reformation was
carried out by the order and force of the temporal powers
the folk being indifferent or even hostile; henceforth Luthe;'
depends for support on the greed of princes or on the rapacity
of town councillors. Before 1530 he has lost“"the sympathy
not only of the Humanists, the party of culture, but even
of the mass of the folk. The tyranny of petty princes has
received the sanction of the Reformers, and learning has been
crushed under the heel of theological dogma. It remains for
us to consider how a Reformation carried through under
such auspices affected the social and moral condition of the
people. :

A comparison between the condition of the masses in
1500 and 1550 far exceeds anything which can possibly be
attempted within the limits of an essay of the present kind.
It is a question purely of statistics, and these often of the
dullest nature. Hitherto the topic has been entirely neglected
by Protestant historians, and we owe most of our information
on the subject to Catholic authors writing with an obvious
party tendency. Notwithstanding this, however, we have
t_wldence more than enough to show a remarkable breakdown
in the social and moral welfare of the Glerman people, How
far this was due to the direct teaching of the Reformers is a
matter of the utmost importance. If the Reformation only
checked culture, if freedom of thought and the rational method
have only grown up in spite of the Reformation—because the
theologians were not sufficiently united to suppress them—
then the influence of the Reformation upon the social and
moral welfare of the people will be the crucial question awhich
must settle our judgment on Luther and his movement, Mr.
Beard has thought fit to refer to this crucial question in -a
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short note only to his Fourth Hibbert Tecture. He there comes
to the conclusion that “the Reformation did not at first carry
with it much cleansing force of moral enthusiasm.” If Mr
Beard is referring solely to Germany, We are compelled to add
that neither “at first” nor “at last”™ did the Lutheran move-
ment carry with it any force of moral enthusiastn. It reduced
the parts of Germany it reached to a moral torpor; for almost
the whole of the two following centuries Germany’s social as
well as literary life was “stale, flat, and unprofitable.” Only
the emancipation of thought, the reaction against all religious
dogma in the eighteenth century, awoke Germany from her
slumbers. What Mr. Beard relegates to a note is, we hold, the
ground upon which the Reformation must ultimately be judged.
We have before remarked that the Catholic Church was the
basis of mediseval social Life; we have drawn attention to the
triumph of the Roman over the Canon Law, and the reduction -
of the peasant to a serf; we have noted how intimately the
decay of the guild system was connected with the collapse of
the Church; we have yet to place before the reader some
evidence of the direct influence of the TLutheran doctrines upon
the morality of the folll. We shall confine ourselves here to
two of them: the one relating to redemption by faith alone,
the other to the meaning of marriage. On both these points
we must again repeat a caution we have given above—namely,
that it is not sufficient excuse for Luther to say that his
doctrines were misunderstood. He did not publish them in a
form intended only for scholars, he thrust them into the hands
of the ignorant, and he must be held responsible for the results

_ of misinterpretation.

The emphasis which Luther laid upon the doctrine of
justification by faith alone has identified it for ever with the
Reformation; so greatly was he enamoured of it, that he
introduced in the ardour of his passion the word *alone”™
into his translation of Romans iii. 28, a Ppassage which
certainly does not contain the word in the most corrupt of
manuscripts. Any dogma which lays, or appears to lay,
gtress only on the inner faith of the individual, is liable to
most dangerous misconceptions. T+ misses what nowadays
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WO:&I].F] be go generally acknowledged as the chief function of
religion—the insistence on an upright, neighbourly, pure life.
In?;bea.d of making it the first concern of man to live well in
this world, it occupies his time with some process whereby he
secures satisfactory life hereafter. The individual retires
into himself, he is satisfied that his faith will save his own
goul, he becomes almost, or quite regardless of the material
welfare of his neighbour. It is not surprising, then, to find
that sects grew up—even as under similar circumstances
tht.ay had done among the Mahomedans—who based upon
this doctrine the theory, that to the believer all things (even
the most immoral) are permitted. Luther, of “course, would
have rejected any such enormity; still it was the logical
outcome of his statement, that the works of the righteous
or rather of the elect, are all alike good ; the most unimpbrta.né
gct-ions, and the greatest self-sacrifice, have the same worth
bf;fptfg God. Obviously, such a theory destroys the possi-
bility of a moral ideal, towards which man can only approach
by a lifelong struggle. “God,” said Luther, “ does not ask
how many and how great are our works, but how great is
our faith? . . . Thou owest God naught but confession and
bghaf. In all other matters thou art free to do as thou wilt,
?nthout any danger of conscience.” It is perfectly true that
if real faith be defined as that which is always followed b?i
g(?od works, such expressions are harmless. But the danger
of emphasising, as the key to salvation, a merely subjeet?ve
state of the emotions instead of a particular course of action,
can hardly be over-estimated in treating of the moral value of
a d?gnlm To the great uncultured masses it is all-important
to insist upon good works, upon a pure, charitable life, as the
means to redemption. Is it not easy to understand how
teaching like the following wag misinterpreted by the folk?
“The proposition that good works are needful for salvation
must. be entirely rejected, since it is a false and deceptive
dOGtI‘lIlle that good works are needful either to justification or
salwffamon,” “There is no law sanctioned by God Himself
w.vhlch demands a single work from the believer as necessary
for salvation.” “ Works do nothing; only consider one thing
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a3 needful—to hear God’s Word and believe it—that suffices
and mnothing else” How the folk understood these expres-
sions was very soon obvious. © Under Popery,” Luther him-
self writes, “people were charitable and generous, but now
ander the Gospel nobody gives any longer; now every man
skins his brother, and each will have all for himself. The longer
the Gospel is preached, the deeper people gink in pride, greed,
and luxury.” What a strange confession of failure lies in
this, though Luther bardly recognised its cause ! Such com-
plaints as to the absolute decay of charity are constantly
repeated by the Reformers; they can obtain no support either
for the clergy,he churches, or the schools. Luther tells us
on another occasion, how every town, according to its size,
once supported several convents, t0 say nothing of mass-priests
and charitable foundations; but now, under the new dispensa-
tion, men refuse to support two or three preachers and in-
structors of youth in a town, even when the cost does nob fall
on their own property, but on thab which has been left from
Popish times. 1t is a fact, which is no less true of Germany
than of England, that of the property of the old Church, which
passed into the hands of princes, nobles, and town councillors,
but very little was again applied to charitable or publie
purposes. Most pitiable are the lamentations of the Chureh
Visitors over the decay of charity. The lower orders through-
out Saxony refused not only voluntary but even legal church
dues. In 1525, Luther wrote that unless very stringent
measures were taken there would soon be neither preachers
nor parsonages, neither schools nor scholars. In some villages
the religions spirit had entirely died out ; three or four persons
went to church, and the peasants marched about with drums
during the service; in others, even the building itself had
been converted into a sheep-stall, or made a depository for
Whitsun ‘beer ; in further instances we read of the beer-cans
heing handed about during the sermon, or of the peasants
threatening to stone their parsons. The clergy themselves
were terribly degraded. One minister had three wives living,
another did not even know the Ten Commandments, a third
earned his livelihood as a weaver, while in many cases two or
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more cures had to be thrown together in order to obtain
support for onme preacher. In several villages the Visitors
declared that the only remedy was the “executioner and the
stocks.” The moral decay of both peasantry and clergy is
extraordinary ; both are given to drink, both to sexual vice.
In one small wvillage alone there were fifteen illegitimate
children in one year. One parson is described as “tolerably
good,” but he does not receive unqualified praise, because of
his passion for drinking. Most charitable foundations had
disappeared, to a great extent appropriated by the nobility ;
the revenues of the parsons had melted away; the parsonages
were tumbling down, and cattle fed in the open churchyards.
The schools, where they continued to exist, were in a most
pitiable condition, while monastic teaching had of course
disappeared with the monks. Villages had sold their church
ornaments and vessels to pay the commune debts, or appro-
priated church funds for a like purpose. Scarcely anywhere
in the rural districts was there the faintest trace of enthusiasm
for the new dispensation. In one town, however, we find a
Lutheran Council had been elected; they had bought out the
nuns, and shut up their convents; they had dismissed the
eighteen monks with thirty gulden apiece, and their guardian
with double that sum. All the provisions or movables of the
convent had been given away or sold; the windows had been
transferred to the “Kaufhaus”; innumerable persons had
been found ready to take charge of the large stock of cheese
and lard left by the monks. “One sees,” as the historian of
the events naively remarks, “in what a short time a town
government, inclined to Luther’s views, could accomplish an
lmmense amount; it is the towns peculiarly that we have to
thank for their great services in forwarding the Reformation.”*
Such was the state of the Saxon Church even under Luther’s
nose in 1528. We by no means propose to thrust all these
failings upon his shoulders; some of them were undoubtedly
a legacy from Papal times, obthers were a result of the Peasant
‘War (but even so indirectly due to the Reformation); enough,

* Burkhardt: Geschichte der sichsischen Kirchen- und Sehulvisitotionen,
1879, p. 87, ¢ ante.
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however, remains to show that the destruction of the Catholic
Church involved a break-up of social life in Saxony. It is
quite sufficient for our purpose if we can convince the reader
that the so-called Reformation did not improve the condition
of the people, neither of clergy nor of laity; if it did not, it
failed in its object. What we have here deseribed, on the
report of the Visitors in 1528, is very closely akin to what
we learn from Church Visitations, until the Thirty Years
War quite destroys the possibility of judging between cause
and effect. Tt is quite frue that the number of *stubborn
Papists ” with whom the Visitors met, became fewer and
fewer, but as oge of the chief functions of suceessive Vigita-
tions had been to get rid of them, this is scarcely to be
wondered at. In 1539 we find the schools still in a miserable
condition, and the people themselves quite indifferent to
education. The general tendency of the time was, as Musa
reports, against learned, but especially against clerieal oceu-
pations; ahove all, charity no longer provided for the poor
wandering scholar. The Reformers found themselves in
absolute need of men of the most moderate education for
their church. In 1532, in the second Visitation, we find
the old complaints as to how unthankful the people are
towards the new gospel. By this time, uniformity has become
an absolute law. All who defend articles of belief, other than
appear in the printed “ Instruction of the Visitors,” are to be
banished from the country. The increasing moral decay of
the folk is to be checked by stringent regulations; ecrime,
swearing, gambling, drunkenness, adultery, and the “passion-
ate discussion of the dogmas of religion in the taverns” are to
be investigated and punished by ecclesiastical superintendents.
We find the same difficulties as to the support of the clergy,
the same complaints as to the concession of churches and
church property; one church has become a granary, the
property of another has been used to build a tavern, and so
forth. Childish were the means the Visitors took to bring
people into the church; for example, those who did not
attend the baptismal service were not to partake of the bap-
tismal feast, and irregular communicants were to be banished
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from the parish.! We note the beginning of a second and
still worse ecelesiastical tyranny. :

At the same time in the Witfenberg district itself matters
were still more deplorable. The laity were given not to
charity but to dissoluteness in its widest meaning ; many had
quarrelled with the clergy, and for long years abstained from
the Sacrament. Parsonages were in ruins, the cattle frequented
or were even driven into the churchyard. The villagers refused
the preacher his dues, or met together to consume them in
drink. In the lordship of Schwarzburg the Visitors found
forty-six Protestant preachers and seven Catholic priests.
Hight or nine Protestants, although permitfed to marry, were
living with concubines, as also five of their Catholic brethren.
Not only are these early Church Visitations strong evidence
of the want of a “force of moral enthusiasm ” in the Tuiheran
movement, but they are the best record we have of the method
of the Reformers. Most strange is the picture of the manner
in which the evangelical faith was forced upon the semi-
dependent prineipalities and bishoprics; they were compelled
to accept Lutheranism whether they would or not; monks
and nuns were forbidden to wear the dress of their Order,
were pensioned off, or allowed to await their end in a convent
where the old religious routine was entirely prohibited.
Many, who thus found themselves deprived of the only
advantages of the ascetic life, returned again into the world,
or wandered into Catholic countries, thus assisting the rapid
process of secularisation. In 1535 we find much the same
condition of things; the Visitors complain of an increase in
godlessness, of contempt for the Divine Word, of small
attendance at church, and almost total refraining from com-
munion. Then we hear of most indecent behaviour during
divine service, increase of vices of all kinds in o most marked
degree, and above all, of the sad collapse of conjugol relations®

Even the conduct of the clergy calls for the gravest reprobation.

Everywhere there was a want of spiritual supervision, which

" had entirely ceased with the old Church. So much must suffice

to give the reader a conception of the Saxon clergy and laity
1 Burkhardt, p. 140. # Tbid. pp. 198-9.

MARTIN LUTHER 239

under the influence of the Reformation. There was mggy
undoubtedly a break-up of social and moral relations, ang
more than one Protestant of that day was bold enough i,
attribute it directly to Luther’s doctrine of redemptioy
Noteworthy is the almost unanimous rejection of this doctripg
by the sects of primitive Christians, which so rapidly grew up
among the folk, They declared that Christ had given ,
model for life, rather than a mere matter for belief. To thjg
“babble of faith” they attributed the increase in adultery,
greed, and drunkenness. We will conclude this subject by ,
characteristic but by no means unique passage from ghe
writings of Seliwenkfeld . —

“One may reasonably accuse the Lutherans of discardip
external matters as unnecessary for salvation, since they et
only teach that faith alone, sole fides, makes a man righteoyg
and holy, but with complete indiscretion write and haye
written so sharply and severcly against the good works g
faith that many have entirely discarded all good works apg
godliness, and thus an atrocious and godless manner ¢f
existence has hecome frequent. Alas! it is everywhere
obvious that the masses do not know what to make of gogq
works. How can it be otherwise, since these men have taughy
and written from the beginning that good works, even the
best, are sins: nay, even that a righteous man sins in g1
good works!”!

Turning to our second point, the theory of marriage, we
have first to note the historical fact, and then to search g,
its cause. The undoubted fact is the decay of sexual morality,
the collapse of the sanctity of marriage in Germany durip
the sixteenth century. Not only do we find strange evidenct'e
of this in the reports of the Visitors, but both Protestantg
and Humanists bear witness to the same effect. In gpg
Protestant university we hear of the moral conduct beipg
such “as Bacchus and Venus might prescribe fo thei;
following.” Luther himself is continually crying out agains
the moral collapse in Saxony itself, and even compares i

! Many expressions in Luther’s works quite justify what some might fay
to be an exaggeration of Schwenkfeld's. 0
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unfavourably with the state of things under Popery. Weary
of battling against this increasing mass of disorder, he exclaims
in despair: “ It would almost seem as if our Germany, affer
the great light of the Gospel, had become possessed of the
devil” Melanchthon attributes the greater difficulties of
government to the increasing immorality of the folk. Lmxury,
shamelessness, and riotousness are ever extending. Bugen-
hagen, Osiander, Mathesius, and other evangelical preachers
bear evidence to the decay of chaste manners; they attribute
it, not to the collapse of the old religious sanctions, but to the
singular activity of the devil  The growth of little com-
munities and sects, who not only taught but practised
polygamy and even promiscuous intercourse, is one of the
peculiar features of the time. It is necessary to inquire
whether any ground can be found for these results in the
teaching of the Reformers. There has been much discussion
recently with regard to Luther’s sermons on marriage, and
it is necessary to say a few words about them here. "These
sermons bear dates varying from 1519 to 1545, and we may
state generally that the same conception of marriage runs
through all of them; they contain Lufher’s views as a
Protestant, and are essentially opposed to the teaching of
the Catholic Church. The most characteristic of these sermons
were preached by Luther as an evangelical teacher from the
Wittenberg pulpit. They were likewise preached to an
andience mixed as to age and sex. We will say nothing
here of their coarseness, allowing that to be peculiar at least
to a certain section of his contemporaries;* we have to con-
sider only their doctrine. The Catholic Church has always
taught that marriage is a sacrament. We ghould be the
last to defend the truth of such a conception, but we must
call attention to the fact that it emphasised something beyond

1 Sehastian Brant set his face againgt all forms of coarseness. ‘A new
saint has arisen,” he writes, ‘‘called Grobian, whom now all men worship and
honour on every side with coarse words and dissolute works.” Of this passage,
Gervinus writes, © There wag something great in attempting to stem such a
torrent as this then was, and this aim Brant had.” If the author of the Ship
of Fools could resist the tendency of his time, might we not demand the same
of the Hero as Priest?
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the physical in the sexual relafion, it endowed it with a
spiritual side. 'The conception of marriage as a spiritual as
well as physical union seems to us the essential condition of
all permanent happiness between man and wife. The in-
tellectual union superposed on the physical is precisely what
raises human above brute intercourse. Those marriages which
arise purely from instinctive impulse are notoriously the least
stable. We believe that the spiritual side must be kept
constantly in view, if the stability of the sexual relationship
is to be preserved. Here it is that Luther, rejecting the
conception of marriage as a sacrament, rushes with his usual
impetuosity into the opposite and more dangerous extreme.
He lays entire stress upon the physiological origin of the
sexual union. He teaches not only, truly, that chastity has no
peculiar value in the eyes of God or man, but also that it is
impossible and directly contrary to the divine mandate. The
vows of monks and nung are void because they have vowed an
impossibility. He repeatedly proclaims from the pulpit that
neither man nor woman can control the sexual impulses. He
tells boys and girls that they cannot, and that God does not
bid thern, resist their passions. They must either marry or do
worse. A boy mugt marry at latest when he is twenty, a
girl between fifteen and eighteen, and “let God take care
how the children arve to be supported.” This revolutionary
doctrine of the impossibility of chastity Luther carries into
the sanctity of wedded life, and makes statements at which
the modern reader can only shudder! What Luther taught
to the folk, old and young, man and woman, from the Wit-
tenberg pulpit was repeated throughout the Protestant churches
of Germany. Is it not necessary to connect the decay of
sexual morality with fthe propagation of doctrines such as
Luther’s? We are quite willing to allow that Luther’s primary
aim was to sweep away the mass of corruption which un-
doubtedly existed in the cloisters, and for this purpose it was
needful to assert that the ascetic life was not a peculiarly
holy one. But Luther, with his usual love of extreme dogma,
propounded a doctrine which must be subversive of moral
1 See the essay in this volume on the Relations of Sex in Germany.
16



242 THE ETHIC OF FREETHOUGHT

order. He took the lowest conceivable view of the relation of
man and woman, and the masses of the folk, ever regdy to
accopb a physical impulse as a divine con_zmandment,.dld nob
hesitate to embrace his theory, and carry it to most disastrous
1
msu’lt‘}iere is another point to which Tuther’s purely physical
conception of marriage led him—namely, to what weI are
really justified in terming an appr_oval of polygamy-. _ tlil is
a common, but a quite erroneous opinion to SUppose that Luther

“only expressed his views on this matter in relation to the

bigamy of Philip of Hesse. As early as 1524 Luther
dez}.ared that polygamy is not forbidden by the Wﬂffi ?f
God, but to avoid scandal and preserve decencﬁr, it is
necessary to reject some things which are permitted to
Christians. It is well that the husband himself should be
sure and certain in his own conscience that by the Word of
God this thing is allowable. . . . I must forgooth 'ceqfesrs
that I cannot prohibit any man from taking several wives,
nor is it repugnant to the Scriptures.” Melancht?mn went
still further, and advised our Henry VILI. not to divorce his
fivst wife, but to take another, because polygamy was not
forbidden by the divine law. We by no means assert that
either Luther or Melanchthon openly advogate_d poljfgar[{y; but
they did not oppose i, and the result of their vacillation was
obvious in their followers. Carlstadt was not the ogly Protestant
who plainly expressed-approval of polygamy, and in the t.mgea_:ly
of Minster it was adopted and carried to the most a-ntl-so.cml
extremes. It is precisely in the spirit of ?he above quotations
that in 1540 Luther and Melanchthon replied to the Landgra._ve
of Hesse on his proposal to take a sg(‘mn‘d wife. A special
dispensation may be granted to him, 11 bigamy be t:,he onl‘y
means of preserving him from WOrse vices. Suc_zh bigamy is
llowed in the law of Mosos, and is not forbidden in the Gospel.
At the same time, it would not be wise to allow polygamy to

1 Tn 1518 Tuther still wrote from t}{a (utholic standpoint. “];:[{3 mn_;:mrﬁz
that God grants grace to unfruitful marriages, and cmnclud?’s :5 j{a?c‘:ig ?;E !
snimadverteret, facilline coneupisceniiam Carnis refrenaret.”—De i 0.
Coneiones, Opera Lating. Wittenberg, 1545, i. fol. xc
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the common folk on account of the scandal to which it would give
rise. On this ground it is necessary that the second marriage
should be kept an absolute secret. There is no mention
whatever that a second miarriage is null and void, or tears
up by the very roots the hitherto accepted Christian theory of
marriage.  Other Protestant divines, such as Bugenhagen
and Butzer, gave their sanction to this pitiable quibble; and
Philip’s court-chaplain preached after the ceremony on the
legality of polygamy! We are forced to recognise in the mafter
that doctrine of marriage which, disregarding the spiritual
lays all stress on the physical relation. The Protestant sanction
of polygamy ®did not arise merely from a special political
necessity ; for we have seen that Luther in 1524, and Melanch-
thon in 1531, expressed opinions of a similar kind. It
was not out of keeping with a movement which through-
out appealed rather to the passions than to the infellect,
which at every turn sacrificed reason to the dictates of
undisciplined emotion.  With this slight veference to that
which even Protestant theologians admit to be a black spot
in the Reformation, we must close our consideration of the
influence of that movement upon the moral condition of the
German folk. That influence, as we have endeavoured to show,
was not in favour of moral progress.

The facts which we have now laid before the reader will,
we hope, enable him to form some judgment of how Luther
must be congidered in relation to modern culture. We are
perfectly aware that it is possible to cite passages from his
writings full of truth and piety; we leave to Catholic theo-
logians the task of denouncing Luther as a knave, a sensualist,
or a heretic; we decline to discuss whether his dogmas were
more or less in accordance with Holy Writ fhan those of
the Catholic Church; we recognise to their full extent the

! The point to be noticed here is,—not that these Reformers attacked life-
long monogamic union,—but that they made the physical the sole criterion of
the sovial fitness of any type of marriage. They made no attempt to balance the

spiritual and the physical elements in the sex-union. Indeed, like James Hinton

and other modern advocates of polygamy, they had not the courage to publicly
teach the final outcome of their creed of the physical,—it remained an esoteric
doetrine,
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abuses which that church presented in the sixteenth century;
we only ask: Did Luther give the world anything of greater
purity 2 Is it a fact that there was nothing to choose between
the immorality and bigotry of Catholic and of Protestant
clergy in the second hall of the sixteenth century? We
ask bluntly : What have we to thank Tmther for? For
a particular set of dogmas? Dogmas are to us matters of
perfect indifference. For our freedom of thought 2. 'We reply
that freedom of thought was more possible in 1500 than a
hundred years later, and that our present freedom is not
the result of Luther'’s teaching any more than of Eck’s. It
avises solely from the fact that Luther, Efk, and their
co-theologians could not agree. The Protestants banished the
freethinking painters from Niirnberg, they burnt Conrad ‘in
der Gasse’ in Basel, they executed Krauth, Moller, and other
Anabaptists in Jena and elsewhere; they burnt Servetus in
Gieneva, they beheaded Hetzer in Constance (it is said on &
charge of polygamy!). Shortly, their infolerance was, if
possible, even narrower than that of their Catholic brethren.
We owe our freedom mnot to their doctrine, but to their
impotence. Toleration has grown to be a leading factor of
our modern faith, in the very teeth of Protestant, or at least
Tautheran opposition.  Again, does any one ask uns fo be
grateful to Luther for modern culture? We answer, thab
he checked the growth of culture; that literature, and art,
and scholarship, decayed under the influence of the Lutheran
Church. Nay, if we are told that we must sacrifice intellec-
tual progress for the sake of the moral and social welfare of the
masses, we reply : Willingly ; but the German Reformation was
o moral catastrophe for the folk at large. We refuse entirely
to fall down and worship this man; we do not recognise him
as a hero, nor proclaim him a great moral teacher. Where we
allow only the gradual influence of education to be effectual,
' we see a reformation attempted by an appeal to passion.
We note the frustration of Erasmus’s attempt ab rational
reform by a violent conjuration of emotional ignorance.
History, it is true, cannot be rewritten ; but the reason why
we separate myth from fact is that we may learn history’s true
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lesson; and the lesson of the Reformation is that all true
progress of the folk at large can be attained only by a gradual
process of education. If an appeal be made to popular passion,
then scholarship, cultureand true morality will be dragged
into contempt, while narrowness, intolerance, and ignorance
will triumph. It is because we believe in the former as true
essentials of human progress that we sympathise with
Eral,smus, and see in his methods the methods of the future.
It 1s on this ground that we hail the recent refusal of the
Univergity of Oxford'—within whose walls Erasmus taught—
to take any part in the glorification of Luther, as a manifesto
of the moderh historical spirit. We see in this decision no
vietory of High Church over Low Church, but the triumph of
the party of progress over that of obscurity.

1 This was written in the year 1883,
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THE KINGDOM OF GOD IN MUNSTER®

Der Feind, den wir am tieffsten hassen,

Der uns umlagert schwarz und dicht,

Das ist der Unverstand der Massen;

Den nur des Geistes Schwert durchbricht.
Arbeiter-Marseilluise,

I

SoMe few years before the end of the first quarter of the
sixteenth century the dawn of a brighter day seemed about
to burst upon the dark mnight of the myriad toilers in
Germany. A free peasantry had been forced into the most
galling serfdom by a brutal and ignorant nobility, whose
chivalry had degenerated into vulgar license, and whose
knightly spirit of adventure found profitable, if somewhat
hazardous, employment in highway robbery. The spirit of
selfishness growing rampant with the decay of the old
religious influences had led the German princelets to the
most detestable docbrines of petty autocracy, and they
welcomed with delight the Roman jurists, who found no
place in their system for primitive folk - customs, village
jurisdiction, or the communal rights of a free peasantry.
The peasant could no longer fetch his firewood from the
forest, drive his cattle into the common meadow, nor kill the
game which destroyed his crops. His barns were burnb at
night, he was carried off for a pitiable ransom even on his

1 Reprinted from the Modern Review, 1884,
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way to mass, and if he did not fulfil his legal or imposed
obligations to the letter, he was punished in a mos}
barbarous fashion, not infrequently culminating in death.
On the other hand, the mad craving for wealth in the towns
was destroying the old independence of the handieraftsman ;
the great extension of trade, the rise of commercial speculation,
and the perversion of the old guild system were making
him more and more a tool in the hands of the moneyed
classes. The Church, which for long had held in check with
its spiritual terrors the individual struggle for power, had
fallen into a state of corruption, which called forth the con-
tempt of the Wwhole community. The poor and the helpless

‘no longer found in the established religion that spiritual

comfort which might have strengthened them to endure
their material misery. The great ideas of medixval Chris-
tianity were fast losing their influence over the minds of
men ; the spiritual seemed dying out in the folk, which was
rushing blindly along in its race for material prosperity, and
with the usual result—the stronger arm, the stronger head
went to the fore, but the weaker, the more ignorant were
forced closer and closer to their hopeless grinding toil. The
nobles hated the princelets, the towns detested both alike,
while the peasantry was bitter in its denunciation of all who
took refuge behind walls of stone. On every side were signs
of the decay of the social spirit, of the rise of a new
materialistic and selfish conception of life—irreligious in the
truest sense of the word. Self-sacrifice—which can arise
only from clearness of vision, or from a strong and fervid
social consciousness—was to all appearance dead. Kvery
man was hurrying along in the race for worldly prosperity,
and a Church no longer conscious of its mission, nay, which
scarcely blushed af its own impurity, was unable to cry, « Halt !
—yemember thy neighbour!” In vain the poorer members of
the community sought around them for the cause of this
misery, they sat helplessly looking into the night and waiting

for a prophet! And then Luther came—Tuther, the son of

a peasant, boldly facing the indolent priest and the tyrannic
prince—preaching a new gospel, a ° pure evangely, full of
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comfort for men’s souls. What wonder that the dawn

seemed breaking for the folk, that they fancied the national
deliverer had arisen ?

Tor a ghort time peasant and eraftsman, the humble toiler
of all sorts, looked to Luther as to a god. What could this
‘ pure evangely * mean—vwhich proclaimed the Bible as sole
authority, and itself as the primitive Christian faith—if it did
not herald a return to brotherly love, mutual charity, and an
apostolic simplicity of life? What wonder that these poor
ignorant folk, when they read the fiery appeals which Luther
and his fellow-theologians east abroad o'er the land, thought
the battle was not for a dogma, not for the fetter, but for a
total change in men’s habits of life. They did nof want a new
set of doctrines, they did not want a new pope, they wanted a
richer life for the listless struggler in the city, a more joyous
home for the toiler on the land. They wanted the bread
of a new emotion in life, and they were given dogmatic
stones. ¥

Worn out, by generations of oppression the peasants banded
themselves together, and took as their password the ‘pure
evangely’; throughout the district of the league this, and this
only should be proclaimed from the pulpit. Could the people,
could the princes once hear this divine word, there would be no
need of dispute, its very simplicity would bring convietion to
the minds of all. Poor simple peasants, the ¢ pure evangely’
was clear enough to you, but it was hardly what the rulers of
men were inclined to accept! Nevertheless you drew up your
twelve modest demands and based each onme of them on an
appeal to Scripture and a plea of brotherly love. Brotherly
love indeed! Were you mnot rebels disobeying the higher
powers—or worse, disoboying God, by whom all the powers
that be are ordained? So Melanchthon told you, so Luther
told you. Nay, even if there were some shadow of justice in
your claims, you etill deserved a fearful judgment for the
terrible sin of angering the powers that be. Even if all your
articles were in the ‘pure evangely, which Wittenberg was
Dot inclined to admit, still you must waif, sit down and wait
in your misery, till the ‘ pure evangely’ should develop itself.
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That was the only consolation the new prophets had to offer
you !t :
It was little wonder that the peasants grew restless, that
the terrible wrongs of the past would be ever reminding the
present of its strength. Here and there the pent-up passion,
the blind brute impulse to revenge, broke its fetters, and an
awful judgment of blood fell upon the toilers oppressors.
Then Luther gave tongue to words which shocked even his
own century :—A rebel is outlawed of God and Kaiser, there-
fore who can and will first slaughter such a man does right
well, since upon such a common rebel every man is alike judge
and executioher. Therefore who can shall here openly or
secretly smite, slaughter and stab, and hold that there is
nothing more poisonous, more harmful, more devilish than a
rebellions man.” Those words were the funeral knell of the
‘pure evangely’ in the hearts of the simple and ignorant
oppressed. The peasants were slaughtered by the thousand,
massacred as they stood nigh helpless with pitchfork and hoe
— racked, flayed, burnt, one or all—ay, any other refinement
of agony the scared ruler of men could contrive was eagerly
adopted. But note, from that day forth Luther might found
churches, but they were buils on the will of the princes; he
might s6ill be a prophet, bus not of the masses—he was a
prophet of the bourgeoisie.

The peasant rebellion was repressed, and society breathed
again, conscious that it had got the turbulent stream once
more into its narrow bed, and, so long as it stayed there and
turned society’s mill-wheels ab the wonted pace, society re-
mained quite regardless of its chafings and eddyings and foam-
ings. Not so, however, the toilers, not so many others, who
were weary of the round of theological disputation, the tossing
about of dogmas, the religion of the letter. The longings, the
almost heart-sick yearning of the weary for a new spiritual
guide was not ubberly blunted, not yet quite reduced to a dull
mechanical feeling of the hopelessness of life. If they had
thrown off the yoke of Antichrist, rejected the Roman Sodom,
conld they not likewise discard the ‘new pope of Wittenberg,

! Melanchthon : Wider die Artikel der Beuernschajt, 1525.
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the priest of the letter >—If the teachers had all eone a
could nob s aimple-wminded build up o faith for Chemcts
and what better foundation than the Bible, the undoubteéi
word of God? Here was a new world, a new light for the
folk——this Bible should be their priest and their church: its
wondrous powers should illuminate the craftsman ab his b;mch
and the peasant at his plough. Here was a theology withoub
need of .lea.rniug, a faith without dogma. Each might draw
pure 1‘91_1gi0n from the one book, and none dreamt that much
was unintelligible, or might be interpreted in a thousand
dn:.ferent fashions. The Bible spoke directly to men in the
voice of God; nay, might not that voice itsekf speak once
again t-('} them as to the faithful of old? So arose afresh t}:u;
conception of a strange mystic converse with God,—of the
Divine S}:)Il‘ii} within comforting the miserable and :}ppresse{l
Even .t-h.en- very misery, the toil and burden of life might be
the origin of this strange union,—the very cause which carried
men he.avenwards. How could those who held this ereed
believe in Luther’s dogma of justification by faith alone? A
hfe. of suffering, of labour, of self-repression, was the k;ay to
their most spiritual emotions. With the failure of the Peasant
Rebellion t.hcy had given up all hopes of a social or political
reconstruction ; they awaited in patience for all the future might
bring forth; they would willingly have separated themselves
from the world, if the world had but left them Whici] i;:
would not, in poverty and peace. ’
. “ O dear brothers and sisters, we know how false the Pope
is, but from_ those who should teach wus this we hear nougﬁt
gut quarrel]?ng and abuse; the whole world sees how they are
ivided against each other. O Almighty God, we appeal to
thee —1I pray, in God’s name, all men who desire salvation
nob to despise his message, since the times are very terrible;
Every day we hear those who should teach the folk say that.
he whom. God has ordained to sin must sin, and he “:ham Gﬁd
h.as ordained to salvation must be saved. O most beloved
SlStEEl‘S ar_zd brothers, let us fly from this error! Has not
Chmst’ said : “ Come unto me, all ye that labour and are hes
laden’? And shall not each one of us g0 and be saved ? OTL};
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teachers have led us astray; it is time that we twn from
them, and depart from this darkness, We believe no longer
in the mass, nor in the invocation of saints. We believe no
longer in the cloister, the priest, or aught of popedom. We
know thiey have long led us astray. We do not think long
prayers are good, as prayer has been hitherto; if pne only says
¢ Qur Tather] and understands it, 'tis enough. We do not
want pictures and images, nor should God be worshipped
in a temple built with human hands; the only temple in
which he will dwell is the heart of man. O deavest sisters
and brothers throughout the world, help me to pray fervently
to God for safedy from these ervors. Oh, how long we have
been living in sin! But what did the folk who, ignorant of
the crucified One, had been living in sin, say to the Apostle ?
<O dear friend, what shall we do?’ And Peter answered
them : * Repent, repent, and let each one be baptised to the
forgiveness of sins in the name of Christ J esus!’ Then all
men went and were gladly baptised to the number of three
thousand. Shall we not do likewise? O dearest brothers
and sisters, take this book with patience and in fear of God,
since in my whole life I have not written & syllable againsh any
man—1I speak in the truth which is God himself.” 3

Such is the simple spirit of these early Anabaptists; there
is mot a touch of the bitterness or abusive language of the
current theology; there is an unmistakable, almost terrible
earnestness about it, which carries no ring of falsehood. For
such men the Catholic Church had in earlier days found an
outlet in new monastic orders; this was now impossible.
Still less could the ¢ pope of Wittenberg’ give them a place in
his new evangelical Church. His justificabion by faith alone
and his serfdom of the human will were to them unintelligible
doctrines ; nay, the rapid spread of this simple-minded faith
threatened to destroy the ‘purely evangely’ altogether; the
oppressed of all parties turned o the new brotherhood. The
enthusiasm which Luther had once evoked flowed into the new
_channel ; here was a simple-minded piety, a brotherly love, an

1 Fin Golllich vund grimditich offenbarung ; vow den worhaffiigen wider-
toufern + it glitlicher warhait ongesaigt. MDXXVIL
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apostolic Christianity, which the masses had sought for in
vain in the ‘pure evangely’ 'With Bible as guide the
members of this new community separate themselves from the
rest of the world ; rebaptism shall be the passage from the old
world of sin to the new world of love. Simple in the extreme
are their tenets—community of earthly goods and a future
where there shall be no usury or tax. The brethren acecept
no office, and carry no sword; patience is to be their sole
weapon, and brotherly correction, followed, if necessary, by
expulsion from the community, the only punishment. Besides
baptism, their one ceremony is that of bread-breaking, a
communion of love and a reminder that all s4re brothers and
sisters in the Lord Christ. Simple, and yet almost grand in
its simplicity is this re-establishment of primitive Christianity
among the first Anabaptists.

The evangelical leaders, however, grow alarmed for the
safety of their own Churches:— Luther sees in it all the
direct agency of hell; he has no sooner stopped one mouth
than the Devil opens ten others. The Anabaptists are
prophets of the Devil, and as heretics to the ¢ pure evangely’
are rebels to be punished by the authorities. He has done
* his duty in refuting them, and the blood of all who will nob
listen to his advice must be upon their own heads! It is
painful nowadays to note how Luther utterly failed to grasp
the religious essence of this primitive faith. He saw neither
the want which called it forth, nor the earnest truth of its
followers. Had he been of a more tolerant, more broadly
sympathetic mind, the history of German Protestantism
might have had brighter chapters to record amidst its dreary
waste of theological wrangling. Zwingli, foo, began to fear
for the safety of the Swiss Church. His toleration had
drawn many of the religious radicals to Zirich, and at first
he had condescended to dispute with them, leaving, as usual,
the decision to the Town Council. Town Council, indeed !
What had these enthusiasts to do with such a body? “God

has long ago 'given judgment,” they eried; “it is not in the

L Von'der Wiedertaufe, an mwei Pfarvherrn, 1528, FPon den Sehicichern
und Winkelpredigern, 1532,
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3 =i Ao

THE KINGDOM OF GOD IN MUNSTER 253

power of men to judge” Then Zwingli began to talk about
heresy, and the need of extermination. “No one has a
right” he said, “to leave the church or follow any other
opinion than that of the majority—than that appointed by
the legal representatives of the community.” Whereupon
the Anabaptists girded themselves about with rope, and, as if
prepared for a journey, wandered through the streets of
Ziirich, In the market-place and in the open squares they
halted to preach, talked of the need of a better life, of justice
and of brotherly love. “Woe, woe upon Ziirich!” they
cried, half threatening, half warning. What was to be
done with these fiery enthusiasts? They were not criminals,
they were not rebels! Banishment, suggested Zwingli, and
banishment and repression followed throughout Switzer-
land.

PBanishment scattered the sparks all over Southern Ger-
many from Strasburg to the Tyrol. The apostles of this
simple faith came like the early Christian teachers into the
homes of the poor. They entered with the greeting of peace,
and taught in plain, homely words, bringing new light, untold
comfort unto many a weary heart. The preacher arrived,
taught, aroused the listless gpirit, baptised, took up his staff
and passed on. So in a few hours he might plant a little
community of the new faith on a spot where he had never
been seen before, and never might come again. The liftle
community chose its own head, who had the simple duties of
Bible-teaching, reproving, baptising, and bread-breaking. The
brethren and sisters would meet on Sundays for Bible-reading,
for mutual exhortation, and to celebrate their primitive form
of the Communion. Their clothing was simple and without
ornament, they saluted one another with s kiss and “Peace
be with you,” while each termed the other brother or sister.
Their property was at the service of all members who might
need it, they prohibited the oath and the sword. None of
them might engage in a lawsuit or take a place of aunthority,
for all government to them was the rod of God sent to
chastise his folk ; the brethren should obey it, paying rather
too much than too little, patiently enduring suffering and
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persecution, awaiting the coming of the Lord* These primitive
Christians endeavoured to live apart from the world, avoided
the churches, the taverns, the social gatherings of citizens and
guilds, nay, even the greeting of unbelievers, for were they
not God’s own folk, men who had taken up Christ’s cross and
were determined to follow him? Justification by faith alone,
indecd! Was nob a life of suffering itself their justification ?
Persecuted, deprived of all means of subsistence, or hunted
down like wild beasts, they had in truth a witness in their
lives which passed all the power of words. There was some-
thing far beyond Luther here. There was a depth of earnest
conviction about these Anabaptists which corapletely puzzled
the Lutherans, for whom even the very courage with which
they met a marbyr’s death was the work of the devil, or an
obstinacy born of passionate hatred to their persecutors! In
Strasburg Capito saw the truth more clearly than Luther: “1
testify before God,” he writes, © that I cannot say their con-
tempt of death arises from infatuation, much rather from a
divine impulse. There is no passion, 10 excitement to be
marked ; no, with deliberation aud wondrons endurance they
meet death as confessors of Christ’s name.”

Such was the material upon which persecution was brought
to bear, and it is one of the most instructive, although one of
the most terrible lessons of history to mark what persecution
made out of it. First and foremost let us obtain some con-
ception of what that persecution meant ; only then shall we
be able to judge truly of the catastrophe which followed.
Men are so apt to be shocked by the bratal outrages of a
great folk-upheaval that they canmot grasp to the full the
long years of oppression, the grinding torture, the bitter
injustice, what at last causes the repressed passions to break
forth in @ torrent—as of molten lava—sweeping before it all
the bonds of customary morality and every restraint which
knits society together. TPersecution first reached a head in
the Catholic districts, where Anabaptism was held a capital
offence. Tn the Tyrol we find in 1531 upwards of a thousand

1 See Oarl Alfred Cornelins: Gesehichte des Minsterischon Aufrubis, &
most excellent beok, which unfortunately remains incomplete.
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persons executed; at Linz alome, in six weeks, seventy-three.
Duke William of Bavaria gave orders that those who recanted
should be beheaded, those who would not were to be burnt.
The Swabian Bund organised bands of soldiers to hunt down
Anabaptists, and to kill on the spot, without trial, those
captured! As soon as the Evangelicals felt strong enough,
they, too, joined in this wild hunt. The Anabaptists had
introduced a partial community of goods among themselves ;
it was declared from the pulpit that they aimed at the con-
fiscation of all property; their prophecies as to the end of the
world were declared open rebellion ; the darkest and most vile
political and secial motives were attributed to them. Lutheran
preachers poured out the foulest abuse upon them, and en-
couraged the growth of a religious hatred which sprang up
with its wonted rapidity and all its characteristic bitterness.
The Anabaptists were promptly declared political offenders.
They were beheaded in Saxony and drowned in Zirich. The
blood of leaders and disciples flowed in streams upon the
land : Mantz was executed at Zirich; at Rottenburg Michael
Qattler was torn in pieces by red-hot pincers and then burn:
Hubmaier, comforted by his faithful wife, was burnt at Vienna:
Blaurock was burnt in the Tyrol, Rinck was imprisoned for
life in Hesse, Hitzer beheaded at Constanz. In Salzburg,
however, the tide of brutality seems to have reached its flood.
Here a brotherhood had been founded which met on waste
spots, worshipped in a primitive fashion, and shared their
goods together. The sign of membership was rebaptism.
Thirty of its members being captured, their preacher and two
others were burnt alive in the Fronhof, because they could by
no means be brought to confess their errors. A woman and a
“bricht maiden of sixteen years’ refused to recant, although
told their lives would be spared; the executioner dragged
them to the horse-pond, held them under the water till they
wore drowned, and then burnt their bodies. Two others, one
even of noble birth, the other a wallet-maker, were, on con-
fessing their error beheaded and burnt. A button-maker and
a belt-maker who remained obstinate were burnt on the
market-place ; we are told “ they lived long and cried with all
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their hearts to God; it was pitiable to hear them.” Ten
women and several men who confessed were banished. “ Upon
the following Wednesday, a town notary, a priest, and three

others, among them a young and handsome belt-maker, were -

led out of the town to a house, where they had held their
gervices, and as they would not recant, but holdly defended
their opinions and had no fear of martyrdom, they were placed
ingide the house, which was then set on fire; they lived for a
long while, and cried piteously to one another. God help
them and us according to his pleasure.” Not content with
destroying the persons of these poor folk, the very houses in
the town where they had met, we are told, were burnt down
for a memorial. “ Forty-one persons still lie in gaol, no one
knows what will be done with them. God settle it for the
best.”?

Needless, perhaps, to collect further evidence of this
terrible baptism of blood! Men, women, and even children,
went boldly singing psalms to the stake; the very bonds
which bound the community together seemed to grow stronger
and stronger as the list of martyrs increased. Heart-rending
are the songs which the poor suffering peasants and handi-
craftsmen sent up to God from their prison houses! Some
breathe a quiet spirit of resignation: “O God, to thee I must
appeal against the violence which in these evil days has
befallen me. For thy word’s sake T suffer greatly, lying in
prison T am threatened with death. They led me bound
before their rulers, but with thy grace I was ready to confess
thy name. They asked me of our faith, and I told them it
was the word of Christ. They asked me who was our leader,
and I told them Christ and his teaching. He, our true
Saviour, has promised us peace. To that I hold fast; that I
will seal with my blood.” “He, who first sang this song was
named Johann Schiitz, and to strengthen his comrades he sent
it from the prigon cell: Let man trust in God, however great
his need let him put faith in no other, He can give life for
death.” Or again: “The world rages and palms off its false-

1 Newe Zeyitung von den widdertewfforn und ylver Sect newlich ericochsen
yhi stifft 2w Salsbury vad on endorn enden. MDXXVIIL
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hoods upon us ; it terrifies us with its burning and slanghter.
We are scattered as the sheep who have lost their shepherd ;
we wander through the forests; like the ravens we seek refuge
in cave and cleft. 'We are pursued like the birds of the air,
we are hunted down .with dogs, and led like dumb lamhs
captive and in bonds. Through the agony and sorrow of
death the bride of the Lord hastens to the marriage feast.”
Ofher songs again show a spirit which, like the worm, will
turn at last. “O Lord, how long wilt thou be silent? Judge
their pride, let the blood of thy saints ascend before thy
throne.” Painfully intense hymns, evidently written for
congregational singing, call upon God for aid and, at last, for
vengeance.' Ballads of their martyrs, as that of the ¢ Two
Maidens of Beckum burnt by the tyrants of Burgundy,
strengthened the faith in the hearts of the persecuted, and
fanned their conviction almost to the fanaticism of despair.

In vain we seck a justification for this reign of terror; its
only cause lay .in fhe ignorant, nay, rather brutish self-
assertion of the powerful of earth. They never troubled
themselves to examine the real beliefs of these simple-minded
folk ; they accepted every denunciation by their own narrow-
minded theologians as based on fact; they saw rapidly
spreading what they were taught to believe was a vast political
conspiracy, and they stopped at no brutality which they
fancied might check its growth, at no bloodshed which could
assist the work of extermination. Persecution brought, as it
always does, a terrible retribution upon blind humanity. The
Anabaptists driven wild with cruelty began to take a harsher
view of their persecutors. Such horrors could only precede
the day of judgment. They were surely among the terrors of
the last days announced in the Book of the Revelation. God
would surely come to avenge the blood of his saints —* Await
your Shepherd, since He is near who shall come at the end of

! Seo Auss Bundt, Ettiche schine chrisienliche Lisder, 1583 (Reprint, 1838),
and Munsterische Gesehichten wnd Legenden, 1825,  Infer alia, we may note the
song begioning—

“In diesen letzten Zeiten, -

Wo wir auf beiden Seiten
Mit falschen Schlangen streiten.” (i.e. Luther and the Pope.)

i7
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the world” = “Rejoice with all your heart and all your soul,
thank God and praise him, since the Lord has revealed to us
brothers the time wherein he will punish those Whl? have
persecuted and scattered you. Those who have slain with the
sword shall be themselves slain with the sword; those, who
have hanged the faithful, shall themselves be hang@d; 1.;}1053
who have condemned the pious, ghall meet with a like Judg-
ment. So shall they also be condemned without mercy,
aceording to the terrible anger of the Lorfi” Tet the
brethren be prepared to cross the Red Sea, girded to leave
the land of Pharach. God is building a new Sion—a Pla'ce
of comfort for his people. The day of redemption is at
hand.!

It is strange what very great influence the Book of Rev.elg—
tion has had in shaping many of the most characterxfsmc
religious movements. The notions of a coming destruction,
of a terrible retribution upon the oppressors of men, of the
founding of a new and purer era—a kingdom of t}}e good
alone—of the millennium of joy and of the coming of Christ,have
a wondrous attraction for the injured and the miserable ; such
is the reef-bound channel into which the thoughts and hopes of
Franciscan dreamers, of Lollards and of Anabaptists alike have
drifted. The allegory of some hysterical Jew becomes the
propheey of an immediate future to all those who feel str(_mgly
the need of a great reformation, a judgment on‘centulgws of
abuse and intolerance ; they require a voice for their ?alssmn:%te
protest, and they find it in the Apocalypse. In its WJ:Id
demoniacal destruction of the past and its errors, in z.ts
prophecy of a brighter fubuxe, they hear expresse.ad, even in
the weird language of inspiration, the pent-up emotion _of their
own dumb souls. Such was the first thought to which per-
secution drove the Anabaptists :—the Divine Avenger would
como and found a new Sion for His saints. Bub as the months
rolled by, and the bloody baptism of Iire' continued, a new
idea began to spread among the community :—the Avenger
surely meant to use the righteous themselves as the sword

1 Zw@n; wunderseltzomen Sendbrieff sweyer Widmc:iuﬁef an z;rqa Rotten gen
Augsbury gesandé.  Verantwwrtung : duwreh Urbomasn Rhegiune, 1528,
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of Gideon ; the saints should themselves arise and exterminate
the worshippers of idols, then they might found the kingdom
of righteousness and of love. "The worm was beginning to
turn at lagt! TLebt him, who will, cast the first stone. He,
who shuts his eyes to the misery of one half the human race,
or he, who thinks its wretchedness is an eternal necessity of
all forms of human society, may smile cynically when they mark
the simple faith of these toilers rapidly developing into a self-
destructive fanaticism. Ignorant, misguided people, why did

. you not keep the hand to the plough, the foot fo the treadle,

and the body to ifs bench? Why did you strive in your
darkness to Wuild up a faith for yourselves, and take that
unfathomable Book for a basis? That was work better left
to the priest, to the noisy theologian, to the professional
twister of words. Get you back to your toil, that the wheels
of the social machine may run smoothly along! Your
brotherly love and justice are absurd impossibilities. Cannot
you see that the Book and actual life are quite different
matters, and society—at least, the civilised half of it—is by
no means inclined to your theory of Christian love and
brotherhood ? As the ass must be beaten, or it will not move,
so must the ruler drive, beat, hang, and burn the populace,
Sir Ommnes, or it will get the bridle between its teeth; the
rough, ignorant Sir Ommes must be driven as one drives swine.
Crudely put, but that was still the view of the “inevitable ”
darkness of the toiling myriads taken then, as it is now, by
many a most worthy citizen. ‘Why should %¢ be responsible
for the outrages, grotesque and terrible, which spring from

the ignorance and folly of these « dregs of the folk”2°

But the “dregs” do not always take the same view of
matters as the worthy citizen does, and in the last years of
the third decade the blood of the Anabaptists began to approach
boiling pitch. Their leaders were nearly all slaughtered ; their
organisation destroyed; they could not meet together to
impart mutual advice or to seek mutual comfort. Each little
community went on its own way, and often that way was a
curious one. Nay, beyond the simple bread-breaking and

L Tather. 2 8o Fwingli termed them.
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adult baptisma there was little in common among the various
groups; persecution drove each to fanaticism in ifs own
peculiar fashion. The ties of everyday morality were in
some cases cast to the winds. If Luther could find nothing
forbidding polygamy in the Bible, why should not Hitzer and
a few followers declare polygamy instituted by God?® 1In
other cases madness broke out in its most extravagant forms.
Some grovelled upon the earth to free themselves from sin;
some acted as little children, for the Gospel declared that to
be a stage to salvation; Thomas Scheyger, at the command of
the Heavenly Father, beheaded his brother, with indeed
the brother’s consent; Magdalen Miillerin ahd her fellows
went about as Christ and the Apostles; some, believing
themselves divinely freed from all the curses of flesh, made

their liberty an excuse for every licemse; prophets arose,

interpreting wondrous dreams, and proclaiming the coming of
the Tord. Isolated as such outbreaks of fanaticism were, and
steadily as the majority preserved their primitive tenets of a
simple and moral piety, it was evident that any strong new
impulse, any enthusiastic prophet, might rouse the excited
Anabaptists into an unbridled furor either of religious
fanaticism or of social license.

Nor had either to wait long for an efficient motor. Reli-
gious fanaticism found its prophet in Melchior Hofmann—
social license in his pupils the prophets of Leyden. These
men were the formal instruments, as persecution was the
essential cause, which changed the Anabaptists from passive
martyrs to ungovernable fanatics. While the process of ex-
termination had driven the Anabaptists out of Upper Germany,
some had found refuge in Moravia ; others, with whom alone
we are concerned, had fled to Strasburg, where for a time
toleration ruled. Here they and other religious radicals had
gathered in such numbers that the Lutherans found comfort
in the thought, that Providence, in order to save the rest of

1 Tuther's Werke, Erlangen. Bd. 33, p. 822, Tt is needless, perhaps, to
note that the views of Hitzer were not generally accepted by the Anabaptists.
In their songs polygamy was at first repudiated as against the direct teaching of
Christ ; nor is it part even of the Minsterisehs Apologie.
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the world, had allowed the dregs of heresy to flow together into
the sink of Strasburg. Here, soon after 1530, Melchior
Hofmann appeared on the scene.

This man was a native of Halle in Suabia, and a skinner
by trade. Af first he was an eager disciple of Luther’s, but his
Biblical studies and his keen sympathy with the sufferings of
hig fellow-toilers soom led him beyond fthe ‘pure evangely.
For seven years he passed a strange, adventurous life, preach-
ing in almost all the countries of Northern Europe, but still
earning his bread by the work of his hands. Driven from town
to town and country to couniry, persecuted by hoth Lutheran
and Zwinglian, he wandered with wife and child from trouble
to trouble, ever persisting in his self-appointed task. We find
him at last in Strasburg, very busy with the Apocalypse,
and denouncing all evangelical doctrines as mere faith of the
letber ; true Christianity is a religion of the meek, the humble,
and the suffering. "What wonder that the Anabaptists welcome
him as their own! From Strasburg he passes as the prophet
of Anabaptism into the Netherlands; but the faith he teaches
is not the old brotherly love, not primitive Christianity ; its
leading doctrine is the immediate coming of Christ. He
appeals to an excited imagination, to a fancy overwrought
by persecution abroad and by suffering at home. Surrounded
by minor prophets, his life is half mysticism, half madness.
Strasburg is to be the New Sion, the chosen city of the Lord,
from which the 144,000 saints shall march out to preach the
word of God. He himself will then appear as Elias. Holland
and Westphalia soon become covered with a network of Ana-
baptist communities. The poor, the handicraftsman, and the
peasant, are carried away by Melchior’s enthusiasm. Louder
and louder, more and more earnest, grow his prophecies as the
year 1533 approaches, which is to end the rule of unrighteous-
ness and witness the coming of God. Returning to Strasburg
he atirs up the folk almost to an outbreak. He is imprisoned,
but preaches to the people in the town ditch through a window
in hig fower. He is shut up in a cage, but he manages to
communicate with his disciples :— The end of the world is at
hand, all the apocalyptic plagues are fulfilled except the venge-
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ance of the seventh angel. Babylon totters fo its fall, and
Joseph and Solomon come to establish the kingdom of God.”
Wondrous are the reports of his doings which reach Holland,
where the excitement becomes intense. A second prophet and
witness, he who is to reveal himself as Enoch, arises—dJan
Mathys, baker of Haarlem, fanatic of a deeper dye even than
Hofmann, a man who will lead the persecuted to break through
all restraints. Mathys's creed has a far more aggressive character
than Hofmann’s. He teaches that the saints must themselves
prepare the way of the Lord. He curses all brothers who will
not hear his voice, and his fanaticism overpowers the scruples
of the hesitators.. He points out the lesson” of those nine
heads wagging on their poles over the harbour of Amsterdam.
He sends outb apostles to baptise, and proclaims that the blood
of the innocent shall no_longer be shed, that the tyrants and
the godless will shortly be exterminated. Everywhere is end-
less commotion, unlimited fermentation among the Anabaptists.
Tn Minster Mathys’s disciple, the youthful Jan Bockelson, has
won a strong foothold for the Anabaptist doctrines. The worm
is beginning to turn at last ; simple folk are grasping to the full
the notion that God’s people must separate themselves, in order
that there may be a destruction of the godless. And then follows
persecution renewed and bitter throughout Holland ; the Ana-
baptists fly before it with one accord to Minster. Jan Mathys
is with the fugitives, and he announces that God has chosen
Miinster for the New Sion,owing to the faithlessness of Strasburg.

There towards the beginning of the year 1534 are gathered
together men, women, and children, from all quarters and of,
many classes, peasant, noble, trader, handicraftsman, monk and

nun. The majority, it is true, are poor, miserable, and per-
secuted ; the few, religious or political idealists ; all are bent on
estab]ishing the rule of righteousness and love—the Kingdom
of God in Miingter.

Before entering on an account of this weird Kingdom of
Grod—this grotesque and yet terrible drama—it will simplify
matters to relate briefly the events which prepared the way

1 See Cornelins, vol, ii. chaps. iii. and ix. The hest acconnt of Hofmann is
to be found in F. Q. zur Linden's Melchior Hofmann, 1885,
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 for it in Miinster. From the very first the Reformation in that

town took a strongly political character. Onthe one side we find
& prince-bishop, Graf Franz von Waldeck, personally utterly
indifferent alike to the old faith and to the new evangely,
and ready to adopt one or the other, as it may serve his
purpose,——the maintenance of his autoeratic authority. On the
other side we have a populace who fancy that the °pure
evangely ' means the abolition of the bishop and the triumph
of self-government. We have the bishop, licentious, druken,
gra.spincr after power in order to support his concubines and
to enjoy his feastings to the full ; we have the populace eager for
freedom, 1gnor¢mt and full of coutempt for the bishop and his
underlings; between hishop and populace, the Town Council,
composed for the most part of the patrician burghers, and by
no means anxious for either bishop or democracy; the bishop
supported by a corrupt chapter and an indolent, if not immeoral
clergy—the democratic element introducing the preachers of
the ‘ pure evangely,” and the Council desirous of organising them
into a church, which while opposing the bishop shall yet remain
under its own thumb. Such is the state of Miinster. Among
the preachers who found their way into the town was Bernhardt
Rottmann—by no means a leader of men, incapable either of
effectively guiding or of restraining the populace. His broad
sympathy with the oppressed classes, unchecked by a clear and
dispassionate reason, caused him to follow folk-opinion rather
than direct it; while at the same time his power of language
marked him out as a chief advocate of the popular cause. Carried
along on the top of the stream he is the central object of attention
till he dashes with it over the precipice and is engulfed. At
first we find him preaching outside the gates of the city, as some
gay, with the connivance of the bishop. He adopts the Lutheran
doctrine that faith alone can save mankind, all the rest—form
and ceremony—is the devil’s own handiwork. In spite of this,
e has a large following in Miinster, and the handicraftsmen and

bheir wives flock out to hear him, His teaching is not without . -
effect, nnd on Good Friday of the year 1531 the wocb during =~

the night storm the Church of St. Maurice outside the gates,
and destroy the altars, pictures, and carving. Rottmann
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seems to have thought it better after this event to retire—not
however, without the suggestion of a bribe from the Ca.tho]ié
clergy.' 1In the following year, notwithstanding, he returns
onoe more to Miinster, and although he is forbidden to preach
the folkk erect a wooden pulpit for him in the churchyard o'fj
St. Lambert inside the city, and at last, to prevent a riot, that
church itself is given up to him. The ‘ pure evangely ’ h:’:.vin‘-?
thu:? obtained a sure footing, Rottmann writes to ?&.’[arburrr foar
assl‘_.lsta-nce, and we soon find six evangelical preacherz in
Miinster struggling to destroy the old faith. The Town Council
and_ the Sayndic Van der Wieck favour the preachers, because with
their assistance they hope to free themselves from the obnoxious
dean and chapter. The six preachers prepare thirty articles

and, with the connivanck of the Couneil, force the Gatholic,
clergy to a disputation. The Evangelicals are declared to have
God and reason on their side, and the six parish churches are
surrendered to their preachers. Meanwhile the dean and
chapte'r have left the town and appealed to the prince-bishop.
The bishop at first attempts to play one party off against the
other, and even temporises with democracy. Finally, however

he hold.s a council at the little town of Telgte on the,Ems, anci
determines to starve his sheep out of their ‘pure evangely’
Democracy laughs him to scorn, marches out guild-faghion to
Telgte by night, and surprises the bishop’s court, the council
and the dean and chapter—only unfortunately not- his gracc’
who happens to have left a few days before. The captives arf;
brought into Miinster, and handed over to the Town Council.

“ _Here we bring you the oxen; hark how they bellow!” The
bishop deprived of his ‘oxen’ comes to terms; the preachers
shgll be recognised in Miinster, the cathedral alone reserved
for the Catholics. So the ‘pure evangely’ seems to be
triumphantly established.

But dex?mcra.cy, having tasted ‘ evangelical freedom,” is by
no means disposed to stop here, and where it drifts Rottmann
fwll folllow. As the Lutherans said: “The devil finding it
Impossible to crush the ‘pure evangely’ by means of the

! Dorpius: Warhafits storis @ : . ;
S artl;. mﬁzge historie wic dos Bvangeliwm wu Mimster ange-
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priests, hunted up the Anabaptist prophets.” Already Rott-
mann, the idol of the populace, has begun to be in bad odour
ab Wittenberg. TLuther writes to the Town Council: “ God
has given you, as I hear, fine preachers, espeeially Master
Bernhardt. Yeb it is fitting that all preachers be truly
admonished and checked, since the devil is a knave, and can
easily seduce even fine, pious, and learned preachers.” Master
Bernhardt, it is true, had been instituting somewhat curious
ceremonies. The Holy Supper, he argued, was only a feast of
brotherly love, and accordingly he broke bannocks in a pan,
poured wine over them, and invited all who would to partake.
He preached ¥rom the pulpit against the “bread and wine
God” of the Catholics and Evangelicals alike. He found
that democracy was in perfect accord with Gospel teaching,
and the poor—the toilers—not only of Miinster, but from far
and wide, gathered round him. “His doctrine is wonderful,”
wrote the Syndic Van der Wieck, “a miserable, depraved mob
gathers round him, none of whom, so far as T know, could
scrape together two hundred gulden to pay their debts ! 7
Still the Syndic and Council grow anxious, the scum—_the
toiling oppressed—the persecuted and now fanatical Ana-
baptists are gathering round ¢ Bannock-Bernt” in Miinster.
Iorced on by his more radical following, he begins to express
doubts as to infant baptism. Hermann Strapraede of Morse
declares from the pulpit that it is an “abomination before
God.” The Council appeals to Luther and Melanchthon, but
these names have long logt all authority among the masses.
The Council orders that the Anabaptist teachers shall be
driven out of the gate of the city, but the ¢ Spirit of the Lord”
(or the devil, as the Evangelicals said) moves them to march
round the walls and re-enter at the opposite gate. The
Uouneil, doubting its own strength, appeals to reason in the
ahape of a disputation, and imports Hermann von dem Busche
o combat Bannock-Bernt. But Bannock-Bernt has by far
unil away the glibber tongue, and, after he has spoken for
wovernl hours, the Council breaks up the disputation in despair.
After a little further bickering, in which the power of the
rudical preachers becomes more and more evident, the Council
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shuts up all the church
. ' : 1es.  The preachers are e
:}iectm;{ f}utmda their pulpits than in them. Rottm‘:;i 3?:}9
working classes and an ever-increasing mob of Anab;ptilst;

ab his back, scoffs at the Council He will fulfil the duty

%ﬁnuf}?:ggi lﬁ;’ God however stiff-necked be the authorities.
L ;1 11.315' a new expedient ; they introduce into the
e atholic 01:a.tor, Mumpert. Mumpert preaches
ﬁumperba?no;ﬂ}{-]%em.t in the cathedral, Bannock-Bernt againss
i audnlh 16 C}}urch of St. Servatius; this only leads to
i éﬂ the bamshn}ent of Mumpert. In desperation the
Louneil strive to establish an ‘ evangelical church order; and
ﬁf;ﬂ Lutheran preachers from Hesse. Rottmann an’d ahlzs
sy Oiesteshall be banlEhed. Crowds of women threaten the
. agJC : sters, and Eien%a.nd the restoration of their beloved
iimﬁpzrs .angih th; ejection of the Hessians. Again the mob
; ; the L.va,ngeiicals are driven from the church
;:s ;:}11 : :;]1:1 nfg:t;m the pulpit. Heinrich Rollius! formerly ez:
: Repentr: 19 e;rprophet, rushesi through the town ecrying:
ot for. fefs'anf, and be baptised!” Many are baptised
e ig_ ! Go‘d, others for fear of their propertyf
o seize :;1 nabaptists pour out of their holes and corners
o Cathe Hmarket-glace, t%le Rathhaus and the town-
. 0}“;1»{3}1 0f0= gs and Evangelicals entrench themselves by
skl tiur Lady across the Water. Yet the ¢ party
e e st.rongelf'; they march aeross the cathedral
plaeé Bu? a;; cannon i"acmg the approaches of the market-
L O.Pport .'t en fear seizes them that the bishop will take
i 1;1131 y of fa_:l'}mg upon the town. The Anabaptists
o Sha];ayhgs iﬁ; i}oot }few in numbers, a truce is made;
Lord has not yet come.” aiieac:l?ey et i
Mﬁnls’::rcei;nta sbeetf‘nng‘ mass of fanaticism like this? Nay!
e ;}Te 21-‘ Li};}i iﬂ:;'fﬁmhof righteousness’ ; wait but a
, . saints arrived. From that d
onward the saints continue to a;rgu:rﬁ:;z Mii i
‘party of order’ dwindles away, flying Witil ‘11]113‘5?1‘, i
propexrty out of the eity. Bannock-iernt dzcla;zz Iljlirta\;ﬁli‘la
L Shortly after Rollius was burnt as an Anabaptist at Maestricht.

~ through the streets;
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preach only to the elect. Haggard-looking faces and people

in strange garbs appear on the streets; families are broken

up ; wives speak of their hushands as the godless] and even
children leave their parents to become ‘saints’ At midnight
the gun booms over Miinster, calling the Anabaptists B0

prayer ; prophets rush with the mien of madmen, shrieking
the power of the Council vanishes in the

whirlpool of fanaticism which, dark and terrible, is involving all

things. On the 31sb of February 1534, the election of burgo-
masters falls entirely info the hands of the Anabaptists, and they
appoint their own leaders, Kanipperdollinch and Kibbenbroick.
From that daf® the Kingdom of God commences in Miinster.

Of the four principal actors in this terrible judgment of
history we have marked the leading characteristics of Jan
Mathys and Rottmann; it is necessary to say a few words of
the other two, Knipperdollinch and Jan Bockelson of Leyden.
Bernt Knipperdollinch was a draper of Miinster, a favourite
with the folk, probably on account of his burly figure and
boisterous nature. Long before the outbreak he seems to have
got into difficulties with the bishop; he had sung satirical
songs about him in the streets, and won folk-applause by his
gomewhat ribald satires on the dean and chapter. At one
time the bishop had put him in gaol, and the burly draper
by no means forgave the insult; he determined “to burn the

~ bishop's house about his head.” Not in the least an enthusiast,
he yeb pinned his faith to democracy ; desirous himself of
power, he was yet not strong enough to be anything but the
tool of others. His fanaticism when once aroused tended
rather to sensual than spiritual manifestations. He represents
the brute, almost ape-like, element in the mad dance. He
gpems ab times to have been conscious of the grim humour
of this mock Kingdom of God; and ib is difficult to grasp
whother his fanaticism was a jest, or his jests the outcome
of his fanaticism. Yet when captured and examined under
forbtre, he could only say that he had done all from a feeling
of wvight, all from a consciousness of God’s willl® Of a far

| Moo Die Geschichtsquellen des Bisthums Mimster, where the confession is

ghvon in full,
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different nature was Jan of Leyden. As the illegitimate son
of a tailor in that town—his mother was the maid of his
father’s wife—Jan’s early life was probably a harsh and bitter
one. Very young he wandered from home, impressed with
the miseries of his class and with a general feeling of much
injustice in the world. ~Four years he spent in England seeing
the poor driven off the land by the sheep; then we find him
in Flanders, married, but still in vague search of the Eldorado;
again roaming, he visits Tisbon and Liibeck as a sailor, ever
seeking and inquiring. Suddenly a new light bursts upon
him in the teaching of Melchior Hofmann ; he fills himself
with dreams of a glorious kingdom on earth, the rule of justice
and of love. Still a little while and the prophet Mathys
crosses his path, and tells him of the New Sion and the
extermination of the godless. Full of hope for the future, Jan
sets out for Miinster to join the saints. Still young, hand-
some, imbued with a fiery enthusiasm, actor by nature and
even by choice, he has no small influence on the spread of
Anabaptism in that city. The youth of twenty-three ex-
pounds to the followers of Rottmann the beauties of his ideal
kingdom of the good and the true. With his whole soul
he preaches to them the redemption of the oppressed, the
destruction of tyranny, the community of goods, and the rule
of justice and brotherly love. Women and maidens slip away
tio the secret gatherings of the youthful enthusiast ; the glow-
ing young prophet of Leyden becomes the centre of interest in
Munster. Dangerous, very dangerous ground, when the pure
of heart are not around him; when the spirit “chosen by
God” is to proclaim itself free of the flesh. The world has

Judged Jan harshly, condemned him to endless execration. It

were better to have cursed the generations of oppression, the

flood of persecution, which forced the toiler to revolt, the

Anabaptists fo madness.  Under other circumstances the noble

enthusiasm, with other surroundings the strong will of Jan

of Leyden might have left a different mark on the page of

history. Dragged down in this whirlpool of fanaticism,
sensuality, and despair, we can only look upon him as a factor
of the historic judgment, a necessary actor in that tragedy of
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“Miinster, which forms one of the most solemn chapters of the

Greater Bible. s
All is enthusiasm, ready self-sacrifice, and I?rophenc Joy
in the New Sion during the first few days -?f its est@bhsh-
ment. At every turn ‘God be with you!’ is heard’m the
streets, and the cheery reply ° Amen, dear brother! On
Saturday the new burgomasters had been elected; on n.he
following Monday they at once proceeded to fake steps for
the defence of the town. With 1500 saints they march out

. from the St. Maurice Gate, and destroy the cloister of the

same name. The buildings and all their art treasures ascend
in flames t0 heaven, that they may not forn_l a shelter for the
godless; meanwhile bands of women carry into t.h.e town all
the provisions that can be found in the neighbourhood.
Then precautions are taken for the safe_ty of the Wa!is and
protection against surprise. No sooner s the new lgngdom
safe from the godless without, than it befits t}ele saints to
destroy the godless within. What are these pictures, i:hes?2
carvings, these coloured windows to ‘the chosen of Gf)d.
Symbols, which have long lost their meaning, badges of a slavery
which is past, signs of a faith in the lefter ; they are but cursed
idols in the light of the new freedom. E[,e’o the stone prophets
and apostles come crashing from the'ir m-z:hes; carry out these
painted semblances of God and his saints, and burn these
abominations on the market-place! Have we not prop}'lets
and apostles of real flesh and blood, are not the saints
of New Sion hetter than these tawdry fictions, for God is
enshrined in their hearts 2 Away with t]?EeSE outward forms,
these altar trappings, these gorgeous m_lssz_a_ls, these sacra-
mental cups! The Spirit of God works w1th1:.rx us, why mask
it in idle display 2  Let us show our contempt for suc_-h devilish
delusions in the coarsest and most forcible fashion. .But.
{urther, these archives and documents, what need can there
bo for such legal distinctions in Sion? Naught of thf.a past
pomning holy ; what are these bones to us—bones ui: bishops
and snaints, relics of men who lived in the age of sin? On
to the dunghill with them, for they cannot .help us to thg
light of day! So thought the Anabaptists, and stormed
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the churches, cleared out the relics, the art treasures, and
the labour of many a generation; what for years men in
faith had been creating, the folk of New Sion in faith
and a night destroyed. Barbarous, fanatic, the world has
called it! Yet, while the Anabaptists cast down stone
images and burnt forms of canvas and paint, your prince-
bishop also played the iconoclast,—only his images were of
flesh and of blood. He drowned five Anabaptist women at
Wolbeck, he burnt five at Bevergem,—ten helpless, ignorant
souls, yet panting as all souls for life. What wonder the
saints in Minster grew mad in their fancies, and madder
in their deeds! Not only was ornament in the churches
grievous to the saints, but even the churches themselves:
God will not be worshipped in a temple made by human
hands.  Let, then, thiese masses of stone be turned to
fitting purpose; the cathedral and its close becomes Mount
Sion, the gathering-place for Gods elect; the Church of
St. Lambert becomes St. Lambert’s stone quarry, whence
all may fetch stone for building their houses or repairing the
city walls. A like fate meets the other sacred buildings,
and over their portals are inscribed new names — Our
Lady’s Quarry’ and so forth. Woe to the brother whose
unlucky tongue lets slip the old name! As penance he
shall be forced to drink <“einen pot watter”!!  The
destruction, however, does not stop here; the innumerable
spires and towers of the city are not only dangerous as
marks for the enemy’s cannon, but are also reminiscences of
an idolatry which has obscured the knowledge of God; so
our children of the New Sion are “mighty to the pulling
down of strongholds, casting down imaginations, and every
high thing that exalteth itself against the knowledge of God.”
The convents, too, can be turned to wseful purposes, when
once the idols have been destroyed and the idolaters ejected ;
for a home can be found in them for the crowd of Anabaptist
strangers.  Not that ejection is always necessary, since
the nuns of St. Agidivs soon flock to be baptised, and their

t Heinrich Gresbecks Berichl in the Geschichisquellen des Bisthums Minster,
Bd. 2,
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gisters of Overrat follow. The true spirit of aceticism is

_long sinee dead, and in the New Sion the nuns hope to

unite holiness and the pleasures of sense. Nor are some
of the monks behindhand, for we hear at least of one old
convent guardian who, remaining, took unto himself in tl:ne
latter days of Sion four wives! 'Tis a poor race of f(?ﬂ.s this,
with none of the noble aims of early Christian asceticism, a -
very dangerous earthly element in the new kingdormn of the
spirit.  Nay, o stupid little abbess, who with her nuns ref_uses
baptism, can tell us but little of the doings of the saints.
She has no conception of the meaning of this great religious
fermentation. » It is all very wicked, all very terrible, a-.ll
comes of a runaway Wittenberg monk saying mass in
German, and administering the communion under two forms.
So she fled with her nuns to Hiltorppe, and there on the
first night they found nothing to eat and drink, and some of
the sisters were so very thirsty that they were compelled
to drink—water!* Both the saints and godless seem to have
had a horror of water. Still one more test follows of the
faith of the saints. On the night of Thursday, the 26th, the
prbphet Mathys preaches against the letter, and calls upon
the folk to destroy all the bocks in Israel, all except the
Bible. Books it is that have led men astray, twisting with
words, and quibbling o'er phrases. The truth has been
strangled in o network of written lies, and God could not
reach the heart of man. Tile up the books in the market-
place, the kingdom of Sion is based on the spirif, not the
letter, and the wisdom of the past is idle delusion in the
light of the new day. Ascend in flame, ye vain strivings of
the human brain; Sion starts unhampered by your dark
guestionings ; her knowledge springs directly from God; her
wisdom js the outcome of inspiration; she has naught to
o with the toiling, erring reason of the past!

But not even yet is Sion purified, not even yet are the

- podlows separated from the saints. On Friday, the last day

of the first week of the establishment of God’s kingdom .in
Minutor, the prophets rush inspired through the streets with
| Uhronik des Schavesterhauses Nissingk in the G eschichisquellen.
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the cry: “Repent, repent, ye godless! Out of the city of
the blessed, yo idolaters! God is aronsed to punish you!”
On the same day the saints hunt the godless out of the town ;
all who will not be baptised must go. The poor unfortunate
Tvangelicals escape from the fury of the Anabaptists only to
fall into the hands of the bishop. The Syndic Van der Wieck
and two Lutheran preachers are promptly beheaded without
trial. What wonder that many remain and are baptised?
For three days the cry of “Out with the godless!” resounds
through the streets, for three days the prophets stand
baptising in the market - place. Before each prophet is
placed a piteher of water, and as the folk come up one by
one and kneel before him, he exhorts the converts to
brotherly love, to leave the evil and follow the good; then
he baptises them with.three handfuls of water in the name
of the Father, the Son, and the Holy Ghost. Each new
brother or sister is given a metal token with the letters
D. W. W, F. inscribed tpon it: “ Das Wort ward Fleisch,”
—the Word became Flesh. Even when the baptising in the
market-place is over, the prophets go round the town baptis-
ing the old and feeble. Ivery house is inspected, and if any
godless are found, their property is seized for the benefit of
the community, while the owners are driven from their
homes. So abt last the New Sion is purified! What is the
value of such a purification ¢ It might purge the ¢ Kingdom
of God’ of human foes ; could it reach the germs of disease
within the hearts of the saints themselves? We have yet to
note how the *rule of righteousness’ prospered in Sion; how
unchangeable are the laws of human development; how
inexorable the judgments of historical evolution.

11
The saints and the godless had been separated, but still

the folk of New Sion were not quite one at heart. There

were religious fanatics, who thought that all alike must share
their enthusiasm for the kingdom of righteousness; there
were knaves, who had joined it simply for plunder, and would
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not hesitate to convert it into an earthly hell; there were
cowards, whom fear had impelled, and whose hands would fail
when most needed ; finally, there were the simpletons, who at
first were stirred by words, the meaning of which they scarcely
grasped, to join a fool’s paradise, but whose spirit would die,
when their material wants were not supplied, and who would
in the end be butchered with small resistance — ignorant
simple folk, conscious of some great injustice, ecasily guided by
the stronger will, and then finally lef6 to bear the brunt of
outraged and relentless authority. Tt was not long before
the lukewarm spirit showed itself, and called forth a terrible
judgment. Ome Hubert, a smith, as he kept watch on the
walls at night, ventured to say to some of his comrades:—
“The prophets will prophesy till they cost us our necks, for
the devil is in them.”' Small wonder that the enthusiastic
brethren of Sion were shocked to find the godless within their
very ranks, a traitor within the purified city! The saints
gathered in the market-place, and the wretched smith—he
who had been the first to dim the bright hopes of the New
Jerusalem—was led out into their midst. Then the prophets
826 in judgment, and declared the poor trembling sinner
worthy of death. “He had scorned the chosen of God—God
whose will it was that there should be naught impure in the
city. All sin must be rooted up, for the Lord wanted a holy
folle” Lot us try for an instant to feel as those prophets felt ;
to feel that if once o citizen of Sion could doubt their mission,
nay, if once a shadow of doubt were allowed to settle in their
own minds, if' once the cold touch of veason should question
their inspiration, then all the glorious hopes of this Kingdom
of God would ecrumble into the dust. It was based solely on
the saints’ belief in the prophets, and on the prophets’ belief
in themselves; they were the direct means of communication
between God and His chosen folk. And here came one out of
the very fold in the dawn of the new era, and ventured to
doubt—+to doubt where the very suspicion of doubt meant the
madness of recognised self-delusion! Nay, after the prophets

! @resbecks Bericht. Dorpius has the more expressive © Sie sind scheissonde
Lropheten.” :

18
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had fallen, even when they were questioned under torture,
they replied : “ We have failed, yet still we were tools in God’s
hand” Awful is that first judgment in Sion, but not more
awful than the maiden drowned in the horse-pond at Salzburg,
In old Germanic days the priests had been the executioners,
and now the prophets took upon themselves the dread office.
The trembling smith was led to the cathedral—to the Mount
of Sion ; there Jan, the prophet of Leyden, took a halberd and
struck twice ab him, but in vain; Death grimly refused its
prey. Back to prison the wounded man was taken, and a
strange scene followed. God had deprived the arm of their
prophet of strength, and the saints grovelling* on their faces
in the market-place shrieked that Sion had lost the grace of
God! Then the prophet Mathys orders the prisoner again to
be brought out and placed against the cathedral wall; but he
will not stand, falls crosswise on the ground, and begs for
mercy. Mercy there is none in Sion, and Mathys takes a
musket and shoots him through the back. And still he does
not die. Then say the prophets: <'Tis the Lord’s will that
he live” Live, however, he cannot, and he dies within _the
week. Such is the fixst blood shed in Sion, foretaste of the
flood to come. Mad, raving mad, judged the world, when it
heard of this and the like. ¢Shoot them down like wild
beasts!” it cried. And the world was right: 'twas the only
way to cure the pest. But the world never learnt the lesson
—will it ever?—the judgment of history on the crimes of
the past. Tt forgobt the butchered Anabaptists of the decade
before; it forgot the ‘laver of degeneration’ it had itself
administered in the baptism of blood.

But let us turn for a moment from the darker side of the
picture, which will soon enough demand all our attention, to
glance at what too often is forgotten—the social reconstruc-
tion in Sion. So soon a8 the labour of separating the saints
from all taint of the godless was completed, the leaders began
to organise the new kingdom of righteousness according to
their glowing ideals of human perfection. First, a community
of goods was proclaimed. “ Dear brothers and sisters, now
that we are a united folk, it is God’s will that we bring
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together all our money, silver and gold ; one shall have as much
as another. TLet each bring his money to the exchequer in
the Council House. There will the Council sit to receive it.”
So the prophebts and the preachers arise and speak of the
mercy of God, and of brotherly love, calling upon all the saints,
with terrible anathemas against defaulters, to bring their
wealth to the common stock. In each parish three deacons
are appointed to collect all the food, which is then stored in
houses hard by the gates. Here the common meals are held

. —the women at one table and the men at another—while

some youth reads the weird and soul-stirring prophecies of
Isaiah or Damiel The deacons have the entire domestic
econorny in their hands, partieularly the charge of the coramon
food and property. So great is at first the enthusiasm for the
commonweal, that even little children run about pointing out
hidden stores’ The doors of the houses are to be left open

day and night, that all who will may enter; only a hurdle is
allowed to keep oub the pigs. Some half-dozen schools. are
founded for the children, wherein they are taught to read and

write, and to recite the psalms; but above all they learn the

doctrine of brotherly love, and the glorious future in store for

Sion, Onee a weéek the children march in pairs to the
cathedral, hear one of the preachers, sing one or two psalms,

and return home in like fashion. Money, too, is coined in

Sion, not, however, for its inhabitants, but to bribe the men-

at-arms who serve the godless. Twelve elders are appointed,

and they sit morning and noon in the market - place to hear

plaint and administer justice. Terrible is the Justice of the

saints, for a thief is a traitor to the brotherhood, and even

goldiers in Sion are shot for foreibly tapping a barrel of

beer.

Not all, however, is stern earnest in the city ; in these
fltnt weeks the joy of the folk shows itself in coarse jest at the
bishop's expense. An old broken-down mare is driven out of
ho eity towards the bishop’s camp, and tied to her tail is the
trouby of peace with its great episcopal seal, whereby his grace

! T Luthoran Dorpius terms them “ maidens possessed of the Devil, who
Lstrnyod what was hidden.” —E, i,
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had recovered the ‘oxen’ captured at Telgte. Then with
ringing of bells a procession is formed, and a s.t'raw—stuﬂ'ed
dummy covered over and over with papal bulls afld J'ndulgen.ces
is conducted out of the gates and despatched in like fashion
towards the ememy’s lines. Another time it is a hug_e tun
which arrives on a waggon without driver; great is the
curiosity of the bishop and his court to know ‘it-s eont-ents,-.——-
being opened, they find themselves mocked Wlt;h. Anabaptist
excrement pure and simple! Nor do the saints e-onte‘mt
themselves merely with jests; they make successful sorties,
carry off gunpowder and spike guns even under thg very nose
of his episcopal grace. There is small dissipbne. in the
bishop’s camp, and the appeal to his neighb(l)urs for aid is bub
slowly complied with. Later, during the siege, we ,hear_ of a
mock mass in the cathedral; fools dressed in priest’s raiment
officiate, while the folk offer rubbish, filth, and dead rats ?Jt
the altar; and the whole is concluded with a sham ﬁgh!: in
the aisle. TUpon another occasion the chancel is turped Ainto
a stage, and the play of the rich man and Lazarus is given.
Merrily the three pipers play accompaniment, .u,m.'l the de.v11
feteching the rich man to hell causes the bm]dmg to ring
with laughter. But this is in the latter days of Sion, Wht?n
Sion has chosen a king, and suspicion stalks darkly amid
the starving Anabaptists. The farce ends with tragedy.
Sion’s ruler has reason to suspect the gueen’s lacquey who acts
the rich man; and the rich man is dragged from hell to be
hanged on a free in the market-place. There was small room
for jest in those latter days of Sion.

Yet at first even the most fanatical could unbend, and

‘we hear that when the sternest Anabaptists were together
“they sat joyously over the table, and all their talk was
a0t of the Lord, of Paul, or of the holiness of life.” ! Sh'ort.-ly
before Easter we find the arch-prophet Mathys with his wife
Divara—the young and the beautiful, for whom he }Txad
thrown off a union of the flesh—at a marriage»fegsb. ‘Who
shall say what dark thoughts had entered the mind of the
austere prophet? Had he seen a glimpse of the spiritual
1 @reshocks Bericht,
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decay which was soon to fall over the New Sion ? Had he
doubts as to the future, mistrust of himself? Did the shadow
of the butchered smith haunt his mind?  Who shall say? We
know only, that in the midst of the general joy, Mathys was
suddenly moved by the Spirit, he raised his hands above his
head, his whole frame shook, and it appeared as if the hour of
death were upon him. The bridal party sat in hushed fear,
Then the prophet arose and said with a sigh: “O dear Father,
not as I will, but rather as thou wilt” Giving to each his
hand and a kiss, he added: < God’s peace be with you, and
loft the gatheping. A few hours after the saints in Miinster
learnt that their chief prophet seizing a pike, and erying like
& madman: “With the help of the heavenly Father I will
put the foe to flight and free J erusalem,”—had rushed out of
the gates, followed by a few fanatic enthusiasts, and had been
slaughtered by the bishop’s troops. So the first and chief
prophet of Miinster, honest and true to his idea, died before
the moral decay of the saints. e may have been a fanatic,
his idea may have been false; still he fought and died for a
spirituel notion—his grace the bishop fought and triumphed
for himself !

Strange scenes follow the death of Mathys. The prophets
and the folk gather in the market-place crying, “ O God, grant
ug thy love! O Father, give us thy grace!” In the most
abject fashion the saints grovel on the ground. ‘Women and
waidens go dancing through the streets with wild cries,
With loosened hair and disordered dress they dance and
shrick till their faces grow pale ag death, and they fall
exhausted to the ground. There they strike their naked
breasts' with clenched fists, tear out their hair in handfuls,
and roll in the mud. But the youthful Jan of Leyden arises
and proclaims that God will grant them a greater prophet
even than Mathys. For long ago he saw a vision, wherein
Mathys was bored through with a pike, and the voice of God
bade him take the lost prophet’s wife as his own.! So the

* Even in his confession under torture Jan maintained the truth of this

Vision, and his own wonder when it was fulfilled. Gesohiehtsquellen des
Bisthums Minsier,
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folk cries, “ Grrant it, Father, grant it!” and from this day Jan
is the chief ruler in Sion. Unfortunately, however, the young
prophet is already wed to a serving-maid of_ Kﬁipl?erdolhnch 8,
and how can he take in addition the beautiful Divara ? For
three days and three nights he remains in a state of t-ra,n?e,
and then the power of evil triumphs, the floodgates of social
license are thrown open, and Jan Bockelson awakes to prr'eaeh
the gospel of sense. In the one scale are thg sensuous vigour
of youth, the feeling of power, the animal will ; in the other
the hope of a new future for men, the rule of_.’ human love,
the old moral restraints based on the expepience of _10¥1g
generations. Sensuous pleasure and the toil of self—ren}l.ncla-
tion,—'tis an old struggle which has oft recurred in history,
and is like to recur, till centuries of progress shall perchance
harmonise the material and spiritual in man. And what
remains to restrain the youthful tailor of Leyden, filled as
he is with the consciousness of will and of power ? There is
no respect for the slowly acquired wisdom of the past, for
the past is cursed with sin ;—no appeal to the common sense
of the folk is possible, for God dictates truth through the
prophets only. Nay, there is this great d‘a.nger in Slon_-—-
the women far outnumber the men—and in the l}ysterical
religion of the female saints the sensuous impulse is strong.
So it comes about that Jan preaches the gospel of sense.
The preachers and the twelve elders declare that a man may
have more wives than one. God has bid his chosen peoplg
‘be fruitful and multiply’ None shall remain single, hm;
every Anabaptist bring up children to be saints in SIOFL. It
is said that at first even some of the saints resisted this new
license, but that the unmarried women themselves d_ragged
tghe cannon to the market-place, and were main-ly instru-
mental in destroying all opposition, Be this as it may, it
is certain that on Good Friday, April 14, the prophet Ja:n,
amid the ringing of bells and the rejoicing of the folk, marries
Divara, widow of the prophet of Haarlem. From that date
onward the mumber of Jan’s wives increases till they reach,
besides their chief, Divara, the goodly total of fourteen.
Rottmann had four wives, and Knipperdollinch and other
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leaders at least the same number. No woman might refuse
marriage, though she might reject any proposed husband.
Girls of tender age were given to the saints, and even the old
women in Miinster were distributed as wives among the folk,
who had to look affer them and see they fully grasped the
great Anabaptist doctrines. “ Dear brothers and sisters,”
said the preachers, “all too long have ye lived in a heathen
state, and there has been no true marriage.” Simple in the
extreme was the rew ceremony. The man went with a few
friends to the home of the woman, and both taking hands in
the presence of their friends proclaimed themselves husband
and wife. Bul polygamy brings almost at once a grotesque
Judgment on the saints of Sion, for the wives quarrel endlessly
with one another, and the saints have no peace at home.
Daily cases of fighting and disorder among the women come
before the twelve Elders, and imprisonment is found useless.
So ab last Bannock-Bernt declares that the sword will be
tried, but the mere threat loses its force after a while, and
several women have to be executed. The leaders finding still
that no punishment avails, bid all the women, who will, come
to the Council House. There several hundred women who
have been forced into marriage or are tired of polygamy, give
in their names. Summoned a few days afterwards before
the Elders they are declared jree from their husbands, and
the preachers rising in the market - place proclaim them
cursed of God, and body and soul the Devil’s! The veil is
best drawn over this plague-gpot in Mitinster ; suffice it, if the
reader remember that ’tis ever at work undermining the
Kingdom of Sion, that it leads to terrible abuses, and ends,
a8 that kingdom totters to its fall, in little short of sexual
anarchy.

Even in Miinster great social changes are not completed
without rebellion. A less fanatical group, aided by the native
saints, who by no means approve of the community ef goods,

-suddenly rises, and, seizing the prophets and Knipperdollinch,

imprigsons them in the Couneil House cellar. The uxorious
preacher Schlachtschap is torn from the midst of his wives,
and placed in the pillory, where women, with old-fashioned
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ideas, pelt him with dung and stones, asking whether he wants
more wives, or if he does not now think one enough ? The fate
of Sion hangs in the balance, and a messenger is despatched
to the bishop’s camp. But before he is out of the town, the
strangers from Holland and Friesland have seized the gates,
and are marching six hundred strong upon the Council House.
There is a short but severe fight, the defenders firing from
the windows upon the strangers below ; but alas! they have
been spending the night in drinking from fhe stores in
the town cellar, and the Dutchmen force their way in
and make some 120 prisoners. Terrible is the vengeance
of the enraged fanatics. Jan of Leyden, Knipperdollinch,
the twelve Elders, and the prophets being released, cause
the rioters to be brought out daily in batches of ten:
then some are shot, some beheaded, some stabbed with
daggers. Whoever desires to kill a traitor to Sion, may
take one and slay him as he pleases. For four or five days
the massacre lasts, the bodies being cast into two large pits
in the cathedral close. Awful is this dance of death, this
masgquerade of loosened passion; but those who will learn
its lesson must ever remember the ‘baptism of blood” At
last the fury of the fanatics is glutted, the remaining prisoners
are pardoned and taken into the cloister of St. George, where
- many-wived Schlachtschap, mounted on a high stool, preaches
a sermon to them on their crime ; how they have acted against
the will of God and must thank him that they have received
grace. The preacher addresses each by name, and tells him

how he has sinned against the brothers and sisters in Sion. -

They have been reccived into the fold again, may they duly
appreciate such merey! There must have been many sore
hearts in Sion, many weary and gick of this Kingdom of
God, and yet enthusiasm was mnot dead, it wanted but
opportunity to show itself with all the force of old.

Since February the bishop had made but little progress,
and even within his camp he could not feel safe from the
fanaticism of these strange children of Sion. A curious
incident had happened about FEaster. A maiden of the

L Gresbecls Berich.
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Anabaptists, Hilla Feichen by name,' had heard the story of
Judith and Holofernes read aloud at the common meal.
Tnspired by it, she determined to repeat the deed on the
shameless bishop in his camp at Telgte. She announced
this as the will of God to his prophets, and they allowed the
damsel to go. Dressed in her best and adorned with gold
rings, the present of Knipperdollinch, she arrived at the hostile
camp. Only, poor deluded child, to fall into the hands of the
men-at-arms, to excite suspicion by her wondrous garb, to be
tortured, to confess, and pay for the wild vision with her life.
Why should her name not be remembered along with those
whose bearer? have planned nobler, if less heroic deeds?
There was power, there was genius in Hilla, had the world
bronght it to fairer bloom, had it not been poisoned in this
slough of profanation at Miinster! By the following Whit-
suntide the bishop feels strong enough to attack the town by
storm; and now an opportunity presents itself to the in-
habitants of Sion to show in mass the enthusiasm of Hilla.
Men, women, and children flock to the walls on the first
report; only the aged and sick are left in the town. Out of
every hole and corner, from every rampart boiling oil and
water, melted lead and glowing lime—a perfect devil’s broth,
is poured upon the foe. Blazing wreaths of tar are thrown
round the necks of the bishop’s soldiers, a hail of shot and
stones greets them as they approach. She-devils on the wall
batter with pitchforks the skulls of those who mount scaling
ladders. The folk of Sion are mad in their rage, as though
the oppression of years, the whole ‘ baptism of blood” were- to
be avenged in this one day. “Are ye come af last? Three
or four nights have we baked and boiled for you; the broth
has long been ready, had ye but come!” Once, twice, thrice,
the men-at-arms rushed to the storm: once, twice, thrice, a
shattered remnant retired. Theirs is the bull’s love of fight,
but not the enthusiasm which springs from an idea. Their
pluck fails and they retreat. The defenders mockingly shout:

1 Sen her confession in Nisserts Mimsterische Urkundensammiung, Bd. L,
and also the confessions of Jan of Leyden and Kaipperdollinch in the Geschichis-
quellen.



282 THE ETHIC OF FREETHOUGHT

—Come again, come again, will ye already fly ? surely the
storm might last the whole day.” Then the Anabaptists
fall upon their knees and sing: “If the Lord himself had nof
been on our side when men rose up against us, then they had
swallowed us up quick” Jan of Leyden and the minor
prophets go dancing and singing through the streets: « Dear
brothers, have we not a strong God ? He has helped us. Tt
has not been done by our own power. Let us rejoice, and
thank the Father” The inspired declare approaching de-
liverance ; Christ will come at once and found the 1000 years’
kingdom of the saints. There is new unity in Sion, fresh
hope and fresh enthusiasm. God has heen but trying his
saints. His grace the hishop has also learnt a legsam, in
future he will adopt the surer method of blockade, he will
shut these fanatics up till starvation has won the battle for
him.  So, as aid comes in from his allies, he completely cuts
Miinster off from the outer world, and Sion becomes the centre
of an impassable circle of blockhouses.

The victory seems to have brought new inspiration to Jan
Bockelson. Were but the hand of one strong man to guide
these enthusiasts, surely the kingdom of Sion might even now
be established, even now the elements of decay might be cut
off, and the baser, selfish passions of the saints subdued. The
thought in the man becomes the will of God in the prophet.
A revelation comes to Jan that he is called to be king of the
New Jerusalem—nay, king over the whole world, the viceroy
of God on earth; a lord of righteousness, who shall punish
all unrighteousness throughout the world. Nor does the re-

velation come to Jan alone. On June 24 — Johannistayg,

mysterious and holy sun-feast—Johann Dusentschuer, formerly
a goldsmith of Warendorff, but now a prophet of the Lord,
stumps, so fast as his lameness will allow, through the streets
of Sion, erying to the folk to assemble in the market-place,
There the limping prophet throws himself upon the ground, and
declares the will of heaven. God has ordained that Jan of
Leyden, the holy prophet, shall be king over the whole world,
over all emperors, kings, princes, lords, and potentates. He
alone shall rule, and none above him. He shall take the
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kingdom and the throne of David his father, till the Lor_d
God requires it again of him. Then the folk look to th;’:lrl’
beloved prophet, and he, falling on his k.nees, tells them ?s
revelation. “God has chosen me for a king over thg whole
earth. Yet further I say to you, dear brothers and sisters, I.
would rather be a swincherd, rather take the plougl‘f, rather
delve, than thus be a king. What I do, I must d(?, since the
hasehosenume.” Many another king has fanulec.I himself
appointed y heaven with as little justification ; if:w have
been 8o successful in convincing their subjects of their divine
right.  Bhe bride Divara comes out among the peopl'e. Thz
li:npingdprop};eb, taking a salve, anoints the new king, an
preséfte him with a huge sword of battle; _the tiwelve Eldelxl':
lay. their weapons at his feet, and the tallo_t_'—mona,rch. cih
upon heaven to witness his promise to ;ule his p‘eople in the
épirit of the Lord, and to judge them with the nghte.ousrtess
of heaven. Then the excited folk dance round th&"ll_’. kn?%
and queen, singing :—* Honour alolne.a -.to G-o{.i on l&lg :
Mock - majesty forsooth; but the d1v1n‘1t-y xf}uch he ig,e;l a
king has oft been more grotesque. Sion, like Isme', as
passed from a theocracy to an aubocracy; b.ut t-h.erle is Fu;
Nathan to check its ruler, because he himself is chiel
pmpflszt sovereign of Sion—although : since the flesh is _dea.clil,
gold to him is but as dung’—yet tlnnlfs fit to appear nl:l _ah
the pomp of earthly majesty. He appoints a court, of whie
Knipperdollinch is chancellor, and wherein there are ma_.ngr
officers from chamberlain ‘to cook. He forms a body_r-guar -
whose members are dressed in silk. Two pages wa}t upon
the king, one of whom is a son ¢f kis grace the bishop ff
Mainster The great officers of state are somewhat wond.mus};
attired, one breech red, the other grey, and on the sleeves o
their coats are embroidered the arms _of Sion—.the earifh:
sphere pierced by two crossed swords, a sign of_ um\fe_r."sal'swa)f
and its instruments—while a golden ﬁnger-l:mg is t_-okenf
their authority in Sion. The king himself is magnificently

1 Newe Zeytung von den Widertaufern zu Mﬁnsﬁtw, 1535. Usually found
with Luther's preface : Auf die Newe Zoylung von Munster.
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arrayed in gold and purple, and as insignia of his office, he
causes sceptre and spurs of gold to be made. Gold ducats are
melted down to form crowns for the queen and himself; and
lastly a golden globe pierced by two swords and surmnanted
by a cross with the words; “A King of Righteousness o'er
all” is borne before him. The attendants of $he Chancelloc
Knipperdollineh are dressed in red with the @ hana
raising aloft the sword of justice. Nay,e
the fourteen queenlets must have a separate co
uniforms. = Thrice a week the king goes in rrldﬁﬂm“ years’
the market-place accompanied by his body-guZ-rds s.i“ fresh
of state, while behind ride the fifteen queens. On the Mg his
place stands a magnificent throne with silken cushiS®® I
canopy, whereon the tailor - monarch takes his seaf) Jwill
alongside him sits his chief queen. Knipperdollinch it
his feet. A page on his left bears the book of the law, the
Old Testament; another on his right an unsheathed sxsvord.
The book denotes that he sits on ‘the throne of David; the
sword that he is the king of the just, who is appointféd to
exterminate all unrighteousness. Bannock-Bernt is cours-
chaplain, and preaches in the market-place before the king.
Thel sermon over, justice is administered, often of the mosat
terrible kind ; and then in like state the king and his court
reburn home. On the streets he is greeted with cries of:
“ Hail in the name of the Lord. God be praised!” There can
be. small doubt that the show at first rouses the flagging
spirits of the saints in Sion,

The new government is more communistic even than the
old. To the limping prophet Dusentschuer God has revealed
how much clothing a Christian brother or sister ought to
possess. A Christian brother shall not have more than two
coats, two pair of breeches, and three shirts—a Christian sister
not more than one frock, a jacket, a cloak, two pair of sleeves,
two collars, two “ par hosen und vehr hemede ’; while four pair
of sheets shall suffice for each bed. The deacons go around
the town with wageons to collect the surplus clothing: “God’s
peace be with you, dear brothers and sisters. I come at the
bidding of the Lord, as his prophet has announced to you, and
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must see what you have in your house. Have you more than
is fitting, that we must take from you in the name of the
Lord, and give it to those who have need. Have you want

. 'of aught, that for the Lord’s sake shall be given to you

according. to your necessiby.” So the deacons return with
waggon—load"%fpf clothes, which are distributed among the poorer
ad for the use of the saints, whom God will
Miinster.! Then comes an order for the inter-
; , for no brother must look upon anything as
appoll..Tand it is but right that all should share in turn
been 0 Gigmmodation Sion provides.

right. - ?Eﬁcultiea are coming upon the Kingdom of God in
Limping  which no system of government will obviate, no
prese®t® ¢ how drive from the thoughts of the saints.

w Fawadls &
“1ay.‘ons are becoming scarcer, and though the propbets

announce the relief of the town before the New Year, yet
they permit the pavements to be pulled up, and the streets
sown with corn and vegetables. As want becomes more
urgent, despair begins to find more willing votaries, and
fanaticism takes darker and more gloomy forms. Fits of .
inspiration become more frequent and more general among
the saints; while at the same time social restraint becomes
weaker, and the grotesque yet terrible union of the gospels
of sense and of righteousness presents us with stranger and

" stranger phases of this human riddle. Two maidens, eight

or nine years old, go about begging from all the brothers
whom they meet their coloured lknee-ribbons; from the
sisters their ornamental tuckers; they pretend to be dumb,
and when they do mot get what they want, they try to seize
it, or grow furious. What they do get they burn. The
came children are attacked by the ¢spirit; and in fits of
inspiration require each four women to hold them. The
prophets themselves, from the king downwards, are often
¢ possessed of God, and rush through the streets with the

1 The chief authority for the above account is Gresheck. His story of the
last days of Miinster seems the fullest and least biassed. ¢Two pair sleeves,’
turne pay mowwen, would have been more intelligible two centuries earlier, when
ladies used their enormons sleeves as wrappers. ;
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wildest cries; or again they will give themselves up entirely
to pleasure, and throughout the night dance with their wives
to the sound of drum and pipe. Soon, too, a new freak of
fanaticism seizes the limping prophet. He declares’ that
after three trumpet blasts the Lord will relieve Sion, then
without clothes or treasure the saints shall march out of
Miinster. At the third blast all shall assemsble on Mount
Sion and take their last meal in the city: - Tiiee  the
stillness of the night is broken by the trumip it of the
limper. All wait the fortnight which must precede its last
peal. Again it is heard in Sion, and men, women, and
children collect in the cathedral close. Two thousid armed
men, some nine thousand women with bundles contaifiing the
little treasures they have preserved from the graspvef the
deacons, and twelve hundred children await the will of ¥&od
on Mount Sion. Then the king comes in state with his
queens, and explains that 'tis only a trial of God to mark out
the faithful ¢Now, dear brothers, lay aside your arms, and
let each take his wives and sit at the tables, and be joyous in
the name of the Lord” Long lines of tables, and benches
have been arranged in the close, and here the disappointed
gaints sit themselves down. But the meal itself, though it
consists only of hard beef followed by cake—probably a rare
feast even in those daysl—arouses the drooping spirits of
the Anabaptists. The king and his court wait upon the
populace, and the preachers go about talking to the brothers
and sisters. The limper proclaims that there are some on
the Mount of Sion who before the clock strikes twelve shall
have been alive and dead. ILittle notice is taken of the
prophecy, as the ‘saints are cheered with the unwonted food
and drink. Tis true that Knipperdollinch desires to be
beheaded by the king, as he feels confident of resurrection
within three days, but the king will not comply with his
request ; Jan has some other fulfilment of the propheey in
view. After the meal the king and queen break up wheat
cakes and distribute them among the populace, saying : * Take,
eat and proclaim the death of the Lord” Then they bring a
1 Newe Zeybumy, die Widertewffer zu Minsier belangende, MDXXXY,
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can of wine and pass it round with the words — Take and
drink ye of it, and let every one proclaim the death of the
Tord’ So all break bread and drink together, and then the
hymn is sung :— Honour alone to God on high” After this
the limping prophet mounts a stool, and announces a new
revelation. He has in his hand a list of nearly all the
prophets in Sion, divided into four groups :— Dear brothers,
I tell yoit as the word of God, you shall before night leave
this city; and enter Warendorff, and shall there announce the
peace of the Lord. If they will not receive your peace, so
shall the town be immediately swallowed up and consumed
with theffive of hell.” Then he throws at the feet of the
prophet® one-fourth of his list, with the names of eight
servamts of God who are to proclaim the glory of Sion in
Wagendorft, In like words he bids three other groups of
prophets go to the ‘three other quarters of the world —
Ossenbrugge, Coisfelt, and Soist, he himself being among
the last. All declare that they will carry out God’s will.
Then Jan the king mounts the stool, and cries to the folk
that owing to the anger of Clod he renounces the sceptre in
Sion, but the prophet Dusentschuer promptly replaces him,.
and bids him punish the unjust. The king sets himself at
table with the twenty-four prophets who are about to depart
on their mission. As it grows dark the regal fanatic stands
up, and bids his sttendants bring up a trooper captured from
the bishop's army, and with him the sword of justice. The
word of (tod has come to him, this trooper has been present
at the meal of the Lord. He is Judas, and the king himself
will punish the unjust. In vain the trooper begs for merey;
he is forced upon his knees, and the tailor-king beheads him,
so fulfilling the limper’s prophecy. Thus ends in bloodshed,
in dire fanaticism, the Lord’s supper among his saints. 'Tis
autumn now, and yet no relief; can God have forgotten his
chosen folk in Miinster ?

What of the prophets that go forth? Some fall at once
into the hands of the bishop, others arrive at the four towns
to which they were despatched and begin preaching in the
streets : “Repent, repent, for the Lord is angry, and will
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punish mankind” They are seized at once by the aubhorities,
and examined under torture. They remain firm, and only

confess that since the time of the apostles there have been

bub two true prophets, Mathys of Haarlem, and Bockelson of
Leyden, and two false prophets, Luther and the Pope—and
of these Luther is more harmful than the Pope. So all the
twenty-four but one meet with a martyr’s death. Thaf one
—Prophet Heinrich—had been despatehed with two hundred
gulden and a ‘ banner of the righteous” He was to place the
banner upon the bridge at Deventer, and when the Ana-
baptists had flocked to his standard, he was to lead them to
the relief of Sion. So soon as the banner reappearednear the
blockhouses, the saints would flock out to meet it #Prophet
Heinrich, however, with his gulden and banner, goes straight
to the bishop, and writes to the town bidding the saints
surrender and receive the bishop’s grace. Bub the saints are
not yet so hungry that they eannot scorn a traitor. Bannock-
Bernt preaches against the false prophet Heinrich: © Dear
brothers and sisters, let it not seem strange to you, that false
prophets should rise up amongst us. We are warned thereof
in Scripture. Such an one was Heinrich. We have 0_:11_}r
lost two hundred gulden with him.” But the Anabaptists
are nob content with sending out prophets. Bannock-Bernt
writes a book, the Restitution, painting the glories of Sion
and the wrath of Cod; it is to be scattered among the
bishop’s soldiers, in the hope that they may desert. He
writes another work also, the Buok of Vengeance, which is to
be sent into Friesland and Holland. «Vengeance shall be
accomplished on the powerful of earth, and when accom-
plished, the new heaven and the new earth shall appear for
the folk of God” ¢ God will make iron claws and iron horns
for his folk; the ploughshare and the axe shall be made into
sword and pike. They will seb up a leader, unfurl .the
banner, and blow upon the trumpet. A wild, unmerciful
people will they stir up against Babylon; in all shall they
requite Babylon for what she has done—jyea doubly shall
Babylon be requited.” “Therefore, dear brothers, arm your-
selves for battle, not only with the meek weapons of the
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apostle for suffering, but with the noble armour of David for
vengeance, in order with God’s strength and help to exter-
minate all the power of Babylon and all godlessness. Be
undaunted, and hazard wealth, wife, child, and life.”* Some
thousand copies of this Book of Vengeance are smuggled
through the bishop’s lines. The Anabaptists in Holland
and Friesland begin to stir, and gather fogether in various
places, intending to march for the relief of Miinster. Poor
ignorant folk, ill-armed and undisciplined, they are shot down
and massacred wherever found. In Amsterdam they seize
the Council House, but are soon defeated and captured.
While still liwing the prisoners have their hearts torn out
and flung in their faces, then they are beheaded, quartered,
and impaled. So a terrible sequel is added to Rottmann’s
Book of Vengeance, and all hope of outside relief vanishes.
Worse and worse grow matters in Sion; a new prophet
of the future, noiseless and yet awfully'explicit, replaces the
twenty-four marfyrs: Starvation begins to preach among the
saints. As despair inereases, madness and lust stride forward
too. ‘Let us enjoy while we can, for to-morrow we shall be
slain "—becomes the watchword of a larger and larger party
in Sion. Af the New Year the king prophesies sure deliver-

_ ance at Haster. “If salvation come not,” he cries, “ then hew

off my head, as I now hew off the head of him who stands
before me.” Executions by the ‘ King of Righteousness’ are
now commonplace to the saints. Everything is done to keep
the folk employed, to distract their attention from the grim

_prophet.  All preparations are made for the relief which is

impossible ; a waggon-camp is constructed to be used on theé
march from Miinster. A sham battle is held on the market-
place ; a battalion of female saints is formed to assist in the
glorious campaign which approaches; the folk is summoned
to the market-place and formed into two divisions, one of
which is to be left to guard Miinster. Twelve dukes are
named, and the lands of the world distributed among them;
tailors, cobblers, pedlars, sword-makers and what-not are

‘appointed rulers of the world; for the present they must

I There is a reprint of the Berichi van der Wrake, by Bouterwek, 1864,
19
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content themselves with small distriets in the ecity, where
they strive to keep the people quiet. Poor, miserably poor
comfori this to the saints, who now are thinking the flesh of
horse and dog luxuries, who are eating bark, roots, and dried
grass! The gilt, too, is wearing off from royalty in Sion.
One of the queenlets, Else Gewandscherer, grows sick of her
life, throws her trinkets at the feet of the king, and asks to
be allowed to leave Sion. Poor Jan! Is enthusiasm utterly
dead among his nearest ? Shall they be examples of cowardice
and freachery to the lesser saints in Sion? On to the
market-place with her and fetch the sword of righteousness!
There let her bite the dust—the very corpse spurned by the
foot of its lord—example of disloyalty, of faithlessness to the
few who can take aught to heart in Miinster. So the
trembling wives of the king sing ‘Honour alone to God on
high, as they stand round the headless form of their fellow.
At last Easter comes, and of course no relief. The king
gummons the folk fo the market-place. He asks whether
they will venture to fix a time for God ? Not material relief
had been prophesied, but only salvation from sin. He, Jan
the prophet, has been laden with all their sins, and they in
heart and spirit are now free. It cannot last very much
longer, and not even a rule of terror will restrain for ever the
starving folk. Execute twenty a day, and treat the suspected
traitor with every horror you please—yet it must end at last.
A wild demoniac dance are these latter days of Sion. Terror
and jest trying to fight it out with starvation. Day by day
something new must be found to keep the folk engaged.
First a religious féte. Gaily attired their king reclines at a
window in the market-place, reads from the Book of Kings
how David fought, and how an angel from heaven came with
a glowing sword and slew his foes. “ Deax brothers, that can
happen to us, 'tis the same God that still lives.” < Still lives,
and yet makes no move to help you, poor fanatics? What
terrible doubt those words must have raised in the souls of
the starving saints of Miinster ! ©Still lives’ and leaves you
to perish, you misguided, mad, oppressed folk! Peace,—you
are judged and condemned. Then the school-children come
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with their teachers, and sing psalms—wan, pale little faces,
it were best not to sing, for singing only increases the void.
Finally Bannock-Bernt concludes with a sermon from the
window. But religious nourishment is a poor thing on an
empty stormach, and Jan tries next a more lively entertain-
ment. Another great folk-meal is held in the market-place,
but this time there is only bread and beer. After it is over,
the king and his officers, midst blowing of trumpets, rido
with spears at & wreath stuck on a pole, and marksmen fire
at a popinjay. Then the folk play at ball and all this:
because “it is the will of God’ Home again they go, chant-
ing: ‘Honour alone to Glod on high’ How hollow, how
mocking it sounds now, when it is compared with the
enthusiastic shout of the first weeks of Sion! The next day
another section of the people is fed, and afterwards there is a
general dance on the market-place, the king and queen leading
off.  Picture the emaciated, hunger-torn, lust-worn, and
passionate faces of those despairing Anabaptists, as they
danced before the Council House in Miinster. Grimmest of
Jests—that dancing can stave off starvation! Bannock-Bernt
preaches that ‘it is God’s will’ that those who ean shall
dance and enjoy themselves. Every restraint has long since
vanished in Sion. But will any such sensuous, physical joy
stand as a substitute for bread? 'Tis a dance of devils, not
of men—or rather, a dance of death where skeletons only
appear, to drag off themselves as prey. What a strange rdle
to be playing in the world’s drama ; where shall we seek the

_answer to this weird riddle ?

Yet another day and all the leaders of Sion seem them-
selves to enter into the dire humour of this very devil’s jest.
The starving folk are again gathered in the market-place.
In vain the deacons have gone round searching every house,
and finding nanght beyond pitiable seraps hidden in the
mattresses or under the eaves. Something must be done to

oceupy the minds of the people. Suddenly Knipperdollinch

is moved by the spirif: “ Holy, holy, boly is the Lord!” he
shouts—* Holy is the Father, and we are a holy folk.” Then
he begins to dance, and all the people wait in expechation, till
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he dances before the king, and cries to him: “Sir King, a
vision has come to me o'er might. I shall be your fool.”
After a while he continues :— Sir King, good-day to you!
‘Why do you sit here, Sir King ?” Then Knipperdollinch turns
to the king, sits down at his feet, and grins like a practised
jester: “Mark you well, Sir King, how we will mareh, when
we leave Miinster to punish the godless” The new prophet-
fool now takes an axe, and struts about among the folk,
mocking them. He tumbles over the benches; he proclaims
this or that man or woman holy, and kisses them :— Thou
arb holy, God has sanctified thee!” e refuses to sanetify
the old women, and one who comes forward is threatened with
a cudgelling. He makes no attempt, however, to ‘blow the
spirit of holiness’ into the king. But after awhile Jan him-
self is moved by the spirit ; his sceptre falls from his hands,
and he drops from his throne upon the ground. Now the
women are all seized with inspiration, and shriek in chorus.
Knipperdollinch comes and picks Jan up, replaces him upon
the throne, and blows the spirit into him. Then the king
arises and cries: “ Dear brothers and sisters, what great joy I
see! The town goes round and round, and you all appear as
angels. Hach one of you is more glorious than the other, so
holy are you all at once become!” The women shriek:
“Father!’ Again the spirit comes upon the king. He ex-
plains the fact of the ‘town going round and round’ to mean
that the Anabaptists will march round the earth. In the
midst of his explanations, however, he spies a man among the
folk in a grey cap, and orders him to come up to the throne.
All expect he will behead him, but instead he puts the
trembling saint on his own seat, then he hugs him and blows
the spirit into him. Placing a ring on his finger, he declares
it all a revelation from Glod. Upon this the honoured saint
begins to dance, and behaves as one possessed of the devil,
till from sheer exhaustion he falls to the ground. So ends
this wonderful day in Miinster!® These starving Anabap-
tists are nigh madmen now ; religion has become an absolute
mockery ; morality is dead; yet immorality is dying too, and
1 @fresbecks Bericht,
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the starving man gazes wildly round on the half-dozen wives
who would share his crust. The sooner his grace the bishop
puts the epilogue to the tragic farce the better now. Tet
him come in and butcher what remains. Again we ask:
What is the key to the riddle? The finger of philosophic
history points unregarded to the generations of oppression, to
the baptism of blood. Will the world ever learn to educate
its toilers, and to redeem them from serfdom? Or must the
old tale ever repeat itself—misery, dogmatic stones instead of
bread, uprising, and bloody repression by a shocked ¢ society ’ 2
Are Peasant Rebellions, Kingdoms of God, French Revolutions,
and Paris Communes to be periodieally recurring chapters of
history ? Is the development of man the evolution of fate,
or can humanity roughly shape itself, if perforce it must leave
its final purpose to the mystery of futurity ?

Scarce need to follow the story further; its lesson is

‘written so that even they who run might read. Leb us

hasten through the last days of Sion. Knipperdollinch
places hi_mself on the throne of the King of Righteousness—
in this mad dance, why should not a fool be king? Jan
drags him off and imprisons him for several days ‘to do
penance’; even yet the prophet of Leyden can influence the
haggard saints in Miinster. But the gaunt prophet Starva-
tion has greater power than he! Closer and closer the
siege-works creep.  Hunger is lord of the saints. All grease
and oil are collected by the deacons; shoes, grass, rats, and

~mice are the meagre fuel of life in Sion. Then come the

women and the weaker brethren, in whom not a shadow of
faith is left, who have not even the wild strength of despair.
‘ Out, we must out, is all they cry to the king. And oub
they are sent stripped to a shirt, traitors, but who has
strength to' punish them now—even the fourteen queenlets
may go with the rest! Out from the gates and towards the
bishop’s blockhouses, but what mercy is like to meet you
there ? Poor starving shirted brothers, one and all of you,
are cut down. The women alone are driven back. Three
days and three nights they feed upon grass and roots between
blockhouses and gates, and then are allowed to pass. To
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pass whither and to what? History has nought to tell us
of these wretched outcast women. Faney in vain tries to
picture what became of the fourteen wives of the King of
Sion. The saints who are left determine to burn the city to
ashes and force their way through to Holland. Bub not even
so shall they die! Treachery shall at last be successful in
Sion. On St. John’s Day, 1535—just one year after the
limping prophet had placed Jan of Leyden on the throne of
the New Jerusalem—Hensgin ‘von der langen Strasse’ and
Heinrich Gresbeck deftermine to introduce. the bishop’s
soldiers into Miinster. In the night the former watchmaster
and the later historian of Sion lead three hundred of the
bishop’s men-at-arms over a low part of the wall near the
Zwinger. Stealthily they creep on towards the Fish Market,
leaving St. Martin’s Church on their right, onward through
the deserted streets to the very cathedral close. Then the
blast of trumpets tells the scared Anabaptists that Sion is
in the hands of the foe, and the bishop that the treachery is
successful. The saints rush to arms, the godless must be
forced out of Sion. Back they do foree them, too, in bloodiest
of fights, back to St. Martin’s Church—gaunt skeletons
‘struggling in the frenzy of despair. But the *party of
order’ is pouring in over the deserted walls, and the king
and Knipperdollinch already have fallen into the hands of
the bishop’s men. Still the starving fanatics fight like
demons round the walls of St. Martin’s. A truce — some
one sanctions a truce—the Anabaptists shall go fo their
homes and await the bishop’s coming. Home they go,
deceived to the last. No sooner scattered through the town,
than the soldiers enter the houses, drag them out one by
one, and hew them to pieces in the streets. Soon the whole
town is strewn with the bodies of Anabaptists, or half-dead
they erawl back to their holes, while their cries of agony
rend the air. The butchery ceases at last; all that are
captured shall be brought before the commander and then be
—beheaded ! As for the women and children, drive them
out of the city, but nob before due notice is given throughout

the surrounding district—mnotice put up on every church of
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God—that whoever shall succour these starving and helpless
folk shall be held a cursed Anabaptist himself and punished
accordingly.  “So nobody knows what became of these
people, though some say the most crossed over to England.”?
So in a second baptism of blood ends the Kingdom of God in
Miinster. “”I'was not the rage of his grace the bishep,” so
the Evangelicals said, “but the terrible vengeance of God,
which thus punished the devilish doctrines of Sion.” When
will mankind learn that human selfishness ever brings down
its terrible curse, and that the future never forgets to enact
grimmest judgment on the sins of the past? Rarely that
Judgment touches the individual defaulter; humanity at
large must bear the burden of each man’s peculiar sin.

What judgment his grace the bishop thinks fit to pass
on the leaders of Sion at least deserves record. Rottmann
has fallen by St. Martin’s Church, fighting sword in hand,
but Jan of Leyden and Knipperdollinch are brought prisoners
before this shepherd of the folk. Scoffingly he asks Jan:
“Art thou a king?” Simple, yet endlessly deep the reply:
“ Art thou a bishop?” Both alike false to their callings—
as father of men and shepherd of souls. Yet the one cold,
self-seeking sceptic, the other ignorant, passionate, fanatic
idealist. “ Why hast thou destroyed the town and my folk 2”
“ Priest, I have not destroyed one little maid of #hine. Thou
hast again thy town, and I can repay thee a hundredfold.”
The bishop demands with much curiosity how this miserable

- captive can possibly repay him. “I know we must die, and

die terribly, yet before we die, shut us up in an iron cage,
and send us round through the land, charge the curious folk
a few pence to see us, and thou wilt soon gather together all
thy heart’s desire.” The jest is grim, but the king of Sion
has the advantage of his grace the bishop. Then follows
torture, but there is little to extract, for the king still holds
himself an instrument sent by God—though it were for the
punishment of the world. Sentence is read on these men—

L Warhajftiger bericht der wunderbarlichen handlung der Teuffer su Minster

i Westualen, ete., . . . with woodeut of Jan of Leyden, ‘King of the New
Jerusalem and the whole world, Efafes 28,
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placed in an iron cage they shall be shown round the bishop’s
diocese, a terrible warning to his subjects, and then brought
back to Miinster ; there with glowing pincers their flesh shall
be torn from the bonmes, till the death-stroke be given with
red-hot dagger in throat and heart. For the rest let the
mangled remains be placed in iron cages swung from the
tower of St. Lambert’s Church. On the 26th of January,
1536, Jan Bockelson and Knipperdollinch meet their fate.
A high seaffolding is erected in the market-place, and before
it a lofty throne for his grace the bishop, that he may glut
his vengeance to the full. Let the rest pass in silence. The
most reliable authorities tell us that the Anabaptists remained
calm and firm to the last! ¢Art thou a king?® <‘Art thou
a bishop 2’ The iron cages still hang on the church tewer at
Miinster ; placed as a warning, they have become a show;
perhaps some day they will be treasured as weird mentors of
the truth which the world has yet to learn from the story of
the Kingdom of God in Miinster.” '

Norz oN BErNHARDT ROTTMANN'S WRITINGS

Hofmann and Roftmann represented opposite poles of Anabaptist
thought,—the directions respectively of spiritual and sensual fanaticism.
David Joris, the author of Twonderboeck, is the connecting link between
the two parties. This is strikingly brought out by the Anabaptist Con-
yenticle held in Strasburg in 1538, when the followers of Hofmann
refused o accept the sensual elements of Joris's teaching (F. 0. zur Linden,
p- 393). It was a friend of Joris, Hendrik Niclaes of Miinster, wko
established the Fumily of Loue, and his disciple, Vitello, founded the first
English braunch at Colchester in 15655, Niclaes himself came to England
about 1569, and it is to the Miinster fugitives, as reorganised by Niclaes,
that we must look for the origing of our own Anabaptists The writings
of Rottmann and TPwonderboeck ave thus of extreme interest for the
beginnings of English Anabaptism. As it is improbable that an essay 1
bad planned on Rottmann will now be completed, I append a list of his
writings :— [

(1) Bekentnisse van beyden Sacramenten, Doepe vnde Nachtmaele,

1 The Lutherans declared that Jan confessed to two of their number that
he was an impostor ; the Catholics asserted that he went to the scaffold receiv-
ing the ministrations of a priest. ;

2 Sinee the above was written, the cages have been removed.
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der predicanten tho Munster. (November g
Confession are given by Bouterwek: Zu, i_1533-) Extracts from this
Wiedertasifer, Erster Beitrag, Bonn, 1864, o veratur ynd Geschichte der
(2) BEkantIE?ﬁ des ,glo?)euﬂ v’nd lebens ei:‘- 6-1 O: :
The date of this Confession—printed by ¢ gemein (hriste to Munster.
Apologie in bis book Borichte der Augey, iU &5 the Minsterische
Wiedertaziferreich, 1853, pp. 445-464—ig hot,gm Uber das Minsterische
preceded the Restitution (cf. Bouterwek, pp, o clearly determined, but it
(3) Eyne Restitution, edder Eing 05
gesunder christliker leer, gelouens ynde ley,, ersfellinge rechter wvnde
de gemeynte Christi tho Munster an den Da.::]g vth Gades genaden durch
1 possess ome of the few extant copies of 13’98@“_&11. (October, 1534.)
difficulties the Anabaptists had in prinﬁng & Original ; it shows the
1574 in five bpndred copies by the fge'co he Work was reprinted in
Wilhelmsen, but all the copies seem to hay, “d_ King of Sion, Johann
again reprinted. An analysis will be foung Perished, and it has not been
(4) Eyn gantz troestlick bericht vay . Douterwek, pp. 18-33.
Babilonischen gruwels, an alle ware Israente er Wrake vnde straffe des
hir vnde dar vorstroyet, durch de gemn Yud Bundtgenoten Christi,
(December, 1534.) No printed copy of t}li;mte Christi tho Munster.
vived. Bouterwek reprints it in full D work appears to have sur-
copy made in 1663, and now in the Diisgey. 66-101) from a manuseript
(5) Von verborgenheitt der Schrifft d(;g Qer archiyes,
dage des Herrn durch die gemeinde Christ; o ;Rkes Christi vnd von dem
Printed copies of this tract exist in the ljj,, Tunster,  (February, 1535.)
other places. It has been reprinted fro;zry at the Hague and in a few
archives by H. Hochhuth in Bernhard; p ;" manuseript in the Cassel
1857—a publication which would have b::o tmanns Schriften, 1., Gotha,
beyond the first faseiculus. L very valuable, had i got



SOCIOLOGY

Do I seem 1o say: ‘Let us eat and drink, for to-morrow we die’?
Far from it; on the contrary, I say: ‘Let us take hands and help, for
this day we are alive together/—Clifford.




X1

THE MORAL BASIS OF SOCIALISM'

L}
Michtig ist Eins nur auf Erden : die waltenden ewigen Muchte,
Welche die Violker bewegen ; und was in schnider Verblendung
Diesen enfgegen sich stellt und verwegen auf menschliche Macht trotzt,
Oder aunf gbttliche hofft, ein Koloss ist’s auf thonernen Fiissen !

It is scarcely ten years since our daily papers, noting the
rapid growth of the Socialistic party in Germany, congratulated
their readers on the impossibility of a like movement in this
country. To-day Socialism® in England has immeasurably
outgrown 1its German progenitor. While in Germany
Socialism has remained the vague protest of the oppressed
worker, suffering under the introduction of the factory system
of industry, in England it has become already a great social
factor tending to leaven our legislation, and likely, before
long, to revolutionise our social habits. In Germany it has
remained an ill-regulated political protest with an impracti-
cable programme. In England, owing partly to the vigorous
emotionalism of Carlyle and Ruskin, but principally to our more
advanced economic development, it has become an economic
tendency and a moral force long before it has reached self-
consciousness and formulated itself as a recognised political
movement. As a recognised movement we shall find in the
first place that various crude manifestations will be singled
out for fierce condemnation, but that, after some contempt and
misrepresentation, not a little justified by the Utopian schemes

1 Originally written as a lecture, this paper, with some revision, was
published as a pamphlet in June, 1887,
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of social reconstruction propounded by the earlier Socialistic
writers,' the doctrines of Socialism will be at least listened to
with respect, and finally exert an acknowledged infuence on
all social and legislative changes.

I have spoken of Socialism as a recognised movement, but
it is essentially necessary to mark the characteristics which
distinguish it from other political movements of this century.
The difference lies in the faet that the new policy is based
upon a conception of morality differing in fofo from the
old or the current Christian ideal, which it does not hesitate
to call anti-social and immoral. It is, however, this very fact
that Socialism is a morality in the first place, and a polity
only in the second, that has led to the introduction of the
absurd misnomer “ Christian Socialist ” for a section of the
Church party which vaguely recognises the moral aspeet of
Socialism.  As the old religious faith disappears, a new basis of
morals is required more consonant with the reasoning spirit of
the age. That view of life which, seeing in this world only
sorrow and tribulation, finds it a field of preparation for a
future existence, is more and more widely acknowledged to
be a superstition invented and accepted by the prevailing
pessimism of a decadent period of human development.
Harmful as the superstition has been, the common sense
of mankind has saved us from the logical consequences of its
full acceptance. At the very best, however, it has justified
poverty, misery, and asceticism of all kinds. The modern
Socialistic theory of morality is based upon the agnostie
treatment of the supersensuous. Man, in judging of con-
duct, is concerned only with the present life; he has fo
make it as full and as joyous ag he is able, and to do this
consciously and scientifically with all the knowledge of the

present, and all the experience of the past, pressed into his

L Tt seems to me extremely unadvisable for Socialists to formulate at the
present time, elaborafe Socialistic organisations of the State. The future social
form is at present quite beyond our ken ; it is sufficient for the time to trace
the probable effect of the Socialistic movement in modifying existing institutions,
and in influencing the legislation of the near future. It is a waste of energy to
build in the air co-operative commonwealths, the destruction of which isno hard
task for the hostile critic ; it is even harmful, since it associates the universal
movement with the easily controverted dreams of the individual Utopian.
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service. Not from fear of hell, not from hope of heaven,
from no love of a tortured man-god, but solely for the sake
of the society of which we are members, and the welfare
of which is our welfare—for the sake of our fellow-men—
we act morally, that is, socially.  Posifivism has recognised
in a vague impracticable fashion this, the only possible basis
of a rational morality ; it places the progress of mankind in
the centre of its creed, and venerates a personified Humanity.
Socialism, as a more practical faith, teaches us that the first
duty of man is to no general concept of humanity, but to the
group of ‘humans’ to which he belongs, and that man’s
veneration is.,due to the State which personifies that social
group. Yet even thus there is sufficient ground for the
sympathy which is undoubtedly felt by Positivists for Socialism.
Can a greater gulf be imagined than really exists between
current Christianity and the Socialistic code? Socialism
arises from the recognition (1) that the sole aim of mankind
is happiness in this life, and (2) that the eourse of evolution,
and the struggle of group against group, have produced a strong
social instinet in mankind, so that, directly and indirectly, the
pleasure of the individual lies in forwarding the prosperity of
the society of which he is a member. Corporate Society—the
State, not the personified Humanity of Positivism—becomes
the centre of the Soecialist’s faith. The polity of the Socialist
is thus his morality, and his reasoned morality may, in the
old sense of the word, be termed his religion. It is this
identity which places Socialism on a different footing to the
other political and social movements of to-day. Current
Christianity is not a vivifying political force; it cannot be,
for it is the direct outcome of a pessimistic superstition, and
can never be legitimately wedded to a Hellenic rationalism.
Can we more strongly emphasise the distinction between the
old and the new moral basis? To the thinkers of to-day
erucified gods, deified men, heaven and hell have become in-
tolerable nonsense, only of value for the light they have cast
on past stages of human development.  These theories of the
supersensuous, which our forefathers have handed down to'us,
deserve all the respect due to relies of the Pasf. They are
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invaluable landmarks of history, sign-posts to the paths of
man’s mental growth. They were the banners under which
mankind has struggled, the symbols borne in the march across
the arid deserts of the Past, where the sources of knowledge
were few, and none ran copiously. Now that those deserts
are behind us, and we live in a fertile land, with wide fields
of truth only awaiting cultivation, with innumerable springs
of knowledge freely open to the thirsty, we can afford to lay
these symbols aside. Let us reverently hang these old
colours up in the great temple of human progress. Man-
kind, following them, has fought and won many an arduous
battle ; but the best energies of our time can no longer rally
round them. They belong to history, and not to the glorious
actuality of that century in which we live. We are, it is
true, only just at the preface of the great volume of reasoned
truth, wherein is endless work for many generations of men,
yeb we have, at least, found the only legitimate basis of
knowledge, the only fruitful guide to conduct. Rejoicing in
that discovery, we can lay aside the weird images of the
childhood of mankind, for History has taught us their
origin, and Science their value. The images are beautiful,
but they are lifeless; they are but idols carved by the ignor-

anee of the Past. Still, like the Greeks of old, we may

glory in the beauty of our idols, long after the Intellect has
ceased to bend her knee in worship, or to sacrifice herself
upon the altar erected by the vague aspirations of a dead
humanity to a splendid shadow of itself, Yes! sympathy
with the Past we must have, but war, ceaseless war, with
that Past which seeks with its idols to crush the growth
of the Present! The right to re-shape itself is the chief
birthright of humanity, and the ‘vested interests’ of priest
or of class, the sanctity of tradition and of law, will be of as
little avail in checking human progress as the gossamer in the
path of the king of the forest. :

It is because the old bases of religion and morality have
become impossible to the Present, that Socialism, — which
gives us a rational motive for conduct, which demands of
each individual service to Society and reverence towards
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Society incorporated in the State,—is destined to play such

a large part in the re-shaping of human institutions.

Socialism, despite Hickel, despite Herbert Spencer, is
consonant with the whole teaching of modern Science, and
with all the doctrines of modern Rationalism. Tt lays down
no transcendental code of morality; it aceepts no divine

revelabion as a basis of conduct ; it asserts the human origin,

the plastic and developable character, of morals; it teaches
us that, as human knowledge increases, human society will
tend to greater stability, because History and Science will
show more and more clearly what makes for human welfare.

- The new morality, while recognising the value of customary

modes of action and of inherited social instinet, still looks
upon knowledge and experience as the guides of human
conduct. It trusts in the main to human reagon, not to
human emotion, to dictate the moral code. To give all a
like possibility of . usefulness, to measure reward by the
efficiency and magnitude of socially valuable work, is surely
to favour the growth of the fittest within the group, and the
survival of the fittest group in the world-contest of societies.
Socialism no less earnestly than Professor Huxley demands
an open path from the Board School to the highest council
of the mation. It is as anxious to catch talent, and to profit
by its activity, as the most ardent disciple of Darwin.

It may seem to many of my readers that veneration for
personified Society, or the State, and the identification of
moral conduct with social action, are very old truths, which
the world has long recognised. I venture to doubt this, or
at least to think that, if recognised, they have never been
given their frue value, or been pushed to their logical outecome.
I doubt whether all Socialists even yet grasp the large eon-
sequences which flow from their full admission. I propose
to examine somewhat more closely these two fundamental
principles.

At the present time it can hardly be said that there is any
veneration whatever for personified Socicty, the State. The
State is brought to our notice, not as the totality of the
society in which we live, but as government, and government

20
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we are accustomed to look upon as a necessary evil; we have
no faith in our statesmen’s capacity for right ruling. To
sacrifice our lives for government appears utterly ridiculous;
but to do se for the welfare of the State ought to be the truest
heroism. Tt is the loss of veneration for the State which has
made our government in all its forms something nigh despic-
able. 'We have been content to allow the State to be served
by self-seekers, by men whose all-absorbing object has been to
fill the pockets of themselves or of their family, whose highest
patriotism has been to conserve the anti-social monopolies of
their class. We have chosen our senators neither for their
experience nor their wisdom, but for the glibness of their
tongues and the length of their purses. So it has come
about that the very name of politician is a term of reproach.
Our legislation, our government, has been a scarcely dis-
guised warfare of classes, the crude struggle of individual
interests, not the cautious direction of social progress by the
selected few. Veneration for the State has been stifled by
a not unjustifiable contempt for existing government; it has
survived only on the one hand in an irrational feeling of
loyalty towards a puppet, degenerating into snobbism, and
on the other hand in a chauvinism, a claim to national pre-
_ eminence, chiefly advanced by those who are contributing
little to the fame of their country in art, literature, or science,
still less in hard fighting. To bring again to the fore a
feeling of genuine respect for personified Society, the State,
to purify executive government, is obviously a hard but
primary necessity of socialistic action. We must aristo-
crabise government at the same time as we democratise it;
the ultimate appeal to the many is hopeless, unless the many
have foresight enough to place power in the hands of the fittest.

Government has become what it is, because our respect
for the State has grown so small, and not conversely. We
have had fit men, and we could have put them in places of
trust; we could have demanded better action from our
rulers, had we had real veneration for the State. In early
Rome and at Athens such a feeling existed ; it was, indeed,
a direct outcome of the old group kinship, the gentile
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organisation of both those states. It is something more than
this respect for a widened family which we require to-day.
With modern habits of life, with the emancipation of women,
the strength of the family tie, one of the last binding links
of the old social structure, is disappearing. We must learn
to replace it in time by respect for personified Society, by
reverence for the State. The spirit of antagonism between
the Individual and the State must be destroyed. How low
our social spirit has fallen may be well measured by remark-
ing how few recognise the immoralify of cheating the State
in any of its industrial departments, say the Post Office;
how nearly gll regard the tax-gatherer with a feeling akin
to that which medieval burghers bore to the city hangman.
The man who goes whistling along, and with a heavy stick
knocks off the ornamental ironwork in the Embankment
Gardens, would think it highly immoral to whittle the arm-
chair of his friend; the woman who encloses a letter inside
a hook-post packet would be indignant if you suggested that
she was capable of picking her neighhour’s pocket. Yet in
both cases the offence against the State ought to be looked
upon as a far graver matter than the offence against
the individual. ~The clergyman who some years ago was
detected cutbing out engravings from the books of a great
public library, ought to have been pilloried and publicly
ejected from society; yet the matter was hushed up,
apparently hecause it was only an offence against the State.
Had he stolen his churchwarden’s spoons, a much less
heinous matter, he would undoubtedly have found himself
in the police court. So long as there is a large group of
persons who find pleasure in ripping up the cushions of
public carriages, in defacing public statues, in fearing down
the hawthorn bushes in the parks, and in generally
destroying what is intended for the convenience or pleasure
of the whole community—above all, so long as the majority of
the community treat such offences lightly, so long it is hope-
less to think of vastly extending the property of the State.
Socialists have to dnculcate that spirit which would give
offenders against the State short shrift and the nearest
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lamp-post.  Every citizen must learn to say with Louis XTIV,
Létat cest moi!  The misfortune is that wealth! has become
so individualised since the Reformation that the spirit of
communal ownership is almost dead. That spirit, the joint
responsibility for the safeguard of common wealth, is one of
the most valuable factors of social stability, and the sooner
we re-learn it, the better for our social welfare. To preach
afresh this old conception of the State, so fruitful in the
cities of ancient Greece and the towns of medizval Germany,
ought to be the primary educative mission of modern
Socialism. If the welfare of society be the touchstone of
moral action, then respect for the State—thes State as res
publica, as commonweal — ought to be the most sacred
prineiple of the new movement. i

Let us turn to the other fundamental of socialistic morality
—the definition of moral conduct as socialized action—and,
commonplace as the definition may seem, inquire whether
this, any more than respect for the State, is a currently accepted
guide to conduet. I fear we can only answer in the negative,
Whether we turn to practice or to theory, we shall find that
the current notion of morality has reference to some absolute
and, I venture to think, unintelligible code. It is rarely, if
ever, based upon social wants as ascertained by past experience,
or upon an accurate study of the tendencies of present
social growth. We are very far indeed from recognising the
Iuomentous consequences which logically flow from the
abandonment of the Christian morality and the Christian
conception of life. Darwin has destroyed the old Ptolemaic
system of the spiritual universe. We can no longer regard
all creation as revolving about man as its central sun. We
can no longer believe that the conduct of man is influencing
the birth or destruction of worlds, or that his ¢ salvation ’ has
- any relation to the great physical laws which regulate cos-
mical evolution. Man’s morality has no bearing on the

1 It has become so entirely ‘property.” When *wealth’ and ‘goods’
were first used to describe that state of material presperity which is well
and good for men, individual ownership or property had mot yet been
evolved.
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“infinite* and the eternal’ but solely on his own temporal
welfare. Surely this Copernican view of human morality is
one of the most obvious, the most unassailable, and yet the
most revolutionary truths of our age. Yef how far we are
from accepting it fully and loyally! The whole parapher-
nalia of Christian worship, with its complete perversion of
the fundamental prineiples of human conduct, and its deaden-
ing effect upon human morals, is shill spread far and wide
over the land. Nay, what is even still more suggestive of
our bondage to the Past is the fact that a thinker, whose
writings hawe perhaps done as much to obscure—as they
probably have to enlighten——the ideas of our century, finds the
rauson. d'étre of the universe in the absolute necessity that
man should be provided with a field for moral action! Thus
1t is that Kant and the neo-Hegelian reconcilers have given a
new lease of life to a fallacious moral system by a process
which is superficially rational. The influence of this neo-
scholasticism, not only on the church, but on many of our
popular teachers, is a factor which it is hardly wise to dis-
regard. < That it should have taken considerable root in a
rabionalistic age proves how far the socialistic basis of morality
1s from frank and universal acceptance,

At first sight the identification of morality and sociality
may seem a principle that even our most conservative friends
can accept. “If this is all Socialism means, we also are
Socialists,” they say. “ We too are desirous of improving the
condition of the poor.” Let them follow the doeetrine into its
consequences, however, and they will soon discover the cloven
hoof. They have not yeb grasped that this view of life re-
places that select body they term “Society’ (does mob that
abuse of terms alone fully condemn them ) by the whole
mass of the folk. Tt does not leave the welfare of large
sections of the community to the caprice of the few ; 1t takes
as of right what they would tithe for charity ; it will inevit-
ably touch not only their emotions, but their more sacred
pockets; it sweeps away an anti-social class monopoly, and
with it class-power. < You must either be working for the
community, or leave 1t,” is the ultimatum of the socialistic
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moral code to each and to all. No amount of conscience-
money spent on the most ¢ philanthropic object’ can atone for
individual idleness. The progress and welfare of society
demand for common use not only the stored labour of the
past, but the labour-power of each existing individual. With-
out sharing in the social work of the present there shall be
no part for you in the goods of the present, or in the wealth
garnered by our forefathers. The socialistic toe tingles with
scarce restrainable impulse to eject in precipitate fashion
¢rom the human hive the many endowed idlers who with
ineffable effrontery term themselves ‘Society.” The mem ber-
ship of Society, the moral right to enjoy the fruits of social
labour, can be based solely on the claim of contributing to
the welfare of Society in the present—to be still working, or
to have worked while the strength was there, physically or
intellectually, for the maintenance, progress, or pleasure of
our fellow-citizens. It is this fundamental conception of
modern Socialism, with its ennobling of all forms of labour,
which will revolutionise modern life, and, once aceepted as
morality, will cause all political measures to be examined
from a new standpoint. From morality Socialism will become
a polity. If is a common accusation against Socialists that
they are capable only of destructive criticism; but it is surely
of primary importance to cut away the old superstitions, the
old mistaken notions of human conduct, to ereate a wide-felt
want for a new basis of action, before any wooden and in-
flexible system of social reconstruction is propounded. The
time for constitution-mongers has not come, if, indeed, they
are not always a bar to progress. ‘We want at present to
inculeate general principles, to teach new views of life.
Society will reconstruct itself par: passu with the spread of
these new ideas; the rate at which they will become current,
while depending to some extent on the energy and enthusi-
asm of their propagators, will be chiefly influenced by the
failure of the old economic system, owing to the sweeping
industrial and commercial changes which are in progress, and
by the failure of the old Christian morality, owing to the
rapid growth of rational methods of thought.
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“ Educate your workpeople,” cry some of our leading
scientists, “if you wish to maintain a posifion among com-
peting nations in the world-markets” A falser reason for
education it is hard to conceive, unless our sciéntists are
prepared to prove that social welfare at home is impossible
without successful huckstering abroad. It is worthy rather
of the Lancashire cotton printer, who measures national
prosperity by the import of china-clay, than of the genuine
scientist. Let us educate our workpeople to face the diffi-
culties which our society at home has to encounter; let us
train them to value intelligent labour as a means, not an end,
to grasp that the general progress of society here, the raising
of the common standard of comfort and intelligence, is of the
first importance. After all, restriction or removal of popu-
lation may be a more efficient aid to social progress than an
endless rivalry with other nations in the monotonous labour of
breeching the less civilised races of earth.

If I interpret socialistic ideal at all correcily, it
insists primarily on the moral need that each individual,
according to his powers, should work for the community.
The man or woman who does not labour, but, owing fo a
traditional monopoly, is able to live on the labour of others,
or the stored labour of the community—ywhich indeed requires,
as a rule, present labour to utilise it—will be treated as a
moral leper. The moment the majority have adopted this
code of morality—and the economic development, taken in
conjunction with the fact that the majority even at present
do labour, will render its adoption rapid—then the legislation
or measures of police, to be taken against the immoral and
anti-social minority, will form the political realisation of
Socialism. To some extent this political realisation of Socialism
has already, although blindly and unconsciously, begun.
Socialistic measures,—the limitation of the privileges of those
who live on the labour-power of others, or on the stored
labour of the past,—have become by no means an Incon-
spicuons feature of current legislation, and a feature which
will yearly gain greater prominence.

- There may be differences of opinion as to how the elimina-
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tion of idlers from the community may best take place, but the
majority of Socialists are convinced that, to destroy the private
ownership of the physical resources of the country and of the
stored labour of the past—to socialise the land and to socialise
the means of production—are the only efficient and permanent
means of restraining idleness, and the resulting misdirection of
the labour-power of the community. We believe that, by
destroying the pecuniary privileges of birth, and the eclass
exclusiveness of education, we shall in reality be removing a
great bar to the survival, or rather to the pre-eminence, of the
fitbest. Tt is for the welfare of society that it should obtain
from all ranks the best heads and the best hands as its
directors and organisers. This can only be secured by giving
equal educational chances to all, by allowing no ‘pecuniary
handicapping in favour of the feeble in mind or body. Here

Socialism is at one with modern Radicalism, and is certainly -

nob opposed to the teachings of Hvolution.

At the same time Socialists are fully aware of the diffi-
culties which Iie in the realisation of their ideal, and the more
reasonable are fully prepared to face, and duly weigh, the
arguments which may be brought against them. I propose to
devote the remainder of this paper to a brief consideration of
some of the more important of these arguments, which I may
state ag follows :—

(1) Socialism would destroy the rewards of suceessful
competition, and so weaken the incentive to that individual
energy, which is of such primary social value.

(2) No government can be trusted to conduct fitly the
vast task of organisation which Socialism would thrust
upon it.

(3) The proposed socialisation of land and of stored labour
would destroy confidence, and check enterprise, to an extent
which might have disastrous effects on the community long
before the socialised State could be got into working order.

(4) The increase of population would very soon render
nugatory any benefit to be derived from the socialisation of
surplus-labour.

(5) There is no means of measuring the value of an
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individual’s contribution to the labour-stock of the com-
muniby. gL

Let us take these objections in order; all of them deserve
very careful consideration.

(1) Socialism would destroy the rewards of successful com-
petition, and so weaken the incentive to that individual energy,
which is of such primary social value.

If the result of socialistic reconstruction were to be the
deadening of individual energy, it would undoubtedly not
tend to the welfare of Society. But I believe that the
importance of real incentive is fully recognised by all
thinking Socialists, and that they would be the last to deny
the social value of especially rewarding transcendent talent,
or remarkable social energy. It is because the rewards at
present given to such talent and energy are far more than
sufficient to achieve their end, are utberly unsuitable in
character, and most frequently go to anti-social cunning
rather than to real worth, that I am compelled to lock upon
these rewards of the present competitive system as little short
of disastrous to the community. I hold that public dis-
tinction, public gratitude, and State recognition, are the
only suitable recompense, and at the same time are quite
sufficient incentive to individual energy. There is mo
necessity for endowing for an indefinite period the posterity
of a valuable member of society with a possibility of complete
idleness. Such rewards as large grants of public money

. or land, perpetual pensions, or the accumulation by sue-

cessful industrial organisers of stored labour or any other
monopoly of the means of utilising existing labour-power,
are neither necessary, nor are they conducive to the general
welfare of society.  These incentives did not produce an
Albrecht Diirer, a Newton, a Shakespeare, or a Watt, nor
induce them to do work of first-class social value. The
opportunity of a free education, given by a sizarship at
Trinity College, had more to do with the making of a
Newton than all the rewards of the competitive system. Tt
is the opportunity for self-development, the provision of a
field for its activity, and some amount of social recognition,
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which are really needed to produce, and utilise, all forms of
talent in the community. The German trader will display as
?nuch euergy, fertility of resource, and downright hard work
in n.:Lal'\:mg £500 a year as an English manufacturer in
n:aleamn_g £50,000. I do not think any real danger to the
incentive to energy is involved in fhe socialisation of in-

dustry, when literature, science, and art have invariably <

been found to thrive best with a minimum of pecuni
honour, and a maximum of social recognition. The qch;orly;
of Athens and the Churches of the Middle Ages offer evtidenee
enough‘ on this point, while Galilei, at the_height of his
3;52’;22{-31031, had to pay for the printing of the De Systemate
Socialists assert that under a state-control of industry
the recognition of a new inventor by the State would be
as great an inducement to enterprise ‘as the idea of twenty
per cent profit is held to be at present; more especially will
such honour have weight in the educated community of the
future.  No practical Socialist advocates in the present stage
of human development an equal distribution of the profits
of 1:a:bour as advantageous to society. He even recognises
the importance, if necessary, of distinguishing by physical
rewards suc.h energy and talent as are of great wvalue to
the community. He is willing to admit that any ome who
labours longer and befter than another should reap a greater
return, but that thiz return shall be in its nature con-
sumable, not reproductive. It must not take the form of
a permanent tax (rent, interest, etc.) on the labour-power
and labour-store of the community. The socialisation of
all means of production would render this impossible. Tt is
to the advantage of Society as a whole, when it has given
equal educational chances to its members, that the better
work should be encouraged by the better pay. The accept-
ance of -Sot?ia]jsm, in short, does not involve approval of the
communistic principle of equalised distribution. It still
leaves room for the socially healthy rivalry of individual
workerg, ‘provided that rivalry does not result, as in the present
competitive form of industry, in the standard of life per-
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manently remaining for the great mass of toilers very close
to the point of bare subsistence.

(2) No government can be trusted to fitly conduct the vast
task of organisation which Socialism would thrust upon .

This objection has very real weight, as there cannot be a
doubt about the current distrust of all government under-
takings. I have already referred to the disrepute into which
the State executive has fallen, and endeavoured to point oub
how serious a difficulty in the way of Socialism as polity is
this wanb of confidence in the State. Owing to the meagre
education of qur present democratic Electorate, to the intel-
lectual and moral inferiority of the class of men who serve
as politicians, and to the resulting bad measures and wide-
spread corrupbion—owing to the monopoly of wealth, which,
placing time and opportunity for political action in the
hands of a class, fosters classlegislation—owing to these
and other concomitant causes the State af present is dis-
credited. It is the mission -of Socialists to reintroduce the
true conception of the State, to revivify respect for per-
sonified Society; to teach that the misappropriation of public
property is the first of crimes, and that the mismanagement
of public affairs is a disgrace, which, like the sin against the
Holy Ghost, can never be condoned. We must bring home
to each citizen the feeling of the Athenian vine-dresser,
or the craftsman of the medisval town. Such an educa-
tional change can only be gradual; but, on the other hand,
Socialists neither strive for, nor expect, any but a gradual
assumption by the State of the means of production and
the stored labour of the Past. I may point to the
efficiency of the post-office in Germany and to the scientifie
perfection of the military organisation of the same country,
especially the readiness of both to discover and adopt real
advances, as evidence that the State can successfully under-
take and direct great enterprises. Even in our own country,
where faith in the State is much lower, it is difficult to
believe that a large railway company would be less efficiently
conducted if ifs directors were State officials, liable fto
instant dismissal if failing in their duties, instead of being



316 THE ETHIC OF FREETHOUGHT

private capitalists struggling to fill their own pockets. How
often is a false Gconomy, or an anti-social line of action, adopted
with a view to immediate profit ¢1  Edueation is another of
the vast enterprises which the State has often undertaken
with the result of increased efficiency. Tt may be quite true
that in England there is a tendency in the State-code to
crystal]ise'education, but even in this country, I firmly believe,
our Board Schools are on the average more efficient than
the private schools of the voluntary system? What is
wanted in matters educational, as in other State affairs in
our. country, is their complete divorce from party politics.
We must educate the Electorate to such a degree that it
will not return sbump-orators. This goal, T believe, will be
more and more nearly reached as the children who have been
educated in the State schools form a larger and larger part of
the Electorate, There is not, I contend, any inherent im-
possibility in the management by the State of large under-
takings; the examples T have cited suffice to prove its possi-
bility. That wany others have been only partially successful
can, I think, be accounted for by evils peculiar to our existing
form of government, and its singular anomalies, Socialists,
I cannot too often repeat, are not called upon to draw up
any constitution for an ideal socialised State.. Like any other
party, they are quite Justified in Proposing a programme
of immediately possible legislative changes. They believe
that the realisation of their ideal will be very gradual, and
that, to be really efficient, it must be to a large extent tenta-
tive; the possibility of central organisation, of organisation
by counties, towns, or communes, are certainly matters for

1 It i3 worth while noting that it is ithrough the euterprise of private
companies that the lives of Londoners are endangered by a network of over.
head telephone lines ; in Londen the State already carries its ywires under-
ground.

# The Girls’ Public School Com pany has recently (188 7) testified o the value of
our State system by the announcement; that the majority of their scholarships are
annually gained by girls whose primary education is the work of Board Schools,
This Company has to some extent opened a path for the girl from State school
to the University. How long will it be before boys have a like advantage ¢
[This want is now to some extent supplied by the County Council Senior Scholar.

ships ; unfortunately the method of selection seems to he very unsatisfactory in
its results, | :
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discussion, but the comparative efficiency of each can be

tested only by experience. As yet we have not even the

results of a comprehensive system of local government to
guide us, and any aftempt to picture a fu]ly-develol?ed
socialised commonweal is, I hold, unnecessary and ill-
advised. To demand it of Socialists is about as ressonable
as it would have been to ask Jesus, the Christ, when

7 propounding his new morality, to wait before he did 50,

and draw up a constitution for that ‘Vorld-(%hulrch, which
was one day to include the Gentiles. There is little doubt
that he would not have hit upon the historical development
his teaching topk in the Holy Catholic Church. He -rig’t.ltly
left the matter to after ages, when councils and .constitutions
first became necessary. Socialism may well do likewise; it
can content itself by showing that the State is not inherenﬂy
incapable of organising industry, and, strong-in its convie-
tion of the moral truth of the new movement, it can well
leave the exact form of the socialised State to be worked
out in the future.

(3) Zhe proposed socialisation of land and of stored Jabolw
will destroy confidence, and check enterprise, to an extent which
may hove disostrous effects on the community long before the
socvalised State can be got into working order. i

Tt is suggested that these disastrous effects will result
from the existence of a strong political Socialist party, and
the adoption of socialistic legislation. There might very
possibly, at first, be a partial feeling of insecurity, followed hy‘
some evil effects. At the same time any over-hasty phase of
socialistic legislation would produce sufficient industrial dis-
turbance to react quickly upon the labour Electorate, and so
upon the over-hasty legislator. It would tend %o counteract
itself. Socialists recognise the fact that socialisation, for the
sake of the worker himself, can ouly be comparatively slow,
and will have as far as possible to use and absorb all existing
industrial enterprises and their management. Revolutionary
neasures, which would paralyse the industry of the country,
are simply impossible, because several millions of people would
never submit to the starvation which a few weeks of idleness
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would inevitably produce; indeed the stored labour of the
community would hardly last weeks. We look forward, then,
to a gradual change, which will be accompanied by an educa-
tion, not only of the artisan, but of the capitalistic class. The
Socialist has to teach that social approbation and public honour
are worth more than pecuniary reward. The alteration of
the standard of enjoyment from purely physical luxury to more

intellectual forms of pleasure will do much to form a new goal <

for ambition, and so very materially lessen the evil effects which,
it is asserted, must result from limiting the profits of private
enterprise and discouraging all monopoly of surplus-labour.

(4) Zhe increase of population will very soon render nugatory
any benefit to be derived from the soctalisation of surplus-labour.

Hitherto I have assumed that the increased welfare of
society, which Socialists hold would result from the socialisa-
tion of the means of production and of stored labour, would be
a permanent increase. Lebt us examine this question of per-
manency a little more closely. Af each epoch in any given
community there is a certain amount of labour-power and a
certain amount of stored labour. Socialists assert that it is
for the general good of the community that this labour-power
and this stored labour, after providing the necessaries of
existence for the entire community, should then be utilised in
raising the standard of comfort of the whole body, and not
that of individual members. This application of what I term
‘surplus-labour’ is prevented by the traditional or legal
monopoly of individuals, which enables them to enforce upon
the labourer a different application, namely, that after a low
standard of comfort is provided for the masses, the surplus-
labour shall be applied to indefinitely raising the standard of
life of the monopolists themselves. The surplus energies of
society are expended on the luxuries of the few. This eondi-
tion of affairs would to a large extent be destroyed by the
State ownership of capital and the State direction of labour-
power. The present monopolists would be driven to provide
themselves, by labour of social value, with such pleasures as
they could obtain as its equivalent.

But, although I hold that the surplus-labour, thus

_accompanied by an ever-increasing population.
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socialised, would go at the present time a long way towards
increasing the general comfort and pleasure of Society, I do
not think this gain would be permanent, if the change were
Up to a
certain limit each increase of labour-power may raise, if social-
istically organised, the general standard of comfort of a definite
group of persons; by which I understand a group living on a
definite area, having definite internal resources, definite means
of communication with the outside world, and a definite series
of products to exchange with neighbouring groups, When
this limit, which is essentially local and temporal, is once
reached, each agcession of fresh labour-power tends to lower
the general standard of comfort, and ultimately to force it
down to that bare level of subsistence at which the starvation
check abruptly brings it up. It is this “limit to efficient
population ” which it is the duty of the statesman to discover,
and to maintain, as far as possible, at each period of social
growth. Removal of population, prohibition of immigration,
and, if necessary, limitation of the number of births, are the
means whereby the limib to efficient population may be
approximately conserved.  Does the existing organisation of
Society regard this limit 2~ If not, would it be possible for a
socialised Society to so do? .These are the questions which
form the population problem, and demand our consideration.
The Socialist of the market-place, who ignores them, places
himself outside the field of useful discussion. We must
recognise the problem; and, when carvefully investigated, it
will be found to offer one of the strongest arguments in favour
of Socialism with which I am acquainted. We may even say
that Socialism is the logical outeome of the law of Malthus.
Let us consider how the present ecomonic structure of
society bears on the problem of population. To begin with,
we find that there exists a small body of thinkers, who believe
that much of the social misery of the present would be relieved,
were we, instead of aftempting to transform the present
economie relation of capital and labour, to devote our energies
to inducing the working-classes to limit their numbers. Such
limitation, they hold, would, by increasing wages, raise the
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standard of comfort, and so, to a great extent, effect what
Socialists desire. The standard of comfort once raised would
be permanently maintained. To this T reply that, without an
extremely large and scarcely probable reduction in population,
the standard thus raised would be far below what would be
reached by the socialisation of surplus-labour, and that it
would still leave untouched other anomalies of class-monopoly.

Further, that there is absolutely no security that even such &

standard, if reached, could be maintained. Indeed it would be
directly prejudicial to the capitalistic classes that it should be ;
the export price of a commodity, depending largely on the cost
of labour, would have to be lowered to the price fixed by that
manufacturing country where the standard of life is lowest.
The English trader would not only be unable to compete with
his foreign rival, but, without protection, the heme-markets
would be flooded by the cheaper foreign ware. It cannot be
to the interest of the monopolist class that labour should be
dear, and there is not the slightest possibility that, under our
present system of production for profit, not for use, any
attempt on the part of the workers for limitation of population
will be effectual in raising the standard of life. The moment
the standard of living here is sensibly higher than abroad,
we have an invasion of foreign labour accustomed to a lower
standard of life, or a reduction in the home demand for labour
due to the impossibility of exporting at the higher prices.
Further, it is only natural that our capitalistic rulers should
show no signs of hindering any foreign labour invasion, nay,
they are often directly concerned in importing labour. We
are periodically sickened with false sentiment as to a free
- country, as to free trade in labour, and the like—sentiment
- which, in the mouths of the speakers, is not the outcome of a
well-thought-out social theory, bub consciously or unconsciously
takes ifs origin directly in the feelings of their pocket. Under
a capitalistic form of Society the practical plutocracy which
results will never hinder the importation of foreign labour
with a lower standard of life; it cannot for the sake of its
own existence take any real steps to preserve the limit of
efficient population.
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It 18 one thing to limit population in order to MATNEOLT,
another, to limit population in order to raise, an existing
standard. The former is difficult enough, the latter almost
impossible, yet this latter is practically what the non-
socialistic Malthusians propose. The standard of life of a
great proportion of the working-classes is so near the bare
level of subsistence, beneath which even the workhouse system
does not allow it to fall, that there remains little to be main-
tained by restraint; the attempt to raise the standard
requires, if it is to be effectual, united action on the part of so
many, and is, under our present social régime, so extremely
unlikely to be»successful, that restraint is not caleulated to
evoke much sympathy.

There is, indeed, little to induce the great mass of unskilled
labourers to limit their numbers, more especially if that limi-
tation imply an abstinence from one of the few pleasures
which lie within their reach ; a pleasure, too, which does not,
like drinking, appear immediately and directly to veduce the
weekly pittance. But the line hetween skilled and unskilled
labour is not so rigid that the amount of the latter does not
sensibly affect the wage-standard of the former; if skilled
labour is for a time highly paid, 2 new machine will too often
malke it feel af once the whole weight of proletariat competi-
tion. The restraint of the skilled working-class avails little,
if there is no limitation of the proletariat, and if the capitalist
is always seeking to lower wages, and so the standard of life,
by the introduction of machinery. T think it is sufficiently
clear that the limitation of population in the capitalistic
organisation of Society will hardly be attempted, and, if
attempted, would not be successful.

Let us now investigate the possibility of maintaining the
Limit of efficient population in the socialistic organisation of
the State. In the first place, by socialising surplus-labour
the standard of comfort would be raised without having
recourse to restraint as a means. Other than the merest
physical pleasures would thus be placed within the reach of

the worker ; this, in itself, would give him a standard worth

maintaining, and tend to limit population. Moral restraint
21
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by men with rational pleasures is far more likely to be effec-
tual than even a positive check in the present state of affairs.
But while I believe that the moral check will never in our
present social organisation become usual, except in those
clagses whose standard of comfort is far above the level of
bare subsistence, I am inelined to doubt whether, under any
form of Society, it will be adopted by the great mass of man-

kind. We are dealing with one of the most imperious of the *

animal instincts of man, and it may well be questioned, not
only whether such restrainf is possible, but whether, having
due regard to the sanitary and social value of the instinet, it
is advisable to endeavour to restrain it. With the coming
emancipation of women, and the approaching decay of our foreign
trade, the problems of sex and of population will come more
and more into the foreground. It is hecoming of really urgent
importance to discuss earnestly, scientifically, and from every
possible standpoint, the difficulties which present themselves;
to calmly weigh all the theories which may be honestly
propounded, and not to dismiss every discussion as both
unpleasant and unfitting. The truly unpleasant and unfitting
conduct is to be brought daily face to face with these great
race-problems, and yet daily to ignore their existence, and
to condemn all, however earnest, consideration of them as
obscene and unprofitable. Yet this has been essentially the
spirit of our modern social and political leaders. They have
denied that these problems which are uppermost in fact and
thought have any existence, and those who would meet the
difficulties of the lahouring classes have been professionally
reproved, socially ostracised, or legally silenced. There was
a time when any discussion of the population problem was
repressed ; time was when even mention of the moral restraint
of the disciples of Malthus was tabooed; the time is still
when Neo-Malthusianism is treated as outside the field of
legitimate discussion. Far be it from me to assert that Neo-
Malthusianism will solve the problem ;* but of this one thing
I feel certain that the problem will grow more and more

1 [Actually, T believe that any doetrine of restraint which does not distin-
guish between the fit and the unfit is a grave national danger.]
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urgent, and that society will have to face and to solve it in
one way or another. No amount of hypoerisy will suffice to
hide its existence, and, if we are wise, we shall consider
while there is time, any solution which may he pmpounded)
in all its bearings, physiological and social. We cannot
afford to reject any possible solution till we are scientifically
convineed that it must be anti-social in its results.

The apparent horror with which any discusgion of this
matber has been met is, T fear, to no little extent due to our
present economical conditions. The same ultimate feeling of
pocket, which, to some extent perhaps unconsciously, demands
free trade inslabour, demands also the repression of all free
discussion of this great race diffieulty. For the same reason
that it is not to the interest of our modern plutocracy that
the wages of labour should be high, for this reason we
cannot, hope, under the existing state of affairs, for any solution
of the complex problem of population. It is because, with a
socialisation of surplus-labour, there would cease to be a
class interested in the lowness of wages, that we frust to
Socialism for a - thorough and earnest invesbigation of the
projniehms of sex. We are Socialists, because we believe that
Socialism alone will have the courage to find a satisfactory
solution. Tt alone can raise the standard of comfort to such
a height that the worker will be able to procure other than
the merest physical pleasures; so long as he is tied down to
the l{a.re means of subsistence it is idle, unreasonable, and
even impertinent, to suggest that he should rénounce his one
unpaid-for excitement. Under Socialism alone shall we be
able to confine the importation of foreign labour to those few
skilled artizans who have really something to teach our own
workers. Under Socialism alone will it be possible to reap
the advantages of any limit of population, because one class
will not be interested in the over-production of another.
T}flen only will it be possible to consider dispassionately, and
without the suspicion of class bias, all the difficultics of the
problem. With the socialisation of surplus-labour it will be
to the interest of the whole community to maintain its labour-
power ab that amount which gives the greatest surplus value,
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to discover and maintain the limit of efficient population.
Indeed, the socialistic seems the only form of community
which can morally demand, and, if necessary, legally enforce,
restraint of some kind upon its members. :

Thus the possibility of meeting and solving the population
problem is seen to be closely connected with the socialisation
of surplus-labour. But the possibility of the continued exist-
ence of Socialism depends, as was long ago remarked by
John Stuart Mill, on the solution of this very population
problem.*

(5) There is no meons of meosuring an individuals con-
tribution to the labour stock of the community. «

We have seen that it is a fundamental principle of the new
- moral code that each individual shall undertake labour of

soeial walue, that is, not merely labour, but labour which is
really useful to the community. The reward of any individual
is to depend on the quality and quantity of the labour which
he has econtributed to the common stock. It is needful,
therefore, that there should be some general equality, some
practical coincidence, between this reward and the service
rendered to the community. Putting aside the labour of direc-
tion, education, and amusement, which requires special valuation,
the reward of productive labour has in some manner to be
made proportionate to the amount of production. By the
consumption of certain quantities of stored labour and of
labour-power a commodity is produced, and placed at the
disposal of the community. The utility of this commodity
to phe community is to be in some manner equated to the
sacrifice of the individual, to the labour-power which he has
usefully expended. The measurement of value by useful
labour is the idea which naturally suggests itself Protest
as the orthodox economists may, it is useful labour, which, I
firmly believe, can be the ouly moral, that is, gocially advan-
tageous, basis of exchange. Without attempting, in the
brief space T have still at my disposal, any analysis of Karl
Marx’s theory of value, still less entering upon its defence,
it yet may be profitable to inquire briefly whether even the
: L Potitical Economy (People's Edition), p. 226.
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:il]?lsmons of its critics .do not lead us to the same conelu-
hegz as di]f: great gcongzmst draws from his theory; whether
-‘i&sumji xﬁsmns, indeed, are not sufficient to Jjustify us in
- g that usefu..l _Iz%bour can be made a reasonable basis

exchange. A eriticism of Marx which has met with the

a b 2
» “Pproval of some of our orthodox economists, and which is

;;;I‘t;;ni% lueid, .if it be_ not “nanswerable, is that published
> refzr t.olggz:c;isteﬁlm ?.”o—Da-y (October, 1884). T propose
3 e follow < "he i
w0 - ;]:E remarks. - The really important
o (1) 'Th'at sthe cost of labour-power (say for one day) to
© capitalist, when measured in labour-power, is less than
© amount of labour put into the commodities produced
Y that labour-power in the same time (one day).
(2) That the exchange-value of a commodity is determined
Y the average labour required for its production. .
L 1(13) That the difference between the cost of labour-power
Prod_a our-power, and the exchange-value of the commodity
Perhuced, the surplus value in Marx’s theory (or, what it is
it aps better to term the output of surplus
0 the pocket of the capitalist. j
y Th.e first point will probably be admitted, as well as the
Dlld, if for a moment we use the word surplus-lahour, and
i I;ot comphcaf:e matters by identifying it at present with
& Ii)fus-value. These conclusions are, indeed, forced upon
g we take the total result of the labour of the industrial
i :s. This labowr is not only sufficient to procure or
Sue]ij re the bare necessaries of life for those classes, and
i measure of comfort as they enjoy (ie the cost of
t]_meu_l'c-power_ In terms of labour-power), but at the same
ik it provides tI'le monopﬂo]jst class with every imaginable
Gont;y and convenience W-hlﬂh their fancy demands, or their
g ol of }abour—powver ml.l extend to (i.e. the surplus-labour
Su(:}:101101301:1E;ed). It is obvious that there is a vast amount of
surplus-labour, the results of which are either stored for
ﬁhe'-:;'e Fs.e., or at once consumed as luxuries by the monopolists
W ﬁe vgs. The monop?ly, as opposed to the soecialisation,
s surplus-labour is the great economic fact of our

-labour), goes
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present social organisation. Tt does not stand or .fall with
Marx’s theory that the essemce of exchange-value is labour,
but Marx’s discussion of that theory has first placed the fact
clearly before us in all its full hideousness. Now I -contend
that the all -important outcome of Marx’s theory is really
accepted, if on other grounds, by his critic. Mr. Wicksteed
admits “the fact that a man can purchase as mueh labour-
force ! as he likes at the price of bare subsistence ” (Zo-Day,
p. 409), and further tells us that there is “ a coincidence 1n
the case of ordinary manufactured: articles between © exchange-
value’ and ‘amount of labour contained’” (ps 399). Thus
we sce that, if the labourer can produce more than his bare
subsistence in a day of labour—a fact scarcely disputable—
Mr. Wicksteed himself really allows that the results of this
surplus-labour go, owing to the above co-{midcme, to the
capitalist.  Bub this is precisely Marx’s “inherent law of
capitalistic production.” '

Now our critic, by means of the laws first laid down
by Stanley Jevons (those “of indifference ” and i o.f the
variation of utility ”) logically * deduces that the eommd‘ence
between exchange-value and amount of labour eontamgd,
by which 1s meant socially useful labour, does really exist
for all ordinary articles of manufacture. Now these are the
very articles with which the socialised State wou}d in th?:
first place have to deal, and this fortunate “commdegce,
whether it be deduced from a jelly theory of labour, or a _}el-ly
theory of utility, is just the practical fact which we require in
order to measure, with some degree of approximation, the
gervices of each member of the community, the maguitude of
his contribution to the common labour-stock. Sinee in all
ordinary manufactured articles the value coincides with the
amount of labour contained, we are at liberty to take for sugh
articles labour as the standard of value. This standard will

) rehase foree : he capacity for
L Rather labour-power ; we cannot purchase jores, bt _only t ity
changing various motions, 4.. power. Force is nof an entity at all, but a mode
of changing motion. The confusion has arisen from the double seuse of the
German word © Kraft,’ ; : : iy :
2 We are cerfainly not called upon to question this logie, if if leads our
opponents to a truth we were already on other grounds convinced of.
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in those cases be as convenient, and as legitimate, a medium
of exchange as gold. If we now turn to other articles, the
supply and quality of which is uninfluenced by labour—the
“natural and artificial monopolies” of which Mr. Wick-
steed speaks—it is perfectly true that the labour theory of
, value is inapplicable. But we do mnot think they would

- introduce confusion into the exchange system of the socialised

State. When we analyse these natural and artificial mono-
polies we find : '

(1) That the exchange-value of many is fictitious, being
due to the sugvival of & barbaric taste, which would almost
certainly disappear with the spread of education (eg. precious
stones, gold and silver utensils and ornaments).

(2) That others, which, owing to special artistic merit,
stand above competition from modern production, ought on
any sound socialistic theory to be removed from the field of
barter, and placed in local and national museums, or, at any
rate, used to adorn public buildings.

(3) That some few natural monopolies, as, for example
a limited local supply of water, or output of salt;, would
require to have their distribution regulated by the State;
this is a not infrequent oceurrence even under our present
organisation. :

(4) That there is nothing to hinder, under a socialistic
system, disproportionate amounts of labour being given by
those who are inclined to do so for the majority of the re-
maining artificial monopolies. An enthusiastic china-maniac
might, in a socialistic community, devote the whole of a year’s
labour to purchase an artistically valueless, but absolutely
unique pot—if he were so uneducated as to take pleasure in that
form of self-sacrifice. His doing so would doubtless be a
source of grafification to the supporters of the utility theory
of exchange ; it is not obvious how it would shake the founda-

tions of a socialistic community, except as evidence of that
want of common sense which is a primary condition for the
stability of any form of society.

It seems to me unnecessary for the Socialist to assert that
the common something in all commodities is the useful labour
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consumed in their production. It is sufficient if such labour
can, in all ordinary cases, and with the approximation really
sufficient in practical life, be taken as a measure of their value.
Socialism insists that in the relation of the individual to the
community the amount and quality of his eontribution to the
labour-stock can fairly be taken as a measure of his reward,
since this contribution has practically a definite exchange-
value in terms of all ordinary manufactured articles. It is
this coincidence between the labour, or social value of an
individual and the exchange-value of wares, which is destined

to introduce the moral element into the indusfrial system of

the future. It suggests how Society can be as safely, and as
reasonably based upon labour, upon the social energy of its
members, as upon the individual ownership of wealth, the
monopoly by a few of the surplus-labour of the whole com-
munity.

I have endeavoured to give in this paper a hrief sketch
of the arguments with which, as it seems to me, a rational
Socialist may meet some of the principal objections raised to
the gradual reconstruction of society on Socialistic lines. But
such arguments will undoubtedly have far less weight in the
minds of our opponents than the stubborn logic of fact, than
those inexorable economic changes which the most obstinately
conservative temperament must at last recognise to be steadily
taking place, ever in the direction of socialisation. No appeal
to human or divine power, no custom or tradition, will check
the forces which are remoulding the wants and ideas of
human societies. They stand outside us; we can investigate,
understand, and follow, but we cannot control. There are
some who interpret these changes as a national decadence, and
accordingly paint the future in the, blackest colours. They
find the old religious notions toppling down like the old
medizval churches; they do not see that both alike are worn
out, and they would restore where they ought to rebuild.
Finding the old conceptions of morality, social and sexual, in
which they have been reared, unworkable in the present, they
cry that there is no light, when, if they were couched for the
cataract of prejudice, they could scarce face the gleams of the

:"\_]
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sun. On the other hand, the Socialist finds in the moral and
economic changes in progress the development of mankind to
a fuller enjoyment of life, the substitution for superstition of a
faith in knowledge, the replacement of a worship of the un-
knowable by a reverence for concrete Society as embodied in
the State. The Socialist teaches that the aim of industry is not
in the first place supremacy in the world-markets, but is the
general welfare of the community, as evidenced by the raising of
the general standard of physical comfort and infellectual develop-
ment. Viewed from this standpoint, the changes which we see
in progress, brlnor a feeling of unmixed satisfaction, and throw
open a field Of healthy social work and fruitful thoug,ht to all
who would partake of that activity which is the joy of life.
So far from our age being an age of stagnation, or of decadence,
it is an age of greater movements than have been witnessed
sinee the sixteenth century, and it is in our own country that
two at least of these movements will more immediately bear
fruit, and most powerfully influence the development of the
rest of mankind. On the one hand to work out the emanci-
pation of women will be one of the gravest tasks, replete with
the most far-reaching consequences, that England has ever
taken upon herself. On the other hand we have received
Socialism from France and Germany as an ideal of Utopian
dreamers, we must strive to return it to them as a political
possibility, not as a blind protest of suffering toilers, but as a
workable social polity.
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., dwellings for their workpeople.
Lord Salisbury, a great owner of land.
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the dwellings of the poor.  He told us that things are
much better in the country than they are in the towns,
that the great landlords look after the housing of the
agricultural labourers. It is the employers of labour, the
capitalists, who are at fault. THEY ought to provide proper
This was the opinion of
But the Conservatives
having come forward as the friends of the working-man, it
seemed impossible, with a view to future elections, to let the
matter rest there. Accordingly, Mr. Joseph Chamberlain, a
Radical leader and capitalist, wrote another article in a

Liberal magazine, to show that it is no business whatever of

the employers of labour to look after the housing of their
workpeople. It is the duty of the owner of the land to see
that decent houses are built upon it. In other words, the
only men who under our present seccial régime could make
vast improvements, threw the responsibility off their own
shoulders.  “ Very deplorable indeed,” said Lord Salisbury,
“ bub of course not the landlord’s fault; why does not that
greedy fellow, the capitalist, look after his workpeople 2”
“ Nothing could be more wretched ; I am sure it will lead to
a revolution,” ejaculated Mr. Chamberlain, “but, of course,
it has nothing to do with the capitalist; why does not that
idle person, that absolutely useless landlord, build more decent
houses ?” Then the landlord and capitalist smiled in their
sleeves, and agreed that it would be well to appoint a Royal
Commisgion, which meant, that after a certain amount of
philanthropic twaddle and a wide sea of political froth, the
whole matter would end in nothing, or an absolutely fruitless
Act of Parliament.! Any change would have to be made at
the cost of either the landlord or the eapitalist, or of both, and
whether we like it or not, it is thése two who now practically
govern this country. They are not likely to empty their
pockets for our benefit. It is generally known how strong
the interest of the landlords is in both Houses of Parliament,
but this is comparatively small when we measure the interests

1 [Sixteen years afterwards we see that it has ended in nothing of the least
practical value. |
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of the capitalists. You will be surprised, if you investigate
the matter, to find the large proportion of the House of
Commons which represents the interests of capital. The
number of members of that House who are themselves
emplloyers of labour, who are connected with great com-
mercial interests, who are chairmen or directors of large
capitalistic companies, or who in some other way are
rel?resentatives of capital (as well as of their constitueﬁts) iy
quite astounding. It is said that one large vailway company
z::mlone could muster forty votes on a division: while the railway
1nter§st-s, if combined, might form a ecoalition which, in
concelvable cases, would be of extreme danger “to the State.
I have merely touched upon this matter to remind you how

thoroughly we are governed in this country by a elass. The

government of this country is not in the hands of the people.
It is mere self-deception for us to suppose that all classes
have a voice in the management of our affairs. The
educative class (the class which labours with its head) and the
productive class (the class which labours with its hands) have
little or no real influence in the House of Commons. The
governing clags is the class of wealth, in both its branches
—owners of land and owners of capital. This class naturally
governs in its own interests, and the interests of wealth are
what we must seek for would we understand the motive for
any particular form of foreign or domestic policy on the part
of either great State party.

.It may strike you that I have wandered very far from the
topic with which I started, namely, the dwellings of the
poor, }Jut I wanted to point out to you, by a practical example,
why it is very unlikely that e reform, urgently needed by one
class of the community, will be carried out efficiently by
another, a governing class, when that reform must be paid for
out of the latter’s pockets. Confirmation of this view may
be drawn from the fact that the governing class pretend to
have discovered first in 1884, that the poor are badly housed.
Tl?ere is something almost laughable in all the pother lately
ra:lsed_ about the housing of the poor. So far as my owh
experience goes—and I would ask if it is not a fact—the

e ey L, ki s e gl
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" poor are not worse housed in 1884 than they were in 1874.

7

 Bitter Cry of Ouicast London.

The evil is one of very old standing. Tt was crying out for
reform tem years ago, twenty years ago, forty years ago.
More than forty years ago—in 1842—there was a reporb
issued by a “Commission on the sanitary condition of the
labouring population of Great Britain.” The descriptions

. there given are of a precisely similar character to what was

recently put before the public in the little tract entitled Z7e
In that report we hear of
40,000 people in Liverpool alone living in cellars underground.
We are told that the annual number of deaths from fever,
generated by uncleanliness and overcrowding in the dwellings
of the poor, was then in England and Wales double the
number of persons killed in the battle of Waterloo. We
hear .of streets without drainage, of workshops without
ventilation, and of ten to twenty people sleeping” in the same
room, often five in a bed and rarely with any regard to sex.
The whole essence of that report went o show that, owing
to the great capifalistic indusiries, the working classes, if
they had not become poorer, had become more demoralised.
They had been forced to crowd together, and occupy unhealthy
and often ruinous dwellings. The governing class and the
public authorities scarcely troubled themselves about the
matter, but treated the working classes as machines rather
than as men. We see then that precisely the same evil
was crying as loudly for remedy in 1842 as it cries now in
1884. We ask : Why has there been no remedy applied during
all these years? There can only be two answers to that
question: either no remedy is possible, or else those in whose
power the remedy lies refuse to apply it

Ts no remedy possible 2 A thoughtful Conservative recently
stated that although he recognised the misery of the
poorer members of the working classes, he still held no
remedy was possible. The misery might become so intense
that an outbreak would result; still, when the outbreak
was over, matters would sink back into their old course.

L ¢ Applying a remedy ’ connotes more than passing a Public Health Act. It
means forcing vestries and local boards to carry out its spivif.
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There must be poor, and the poor would be miserable!  No :

violent revolution, mo peaceful reform, could permanently
benefit, the poorer class of toilers. It was, so to speak, a
law of nature (if not of God) that society should have a basis
of misery. History proved this to be always the case.

It is to this latter phrase T want to call your attention—

History proved. this to be always the case. Our Conservative

friend was distinctly right in his method when he appealed to -
history. That is peculiarly the method which ought to be
used in the solution of all social and political problems.
It is of the ubmost importance to induce the working classes
to study social and political problems from. the historical

standpoint.  Let us listen to no emotional appeals, nor to #

the mere talk of rival political agitators. Let us endeavour,
if possible, to see how like problems have been treated
by other peoples in other ages, and with what measure of
success. The study of history is, I am aware, extremely
difficult, because the popular history books tell us only of
wars and of kings, and very little of the real life of the
peonle—how they worked, how they were fed, and how they
were housed. But the real mission of history is to tell us
how the great mass of the people toiled and lived ; to tell us
of their pleasure, and of their misery. That is the only
history that can help us in social problems. Does, then,
history tell us that there always has been, and therefore
always must be, a large amount of misery af the basis of
society 2  The guestion is one really of statistics, and ex-
tremely difficult to answer; but, after some investigation, T
must state that I have come to a conclusion totally different
from that of our Conservative friend. I admit, in the words
of the man who worked for the poor in Galilee, that at all
times and places © the poor ye have always with you”; but the
amount of poverty, as well as the degree of misery attending
it, have varied immensely. I hayve made special investigation
of the condition of the artisan class in Germany some three
to four hundred years ago, and do not hesitate to assert that

1 This seems to be also the dootrine recently expounded to ¢ Church
Paraders,” March, 1887.
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! anything like the condition of the courts and dwellings of

poorer London was then fotally unknown. If this be true,

- the argument from history is false. The artisan class has

occupied a firmer and more substantial position in times gone
by than it at present occupies. If it has sunk in the scale of
comforf, it can certainly rise. In other words, a remedy for
the present state of things does seem fo me possible. Should
any of you want to know why the working classes were better
off four hundred years ago than they are at present, I must
state it as my own opinion, that it was due to a better social
system. The social system of those old towns, so far as the
workman wag coneerned, depended on his guild, while the
political system was based as a rule upon the combined guilds.
Thus the union which organised the craftsmen and their
work, which also brought them together for social purposes,
was practically the same as that which directed the municipal

‘government of their city. If you would exactly understand

what that means, you must suppose the trades unions of to-
day to have a large share in the government of London. If
they had, how long do you think the dwellings of the poor
would remain what they are? Do you believe the evil would
remain another forty years? or that in 1924 it would be
necessary to shuffle out of immediate action by appointing
another Royal Commission ?

As T have said, the gunilds of working men had originally
a large share in municipal government. The City guilds, as
you know, are still very wealthy bodies, and have great
influence in the City. This is all that remains in London of
the old system of working-men’s guilds taking a part in the
management of the City’s affairs.

In old days, then, the labouring classes were united in
guilds, and these guilds had a considerable share in loeal
government. The ‘social and political system was thus, to
some extent, based upon flebowr. Such an organisation of
society we call socialistic. The workmen of four hundred years
ago were better off than are the workmen of to-day, because
the old institutions were more socialistic ; in other words,
gociety was organised rather on the basis of labour than on the
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basis of wealth. A society based upon wealth, since it grants
power and place to the owners of something which is now in
the hands of a few individuals, may be termed 1ndividualistee.
To-day we live in an individualisiic state. I believe the
workman of four hundred years ago was befter off than his
follow now, because he formed part of a soctalistic rather than
an individualistic system. I believe a remedy possible for the
prosent state of affairs, because history seems to teach us that
the artisan has & firmer and happier position under a socialism
than under an individualiem. It also teaches us that some
forms of socialism have existed in the past, and may therefore be
possible in the present or in the future. T hold,ard I W(')lei ask
you to believe with me, that a remedy is possible. 1f it is, we
are thrown back on the alternative thab the governing class
has refused or neglected to apply it. We have seen that the
evil did not arise, or did not aceumulate to such an extent,
where society was partly based upon labour; we axe, .there-
fore, forced to the probable conclusion, that the evil has
arisen, and continues to subsist, because our social and
political system is based upon wealth rather than upon labour
__hecause we live under an individualism rather than under
o socialism. Tt is the fault of our present social system, and
not a law of history, that the toilers should be condemned to
extreme misery and poverty.

We have now o consider the following questions —What
do we mean by labour and a social sysiem based wpon labour ?
By what means can we attempt to convert a system based
upon wealth to one based upon labour ; in ott-l'er ?vords:;, how
shall we proceed to convert our present individualism into a
socialism? Under the latter question it will be necessary to
include the consideration of the attitude which the artisan class
should itself take with regard to organisations for soeialistic
change, and how it should endeavour to tc‘mke .po_ﬁtical action,
especially with regard to the two great capitalistic parties.

Tet me first endeavour to explain what T understand by
labour. You may imagine at first, perhaps, that I refer only
to labour of the hand—such labour as is required to make a
pair of boots or turn a lathe. But I conceive labour to be

i
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something of far wider extent than this. T hold the term to
include all work, whether work of the head or of the hand,
which is needful or profitable to the community at large. The
man whoe puts cargo into a ship is no more or less a labourer
than the captain who directs her course across the ocean;
nor is either of them more of a labourer than the mathema-
tician or astronomer whose calculations and observations
enable the captain to know which direction he shall take when
he is many hundred miles from land. The shoemaker or the
postman are no more labourers than the clerk who sits in a
merchant’s office or the judge who sits on the bench. The
schoolmaster, $he writer, and the actor are all true labourers.
In some cases they may be overpaid; in many they are
underpaid. Men of wealth have been known to pay the
governess who teaches their children less than they pay their
cook, and to treat her with infinitely less respect. T have laid
stress on the importance of labour of the head, because 1
have met with certain working men who believed nothing bub
labour of the hand eould have any value; that all but labourers
with the hand were idlers. You have doubtless heard of the
victory gained last year by English troops in Egypt. Now,
how do you suppose that victory was gained? Were the
English soldiers a bit braver than the Arabs? Were they
stronger ? Not in the least. They won the victory because
they were better disciplined, because they had better weapons,
—shortly, because what we may term their organisation was
better. That organisation was due to labour of the head.
Now, what happened in Egypt is going on in the world at
large every day. It is not always the stronger, but the
better organised, the better educated man who goes ahead.
What is true of individual men is- true of nations. The
better organised, the befter educated mation is victorious in
the battle of life. We English have been so successful
because we were well organised, because we were better
educated than the Egyptians, Zulus, and other races we have
conquered. You must never forget how much of that
organisation, that education, is due to labourers with the

»# head. Some of you may be indifferent to the great empire of

22
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England, to this superiority of Englishmen, but let me assure

you that, small as in some cases is the comfort of the English -

working classes, it is on the average large compared with
that of an inferior race—compaled say, with the abjeet
condition of the Egyptian peasant. I want, if possible, to point
out to you the need for sympathy between labour of all kinds
—that labourers with the hand and labourers with the head
are mutually dependent. They are both true labourers ag
opposed to the idlers—the drones, who, by some chanece
having a monopoly of wealth, live on the labour of oth.ers.
I would say to every man— Friend, what is your calh.ng,
what are you doing for society at large? Are, you making
its shoes, are you teaching its children, are you helping to
maintain order and forward its business? If you are follow-
ing none of these occupations, are you relieving its work hours
by ministering to its play? Do you bring. pleasure to ?he
people as an actor, a writer, or an artist? If you are doing
none of these, if you are simply a possessor of wealth,
struggling to amuse yourself and pass through life for your
own pleasure, then—why, then, you are not wanted here, and
the sooner you clear out, bag and baggage, the better fctr us—
and perhaps for yourself” Do you grasp now the significance
of a society based upon labour? The possessor of wealth,
simply because he has wealth, would have no place in such
a society. The workers would remove him even as the
worker bees eject the drone from their hive.

Society ought to be one vast guild of labourers—workers
with the head and workers with the hand; and so organised
there would be no place in it for those who merely live on the
work of others. In a political or social system based upon
labour nobody on the mere ground of wealth could lay claim
to power. How far we are at present from such a Socialism
may be best grasped by noting that wealth has now almost
all political and social power; labour may have the name
but has little or none of the reality.

We have now reached what I conceive to be the funda-
mental axiom of Socialism. Society must be organised on the
basis of lebour, and therefore political power, the power of
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organising, must be in the hands of labour. That labour, as
I have endeavoured to impress upon you, is of two kinds.
There is labour of the hand, which provides necessaries for
all society; there is labour of the head, which produces all
that we term progress, and enables any individual society to
maintain its place in the battle of life—the labour which
educates and organises. I have come across a tendency in
some workers with the hand to suppose all folk beside them-
selves to be idlers, social drones, supported by their work.
I admit that the great mass of idlers are in what are termed
the ‘upper and middle classes of society.” Bub this arises
from the fagh that, society hbeing graduated solely according
to wealth, the people with the most money, the richest and
the idlest, of course take their place in these viciously named
‘upper classes” In a labour scale they would naturally appear
at the very bottom, and form ‘the dregs of population.’ Tt
is true the labourer with the head is, as a rule, better clothed,
housed, and fed than the labourer with the hand, but this
often arises from the fact that he is also a capxtahst Stall,
if the labourer with the head, whose labour is his sole source
of livelihood, is better clothed, housed, and fed than the
artisan, it does not show that in all cases he is earning more
than his due; on the contrary, it may denote that the artisan
is earning far less than his due. The difference, in fact, often
represents the work which goes to support the drones of our
present social system.

At this point I reach what I conceive to be the second
great axiom of true Socialism. Al forms of labour are equally
honourable. No form of labour which is necessary for society
can disgrace the man who undertakes if, or place him in a
lower social grade than any other kind of work. Let us look
at this point somewhat more closely, as it is of the first
importance. So long as the worker looks upon his work as
merely work for Aimself—considers it only as a means to Ais
own subsistence, and values it only as it satisfies Ais own
wants, so long one form of work will be more degrading than
another. To shovel mud into a cart will be a lower form of
work than to make a pair of shoes, and to make shoes will
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not be such high-class labour as to direct a factory. But
there is another way of regarding work, in which all forms
of real labour appear of equal value, viz, when the labourer
looks at his work, not with regard to himself, but with regard
to society at large. Let him consider his work as something
necessary for society, as a condition of its existence, and then
all gradations vanish. It is quite as necessary for society that
its mud should be cleared from the streets, as it is that it
should have shoes, or that its factories should be direeted
Once let the workman recognise that his labour is needful for
society, and, whatever its character, it becomes honourable at
once. In other words, from the social standpoint all labour
is equally honourable. 'We might even go so far as to assert
that the more irksome forms of labour are the more honour-
able, because they involve the greater personal sacrifice for
the need of society. Once let this second axiom of frue
Socialism be recognised — the equality of every form of
labour—and all the vicious distinctions of caste, the false
lines which society has drawn between one class of workers
and another, must disappear. The degradation of labour
must cease. Once admit that labour, though differing in
kind, as the shoemaker’s from the blacksmith’s, is equal in
degree, and all class barriers are broken down. Thus, in a
socialistic state, or in a society based upon labour, there can
clearly be no difference of class. All labourers, whether of the
hand or the head, must meet on equal terms; they are alike
needful to society ; their value will depend only on the fitness
and the energy with which they perform their particular duties.

Before leaving this subject of labour there is ome point,
however, which must be noticed: I have said that all forms
of labour are equally honourable, because we may regard
them as equally necessary for society. But still the effect on

the individual of various kinds of labour will be different. .

The man who spends his whole day in shovelling up mud will
hardly be as intelligent as the shoemaker or the engineer.
His labour does not call for the same exercise of intelligence,
nor draw out his ingenuity to the same extent. Thus, although
his labour is equally honourable, it has not such a good in-
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fluence on the man himself. Hence the hours of labour in
such occupations ought to be as short as possible; sufficient
leisure ought to be given to those engaged in ‘the more
mechanical and disagreeable forms of toil to elevate and
improve themselves apart from their work. When we admit
that all labour is equally honourable, and therefore deserving
of equal wage, then to educate the labourer will not lead hini
to ‘despise his work. It will only lead him to appreciate and
enjoy more fully his leisure. This question of leisure is a
matter of the utmost importance. We hear much of the
demand for shorter hours of labour; but how is the inereased
spare time to be employed? Many a toiler looks with envy
upon the extravagant luxury of the wealthy, and not un-
naturally cries: “What right have you te enjoy all this
while T can hardly procure the necessaries of life?” Bui;
there is a matter for which I could wish the working classes
would envy the wealthy even more than they might reasonably
do for their physical luxury—namely, their power to procure
education. There is to me something unanswerable in the
ery which the workman might raise against the wealthy:
“ What right have you to be educated, while I am ignora-nt:é’”
Far more unanswerable than the cry—* What right have you
to be rich while I am poor 2” T could wish a c‘ry for educa-
tion might arise from the toilers as the ery for bread went
up in the forties. It is the one thing which would render an
increase of leisure really valuable to the workers; which
would enable them fo guide themselves, and assist society
through the dangerous storms which seem likely to gather inJ
?h_e near future. TLeisure employed in education, in self
lmprovement, seems to me the only means by which the
difference in character between various forms of labour ean
be equalised. This is a matter in which the labourers with
the head ean practically assist those with the hand. Let the
two again unite for that mutual assistance which is so
necessary, if between them they are to reorganise society into
one vast guild of labour. |

If we pass for a moment from the possibilities of the
present to those of a more distant future, we might conceive
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the labourers with the hand to attain such a degree of
education that workers of both kinds might be fused t(_)gether.
The same man might labour with his pen in the morning and
with his shovel after mid-day. That, I think, would be the
ideal existence in which society, as an entire body, would

progress at the greatest possible rate. 1 have endeavoured,
=

then, to lay before you what I understand by lat‘your; how
all true labour is equally honourable and deserving of an
equal wage. If many of the anomalies and Tnuch of the
misery of our present state of society would disappear, Were

it orgamised on a socialistic or labour basis, it becomes

necessary to consider in what manner t-‘he labou}? basis differs
from, and. is opposed to, the present basis of wealt%li. ‘

In order to illustratc what the present basis of wealth
means, let me pub to you a hypothetical case. Let ussuppose
three men on an island separated from the rest of the world.
We will also suppose that there is a sufficient su‘pply of seed,
ploughs, and generally of agriculbural necessaries. If, now,
one of the three men were to assert that 't-he island, the
seed, and the ploughs belonged to him, and his two comm:des
for some reason—or want of reagon—accepted his assertion,
let us trace what would follow. Obviously, he Wc_m.ld lla}re
an entire monopoly of all the means of sustaining life
on the island. He could part with them at whatever rate
he pleased, and could insist upon the' produce of all the
labour-power which it would be possible to .extract from
these two men, in return for supplying them with the bat-rest
necessities of existence. He would maturally do nothmg.;
they would till the ground wWith s imp}e.mc-mta,.and gow his
seed and store it in Ads barn. Adter this hfz 1:1'1g]1t'elr?p‘1oy
them in work tending to increase his luxuries, In providing
him with as fine a house and as easy furniture as t?ley
were capable of producing. He would probably allow them
to build themselves shanties as protection from the w.eat‘her,
and grant them sufficient food to sustain 11:['3. All their time,
after providing these necessaries for themselves, wou_ld lbe
devoted to his service. He would be landlord and capl‘?ahst,
having a complete monopoly of wealth. He could practically
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treat the other two men as slaves. Let us somewhat extend
our example, and suppose fhis relation to hold between the
one man and a considerable number of men on the island.
Then it might be really advantageous for all the inhabitants,
if the one man directed their labour. We may suppose him
to be a practical farmer, who thoroughly understood his
business; so that, by his directing the others, the greatest
amount possible would be produced from the land. As such
a director of farming operations, he would be a labourer with
the head, and worthy as any man under him to receive his
hire. He wguld have as great a claim as any one he directed
to the necessaries of life produced by the labourers with the
hand. In a socialistic scheme he would still remain director;
he would still receive his share of the produce, and the result
of the labour of the community would be divided according to
the labour of its members. On the other hand, if our farm-
director were owner of all things on the island, he might
demand not only the share due to him for his labour of the
head, but also that all the spare lahour of the other imhabi-
tants should be directed to improving his condition rather
than their own. After providing for themselves the bare
necessities of life the other islanders might be called upon to
spend all the rest of their time in ministering to his luxury.
He could demand this because he would have a monopoly of
all the land and all the wealth of the island. Such a state of
affairs on the island would be an individualism, or a society
based upon wealth. I think this example will show clearly
the difference between a society based upon labour and one
based upon wealth. Commonplace as the illustration may
seem, it is ome which can be extended, and yet rarely is
extended, to the state of affairs we find in our own country.
We have but to replace our single landewner by a number
of landowners and capitalists, who as a group will have a
monopoly of land and of wealth. They can virtually force
the labouring classes, who have neither land nor capital, to
minister to their luxury in return for the more needful
supports of life. The degree of comfort to which they can
limit the labouring classes will depend on the following con-
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siderations, which, of course, vary from time to time :—First,
their own self-interest in keeping at least a sufficient supply
of labour in such decent health and strength that it can
~ satisfy their wants; secondly, their fear that too great pinching
may lead to a violent revolution ; and, thirdly, a sort of feeling
—arising partly perhaps from religion, partly perhaps from in-
herited race-sympathy—of discomfort at the sight of suffering.

The greater demand there is for luxury on the part of
the wealthy, the smaller is the time that the labouring
classes can devote to the improvement of their own condition
and the increase of their own comfort. Let us take the following
case, which may not he the absolute truth, but which will
exemplify the law we have stated. Suppose that the labour-
ing classes work eight hours a day. Now, these eight hours
are spent not only in producing the absolute .necessities of
existence, and the degree of comfort in which our toilérs live,
but in producing also all the luxuries enjoyed by the rich. Let
us suppose, for example, that five hours suffice to sow and to
till, and to weave, and to fetch and carry—shortly, to produce
the food-supply of the country, and the average comfort which
the labourer enjoys as to house and raiment. What, then,
becomes of the other three hours’ work? It is consumed in
making luxuries of all kinds for the monopolists, fine houses,
elepant furniture, dainty food, and so forth. These three hours
are spenbt, not in improving the condition of the labourer’s
own class, not in building themselves better dwellings or
weaving themselves better clothes, nor, on the other hand, are
they spent in public works for the benefit of the whole com-
munity, but solely in supplying luxuries for wealthy indi-
viduals. The wealthy can demand these luxuries because
they possess a monopoly of land and of capital-—shortly, of
the means of subsistence. This monopoly of the means of
subsistence makes them in fact, if not in name, slave-owners.
Such is the result of the individualistic as opposed to the
socialistic system. We see now why the houses of the poor
are deplorable—namely, because that surplus-labour which
should be devoted to improving them is consumed in supply-
ing the luxuries of the rich. We may state it, indeed, as a
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general law of a society based npon wealth: that the misery
of the labouring classes is directly proportional to the luzury of
the wealthy. This law is indeed a very old one; the only
strange thing is that it is every day forgotten.

Having noted, then, wherein the evil of the social system
based upon wealth lies, we have lastly to consider how far,
and by what means, it is possible to remedy if.

The only true method of investigating a question of this
kind is, I feel sure, the historical one. Let us ask ourselves
how in past ages one state of society has been replaced by
another, and, then, if possible, apply the general law to the
present time. : i

Now, there are a considerable number of socialistic
teachers—1I will not call them false Socialists—who are
never weary of erying out that our present state of sociefy
is extremely unjust, and that it must be destroyed. They
are perpetually telling the labouring classes that the rich
unjustly tyrannise over them, and that this tyranny must be
thrown off. According to these teachers, it would seem as if
the rich had absolutely entered into a conspiracy to defraud
the poor. Now, although I call myself a Socialist, I must
tell you plainly that T consider such teaching not only very
foolish, but extremely harmful. It can arise only from men
who are ignorant, or from men who seek to win popularity
from the working classes by appealing to their baser passions.
So far from aiding true Socialism, it stirs up class-hatred,
and instead of bringing classes together, it raises a barrier of
bitterness and hostility between them. It is idle to talk of a
conspiracy of the rich against the poor, of one class against
another. A man is born infio his class, and info the traditions
of his class. He is not responsible for his birth, whether it
be to wealth or to labour. He is born to certain luxuries,
and he is never taught to consider them as other than his
natural due; he does as his class does, and as his fathers
have done before him. His fault is not one of malice, but of
ignorance. He does not know how his luxuries directly in-
crease the misery of the poor, because no one has ever brought
it home to him. Although a slave-owner, he is an unconscious
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slave-owner. Shortly, he wants educating; not educating
quite in the same sense as the labouring classes want educat-
ing: he probably has book-learning enough. He wants teach-
ing that there is a higher social morality than the morality of a
society based upon wealth. Above all things he must be taught
that mere ownership has no social value at all—that the sole

thing of social value is labour, labour of head or labour of

hand ; and that individual ownership of wealth has arisen in
the past out of a very crude and superficial method of re-
warding such labour. The education of the so-called upper
or wealth-owning classes is thus an imperative necessity.
They must be taught a new morality. Here, again, is a point
on which we see the need of a union between the educational
and hand-working classes. The labourers with the head must
come to the assistance of the labourers with the hand by
educating the wealthy. Do not think this is a visionary
project; at least two characteristic Englishmen, John
Ruskin and William Morris, are labouring at this task:
they are endeavouring to teach the capitalistic classes that
the morality of a society based upon wealth is a mere im-
morality.

But you will tell me that education is a very long process,
and that meantime the poor are suffering, and must continue
to suffer. Are not the labouring classes unjustly treated, and
have they not a right to something better ¢ Shortly, ought
they not to enforce that right? Pardon me, if I tell you
plainly that I do not understand what such abstract * justice”
or ‘right’ means. T understand that the comfort of the
labouring classes is far below what it would be if society
were constituted on the basis of labour. I believe that on
such & basis there would Dbe less misery in the world, and
therefore if is a result to be aimed at. But because this is a
result which all men should strive for, it does not follow that
we gain anything by calling it a ‘right” A ‘right’ suggests
something which a man may take by force, if he cannot
obtain it otherwise. It suggests that the labouring classes

should revolt against the capitalistic classes, and seize whab is
their * right. : :

SOCIALISM: IN THEORY AND PRACTICE 347

Tet us consider for a moment what is the meaning of such
a revolt. T shall again take history as our teac-her.. History
shows us that whenever the misery of the labourl?lg classes
reaches a certain limit, they always do break info open
rebellion. Tt is the origin, more or less, of all revolutllons
throughout the course of fime. But history t.eaches us just
as surely that such revolutions are a?,canpanled by intense
misery both for the labouring and the idling classes. If t‘hl?.
infliction of misery had ever resulted iln the reconstruc_mon
of socicty we might even hope for good .from a revolution ;
but we invariably find that something like the olfi .syst.em.
springs again out of the chaos, and the same o'ld distinetion
of classes, the same old degradation of labour, is sure to re-
appear. That is precisely the teaching of the Parig Com{nupe :
or again of the Anabapfist Kingdom of God in Miinster.
Apart from this, the labourers with the hand will never be
permanently successful in a revolution, unlegs they have _the
labourers with the head with them; they will want organisa-
tion, they will want discipline, and this musb fml. unless
education stands by them. Now, the l:zbou}‘ers with the
head have usually deserted the labourers with the hand,
when the latter rise in revolt, because they are students of

 history, and they know too well from history that revolution

has rarely permanently benefited the revolting classes. You
may aceept it as a primary law of history, that no g*rlmt ckm_aye
ever occurs with a leap ; no great social recanstrucffmn)lwhmh
will permanently benefit any class of the community, 1s ever
brought about by a revolution. It is the result of a gradpal
growth, a progressive change, what we term an evolution.
This is as much a law of history as of nature. Try as you
will, you cannot make a man oub of a child in a d&y you
must wait, and let him grow, and gradually educate him and
replace his childish ideas by the thoughts of a man. Pre-
cisely so you must treat society; you must gradually cban‘ge
it by education if you want a permanent improvement in its
structure, Feeling, as I do, the extreme glisery which 18
brought about by the present state of society basfed _upon
wealth, T should say to the working classes : Revolt,—if history
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did not teach us only too surely that revolution would fail in
its object. All progress towards a better state of things must
be gradual. Progress proceeds by evolution, not by revolu-
tion. For this reason I would warn you against socialistic
teachers who talk loudly of ‘right’ and Jjustice —who seek

to sbir up class against class. Such teaching merely tends

towards revolution; and revolution is not Justifiable, hecause
ib is never successful. Tt mever achieves its end. Such
teachers are not true Socialists, because they have not studied
history, because their teaching really impedes our progress
towards Socialism. We may even learn again from our island
illustration with its landlord-capitalist tyrannising over the
other inhabitants. We have supposed him to be a practical
farmer capable of directing the labours of the ofhers. Now,
suppose the inhabitants were to rise in revolt, and throw him
into the sea, what would happen ? Why, the wery next year
they would not know what to sow, or how to sow it ; their
agricultural operations would fail, and there would very soon
be a famine on the island, which would be far worse than the
old tyranny. Something very similar would oceur in this
country if the labouring classes were to throw all our capital-
Ists into the sea. There would be no one capable of directing
the factories or the complex operations of trade and cominerce ;
these would all collapse, and there would very soon be a
famine in this island also. You rmust bring your capitalist
to see that he is only a labourer, a labourer with the head,
and deserves wage accordingly. You can only do this by two
methods. The first is to educate him to a higher sociality,
the second is to restrict him by the law of the land. Now,
the law of the land is nothing more or less than the morality
of the ruling class, and so long as political power is in the
hands of the capitalists, and these are uneducated,” they are
not likely to vestrict their own profits,

If, then, my view, that we can only approach Socialism by
a gradual change, be correct, we have before us two obvious
lines of conduct which we may pursue at the same time.
The first, and, T am inelined to think, the more important, is
the education of the wealthy classes; they must be taught
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from childhood up that the only moral form of society is a

society based upon labour; they must be taught always to

bear in mind the great law—that the misery of the poor is
ever directly proportional to the luxury of the rich. This
first object ought to be essentially the duty of the labourers
with the head. Let the labourer with the hand always regard
himself as working in concert with the labourer with the

; head; the two are in truth but members of one large guild,

the guild of labour, upon which basis we have to reconstruct
society. The second line of conduet, which is practically open
to all true Socialists, is the attainment of political power;
wealth must cpase to be the governing power in this eountry,
it must be replaced by labour. The educational classes and
the hand-workers must rule the country; only so will it be
possible to replace the wealth basis by the labour basisz. The
first step in this direction must necessarily be the granting
of the franchise to all hand-workers. This is a very practical
and definite aim to work for. Now, I have already hinted
that I consider both great political parties really to represent
wealth. Hence I do not believe that any true Socialist is
either Liberal or Conservative, but at present it would be idle
to think of returming Socialistic members to Parliament.?
Socialists will best forward their aims by supporting at
present that party which is likely to increase the franchise.
So that to be a true Socialist means, I think, to support ab

_present the Liberal Government. This support is not given

because we are Liberals, but because by it we can best aid
the cause of Socialism. But with regard to the franchise,
there is a point which T cannot too strongly insist upon. If
the complete enfranchisement of the hand-worker is to forward
the Socialistic cause, he must be educated o as to use it for
that purpose. Now, we have laid it down as a canon of
Socialism that all labour is equally honourable: in a society

! This was written in 1883. The extension of the franchise, incomplete as
it is, has since considerably increased the possibility of returning Sociglistie
members for at least one or two towns. Even where it would be impessible to
return such members, a local Independent Labour Party may, like the boy on
the fulerum of a see-saw, work wonders by controlling the ups and downs of
Whig and Tory (1887).
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based upon labour there can be no distinction of class. Thus,
the true Socialist must be superior to class-interests. He
must look beyond his own class to the wants and babits of
society at large. Hence, if the franchise is to be really profit-
able, the hand-worker must be educated to see beyond the
narrow hounds of his own class. He must be taught to lock

upon society as a wheole, and respect the labour of all its V'ari}ad
branches. He must endeavour to grasp the wants and habits

of other forms of labour than his own, whether it be labour of
the head or of the hand. He must recognise to the full that
all labour is equally honourable, and has equal claims on society
at large. The shoemaker does not despise the labour of the
blacksmith, but he must be quite sure that the labour of the
schoolmaster, of the asfronomer, of the man who works
with his brains, is equally valuable to the community. Here,
again, we see how the labourer with the head can come to the
assistance of the labourer with the hand. TIn order that the
franchise may be practically of value to the arfisan, he 1ust
grasp how to use it for broader purposes than mere class aims.
To do this he requires to educate himself. I repeat that I
should like to hear a cry go up from the hand-workers for
education and leisure for education, even as it went up forty
years ago for bread; for the mind is of equal importance with
the stomach, and needs its bread also. Apart from the fran-
chise, there is another direction in which, I think, practical
steps might be taken, namely, to obtain for trades-unions, or
rather, as I should prefer to call them, labour-guilds—an
influence or share in municipal government. Let there be a
labour-guild influence in every parish, and on every vestry.
As I have said before, I cannot conceive that the housing of
the poor would be what it is if the trades-unions had been
represented in the government of London. Such a representa-
tion would be the first approach to a communal organisation
based upon labour, and ultimately to a society on tI}e game
foundation. You can hardly support your trades-unions too
energetically, and you have in this respect taught the labourers
with the head a lesson. These labourers with the head are
just beginning to form their labour-guilds too—guilds of
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teachers and gnilds of writers—and it is to these labour-guilds,
and to your trades-unions, that we must look for much useful
work in the future. -

These surely are practical aims enough for the present,
but I may perhaps be allowed to point out to you what
direction I think legislative action should take, supposing
the franchise granted to all hand -workers. As I have

" endeavoured to show, any sudden change would be extremely

dangerous ; it would upset our old social arrangements, and
would not give us any stable new institutions. It would
embitter class against class, and not destroy class altogether.
We must endeavour to pass gradually from the old to the new
state; from the state in which wealth is the social basis to
one in which labour is the sole element by which we Jjudge
men. Now, in order that wealth should cease to be
mistress, the individual monopoly of the means of subsist-
ence must be destroyed. In other words, land and capital
must cease to be in the hands of individuals. We must
have nationalisation of the land and nationalisation of
capital. Every Socialist is a land-nationaliser and a capital-
nationaliser, :

It will be sufficient now to consider the first problem, the
nationalisation of the land. Mr. George says: Take the land
and give no compensation. That is what I term a revolu-
tionary measure; it attempts to destroy and reconstruct in a
moment. If history teaches us anything, it tells us that all
such revolutionary meagures fail; they bring more misery
than they accomplish good. Hence, although I am a land-
nationaliser—as every Socialist must be—I do not believe in
Mr. George’s ery of ‘No compensation” Then we have
another set of land-nationalisers, who would buy the land-
lords out. ILet us see what this means. The landlords
would be given, in return for their lands, a large sum of
money, which would have to be borrowed by the nation, and
the interest on which would increase for ever the taxes of
the country. In other words, we should be perpetuating the
wealth of the landlords and their claims to be permanently
supported by the classes that labour. That is not a socialistic
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remedy. Tt would seem, ab first sight, as if there were no
alternative—either compensation or no compensation. Yet
I think there is a third course, if we would only try to legislate
for the future as well as for the present. ‘Suppose a Bill
were passed to convert all freehold in land into a leasehold,
say, of 81 to 100 years, from the nation. Here there would
be no question of compensabion, and little real injury o the

present Jandowner, because the difference between freehold -

and a hundred years' leasehold (especially in towns) is com-
paratively small. At the end of a hundred years the nation
would be in possession of all land without having paid a penny
for it, and without violently breaking up the present social
arrangements. In less than a hundred years, with the land
slipping from their fingers, the children of our present land-
owners would have learnt that, if they want to live, they must
labour. That would be a great step towards true Socialism.
Precisely as I propose to treat the land, so I would treat most
forms of capital With the land, of course, mines and
eactories would necessarily pass into the hands of the nation.
Railways would have to be dealt with in the same fashion.
The present companies would have a hundred years' lease
instead of a perpetuity of their property.

These are merely suggestions of how it might be possible
to pass to a stable form of society based upon labour—+to a
true Socialism. The change would be stable because it
would be gradual ; the State would be Socialistic because it
would be based upon labour; wealth, in its two important
forms—land and eapital—would ultimately belong to the
entire community.

Some of you may cry oub in astonishment:  But what is
the use of working for such a Socialism 2 We shall never live
to see it; we shall never enjoy its advantages.” Quite true,

I reply, but there is a nobler calling than working for ourselves,

there is a higher happiness than self-enjoyment—namely, the
feeling that our labour will render posterity, will, perhaps,
ronder even our children, free from the misery through
which we ourselves have had to struggle ; the feeling that our
work in life has left the world a more joyous dwelling-place
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for mankind than we found it. The little streak of social
good which each man can leave behind him—~fthe only
1mmqrtality of which mankind can be sure—is a far nobler
result of labour, whether of hand or of head, than threescore
years of unlimited personal happiness.

23
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izlator ought to be whole and perfect, and fiof half a man
on].)?;heheli%?;h’: notu;go let the female sex live softly and waste mo?ey
and have no order of life, while he takes the ubmost care of the male h::,x
and leaves half of life only blest with happiness, vghen he rmghp y ‘15
made the whole state happy. . . . There appears to bg need of some }0 :
man who specially honours plainness of speech, and will say _w]ulJ.tflg :;:
for the city and citizens, ordaining what is-good and co_nvem.e.nil, ‘011: _ tz
whole state, amid the corruptions of human so.uls, opposing the mig 1t1esd
lusts, and having mo man his helper but himself, standing alone an

following reason ouly.—Plato.

Tug rapidity with which women in tl_;its country are obtaining
an independent social and political position—the near approach
of their complete emancipation—is one of the 1mosh marked
features of our age. Yet, like so many othe1.' social changes,
we allow it to take place in a tentative am_i piecemeal fashion,
without first intelligently investigating whither the moverent
is leading us, or how far it may not be really 1u3n.:1e1'm1n1n.g f}he
existing basis of our whole society. The re]?ﬂoyld.lng of existing
institutions may be desirable in itself, bu._t is it not als‘o adffm-
tageous that we should see the real.beanrﬁg of what is taking
place in this revolution of the relations of sex, and er}tleavour,
so far as is humanly possible, to guide the movement into such
channels that it may gradually uflmnge. L.hta fﬂut}datlons .Of
gociety without at the same time depriving samt_ety .Df its
stability ? It is the conviction that ’the ‘ema.nc:apa,tlon _of
women will ultimately involve a revolution in all our social

1 Read at o men and women's discussion club and printed for private cireula-
tion in 1885,
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institutions, which has led me to attempt a statement of some
of the numerous social and sexualogical problems with which
the woman's question abounds, These problems remain to a
great extent unsolved, partly on account of their difficuls
nature, partly because the danger of being classed with char-
latans and quacks has restrained investigators of genuine
historical and scientific capacity. Not until the historical
researches of Bachofen, Girard Teulon, and MeLennan, together
with the anthropological studies of Tylor and Ploss, have been
supplemented by careful investigation of the sanitary and
social effects of past stages of sex-development, not until we
have ample statistics of the medico-social results of the various
regular and irregular forms of sex-relationship, will it be
possible to lay the foundations of a real science of sexualogy.
Without such a science we cannot safely determine whither
the emancipation of women is leading us, nor what is the true
answer which must be given to the woman’s question. Tt is
the complete disregard of sexualogical diffieulties which renders
$o superficial and unconvincing much of the talk which pro-
ceeds from the ‘ Woman's Rights’ platform. We have first
to settle what is the physical capacity of woman, what would
be the effect of her emancipation on her function of race-
reproduction, before we can talk about her ¢ rights,” which are,
after all, only a vague description of what may be the fittest
position for her, the sphere of her maximum usefulness in the
developed society of the future. The higher education of
women may connote a general intellectual progress for the
community, or, on the other hand, a physical degradation of
the race, owing fto prolonged study having ill effects on
woman’s child-bearing efficiency. This is only one -example
of the many problems which are thrust upon us; and those
wlho are the most earnest supporters of woman’s independence

ought o be the first to recognise that her duty to society is

paramount. They must face sex-problems with sexualogical

and historical knowledge, and solve them, before they appeal

to the market-place with all the rhetorical flourish of ¢ Jjustice’

and of ‘right.” They must show that the emancipation will

tend not only to increase the stability of society and the
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general happiness of mankind, but will favour the physique
and health of both sexes. It is this want of preliminary
sexualogical investigation which renders nugatory much of
what John Stuart Mill has writben on the subject, and in a
somewhat less degree the more powerful work of Mary Woll-
stonecraft. 'With the view of strongly emphasising this need
of preliminary investigation I have put together the following
remarks; I do not profess to give opinions, bub to suggess
problems. It has been difficult to avoid individual bias, and
I cannot fatter myself that I have been really successful. I
shall be satisfied, however, if my paper should convince even
a small number of the carnest men and women who are
labouring for woman’s freedom, that there are certain problems
which demand more than emotional treatment; they require
eareful collection of facts, and the interpretation of such facts
by scientific and impartial minds.

Tn order to group the problems I am about to suggest, 1
shall first draw attention to what I think will be generally
admitted as the fundamental .distinetion between man and
woman. It lies in the capacity for child-bearing, not
solely in the activity, but in the potentiality as well of the
function. This capacity is the essemce of the physiological
difference between men and women; and the first problems
which arise before us spring from the effects of the child-
bearing potentiality on the physical and mental development
of woman, Are these effects of such a kind as to make a
fundamental distinction in social and political position be-
tween man and woman? Do they connote a physical and
mental inferiority on her side? The question is not so easily
answered as some .old-fashioned folk and some new-fashioned
platform agitators seem to imagine ; it must be treated from
the scientific and historical bases only, and even then any
definite answer will not be easily obtained. Yet the problem
is radical, and without some golution it is difficult to see how
we can profitably advance in our discussion. Some have
argued that history shows the position of women to have
been always secondary; others have pointed out that the
tendency towards women's emancipation has been steadily

-
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growing of late years, and they have cited the generations it
ook to convince mankind at large of the justice of slave-
emancipation. Here we may, however, note the argument
tha.f: the negro-emancipation has wrought its best efgects in
an improved moral tone among the white population. The
negro, although free, remains intellectually and morally the
“:'hlte man’s inferior. We may ask whether the emancipa-
tion of women may not have a like excellent effect on the
moral tone of men, but in nowise raise women to an intel-
Iectual equality. Closely associated with this problem is
that of the like or unlike inheritance by male and female
children of {heir parents’ intellectual capacity.! Is the girl
at a disadvantage in this respect as compared with the boy ?
Does she start life handicapped ? If we admit the inferiority
of women at the present time—and the tone of the great
mass o?‘ men, especially the characteristics they peeuliarly
desire in a wife, is strong evidence of it—we have still to
determine whether it is a necessity for ¢/l women. Is child-
bear'ing a check on intellectual development, and thus the
subjection of child-bearing women a part of an inevitable
natural law? How, again, are we to treat non-child-bearing
women ? Does a like inferiority exist here? Or must W:
w_ith a recent writer in the Westminster Review, draw a broad,
distinetion between the two classes? This question is ex-
tremely important with regard to the increasing number—now
roughly, twenty per cent—of single women in the community.
Are these women hampered in their physieal or intellectual
development by merely potential functions? The writer of
o Tecent pamphlet * has spoken of the stifled ery of the un-
married woman, the Rachel-like appeal, “ Give me children
or else I die” It is an open question how far there is a:
p%ay*._siologica] basis to this ery. It has, however, led certain
disciples of James Hinton to replace his chief argument for
polygamy, namely, the evil of unsatisfied sexual desire, by an

1 Some attempt to answer thi i i
> ! s problem will be found in the memoirs
Hcmﬁ?.a:w, Legression, and Powmizie, Phil. Trans. vol. 187, p. 233, and Oa th;
Inkgnicm{-s of the Cephalic Index, Roual Soclety Proceedings, vol. 62, p. 413,
The Future of Marringe. An Eirenikon for a Question of To-day.
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appeal to the insatiable and passionate wish of women to give
society what they alone can give. Our present social arrange-
ments are such that there is no demand for children; the
acquisition of a great tract of land is viewed by our governing
classes not as a field for fresh population, but as opening up
a new market for traders’ profits. Hence, under our present
soeial system, woman’s prerogative function—child-bearing—
is of small account, and would probably be exercised fo a
much less extent than it is, were it not associated with the
gratification of sexual desive. If race-evolution has implanted
in women a physical craving for children, it is obvious that
it Temains unsatisfied in more than twenty per cent of woman-
kind. We may ask whether this affects the physical health
of women, whether as such if may not act as a check on
intellectual activity ? Thus either child-bearing or its
absence may possibly be a hindrance to woman’s development.
Such are- the sort of arguments which can be produced
against woman’s being able to occupy an equal position with
man ; they are not arguments against her being admitted to
equality, but sagainst her power of maintaining it. In most
historical forms of society the honour in which women have
been held depended to a considerable extent on the value
which society then placed on children. Hence we see the
extreme importance of social and political questions to
woman, notably those relating to great social changes and
to population ; but these are matters whereon she has hitherto
had little or no opinion, and wherein she has hitherto been
allowed no voice. The creator of a new machine, which
throws a quantity of labour upon the market, and o
decreases the demand for population, is at present deemed
a public benefactor; the woman who can bring forth a
new human being is at a discount. It is possibly due
to this fact, that the position of woman in America and
our colonies is admittedly superior to that of woman in
England.

T have, perhaps, said enough to point out the important
problems which centre round this prerogative function of

woman. For our present purposes I shall divide women into
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two classes, child-bearing and non-child-bearing women ;' the
distinction is in some respects an evil one, but will perhaps
suffice to mark two different kinds of problems. Let us con-
sider first those which relate to the single woman.

If twenty per cent of womankind remain single, we must
consider whether it be not absurd on the face of it to talk of
woman’s proper place being the home, and her sphere the
family; to hold that the first duty of society is to educate
women to be mothers (We may question, however, whether
society either frequently, or fitly, performs this duty). Granted
that there is a large and increasing number of single women, we
shall have to consider whether they are hopelessly handicapped
by the present competitive constitution of society. Are they

.merely surplus machines which cannot be turned to their

proper purpose, or do they form a confingent whose labour
will be ultimately of the utmost importance to the community 2
The problem as to the inferiority of the single woman can
be solved only by an investigation of her intellectual and
physical condition. TIf we put aside the question of any child-
bearing desire affecting her welfare, it seems probable that
she may be less, certainly not more, influenced by sexual
impulse than the single man. On the other hand, her
physical activity is probably more—though, perhaps, to a
less extent than is generally supposed—affected by her sexua-
logical life than man’s activity by his. Whether a single woman
is physically—1I use physieally in its broadest sense, not
only of strength, but also of power of endurance—equal to the
single man, is a question which wants very fully investigating.
That the average woman—including both child and non-
child-bearing classes—is at present considered as physically
inferior to the man, is best evidenced by the smaller wages she
receives for msnual labour. Whether the non-child-bearer
would not fetch as high a price in the labour market as man,
if the competition of child-bearing women, who are necessarily
at a disadvantage, and of prostitutes, who have other means
of subsistence, were removed, is an important problem. The

! Corresponding to the porovs and nuwliiparous women of gynaikological

writers.
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astounding powers of endurance exhibited by the peasant girls
of Southern Germany and Italy, and sometimes by domestic
servants in England, point to no physical inferiority, where
the physique has been developed.

When we turn to the intellectual position of women we

- find a condition of affairs which ought fto occupy much

attention. Woman’s past and present subjection probably
depends to as great an extent on her presumed intellectual
as on her presumed physical inferiority. We must face the
problemn of her being naturally man’s intellectual inferior;
her prerogative function of child-bearing may possibly involve
this. If it be so, we can only accept the inferiority, and
allow woman to find compensation for it in other directions.
Possibly, however, the present average intellectual inferiority
may be due to centuries of suppression, which have produced
directly or by sexual selection an inherited inferiority. Mental
difference is closely related to physical; and there seems as
much reason for woman’s inheriting a less fully developed
mental organ than man, as for man’s inheriting rudimentary
organs which are fully developed in the woman. But we
shall have further to consider—and here I faney we approach
nearer the core of the matter—whether present suppression be
not a more potent cause than past; whether the fact that,
bad as men’s education undoubtedly is, the great mass of
women as yet receive nothing worthy of being called intel-
lectual training, is not the root of all this presumed mental
inferiority ?7 What women can do when they compete with
men intellectually has been well brought out by their recent
college and university successes. Ag the same fime I must note
that higher educational institutions at present draw picked
women, but hardly picked men. Both of the reasons I have
given: inheritance of a less fully developed brain, and want of
intellectual fraining, deserve careful investigation, because it
seems probable that remedies may be found for both. The
intellectual and physical training of single women ought to
receive the special attention of the state, because to them will
£all in all probability much of the work of the community in
the future, because the great restrictions which are at present
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placed on their development are such an obvious evil. The
general tone of the family, of society, of the state, with regard
to single women, is still at a very low level. The first
puts restrictions on individual study and activity by absurd
domestic and social demands; the second checks to a great
extent freedom of action and intercourse by still more absurd .
social prejudices ; while the third, the state, giving women no
voice in public affairs, leaves their interests practically un-
represented in legislature and executive. Nowadays neither
intellectual nor physical inferiority excludes from the franchise
—_possibly they ought to do so. There must be some other
disqualificatfon which deprives a George Eliot of the vote that
ig granted to the dullest yokel; the only obvious difference is
the child-bearing potentiality. Why it should exclude is by
no means clear. Yet there may be some deep race experience,
some more valid cause to be produced for this apparent self-
assertion of men than the historical origin of our institutions
in an age when might was right, and most women, being
child-bearers, were for this reason rendered dependent on and
subservient to men. Granted that woman’s emancipation is
desirable, still T am nobt sure whether even its ardent advocates
have fully recognised the fact that her enfranchisement and
universal suffrage would at one stroke theoretically place the
entire power of government in her hands, for she possesses a
majority of upwards of half a million in this country. If
there were a proposal—which does not seem improbable in
the future—to create a woman’s political party, this
would be indeed a momentous, I will not say an undesirable,
revolution.

Whether the throwing open of all public institutions and
professions to women be or he not advisable is a problem
for much consideration. In our present state of society (I
emphasise present) it may not be so easily answered as some
at first may think. Ts it or is it not possible for the sexes
to mix freely in all relations of life? The hitherto almost
complete separation of the sexes in the business of life has
led to what appears to me a very artificial relation between
them. It is a fact which we have to face and to consider
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that, whereas friendship between & man and a married woman
is possible, close friendship between single men and women
18 almost impossible. Tt!may be due to something inherent
in human nature, the existence of a sexual attraction pro-
duced by the struggle of group against group in the battle of
life, or i6 may be due to an artificial relation, the outcome of
a false social system. It may be needful that existing society
should pub its veto on such friendships, but we may -still
question whether this veto be not a real! hindrance to human
development. 8o far iz this restriction carried in some ranks
of life at present that, if a single man and woman are once
seen walking alone together, society points its fihger; if they
are seen twice, society pronounces them engaged; if this be
denied, on the third occasion it damns, not the man’s be it
noted, bub the woman’s reputation. The nigh complete
separation of the sexes from youth upwards in the upper
and middle classes of our present society is a point which
demands our careful investigation. Is it expedient? may it
not hinder general progress? is it even healthy? The hoy
at the public school and the university is kept, to a great
extent, from woman’s society. He is then thrown into it in
an extremely artificial manner at a time when his sexual
impulses arve most rapidly developing. George Eliot, T think,
felt this keenly when, in the last years of her life, she said
that far too much of family influence is “ ruthlessly sacrificed
in the case of Englishmen by their public school and uni-
versity education.” The same process oceurs to a great extent
with the girl. Neither boy nor girl fully and clearly under-
stands what influences them; and thus the making or the
marring of the whole future life too often depends entirvely on the
blind direction of a sudden sexual impulse. How many men,
how many women, wonder in after life what attached them to
their present partners? They try to believe that characters
have changed, because they are unwilling to admit that they
had not the inclination, nor the knowledge, nor the oppor-
tunity to study character before marriage. '
Whether the co-education of boys and girls would not be
advantageous is & problem demanding thoughtful consideration.

=

THE WOMAN'S QUESTION 363

Possibly the continuous association of men with women of equal
position and intelligence from childhood upwards might have a
good influence on the general moral tone; it might lead some
men to understand that sex-friendship had other pleasant and
more worthy elements than mere sexual passion. It might
thus go some way in hindering prostitution, or, at any rate, in
enforcing some degree of refinement on the prostitute. To
this it may be replied that in our present social organisation it
would often lead to long engagements, against which there
appears to be considerable objection from the medical side.

If comparative separation of the sexes in youth be advis-
able, we have still to note the possible desirability of fuller
sexualogical knowledge, which might be imparted by home or
school education. Men and women are not only surprisingly
ignorant of each other’s modes of thought and phases of feeling,
but, extremely often, of each other’s constitution; nay, not
only of each other’s, but occasionally of their own. The
question is an extremely difficult, but immensely important
one, especially for teachers and parents, having regard to what
is said to he a growing evil in boys’ public and girls’ private
schools. Some parents believe that ignorance is the best safe-
guard, but ignorance may hinder a child from knowing the
very danger into which it has fallen. Want of sexualogical
knowledge, or even a false sense of shame may prevent parents
speaking out freely upon these matters. It isa question whether
society has not through the schoolmaster a right to interfere
here between parent and child.

We must not forget that the emancipation of woman,
while placing her in a position of social responsibility, will
make it her duty to investigate many matters of which she is
at present frequently assumed to be ignorant. It may be
doubted whether the identification of purity and ignorance has
had wholly good effects in the past;® indeed it has frequently
been the false cry with which men have sought to hide their
own anti-social conduct. Tt is certain, however, that it cannot
last in the future, and man will have to face the fact that

1 [f we may trust Alexandre Dumas fils, eighty per cent of marriages in France
are made in ignorance, and regretted within a month.
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woman’s views and social action with regard to many sex-
problems may widely differ from his own. It is of the utmost
importance, then, that woman, not only on account of the part
she already plays in the education of the young, but also
because of the social responsibilities which her emancipation must
bring, should have a full knowledge of the laws of sex. Every

attempt hitherto made to grapple with prostitution has been a

failure—what will women do when they thoroughtly grasp the
problem, and have a voice in the attitude the state may
assume with regard to it? At present hundreds do not know
of its existence; thousands only know of it to despise those
who earn their livelihood by it; one in ten thousand has
examined the causes which lead to ifi, has felt that degradation,
if there be any, lies not only in the prostitute, but in the society
where it exists; not only in the women of the streets, but in
the thousands of women in society who are ignorant of the
problem, ignore it, or fear to face it. 'What will be the result
of woman’s action in this matter? Can it possibly be
effectual, or will it merely tend to embitter the relations of
men and women ?  Possibly an expression of woman’s opinion
on this point in society and in the press would do much, but
then it must be an educated opinion, one which recognises
facts, and knows the innumerable difficulties of the problem.
An appeal to chivalry, to a theological dogma, or to a Biblical
text, will hardly avail. The descriptions we have of Calvin’s
Geneva show that purifanie suppression is wholly idle. What
form will be taken by the opinion and reasoned action of
women, cognisant of historical and sexualogical fact ?

Perhaps it may be that women when they fully grasp the
problem may despair, as many men do, of its solution. They
may remark that prostitution has existed in nearly all historic
communities, and among nearly all races of men. It has existed
as an institution as long as monogamic marriage has existed,—
1t may be itself the outcome of that marriage. I do not know
whether any trace of a like promiseuity has been found in
the animals nearest allied to man—I believe not. The
periodic instinet has probably preserved them from it. How
mankind came to lose the periodic instinct, and how that
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loss may probably be related to the solely human institution
of marriage, are problems not without interest. On the one
hand, it has been asserted that prostitution is a logical out-
come of our present social relations; while, on the other hand,
it is held fo be historically a survival of matriarchal licence,
and not a sine qud non of all forms of human society. There
is very considerable evidence to show that a large percentage
of women are driven to prostitution by absolute want, or by
the extremities to which a seduced woman is forced by the
society which casts her out.  This matter is all important. It
may, perhaps, be that our social system, quite as much as
man’s supposed needs, keeps prostitution alive. The frequency
with which prostitutes for the sake of their own living seduce
comparative boys, may be as much a cause of the evil as male
passion itself. The socialists hold the sale of woman’s person
to be directly associated with the monopoly of surplus-labour.
Ts the emancipated woman likely to adopt this view ? and if
so, shall we not have a wide-reaching social reconsfruction
forced upon us? That emancipated woman would strive for
& vast economic reorganisation, as the only means of pre-
serving the self-respect and independence of her sex, is a
possibility having the gravest and most wide-reaching conse-
quences. We cannot emancipate woman without placing her
in a position of political and social influence equal to man’s.
It may well be that she will regard economic and sexual
problems from a very different standpoint, and the result will
infallibly lead to the formation of a woman’s party and to a more
or less conscious struggle between the sexes. Would this end
in an increased social stability or in anothexr subjeetion of sex ?

Woman may, however, conclude that the alternative is
true—that prostitution is not the outcome of our present
economic organisation, but a feature of all forms of human
socieby, She must, then, treat it as a necessary evil, or as a
neceséary good. In the former case she will at least insist
on an equal social stigma attaching to both sexes, if she does
not demand, as in the case of any other form of anti-
social conduct, as far as practicable its legal repression. In
the latter case, that is, if its existence really tends in some
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way to the welfare or stability of society, women will have to
admit that prostitution is an honourable profession; they
cannot shirk that conclusion, bitter as it might appear to
some. The ‘social outeast’ would then have to be recognised
ag fulfilling a social function, and the problem would reduce
to the amelioration of her life, and to her elevation in the
social seale. There is a means of practically abolishing prostitu-
tion, or hoth participators must be treated alike as anti-social,
or the prostitute is an honourable woman—mno other possi-
bility suggests itself. Society has hitherto failed to find a
remedy, perhaps because only man has sought for one; woman,
when she for the first time fully grasps the problem, must be
prepared with one, or must recognise the alternatives. There
cannot be a doubf, however, that in a matter so closely
concerning her personal dignity, she will take action; and
then, if only in this one matter, her freedom will raise
questions, which many would prefer to ignore, and which,
when raised, will undoubtedly touch principles apparently
fundamental to our existing social organisation.

Hitherto I have roughly endeavoured to suggest problems
which arise from a consideration of the position of the non-
child-bearing woman only—1I have, of course, only touched the
veriest fringe of a vast subject, but it is needful that I should
pass on to others more directly related to the second or
child-bearing class of women.

The recognised state of the child-bearing woman is, under
our present social conditions, marriage. Even if we admib
generally the advantages of this institution, we may ask
whether emancipated and economically independent woman-
hood will permift social stigma to be put upon those of their
number bearing children and upon the children horn out of
marriage. They may demand thab society and the legislature
ghall reconsider the position of such women and children,
The demand, if granted, might involye very revolutionary
changes in our present views on the devolution of property,
and in the general laws of inheritance. It might ultimately
result in something like a return to the ancient matriarchal
principle of tracing deseent through the female,
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Turning to marriage itself, we may remark that the
permanency of the existing type has been questioned by more
than one recent writer. It has been argued that this institu-
tion is plastic, and that its present form is not necessarily the
fittest, but possibly only a phase in the evolution of sex. Indeed
a well-known modern advocate of polygamy has asserted its
unfitness by postulating prostitution as the necessary re-

Y ciprocal of monogamic marriage. Without being able to assent

in any way to the characteristically illogical arguments of
this advocate, I must yet confess that there seems to me no
prospect that the educated woman of the future will regard
marriage and,its duties from the same standpoint that man
has done; it is difficult to conceive that she will sanction the
Church-Service view of the institution, that she will be pre-
pared Go limit her sphere of activity to marriage, or her
function in life to child-bearing. The disgust generated by
the ecclesiastical conception of marriage will go far towards
destroying all faith in the religious character of the institu-
tion. Questions of its duration and of its form will not
seemn heyond discussion, and a characteristic prop of existing
society may rightly or wrongly be shaken by the complete
emancipation of women. The religious sanction having col-
lapsed, and social welfare, rationally investigated, being the
only possible sanction left, & number of problems lying at the
very root of the institution will demand investigation.
Arguments of the following kind will have to be faced, con-
firmed, or refuted. It will be asked whether the binding of
man and woman together for life be either expedient or
necessary—whether it may not be a real hindrance to progress, -
and this in more respects than one? Whether marriage,
after all, be not the last, the least-recognised, and therefore
the greatest, superstition which past barbarism has handed
down to the present? We shall have to search for the true
social grounds upon which the institution may be defended.
Can we argue that because monogamic lifelong union exists
among certain Christian peoples, whom we are accustomed to
look upon as in the van of civilisation, therefore it must be a
needful condition of progress? Might not the same argument
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have been used at one time for slavery, at another for the

Holy Catholic Church, and even now be used for prostitution ¢ *

Is not this lagt as much a social institution of our Christian
civilisation as marriage? It will not do to translate the law
of “survival of the fitbest” into “whatever is surviving is
fittest.” Fit possibly for the age in which it exists, but may not

that age be passing away? Will or will not the independ- =

ence of woman shake this institution? I merely suggest the
problem ; this is not the time to attempt, were it possible,
any solution. I would only add thabt, personally, I see no
reason why two persons, who may be in no way responsible to
a third, should be bound together for life, whether they will
or no. The birth of a child undoubtedly makes them re-
sponsible to a third being, and may be a strong social reason
for making marriage permanent, at least till the child has
reached its majority. If we except the case, where young
children might suffer, may not the question be raised whether
marriage should not be a socially recognised but far more
easily dissoluble union? Can marriage, lasting when the
sympathy which led to it has died out, do aught but malke
two lives miserable? The life-long tie may be needful so
long as society casts a slur on a woman who is separated
from her husband, so long as woman is not in as stable an
economic position as man—that is, so long as separation
would cast her helpless on the world, or so long as she is a
mere plaything with no individual activity. Bub let us put
the case of equal education, of equal power to earn a liveli-
hood, of equal social weight ; what woman, under these circum-
stances, would desire to continue a union which had become
distasteful to either party ? The union enforced in such cases
by our present system is surely a nightmare which even
Goethe’s Wahlverwandtschaften fails to paint. On the other

hand, so long as marriage is entered upon without any study -

of character, upon the bidding of some slight sexual inclina-
tion or fancied sympathy—as so frequently happens at the
present day—any relaxation of the marriage tie would
certainly lead to an amti-social spread of sexual irregularity.
How will the self-dependent women of the future regard this

2
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problem ? What line have such women taken in the past?
With the past to gnide us it seems not improbable that, when
woman 18 truly educated and equally developed with man, she
will hold that the highest relationship of man and woman is akin
to that of Lewis and George Eliot, of Mary Wollstonecraft

_ and Godwin ; that the highest ideal of marriage is a perfectly

free, and yet, generally, a lifelong union. May it not be that
such a union is the only one in which a woman can preserve
her independence, can be a wife and yet retain her individual
liberty ¢ I suggest no solution to these problems, but I
believe that without facing them we cannot fully grasp
whither the emancipation of woman is likely to lead us.
Taking marriage as it is, we may ask how far it neces-
sarily cramps a woman’s growth? This is not a question
we can lightly answer. There are many women who distinetly
affirm that it does. Even if we admit this to be true in the
present state of subjection, will it be possible to remedy the
evil in any state so long as the wife is a child-bearer ? Can
such a woman -ever hope to equal intellectually the single
woman ? If not, how will it be possible for her to meet the
average man with an equal mental force, and so preserve her
individuality? The possibility of woman’s individual develop-
ment after marriage is important; all the more so, as certain
ardent advocates of woman’s higher education have put for-
ward as a plea for it, the happiness which would arige if
woman were only educated so as to understand her husband’s
ideas and enter into his pursuits. A baser argument for
woman’s education it is hard to conceive. It denies her an
individuality, even as the Mahommedan denies her a soul.
But there is another problem of marriage, which is all-
important, and which the advocates for emancipation are
called upon to face. How will it ever be possible for the
child-bearing woman to retain individual freedom? She
cannot during child-bearing and rearing preserve, except in
special cases, her’economic independence; she must become
dependent on the man for support, and this must connote a
limitation of her freedom, a subjection to his will. How is
this to be met, or does the very fact of child-bearing in-
24
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evitably produce the subjection of women ?  The happmegi
of any human being is commensurate w1_th the s.pherta 0”
its individual activity, of its freedom to will ; how mﬁ.mtel_}
narrowed this sphere is for woman 11} t}}e.zwera:;tge marriage is
obvious enough. How far woman’s individuality can be pre-

served by a truer education of hoth sexes s & very complex =

problem. By such means a more social'tone mightl be introi
duced into men’s and women’s conceptions of bl%eu.zr.nutua?
relations and duties, into their respech fo_r the 1n.dn*1d1‘1&ls
sphere of freedom. Perfect legal agd political e‘quahty might
strengthen this respect in the family, but I fail to see h?wj
without perfect economic equality, the free{.lom of woman can
ever be absolutely maintained. Yot without a complete
reorganisation of society how can t;h-e:c't:T be economic mf%epen;'
dence for the child-bearer? Here again ‘the emancipation o
woman seems opposed to the economic basis of ex;sbmg_ society.
It isnot only the form of marriage, but the feelings and
objects, with which it is entered upon, tlfat are Ilke?y fo be
questioned and remoulded by the woman’s movement, Pro-
testantism cannot be said to have formed an elc\.;ated cog
ception of the conjugal relation,! and -thtsre. can be little doubt
that the cultivated woman of the futur.e will find herself com-
pelled to reject its doctrines on this point. : It has ?epeate(clﬂg
taught that early marriage is a remedy for vice, and lemgar :
the social misery which arises not only fr?m 1mprondene..9, bl?ﬁ
also from that ill-considered choice of life-partners, Whlc]_J i8
customary to passionate youth. Onl.y render‘ early‘ marmagg
possible and then prostitution will dlsa:ppear is a w1de-sprea’
opinion, especially among the evangelical clergy. L-et‘. b(l){)s
and girls marry the moment they feel‘ the iexual impu bet,‘
insisted Luther, and we shall have no vice, T ]_';a problem of
early marriage and the difficulties whifzh stand in the way d10
it, at least for wany in our present social state, 1.3 undoubtedly
important; but Luther's reason for early marriage ieexzus_to
me the most degrading ever discovered hy_the Christian
Church, which has never taken a very ideal view of wedlock.

L See 4 Sketeh of the Sex-Relations n .Pr"'"""*'_ ¢ and Mediowal Germany below
for some account of the nature of Luther's teaching,
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The Passion which cannot be bridled out of marriage, will
bardly be bridled in marriage. On this account early mar-
riage for the reason advocated by Luther, scems unlikely to
be the basis of 5 bappy lifelong union, Which requires some
sympathy of aim and much similarity of habit. Tt will hardly
aid the stability of society or the Permanence of the instity.
tion.  From Protestantism, indeed, has arisen divoree,

So long as monogamy subsists, restraint for the man ig

prostifution is by no means 5 social one. To what extent
this restraint is not exercised, or again to what extent pros-
titution is @ supplement to MODOgamic marriage, are points on
which it ig difficult to obtain informa,tion, but which are not
without direct issue on the future position of Woman. Evidence
of the resort of married men o Prostitutes, ag an almost re-
cognised custom Among our rural Population, wag brought to
Iy notice some years ago; further evidenge of its frequency
among the working classes in London has been supplied to me
by hospital friends ; while itg prevalence, to some extent in g
different form, among the upper classes cap hardly be denied.
The early marriage theory as 4 remedy for sexua] irregularity
has been bushed so far that various methods have been
suggested for rendering jf, economically possible under the
Present pressure of Population. The whole question of Neo-
Malthusianism jg fraught with immense socigl and  sexua-
logical difficulties, As a mode, indeed, of Preserving the wife
from the cares of large family, and of enabling her to retain
her economic independeuce, 1t may Possibly commend itgelf
to the woman of the future, Ty raises, however, 5 VEry grave
problem of tace-permanence : Will the materigl Prosperity and
the individually greater efficiency of g limited Population
counterbalance the advantages of unlimited production G
103y require another Franco-German war o answer this prob-
lem o the satisfaction of the evolutionist,

If we now turn to the intellectua] sympathy and similarity
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exual impulse (taken, however, in_ the
st always been the cause of marriage.

The man or woman who quietly sat down dto Ergu‘ﬁ, ;z'}:
themselves whether such a one would or woul fno : :t e
as a partner for life, would be the scorn 0 fP il
«moralist,” If we take our modern poets, --rc;]m o
downwards, not, one has re.presented 4 \1r9man. \:«11113 ‘:hink "
intellectual man, in his sanet moments, WO_I o
passing his life. Gretchen i8 a,t)fpe of the who ;UOd o
their ccreai;ions; and she, the poets ideal of. woman A :
be questioned whether this
following of mere instinet, this want of mtel-legh?biﬂﬂl.l}eici
has nob reduced marriage to a Tere lopter_y, and s e ;vgomm
into deserved contempt with many thm_kmg menbanotherwme
It iz indeed hard to conceive how marriage can elEi et and,
unless greater freedom in frieﬂiéflzl between sing

sl 1tbual.
womf;l 3?5?(?:5513105151?:2 a&iieiliséed' are at ail like}y to rep!m:e
the old Protestant conception gf marriage, then 1t.i;_a ’nbf\l;;m;z
that the education and emancipation of woman Wll 5,95[. it
revolutionise both men’s and women's gexual 1%9«11 iown t-; L
may rightly demand that the NEW ideals Bh&ll eizl e
consistent with race-permanence, before :’\’e“ PESS gnd e
future efficiency to increasing the present freedom P
neﬁﬁ&ft‘}:‘g;?: ni have been suggesting problems.which l_nea,r
essentilallv on the position of women, of whu%l ‘rsls.z q?ef?::ﬂ;s
of the relation of man to woman i & somewhat ¥ =L
They are questions which only thosg.wﬂl dmcufs wt:] i
to some extent raised the veil}molf 1;;]1!‘; ‘;Vglﬂii(;l (;::y'm::; o
by 'n;smtl;??:ina?inre::osoho t,a::; ita foundations; that the
el '”;10“ II130 be reached only by the vational process
Wh?li trtgtts 1:i1;h universal questioning that t.'l.le conviction
Whlff Sl 1;1@ __the one true creed—oan be attained only by
oif1 kno\:hz ‘iﬁve completely grasped the catholicity of doubt.
;Et?e there are, besides, certain .vit:zl, if less a‘xgtmgi px‘ob}errnjf:rf
philosophical and scientific interest to which I may -

have been treating. S
broadest sense) has almo
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Thus there are some writers who assert that civilised man’s
sexual insbinets have been so abnormally developed that they
amount to a disease. I do not say that this opinion is frue;
I think possibly anthropological investigation would show it
to be false. Perhaps the very fact that the opinion is held
proves that these instincts are more restrained than of old;
that we now term disease what formerly was held natural may
possibly be a sign of their decreased average vigour. We may
question whether the public tome has not changed since the
days when the highest honour a German town ecould show
its princely guests was to throw the public brothels open to
them free of charge. Tt may be that our princes are still
as sensual as in those days of old, but our towns offer up
turtle rather than women in honour of royalty. On the other
hand, there is something to be said from the evolutionary
standpoint for the inerease in sexual instinet. Thoese nations
which have been most reproductive have, on the whole, been
the ruling nations in the world’s history; it is they who
have survived in the battle for life. The expansion of Eng-
land has depended not so much on the dull brains of the
average English man or woman as upon their capacity for
reproducing themselves. If race-predominance depends, then,
to any extent upon race-instinet for reproduction, that race
which survives will have this instinct strongly developed.
Strongly developed sexual instinct may accordingly be a con-
dition for race-permanence, and may thus tend to increase
among the surviving races. This is only a suggestion, which
we shall do well to bear in mind; there are, of course, many
other factors which help to turn the halance—race-physique,
energy, and foresicht. It must also be sexual instinet not
abused, but manifesting itself in an increased birth-rate. There
remains, however, a possibility, and it is one which I think is
worthy of our attention, that sexual instinet may never tend
to decrease, but even to increase in the predominant races
of mankind. If child-bearing women must be intellectually
handicapped, then the penalty to be paid for race-predominance
is the subjection of women. In this respect we may remark
how in Greece the wives, or child-bearing women were in
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complete subjection, they were held in social honour merely
as legitimate child-bearers; on the other hand, the prosti-
tute and the mistress, as a rule non-child-bearing, were often
the intellectual equals, the genuine comrades of the men.
The fact is noteworthy not only for the complete change
which has taken place in this latter relation in modern times,
but also for the light it throws on possible limitations to the
emancipation and education as well of child-bearing as of non-
child-bearing women. Tt almost suggests that child-bearing
will ultimately differentiate the female sex.

Another general problem arises from the law of inherited
characters. If it be true, that the more highly educated
members of o community have more or less restrained sexmal
instinet, and so fewer children than their more animal fellows,
then there will always be a restriction on inherited intellectual
development. The race will not tend to develop greater brain
power nor a more refined nature. May not this possibly be
the resson why the progress of the great mass of the people

is so dishearteningly slow? Our middle classes are now -

filled with men whose intellectual powers would have
astounded a medieval philosopher; but place a modern
working man beside a mediseval craftsman, and morally or
intellectually should we be able to mark an absolute progress ?
I doubt it. Both Darwin and Galton have emphasised the
loss to the Middle Ages produced by the ascebic life of its
best men and women—thousands of the noblest-minded of
those days left only a personal, not a transmitted influence
to posterity. Much the same tendency is visible to-day ;
educated men and women often do not marry Or IMarry late.
The writer in the Westminster Review already veferred to
holds that in the future the best women will be too highly
developed to submit fto child-bearing ; in other words, the
continuation of the species will be lefl to the coarser and
less intellectual of its members. This seems to me a very
serious difficulty, demanding the most thorough investigation.
Educated men and women may even in this respect owe a
duty to society, which society, as it is af present constituted,
hinders them from fulfilling. The right to bear children is
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a sacred right, and in a better organised society than the
present, wc_’uld it not be fitting that either the state should
have a voice in the matter, or else a strong public opinion
should often intervene? Shall those who are diseased, shall
those who are nighest to the brute, have the power ;:0 re-
produce their like? Shall the reckless, the idle, be the
poor or wealthy, those who follow mere inst-inct',} withouyt
reason, be the parenfs of the future generation? Shall the
ptjnzsiea,l father not be socially branded when he hands dow;
misery to his offspring, and inefficient citizens to the state?
It is difficult to conceive any greater crime against the racel
Ou.t of the Iaw of inherited characters spring i)roblems Whi(}l';
strike d.eeply into the very roots of our pres;nt gocial habits
Itf 18 not ome, but a whole crop of questions which wi‘ll
joe raised when the old ideal of sex-relationship is shaken
The movement involves a change in the whole nature of Woman’s;
occupations and enjoyments, and a corresponding outcry om
the pard qf those who have ministered to them 01‘Dproﬁt-ed b%
t-ht'an}. Picture the change which even the growth of a publi::
opinion among women will involve; the old literature and
spee.w:] press will become extinet, because social and political
questions will be of equal importance to both man and woman
Damen - Lectiive, that peculiar curse of the German Woman’
would vanish into nothingness. That any general litera-tur(;
should be written especially for woman’s ‘reading would be
too absurd to require criticism. Women and their views
woul‘d be influential factors in the public press, because
pubh‘shers and editors would scon recognise that ,for com-
mercla} success they must respect the opinions of a moieb
of their possible customers. Not only journalistic Iiteraturg
bub even the very appearance of the streets would mark t-ht;
change :;vhich must follow on woman’s emancipation. Her
assumption of definite social and political responsi.bilities
would revolutionise the sight which meets our eyes between
three and four in the afternoon in any fashionable London
{thomughfa.re. Hundreds of women — mere dolls — gazin
mtently into shop windows at various bits of coloured ribhong
TheJ higher education of women, so far as it has gone 31;
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present, has hardly touched the fringe of this great mass.
Perhaps nothing is more disheartening than this sight, except
the mob of women in these very same streets between twelve
and one at might. Both phenomena are calenlated to make
us despair ubterly of modern civilisation. Scorn and gympathy
are inexplicably mingled; on the whole our scorn is greater
for the woman of the day, and our sympathy for the woman

of the night. The latter suggests a great race-problem, and -

is an unconscious protest against the subjection of woman and
a decadent social organisation. Can as‘much be said of the
former, the shopping doll, the anti-social puppet, whose wires
(well hidden under the garb of custom and fashion) are really
pulled by self-indulgence 2 :

How often do men take to heart the too obvious fact that
they are to a great extent responsible for the way in which
the life of the subject-sex has been moulded ? - How to reach,
to influence the average man and woman is one of the most
difficult problems with which those who are working for
woman’s emancipation can possibly concern themselves.
Those only who have endeavoured, without appeal to pre-
judice, to move the commonplace man or woman can fully
grasp what I mean. Put aside all dogmatic faith, all
dogmatic morality, regard the sexual relation as in itself
neither good nor evil, but only so in the misery it brings to the
individual or to the race: and then try to influence the average
human being! If you have sufficient Hellenism in you to
regard all exercise of passion as good in moderation, provided
it be productive of no mediate or immediate misery; if you
see no virtue in asceticism, but only something as unworthy
of humanity as excess, then how infinitely difficult you will
find 1t to influence the average mortal !

I am very conscious thal in montioning the above problems
I bave only skirted the great field of sovinl difficulties. To
many with a wider eXperience, a more sclentific training, and
a truer power of insight into human nature, there will appear
no problem where all is to me obsoure. Especially to the
woman many of these difficulties will appear in a totally
different light; while to her, others, which have remained un-
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mentioned, may seem of far greater importance. I quite
recognise that man alone cannot understand or formulate the
difficulties which form the woman’s question ; that <there
will be very little hope of real reforms unless men and women
know one another’s aims and views in detail, and then accept
to some degree the same standard, the same ideal for the
community.” ‘We must not, however, for a moment forget
that the woman’s question is essentially also a man’s question.
It opens up great racial problems, and economically it goes
to the very basis of our existing social strueture. I have
endeavoured to show that the complete emancipation of
woman conhotes a revolutionary change in social habits and
in sexual ideals certainly not paralleled since that subversion
of medizval modes of thought and action which took place
between the years 1460 and 1530. Let us take warning
from the results of that revolution, and to-day endeavour to
see what we are doing and whither we are going.

In concluding this necessarily insufficient outline of a
difficult and complex subject, I would ask the reader to note
that every historical change in the relative position of man
and woman has been accompanied by great economic and
social changes, The sex-relationship has itself been the basis
of most of the rights of property. Social economy and sex-
relabionship have changed together, ever in intimate association.
Hence it seems to me to follow that the present movement for
the emancipation of women cannot leave our social organisation
unaffected.  Every change in sex-relation has brought moment-
ous changes to the family, and to the public weal as well.
The matriarchate and the patriarchate connote totally diverse
family and tribal organisations. Tt is difficult to imagine
that the perfect social and legal equality of men and somen
—the goal to which we seem tending—will not be accom-
panied by the entire reconstruction of the family, if not of
the sfate. It may become still more mmportant than at present
for the state to hold the balance between man and woman, to
interfere between parent and child, to restrain mere physique
from dominion in the field of lahour. There have been periods
in the world’s history when there was an approach to equality
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between the two sexes, but those periods have been marked by
an equality in freedom, rather than by an equality in restraint.
By restraint I do not mean asceticism, but such regulation
of the sex-relations as permits a folk to reproduce itself in
sufficient numbers for permanence, and the older generation
to transmit its tribal knowledge and traditions to the younger.
Thes'e matters are necessary for the stability of the state, they
are incompatible with complete sexual freedom. The right
fmd wrong of the sex-relations (morality in its narrow sense)
15 synonymous with the stability and instability of society.
If the growing sex-equality connote sex-freedom—a return to
general promiscuity—then it connotes a decay of the state,
and. it lwill require a second Pauline Christianity and a second
subjection of ome sex to restore stability. But sex-equality
must either be marked by the cessation of prostitution among
men, or, if it remains, by the like freedom to-women. I see no
other' alternative.  'We shall have the choice between equal
?romlscuity and equal restraint. The misfortune for society
is that the former is a much easier course to take tham the
latter, and one which history shows us has generally been
adopted.

Yet there is one ray of hope, which may after all forecast
the dawn of a new social era. If it does, then the equality of
the sexes may not again connote the return of a « swamp-age ”
sucl} as befell the tottering Roman Empire. That the past
gubjgctiun of woman has tended largely to expand man’s selfish
Instinets I cannot deny; but may it not be that this very
sul?Jection has in itself so chastened woman, so trained her to
think rather of others than of herself, that after all it may
have ‘acﬁed more as a blessing than a curse to the world ?
May it not bring her to the problems of the future with a
purer aim and a keener insight than is possible for man ? She
may see more cleaxly than he the real points ab issuo, and as
she pas learnt self-control in the past by subjocting her will
to his, so in the future she may be able to submit her liberty
to the restraints demanded by social welfare, and to the
conditions needed for race-permanence.

X1V

A SKETCH OF THE SEX-RELATIONS IN PRIMITIVE
AND MEDIAVAL GERMANY'

Die Miitter | Mitter !—'s klingt so wunderlich \—Glosthe.

Ix tracing the historical growth of a folk, there are two
questions which it is needful to keep prominently before us,
namely, (1) What were the successive stages in that growth ;
(2) What were the physical causes which produced this
suceession ?

1 T have had considerable hesitation in printing this paper unaccompanied
by the analysis of German folklore, mythology, and hero-legend, upon which
the statements of the earlier pages are really based ; they appear merely
deductive, but are nevertheless the outcome of a lengthy, if some may hold ill-
directed, historical inguiry. The paper was written some time ago, and
althongh, as the mass of material increases, I see reason to modify in one or
two points the statements T then made, still, the general drift of social growth
as it is here described has in my opinion been amply confirmed. The chief
point which requires modification is the want of sufficient stress laid upon group-
mrriage. This phase of social growth I now recognise has played an enormons
part in the development of pre-historic Germany, and the proofs I can adduce
of its existence and influence would, T think, have satisfied the scaptical
McLennan, T have determined to publish the paper in its present form hecanse
it throws light on the preceding essay, and may help to explain the origin of
the ideas which are formulated in the suceeeding ome. It represents, to some
extent, the passage of the writer's mind from agnostic questioning through
historical inquiry to a more definite soeial theory.

My collection of facts bearing on the social condition of early Germany I
hope nltimately to classify and publish. But this will hardly be for some years.
Meanwhile I would ask the reader to take nothing on faith, to treat this paper
as one of fanciful suggestions, till the sparse leisure moments of an otherwise
occupied life may have sufficiently accumulated for me to convince him by
veasoned treatment of facts, that the suggestions have a real historical
basis. [A small part of them has sinee appeared in the essays in val. ii. of my
Chances of Death and other Studies in Evolution, 1897.]
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The answer to the first question is embodied in what T
may berm jormael history. The formal historian has to con-
struct from language, from tradition (folklore and saga), from
‘ archwological finds’ and ultimately from monument and
document, the form of growth peculiar to a given folk. Only
when this very necessary formal history. is in its broad ont-
lines established, can the rationel historian enter the field and
point out the physical and biclogical causes which have produced
each particular phase of development. This distinetion
between formal and rational runs throu gh all branches of human
knowledge. Formal history has made, of recent years, great
advances ; it may be said to have had its Kepler and Koper-
nicus, but the Newton or Darwin, who shall rationalise ih,—
who shall formulate axioms of historie growth in complete har-
mony with the known laws of physical and biologieal science,—
has yet to arise. He awaits the completion of formal history.*

Of one point we may be quite sure. Since the entive
development of our species is dependent on the sex-relations,
the rational historian of the future will appeal, to an extent
scarcely imagined in the present, to the science sexualogy
and to the formal history of sex. The formal history of sex
is becoming a recognised branch of research ; it is a neces-
sary preliminary to a science of sexualogy, and to the ultimate
acceptance of the laws of that science as factors in the
rationale of historic growth. What is this but to asserb that
the higher stateseraft of the future—historically and scientifi-
cally trained—will recognise the sex-relations as fandamental
in the organisation of the state ?

In the present paper I wish to place before you a slight
sketch of what I hold to be the formal history of sex among
the Grermans. Tn the course of this sketch T shall suggest
various causes which have probably produced the development
described. I shall, in fact, make various GXCursions—possibly
of a rather idle character—into the field of rutional history.
I cannot ask you at present o examine with me at any
length the material upon which I have based my formal history.

! Herder attempted it,—and failed,—because pre-Darwinian, he was really
pre-scientific. '

e —
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If many of the statements of my paper appear to you to
sound wonderful, exaggerated, or even impossible, T would ask
you to suspend judgment until you have analysed the evidence
I hope one day to place before you.

The Germans belong to a group of peoples which, common
feabures of language, custom and folklore, show to have sprung
at some distant date from a common stock.' = This folk-
group is usually termed Aryan, and the first home of the
Aryans was formerly placed in Asia. This view has, of
recent years, been contested, and Northern Europe has replaced
Asia in the opinion of some first-class historians. Be this
true or not, we have to bear clearly in mind, that the (Germans
probably did not pass through the preliminary stages of their
civilisation within their present geographical limits.

In the stone age, in the ages of cave and pile dwellings,
a race of men, which was not Aryan, occupied geographical
Germany—so much we know, if but little else, concerning them.
The Germans developed from brutedom towards manhood,
passed through the long centuries of primitive culture outside
geographical Germany. When we learn to know the Germans
historically they have reached a stage of fair civilisation—a
stage, however, which is nof greatly in advance of what they
had received from the common Aryan stock. Let me recall
to your minds briefly what that Aryan civilisation amounted
to. It bred cattle, milked the cow and the goat, kept flocks
of sheep, swine, geese, and poultry, had tamed the dog, and
discovered butter and cheese. It sowed corn, prepared mead
out of honey, spun roughly, wove and sewed clothes out of
wool and flax; it used roads and discovered fords; it made
ships, waggons, and houses of wood, and also had learned the
potter’s art. It had weapons, spear and shield, bow and
arrow, possibly only of stone and wood. It had villages, folk-
meetings, folk-customs, petty chiefs, and tribal organisation.
Further, it could count to nearly a thousand, reckoned time by
months and years, had the elements of medicine, a complex
mythology, and possibly believed in the immortality of the soul.

! Common custom and folklore seem to me more valid arguments for a
common Aryan parentage than languages sprung from a common stock.
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Above all, the family life was fairly developed, our usual
grades of relationship being recognised.!

The Aryan migration must be looked upon, then, as that
of a semi-agricultural folk. An agricultural folk does not,
like a purely hunting folk, Lightly leave its dwellings and
pastures. Possibly some social oppression, some subjection of
the ‘ plebs,” drove the Aryans from their first homes. Be this
as it may, we have to note that the Germans remained much
behind the Aryans who migrated further southwards. This,
very probably, may be accounted for by the nature of the
country into which stress of circumstances drove them ; the
huge forests of Northern Europe checked their “development,
the hunting instinets of the people were encouraged or
resuscitated ; the growth of the patriarchate was thus delayed,
the complete annihilation of the matriarchate postponed.
Oux first historic notices of the Germans bring before us clear
evidences of the existence of the mother-age ; the power of
woman, although no longer ab its zenith, is far from the nadir
the contest between man and woman for supremacy is not con-
cluded. The existence of that contest is one of the causes of
the rapid reception of Christianity by the Germans; it was
the religious weapon needed by the man; the old faith, if
remodelled by the man, had yet heen invented by the woman
and did not admib of being readily used as a weapon against
her. It is this retardation in the subjection of women which
renders German primitive history of sueh value in the general
history of culture. The Aryan civilisation, if we except tribal
organisation and possibly herding of cattle and use of weapons,
is the civilisation of the woman—of the mother-age; and, as
I have remarked, the German of Tacitus has not got immeasur-
ably beyond it. The development of sex-relations in medimval

Germany is only intelligible when we bear in mind that the

confliet between man and woman only terminated with the
complete subjection of the latter in the sixteenth century.
What the Greeks had accomplished in the age of Pericles—
the ¢ domestication’ of the woman—the Germans achieved
only in the age of Luther.

1 [Much of this paragraph requires modification in the light of more recent work. ]
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Let us endeavour to form some rough scheme of the succes-
sive stages of sex-relationship in early Germanic culture.
Anthropology shows us that while many savage races have
passed through, or are passing through, similar phases, the
scheme does not provide us with a universal law of evolution.
Possibly it may not hold for every member of the Aryan stoek ;
that it holds for the Greeks, has, to my mind, been sufficiently
proved by Bachofen! for the Slavs by Zmigrodzki? while all
that I have been able to glean with regard to the early
Hindoo sex-relations is, T venture to think, confirmatory.

The following are the stages to which I wish to draw
attention :—a

(1) The FPeriod of Promiscuity.

In this period mankind is not far from the brute stage.
There is no conception of relationship, and sexual intercourse
is absolutely promiscuous. The food of man is raw, whether
vegetable or animal, and he is a creature of the woods.
Sex-relations have the chance character of perfectly wild
nature. The plant drops its seed, and it fructifies or not
a8 swrrounding circumstances admit.  The man pursues
animals for his food, or woman in the breeding-season when
he would gratify his passions. Traces of this stage abound
in Aryan myth. The promiscuous peried, or raw-food age,
has for essential characteristics the wood and the swamp.
(God-conceptions, if such they can be called, are of the darkest,
most inhuman type. They are the natural forces of the
wood, particularly the nocturnal forces; the creatures of the
swamp, which is the symbol of unregulated fertility. These
natural forces are the foes of mankind, particularly of com-
paratively helpless children and women ; they take the form
of beast, or half-beast, half-man. As they prey upon the
helpless, so arises later the conception of propitiating them by
the sacrifice of children and captives. These human sacrifices,
occasionally followed by cannibalism, are typical of a whole
group of myths, German, Greck, and Slavonic, which are only
reminiscences of the late promiscuous period. We find also

1 Bachofen : Das Mutterrecht, 1861,
% Zmigrodzki: Die Mutter bei den Vollorn des arischen Stommes;, 1886,
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survivals from this age in the folk-lore of child-birth and of
marriage from every part of Germany.

Let us turn to the position of the woman who has been
rendered pregnant by the man, and then left by him to her
own devices for self-preservation. Granted that, at any rate
in an advanced state of pregnancy, she is no longer an object
of pursuit on the part of the male, still she has a difficult
task before her in self-preservation during the period of child-

birth. I put self-preservation in the first place, although -

undoubtedly the mother-instinct o preserve the young would
be evolved by natural selection early in the ¢ourse of develop-
ment; the impulse, however, of self-preservation would
probably be foremost in an age when the mother was not
unaccustorned to the destruction of children. TFurther, we
must note that among primitive races the peried of suckling
is extremely prolonged, amounting often to two or three
years—even more. During the whole of this time primitive
woman, obeying 4 well-known physiological law, abstains from
intercourse with the man. As she is of less value to him, so
ghe is largely left to provide for herself. 'We have, then, in
these facts, the prime factor in human culture. 7Zhe
birth of civilisation must be sought in the attempls of the

woman at self-preservation during the times of pregnancy and

child-rearing. 'What the man achieved in the promiscuous
age was due to the contest for food with his fellows and with
wild beasts. He invented and improved weapons; but the
woman, handicapped as she might appear to be by child-
bearing, became on this very account the main instrument in
human civilisation. The man’s contribubions in this early
period are a mere nothing as compared to the woman’s. Take
the earliest (Gterman or Scandinavian mythology, remove all
the goddesses; what is left? An utterly impossible state.
No agriculture, no wisdom, no medicine, no tradition, no
family, no conception of immortality. Now take away all the
gods; we have left quite a possible phase of civilisation,
without, however, war or sea-traffic; hunting remains, although
much less emphasised; some, indeed, might even suggest
war —or at least occasional contest between man and

THE SEX-RELATIONS IN GERMANY 385

woman.! This social organisation is that of the mother-age, and

is the work of women. Women evolved it in their strugsles
for self-preservation during pregnancy and child-nurture. The
part woman has played, and, I venture to think, will play, in
civilisation differs from man’s part exactly in this element of
child-bearing. Take away this element, and the like character
of the struggle for existence will lead the non-child-bearing
woman along the same lines of development as man. What
woman has individually achieved for civilisation is, I think,
due to her child-bearing function. Tt raised her to intellectual
and inventive supremacy, it made her the teacher and guide
of man in the mother-age.

Tet us attempt to sketch the rational side of this formal
change from promiscuity to the mother-age.

The pregnant woman owing to the instinet of self-pre-
‘servation seeks the cave, the den, or some retreat in the darkest
part of the forest; there she collects leaves, sticks, or whatever
will protect her. She must shelter herself from man and
wild beasts. She must also hoard food for the days or weeks
when she ean neither hunt nor seek roots and berries with the
former ease. Her task is the harder if the birth takes place
towards winter. Here are wants enough urging her towards
invention, developing her cunning and her positive knowledge,
The den or cave becomes the basis of the home, for the child
depends for a long period on the mother; she communicates
to the child her kmowledge of roots, and her methods of
preserving food. She becomes the centre of traditional
culture; she hands down to the child her primitive beliefs;
she shapes religion and custom. Round the den arise the first
attempts at agriculture; roots and berries are thrown forth,
and collect alongside human excrement and ofher refuse.
The fertility produced by a chance neighbourhood is ultimately
made use of as a basis for food-supply. Thus woman becomes
the first agriculturist; nor does the folklore of child-birth
forget to commemorate this fact. Probably long before the
first child ean maintain ifself, the mother is again pregnant,
not improbably by a different father; the woman has now

1 Yor a like result based upon Slavonic tradition, see Zmigrodzki, p. 222.
: 4k
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4 double burden upon her, a double call for invention and
ingenuity.  The child-mortality is probably very great,
exposure of children and their sacrifice frequent; still natural
selection points to the survival of that type of woman who
provided for several children ; we see the woman increasing
the capacities of the den, increasing her knowledge of roots
and of agriculture. I have already referred to the long
period of suckling among primifive races; during this time
must have arisen a conbest in the woman between duty
towards the child and sexual inclination. Probably in many
cases it ended in the deserfion of the child, or in ibs formal
sacrifice by man or woman. But from this contest arises the
most marvellous stage in the rmother-civilisation, ~Mankind
at some period of its growth has tamed the animals and used
their millc and flesh for its food-supply. To man oOr woman
do we owe. this boon? 'To those who have examined the
folklore of child-birth, there cannot be any hesitation ag to the
answer. In great part, if nob entirely, to woman. The cow,
swine, butter and milk, the cock and hen, are all asgociated
with the German and Slavonic child-birth traditions in &
gashion which admits of one interpretation only. The needs
of the child-bearing woman, her struggles for the preservation
of self and children, her desire to ghorten the period of
suckling, led to the domestication of animals. The woman
surrounded by a group of children becomes in the long lapse
of centuries the central civilising force. From this group
springs the family based on the mother alone; the man learns
of the woman the elements of agriculture, the tending and
breeding of at least the smaller domestic animals, the
properties of roots and herbs. She forms religion and
tradition, and she mnaturally reveremces women, not men—
goddesses, not gods. The oldest, the wisest, the most mysteri-
ously powerful of the Teutonic deities are female. The
Altvater Wuodan must sacrifice his eye to learn their mysterious
knowledge. I even find traces in ‘Fru Gude’ an earth-
goddess, of a primitive female form of Wuodan himself. The
natural powers deified by the woman are of two kinds. She
has fled from the sight of man, she and he are at feud during
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preguancy and child-nurture. She is guarded from man at
this time by beings of the den and cave, goddesses of the
dark and the night, at war with man. To approach the
pregnfnixt woman is dangerous to the man, she is surrounded
by spirits hostile to him ; but there are other beings around
her too, hostile to her, the old nature forces, half—aniomal half-
man, of the promiscuous period, ready to take her ]ji:e and
t}.mt of her children. These are, as it were, the personified
difficulties with which she has to struggle for self-preservation
B,t‘{lind the woman at child-birth collect a group of infernai
beings unfriendly to man and woman alike. ILater folklore
represents them by a crowd of wifches and devils eager to
destroy child and mother. How shall she escape ?hem?
Place against the door an axe, a broom, and a du.ug-fork.'
let her eat certain roots; bring in sacred milk and cheese 01;
slaughter a\cock. Then they cannot touch her. These ,s,re
s_)?mb‘ols of the means taken by the woman for self-preserva-
1;',1011 in the earliest ages—symbols of her work of civilisation
They are more akin to the brighter spirits, who are there t(;
p‘rutect her, the prototypes of the goddesses we find in later
(;e_rman mythology. Thus it comes about that the woman in
child-bed is to the German peasantry of to-day somebhing at
the same time pure and impure. The witch is there ready to
harm bloth husband and wife; but the angel, the good deity is
there likewise, and the woman who dies in child-birth avj(:’ids
purgatory and goes straight to heaven.

Jam.b Gri.mm said of the German goddesses, years before
modern investigations had brought the mother-age to light:

5 I‘n' the case of the gods the previous investigation co-uld
reach its goal by separating individuals; it seems advisable
%mv..'efrer, to cousider the goddesses collectively as WeLﬂ as,
mdlwdual.ly, because a common idea lies at the basis of them
a}ll, and will thus be the more clearly marked. They are con-
ceived of peculiarly as divine mothers (gittermiitier), travellin
about 8.—:11(1 vigiting mortals; from them mankind ,has leam%
thf.: bx.lsmess anfl the arts of housekeeping as well as agriculiure
spinning, weaving, wolching the hearth, sowing and reapin :
These labours bring peace and rest to the land, and tlf;
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memory of them remains firmer in pleasing traditions than
war and fighting, which, like women, the majority of the
goddesses shun.” * Gl

A truer, although quite unconscious, tribute to the civilis-
ing work of women can hardly be imagined. If we add to the
arts mentioned by Grimm, the art of healing, the elements of
religious faith as a tradition, and, as far as the Germans are
coneerned, apparently the runic art of writing, we have a shght
picture of what women accomplished in the centurics which
intervened between the promiscuous period and the complete
establishment of the father-age.

(2) The Mother-Age (Matriarchate).

TIn this age raw food has been supplemented or replaced
by milk and bufter; hence the period has been called the
milk-and-butter period. The den has developed infe the
home or house, of which the mother is the head. -She is the
source of all traditional knowledge and of all relationship.
Her children are by different, and very probably unknown,
fathers ; such property as there is, descends through her. In
the earlier phases of the mother-age, when the food-supply
and the shelter of the den were limited, the boy Wouid, as he
grew older, go off hunfing for himself, and live freely like other
men. As the supply and comfort of the den increased to those
of the hut, there would undoubtedly be two types of men, the
huntsman who went forth, and the agriculturist who stayed
at home, remaining under the influence of his mother. Asa
rule the daughter would also remain at home, and, when she
reached puberty, consort temporarily with some man. The
earliest Aryan names of relationship denote merely Hex-
functions. Daughter and son are not correlated to father
and mother; the ome is simply the ‘milk-giver, the other
the “ begetter” The word < mother’ is connected with a root
signifying the quickening' one. The conception of fabher
could hardly be very prominent during the promiscuous period
and the earlier portion of the mother-age. Its signification
is said to be double—the * protector’ and the ‘ruler’; this, if
correct, would point at least to the later mother-age, if’ not to

1 Deutsche Mythologie, 1. p. 207,
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the patriarchate, or father-age! Till the mother had estab-
lished the comparative comfort of the den, there was no
inducement for the father to stay by her and protect or rule
the offspring. The father-instinet has been evolved in some
animals, notably birds, in the struggle for existence. T do
not know whether it has been found in any carnivorous, and
therefore hunting mammal; especially I doubt whether it
existed in man before the mother-age.

The above remarks will suggest the prominence of the
women in the primitive family. The man remains at first
outside it—he is a hunter. His whole knowledge is the
‘mother-wit " he has received in the den. The woman stands
on a higher level ; she has become locafed, and has an interest
in the soil. No longer the swamp, but the field becomes the
gymbol of sex-union. In both cases it is Mother Earth which
is productive, but it is no longer the unregulated fruition of
the swamp period :

Her plenteons womhb
Expresseth its full ¢ilth and husbandry.

The conception of sexual union in folklore becomes tilth,
the goddess of child-birth is the goddess of agriculture.

The superior position of woman leads, as we have said, to a
division of mankind into two classes: the agriculturist stays
in the family, the huntsman leaves it, and remains in a lower
grade of culture. Probably the same promiscuous sexual
relations between the women, of what we may now venture
to call the family, and the men outside confinue, but the
agriculturists, the men of the family, have now to be provided
for. This provision seems to have been made in a variety of
ways which we find clearly marked in early mythology and
folklore. T note the following :—

(1) They have promiscuous sexual relations, like - the
hunter, with women of other families, still retaining their
place in their own. Their offspring are quite independent of
them, and belong to a family in which they have no position.

1 A, Euhn: Zur dltesten Geschichie dor indogermantschen Vilker, Bd. L.,
1850, Deecke: Die deufsche Verwandischafisnomen, 1870. See also the
present writer's essay on group-marriage and the sisnificance of names of relation-
ship in The Chances of Death, vol. ii., 1897,
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(2) They have sexual relations with the women of their
own family, their sisters. Brother-sister marriage and group-
marriage are the very usual relations pointed to by German
as well as Greek mythology, folklore, and philelogy.

(3) They unite themselves to women of other tamilie:s,
and transfer themselves to those families; in this case their
position seems to have been unstable, if not dangerous, even
when they brought, as in later days, a dowry with them..

(4) They capture women from other families, and intro-
duce them into their own. This was probably also a danger-
ous method, if the women were not paid for. & :

With regard to the modes in which the agriculturists
satisfied their sexual instincts, (3) and (4) apparently belong
to a later state of development. than (1) or (2). They pass
over into the father-age, and the fourth develops into the
ordinary forms of marriage by capture and by pumhase: But
there is an important point to be recognised here: three out
of these four forms tend towards permanency in the sexual
relation, and limitation in its field, or ultimately to a lasting
monogamy. It is quite true that brother-sister and group-
marriages led in many cases to polygamy or polyandry, but
even here there was a permanent and limited system. The
Teutonic mythology dates from an age when bratlller Tsister.
marriage was becoming monogamie. The agriculturist in the
mother-age developed a regulated sex-relation on the side of
the man, and in our earliest traces of German culture we find
monogamy general, if not absolute.

But although the property in the wife can be sho‘wnl by
her capture, and the husband-right thus established, it 14 &
different matter with the child, That the child follows the
womb and that ownership is shown by the labours of nhi'ld-
birth, was a principle which our forefathers hold for conturies,
and found extremely diffieult to circumvent, ag with the decay
of the mother-age the sexual father roso into importance. The
same method of claiming father-rights has been discovered

among the natives of Africa, South America, and the Celts of

Strabo’s time. It was that the husband also should sigmlat:e
the labours of child-birth, and take to bed at the same time a8
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his wife, if he wished to be held as the father and proprietor
of the child. We find several traces of this naive device in
German folklore. It belongs o a period of development later
than that which we are at present comsidering, but it is
intimately connected with the marriages by purchase and
capbure, which marked the end of the mother-age. Thus
Strabo tells us of the primitive people of Spain—that they
suffered a most  foolish governaunce by women’; that the
women possessed the property, and it passed from mother
to daughter; that the latter gave away their brothers in
marriage, and that the men took a dowry with them into
the houses’ of their wives; that the women performed all
agricultural work, and became so hardened by it that child-
birth was nothing to them. ‘Indeed,’ Strabo remarks, °they
on these occasions put thevr husbands lo bed ond woit wpon
them. Strabo’s account of the Cantabri has been ridiculed
by an unbelieving age. Modern research, however, and the
discovery of the matriarchate, are doing much to re-establish
the good faith, not only of Strabo, but even of that supposed
arch-liar Herodotus.

Let us return for a moment to the hunting, as distinguished
from the agricultural portion of the population. Tt presents,
as it were, the man’s side of primitive civilisation. It has
improved its arms, become skilled in the artifices of the chase,
and, according to Lippert, domesticated herds of cattle, prob-
ably beginning, like the Egyptians, with the antelope or some
kindred form of easily tamed deer! From the huntsman
develops the nomad, and here arises the culture of the man
in opposition to the culture of the woman. Where no men,
or few, have become agriculturists, we have a distinction of
food between men and women ; they live apart and feed apart
—a state of affairs which evidently existed in some primitive
German tribes, and is still to be found in parts of Central
Africa. On the other hand, where the agricultural element
is strong, there arises a division and probably a conflict between
the nomadic and agricultural sections of primitive mankind.
Their interests are opposed, especially in matters of sex. The

1 Die Geschichie der Familie, p. 41,
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primitive agriculturist reared among women has not the
fighting skill of the nomad. The nomad has not the easy
access to women. With him woman must be captured, but
owing to the long period of suckling—without assuming any
great disparity in the number of men and women—we must
suppose sexually fit women to have been comparatively scarce.
Hence arise contests with the agriculturist, polyandry, and
often a comparatively inferior position of woman as a captive
or chattel among nomads. :

The permanency of the sex-relation among the agricul-
turists, the necessity for organisation in matters of defence,
which must be entrusted to the men—these are the beginnings
of the father-age. But, as Lippert® has pointed out, the man
appears as tribal organiser, ruler, or tribe-father, before his
position as sexual father is recognised. The first conception
of father is ‘ruler; ¢ protector, not progenitor. The first stage
towards the father-age is the need of a physical protector.
The mother still rules the house, but the ¢ Altvater’ rules the
fight, often indeed guided by the women. For woman is
still essentially the wise one, she is the source of traditional
religion, and the charge of the gods is essentially hers. About
the hearth arise the first conceptions of ‘ altar’ and ° sanctuary.’
She writes with her staff in the ashes the will of the gods,
and her pots and kettles reappear in every witch-trial of the
Middle Ages. Her spirit lingers round the hearth even affer
death, and fo-day the solitary student sitting over his fire, or
the peasant when his family are out, will tell you ﬂhey have
been mutterseelen alletn, meaning absolutely alone. Unrecog-
nised relic of the mother-age—they are alone at the hearth
with their mother’s soul !

If I might venture on a fanciful suggestion, which, how-
ever, seems to me to receive much confirmation from German
folklore, I should say, that it was a conflict between nomadic
and semi-agricultural populations, which drove the Germans,
if not all the Aryan stock, from their earlier dwelling-places.
Be this as it may, our first historical traces of the Germans

L I%id., pp. B, 7, 218, & seq. [I should not now accept this origin for the
‘feed’ rootb in futher or pater.—1901.]
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are of a semi-agricultural people, among whom the mother-age
has not yet passed away; the women are priestesses and
rulers of the house, the deities are in great part goddesses;
learning—runic lore—is in the hands of the woman, and
folk-custom recognises her superiorify to man at many points ;
the man may be Altvater, or tribal ruler, but as sexual father, he
is not yet fully recognised. But it is the period of struggle,
the man is asserting himself, a regulated sexual relation has
appeared, the possibility of a sexual fafher is there, and the
power of woman is on the decline. But the victory of man
is not easy; it takes long centuries to fully confirm if, and
traces of the mother-age remain throughout medieval times.
The transition from the mother- to the father-age is, indeed,
marked by the appearance of women of gigantic stature and
nigh infernal nature. There is as yet no sanctity in the rela-
tion of wife and hushand ; the wife is the result of purchase or
capture, and she does not lightly submit o the loss of the
mother-power. The old legends of contest between men and
women are not such idle fancies as some would have us
believe, and very dark shadows indeed do such figures as those
of Ildico, Fredegunde, and Brunhilde cast across the pages
of history. Such women, indeed, are only paralleled by the
Clytemnestra and Medea of a like phase in Greek develop-
ment. Nor does the poet fail even among the Germans to
represent the contest between man and woman for the mastery ;
it is the victory of the new day- or light-gods over the old
night- or earth-goddesses. Wuodan replaces Hellja and Mother
Farth, Siegfried conquers Brunhilde, Beovulf defeats the off-
spring of the swamp goddess Grindel, and Thor fights with
Gialp and Greip, the daughters of Geirrod."

Tt is this struggle between the mother- and father-stages
of civilisation which is all-important in considering the develop-
ment of the sex-relations. As external marriage took the place
of group-marriage, the capture of the bride must have meb with
active opposition on the part of the mother; equally hostile
must she have been to the necessary changes in the customs
relating to the devolution of property. The mother-in-law,

L Orpus Boreole, Mythic Fragments, i. p. 127.
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ar th?} chief-woman of the wife’s family, becomes an object of
Pecuhar ha?.tred to the husband; she is his special fofa an?i
in some primitive tribes, she and he never after the ma.;-ria l;
excha:nge a word or meet under the same roof! Evidence %f
the IllFe feeling is very apparent in Germanic folklore, To
such bitterness did the marriage by capture lead, to such 'blood
feud.s,, that we find in early German t-raditio:n great merit
a,serlbed‘ to those rulers who ordered that the wife should
be obtam_ed by purchase, not by ecapture. Driven from the
congmand.mg position of house-mother, and deprived of he
monher-ngh_ts in the matter of property, the last férﬁress 0‘13‘."
the _Teutome woman was her sacerdotal privileges. She
rem:.a,med holy as priestess, she had charce of t-hf; tribal
s&cnﬁce. and the fribal religion. From thi: last refuge she
was driven by the introduction of Christianity am‘oulif thz
C_%ermans. In the Roman world that view of the se;—rela

tions symbolised by the swamp had long given place to a
regulat,e%i sex-system, which had culminated in the stron sf
father-rlghts possibly ever attained by any folk. 'I‘hegi;3~
action against these father-rights had led, in the course of
ceaﬁ:-l?nes, to what appears, at least in Rome itself, as a
{)e‘ ival (?f the Swamp-age. A regulated sex-relationship had
ecome impossible to the body social, for it had adopted equal
license, not equal restraint, as the keynote to sex-equa(llit

Upon this field appeared Christianity with the difﬁcu{;
task.of reconstruction and the terrible narrowness of the
Pauline doctrine. Tt succeeded, with the aid of Chrysostom
and Jerome, in damming out the swamp, but at the entire
cost of woman. Woman is to be, so 16ng as she is con-
glder-ed a creature of sex, entirely subject to the man.  She
is mfﬂ,ntally and physically his inferior, and must nbe" him

‘Conmdered as an asexual being, she can attain to a J(fnsitim.wi
}n_the ecclesiastical world, but on this condition onlyp Thus
it is not lf-he natural character of mother, but the artiﬁoiai qualif

of 'c}?astltjy which marks a woman as holy, or confers on he{:
religions importance as & saint. This may have been necesgar

to dam the Roman swamp, but it was not a version ayi"

! Lippert, quoting from Nacktigals Bevsen, pp. 44-45,

=
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Christianity likely to be popular with a folk still in the mother-
age, and it led to not a fow eccentric heresies. Taking, however,
the Germans as we find them in the midst of the transition from
mother- to father-age, the Christianity of Paul and Jerome
was to the men by no means an unpleasant faith. There was
much in it which favoured the spread of the father-power, and
when Christ was reduced to a warrior-chief, and the disciples
to his head-men—much as we find them in that earliest
German version of Christianity, the old Saxon Heliand—
then, indeed, it might be accepted as a suitable faith for the
father- or hero-age. On the other hand, the women, the
priestess-thothers of the old faith, were unlikely to receive
warmly these doctrines of subjection and chastity. They and
their deities became the object of hatred to the Christian
missionaries, and later of alternate scorn and fear to pions
ascetios and monks. The priestess-mother became something
impure, a creature associated with the devil, her lore an infernal
incantation, her cooking a brewing of poison ; nay, her very
existence a perpetual source of sin to man. Thus woman as
mother and priestess became woman as witch. The witch-
trials of the Middle Ages, wherein thousands of women were
condemned to the stake, were the last traces of a very real
contest between man and woman. For one man burned there
were at least fifty women, and when one reads the confessions
under torture of these poor wretches, a strange light is thrown
over the meaning of all this suffering. It is the last struggle
of women against complete subjection. There appears in these
confessions all the traditional lore of the mother-age; the old
gods and goddesses are there, and the old modes of thought;
nay, the very forms of sex-relationship due to the promiscuous
age and the mother-age reappear. Nor was it only tradition,
there can be little doubt of a sexual cult, and child-birth rites
lasting on into the father-age and even into the Christian
Middle Ages. I hope on another occasion to throw some
light upon this secret sexual culb as evidenced by German
witch-frials.
(3) The Father-Age (Patriarchote).
This age cannot be said to have been fully established
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among all Germanic folks until the reception of Christianity.
Of course, its essential features, the rule of the Altvater, the
capture or purchase of wives, the reckoning of descent by the
father’s side, and the inheritance of property by sons only, are
all manifest in the heroic age—the age of the Germanic tiolk-
wanderings and of the Vikings. The hero-legends of the
Heldenbuch and of the Edda testify to this state of affairs only
too clearly. But we find at the same time, even in these very
lege_nds, as well as in early custom and law, an anomalous
posz.tion of the woman. The hero-age is a period of transition.
Christianity is necessary to make the father-age universal, and
complete the subjection of the woman. 7 ,

: But Christianity left a loophole to the woman, which is of
singular importance ; it allowed her to play a really impor-
tant part in the state on condition of her leading the ascetic
life. Tt threw open its schools to men and women alike ; and
provided the woman retained her virginity, she might r}ise tc;
any degree of intellectual eminence. As abbess of an im-
portant nunnery she had a social and intellectual influence
Whlcl‘l is not always sufficiently recognised. The history of cul-
ture in Germany shows a series of women like Hroswitha of
Gandersheim and Herrad of Landsberg, who were scarcely
equalled, certainly not surpassed, by any men of their time.
The popular theology of the age expressed the new position
of woman in the phrase, ‘Eva (a mother and a wife) had
deprived man of paradise ; Ave (Ave = Maria (sic)—a virgin)
had restored salvation to him. &

: We have thus again a great division drawn across woman-
kind ; the non-child-bearing woman is holy and has a career
befor_e her; the child-bhearing woman is of an inferior caste
and is a necessity of the weak and sinful nature of man. Ii;
must not be supposed that this was merely the view of the
Church Fathers, or of scholastics and monks. Tt passed into
folk literature and the proverbial philosophy of the people
and remained there long after it had ceased t¢ be the opinier;
of the educated. A comparison of monkish and folk writings
would, did space permit, bring this clearly before the read:r.
If every peasant and burgher did not hold the same view of
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wedlock as an ¢ endless penaunce, which is expressed by a
medizeval English poet who has been saved from the “hell” of
marriage when he to wed ‘saught fyrst occasioun, ! still every
peasant and burgher looked upon the woman as an inferior
being, ever ready to contest his authority and lead him into
evil. Nor do I think, considering that the subjection of
woman, and the establishment of the father-age, were not of
remote date, that this feeling was by any means unreasonable.
Be this as it may, there is small doubt that the folk aceepted
the theologian’s views and divided woman info & higher and
lower order of beings, the virgin and the wife. For centuries
woman as swife almost disappears from the sphere of political
and social influence.

The eontrast, however, between the beauty of virginity and
the comparative degradation of motherhood could not be main-
tained in human life, full as it was of sexual influences. The
way in which the contradiction was solved presents us with
one of the most remarkable instances of the close relation
which always seems to exist between intense religious
enthusiasm and sexual excitement.

The Germans were in far too primitive and natural a state
to shake off entirely their old polytheistic faiths, and while,
on the one hand, witeheraft maintained its place, on the other
the influence of the old reverence towards women, due to the
raother-age, made itself felt in the new religion. Owing to
the Jews having chosen J ahveh, not Astoreth, as their tribal
deity Christianity presented the strange spectacle of a religion
without » goddess. As such we recognise that it is not the
production of an agricultural people, but of one among whom
women held a very secondary place. Jews and lafe Greeks
together were not likely to give fo the world a religion of the
woman, Hence, when this religion of the man came among a
people still full of the beliefs and feelings of the mother-age,
although it came as an instrument working towards the sub-

1 But of his gracs God hath me preserved
Be the wise councell of aungelis three ;
From hell gates they have my silf conserved
In tyme of yere, when lovers lusty be.
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jeetion of woman—yet the spirit of the folk was too strong
for it ; they demanded and obtained a goddess.! Tf the ideal
woman be no longer the mother, ab least a virgin goddess
shall be added to the Christian pantheon; the tritheistic faith
shall become tetra-theistic, and ultimately polytheistic. Some
Protestants are apt to look upon this change in Christianity
as the mark of the Devil ; to me it seems the great triumph of
medizval Christianity. With one stroke it threw off Hebraism
and the still more baneful late Hellenism, and became Germanie.
Tt became a matter of feeling and imagination ; it was possible
for a great art, a great literature, and a great theology to grow
up under it. It became the means by which the: Germanic
element could influence civilisation as the Greek and the Indian
had done. The condition of the reception of Christianity by
the Germans was the fuller reception of the mother-element by
Christianity—of the woman—even in the shape of a virgin.

The new goddess, once incorporated in the Christian
mythology rapidly replaced in affection and reverence the older
gods. Every virtue, every form of praise, was heaped
upon her, in the most exaggerated language. The ascetic
monk, deprived of the natural outflow for his sexual feelings,
gave expression to it in songs to the Virgin, which, as the
years rolled by, gained a stronger and stronger sensual colour-
ing ; the most remarkable, not to say dangerous, similes were
used ; all the ardour of the sexual passion is poured out in
these Latin Virgin-songs. Nor did the matter end here:
the strolling scholars adopted these Virgin-songs, modified
and extended them—so that we find occasionally the same
lines in a sacred hymn and in a rollicking, drinking love-song.
The virgin became merely a peg on which every expression of
the wildest passion could be hung. The hymn to the Virgin
became the basis of a new phase in sex-relationship.

In the cloister - manuscripts, among these extravagant
hymns to the Virgin, we find the first love-songs. Little

1 Althongh the Germans did not invent mariolatry, which not improbably
had its origin in the direct transformation of the priestesses of Ceres into priestesses
of the Christ-Mother, yet mariolatry was from the earliest time an eszential and
much emphasised feature of Germanie Christianity.

et —
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more than translations of the Latin Virgin-hymns, their scope
is yet obvious: whether used by the monks, or, what is very
probable, written by them for the knights, they are purely
songs of sexual love, songs in adoration of an earthly, and
not a heavenly, mistress. They are the germs of the Minne-
samg. We have reached the age of the German Minnesinger,
the beginning of what we in England term chivalry, but what
the Germans denote by Minne, a word which in the oldest
German signifies spiritual love as for the gods, but in Middle
High German has almost a purely sensual meaning. ‘Woman
——at least in the upper classes of society—is to regain a place
of infinencg. She has, indeed, revenged herself upon the
theology which placed chastity above motherhood. But her
power over men is to be based mnot upon the rights of a
mother, but upon the charms of a mistress. Man is her
slave so long as she retains her beauty, or his fancy be not
sated. Tt is the Periclean period of German development ;
Hetairism triumphant, only with a difference—the woman is
paid for her sexual service in a more spiritual form. She
remains before the law and the church subject to man, bub
she rules him through the senses. That is the strange out-
come of the father-age in Germany! We are too apt to look
upon the chivalry of the Middle Ages from the standpoint
of nineteenth-century romance-writers—to consider it as the
single-minded service of a generous manhood towards a noble
but weaker womanhood. Such a service may be, I venture to
think occasionally is, a feature of nineteenth-century life,
certainly it was not a prominent factor of Minnedienst. It
was, indeed, a service on the part of the man, often arduous
and prolonged; but there was always one end in view, and
that, the gratification of sensual passion. Those who have
studied the great Arthurian epics in their original forms, and
have some acquaintance with the vast mass of lyric poetry
due to the Minnesinger, will undoubtedly agree with this con-
clusion. It was, indeed, a time of unrestricted sexual in-
dulgence on the part of bhoth men and women. The maiden,
the dmfe, and the married woman were all alike the object of
homage on the part of the knight; but the favour which fair
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ladies gave to the victor in the tournay was of the _:most
material kind. Chastity was prudery, and long-continued
reserve on the part of either man or woman ill-breeding ; the
only disgrace, discovery and mutilation by an enraged hl%sbanc‘i J
the only. crime, forcible seduction. The dmie was re;ewed in
all knightly society, and free-love—only restrained in one or
two cases by a formal etiquette—the morality of the ’day.
Nay, even to the field, the dmie and the recognised p?ostltute
followed the knight. The crusaders were accompanied by a
gecond army of women, and such were the sexual extravagances
in the Holy Land, that the failure of the second crusade is
attributed by the old writers to license alone. o

This marked characteristic of courtly society was imitated
by the burgher, and to a less extent by the peasant, so th:‘:tt
the period is distinguished by a scarcely paralleled fl-eed}om in
matters of sex. The love of boys, probably arising in the
cloister, infected Germany, although it never appeared.. 80
markedly as in England and France. ~Women, e.aspecaally
married women, were perpetually found in intrigue with man
and priest, who for their own sake preserved a secrecy which
the knight at the drinking bout might forget. Not a few
mediseval songs discuss the comparative merits of the sacerdotal
and knightly lovers, generally to the advantage of the former.
But I have said enough to indicate the character of the
period. At first sight it appears like a return to the swamp-
age—a period of social collapse like the last years of the
Roman Empire. .

But it is really something very different; tl:us age of
chivalry has given Germanic civilisation one of its noblest
factors, one which in our modern world has played a great
part in the sex-relationship. Let us rvecall the fact that we
are still in the father-age, that marriage by purchase has
only recently taken the place of marriage by capture; that
the father has yet power fo give or sell his daughter to
whom he pleases; that even yet he occasionally offers hgr
to the vietor in a tournay; that every woman is legally in
some man’s hand, or, as the Germans termed it, in mand.
Note all this, and then recognize the advance—when the
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woman is allowed to freely dispose of her person, when it is
once admitted that she has a choice in sexual matters. It
is indeed a great step towards the modification of the harsh
sex-relationship peculiar to the father-age. But this is not
all; the century of the Hohenstaufen is the age of great
plastic development ; Germanic institutions were then moulded
to the form in which some of them have lasted even to the
present day. It was a freethinking age, as well as a free-
loving age. Tt was an age which built cathedrals, and fought
the pope. In architecture and decorative sculpture Germany
achieved what few nations have ever equalled. We talk
much of jthe Parthenon and its friezes, but how shall we
compare them with the western facade of a Gothic minster ?
In epic and lyrie poetry how little have after-ages that can
rival Zristan wnd Isolt or the love-songs of Meister Walther !
It was the boyhood of German vigour, and not the senility of
a dying empire, which produced this age of sense. The rela-
tion of man to woman was primarily sensual, but it was a
sensuality idealised by the highest phases of art. It was an
age of music and of song, of noble buildings, of flowing drapery
and graceful forms of dress. It was the peculiarity of this period
of German civilisation that, while as in Imperial Rome the
sex-relationship was marked by a free choice for both sexes, yet
also as in the Periclean age of Athens sensuality was idealised
by art. It was human sense superseding brute sense. Put
these two things together—sexual instinet guided by co-option
and idealised by artistic appeal to the emotfions —and we
have the basis of that which, with a good many centuries of
spiritualising, has developed into what we now term fove. There
is an element in the love of Romeo and Juliet—still more in
that of Faust and Gretchen, sensual as both alike are—which
I have never come across in ‘the classical authors with whom
I am acquainted ; there is a certain inexplicable tenderness
which it is quite impossible for me to analyse, but which I
believe is due to medizval chivalry. _

We have, then, towards the close of the thirteenth century

a new stage in the sex-relationship which is fairly widespread.

The woman was legally in complete subjection to the man,
26
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but socially co-option had been estf.!.blished, _and tliere ;‘;ajmi
tendency to idealise sexual attraction. This ressuii w; e
obtained without a considerable weakening of th‘f;;us 1{1)' . }1
sexual restraints. I now pass to the _1ast pert fw; ms :
shall lay before you; this, from one of its leading features,
ghall characterise as:— 5
The Age of Prostulution. B
('].:‘1138 i;;;stﬂibe{wh@ Tacitus informs us had no exmte;;gz
gmong the primitive German tribes, becar'ne a,( re:-c.tc/aogimce
personage in the age of chivalry. : It is not very easy i
what the exact causes were whml_l led to the }”31rf]poa o
of sexual restraint on the maryl‘efl WoIan ; Lhe;y1 are, -
course, due partly to the re-establishment in the t ;rhee;er
century of the influence of the Church, and ta 1; zhp :
character of that influence; partly to the decafy of the <
knight - culture. The knights owing to their bl};ncr‘e:suilrgl
poverty could no longer indulge in the courtliy ga erji) ] gé’,'er
music and in song; the archer, and later the arf(.p;e W ?D(;
- made the knight useless in the field, and .the man (i e:znthz
__the theologian or the jurist—was of more v? ue g
. council-board. With the disappearance of chivalry arli -
rise of burgher-culture came a new phas_e of the Eex;enaé bué
the woman had free opbion 1n the choice of a ustct -’an
onee married she was legally, 1f:nd fg thlar%e SE:BI;IE:{)S;X u;rl
i lote subjection. On the other hand, the
Elai;?nmng of the ';ge of chivalry continued to exist I ;:heaizr?]@]
of prostitution. Prostitution be‘gs:n to Play a. g;;ea. bpr.mted
the social life of the medieval cities. It must also de ety
that at the same time the line between c-apli.slahsb 'an v; i
became more prominent, and a _town prulet'arlat ﬁ.‘fSt m; -
influence felt. The prostitute m the medizval thy pt yned
singular part; she was alternately honoured an: cm;l eI th(;
Sh:; was used to grace the banquet of t.h.e town—eou]fz tzrwmr
reception of the emperor ;dbut. ah; gazifizizlcggf; e N.Ohhi;; ;
istinctive dress, or was Geprive egal 3
iasd;f;i;bz;aracteristic of the absolute sub.}ect.alon of v;onEian ti?
this treatment of prostitutes; and t}lf) police r;ginitgox;s =
cerning them in such towns as Niirnberg, Frankiurs,
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Augsburg present us with one of the most instructive examples
of the result of allowing men and men only to legislate on
matters of sex. The prostitute was treated in the first place
not as a woman, but as a necessary, although troublesome,
part of the town-property, which had to be dealt with as
might seem for the time most convenient. Only occasionally
had she to thank the Church for a little human consideration.
Long before the spread of venereal disease at the end of the
fifteenth century, the maintenance by the town-councils of
brothels, generally placed in charge of the hangman or the
town-beadle, had become universal. A typical instance of the
moral feeling of the fime is the vote of public money by the
town-councils for fhe free opening and decoration of the
public brothels when they had a visit from distinguished
strangers. The historical study of this old town-life un-
doubtedly throws light on one or two problems of to-day.

It remaing for me to note the influence of the Re-
formation upon this last period, marked as it is by mono-
gamic marriage and organised prostitution. TLet me first
state the exact results of chivalry following upon the father-
age. These are:—

(1) Free option for the woman in marriage, usually
accompanied by what we term love. After marriage complete
‘ domestication ’ of the wife; she plays no part in the state
and has no function outside the home.

(2) Prostitution organised by men, with only the slightest
social or legal rights allowed to the prostitute.

(3) The ascetic life for both men and women, offering the
only means by which the middle-class woman could obtain
knowledge and power. The convents in the fifteenth century
show, in some cases, a remarkable revival of earnestness; in
others, they have sunk to the level of brothels.

We are apt to look upon the Reformation as a purely
religious movement, neglecting the far more important social
revolution which produced and accompanied it. The begin-
ning of the sixteenth century is the birth of Individualism—
a phase of development which, while producing infinitely rich
results for human knowledge, has in some respects been little
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less than disastrous for the physical well-being of society. The
discovery of the New World and the concurrent decay of the
old faith led to an entire reconstruction of the relationship of
master and handicraftsman. The whole organisation of trade
and of labomr was destroyed and remodelled. The age of
the capitalist, of the trading company, and of the speculator
began. Hochstetter and Welser of Angsburg formed ‘rings’
in the wine and corn markets; Koberger of Nirnberg ruled
the publishing trade of Europe; capital started on its long
years of Jabour-exploitation, and the handicraftsman soon
felt the pinch of the new methods of production. The
Catholic Church with its strong socialistic doctrinesthe Canon
Law with its exaltation of manual labour, and the semi-
veligious guilds—the bulwark of the handicraftsmen—were
driven out of the best part of Germany as Shates of the
Antichrist. The evil first made itself felt in the decreased
capacity of large classes of the community fo marry, and a
resulting increase in prostitution. As I have already pointed
out, the existing convents were of two kinds—the one class,
owing to the spirib of moralists like Geiler, Winapfeling, and
Thomas & Kempis, was filled with really earnest men and
women ; the other class contained monks and nuns ready for,
or actually practising, every form of sexual indulgence. The
Reformers made no distinction, they raged against all forms
of ascetic life as * the service of the woman in scarlet’; they
demanded the closing of all convents alike. The effect of this
may be easily imagined. Monks and nuns of the inferior kind
rushed from their cloisters, and too often did penance for
their past ‘sin’ of asceticism with all the ills which flow
from extreme sexual excess. Ib is 1O exaggeration to say
that throughout Germany more monks were converted to
Lutheranism by the strength of their sexual passions than
by their enthusiasm for the Wittenberg ‘evangely” The
sexual relations of the mass of early Protestant divines, and
even of some of the chief reformers, form a remarkable,
although little regarded side of Reformation history. Ab
the same time with the licentious the earnest class of monks
and nuns were expelled from their homes. A woman
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like Charitas Pirkheimer, driven with her nuns out of the
St. Clara nunnery at Niirnberg, is the last type of the
educatﬁ?d r.fu_n. In correspondence with the leading wHumam' i
enthusmsbl_c for the new knowledge and the old liistar‘;tS 5;
sh(? was driven ab the instigation of the uneducated and.}; Iug ei
OSlandt?I‘ from her convent. Her diary is one of th e
S}lggestxve books to which the modern reader can ;ﬁui'nnlﬁsi
illght on the dark problems of that time. It is the lasb
glimpse we get of the great value which the ascetic life ev
in the sixfeenth century had been to an enslaved womanh e(?
Henceforward domestication and prostitution were the i
careers open to the German woman. o
i r{ls I- have rerla&ﬂ{‘ed, t}}e first result of closing the convents
S an increase in licentiousness. The economic changes i
progr_ess du.rmg this period tended in the same d'irectio: I];
:}']ap; 1m§03§;}:)1§ for the reformers to disregard thisJ incr'ease'
ey admitte it, attributing it, as th 15 o
Eﬁmgs, ii(.} the peculiar a,c;tivizy wh:ich-th:fr cll)liit}fn a&rltl){ﬂe(g‘hfi
ch' Dkiz*;rliiw .Iﬂke_ many good people of to-day, they held up
ir hands in horror at the extent of what they termed vice
they pre:ached against if, and they got stringent laws asseli
against it ; but they never took the trouble t?:r investi afe th
social causes which produced it. Onee term sexual gextra ‘
gance sin, and attribute it to the Devil, then it is ﬂ]orricalv:-
seek fo;r any fl}rt}ler cause of its existence. The Devif was :
}(;?m.ement whipping-post, and as the obvious manifestation of
8 presence was the prostitute, the Protestant town-council
were nob long before they closed the town-brothels Ths
prostitutes, like the nuns, were turned out upon the 'streetz
and bade to go their way; occasionally they were drilven Iw"sh
exemplary harshness out of the towns. Such acbilon since it él'd
not’ touch the real economic eause of the difficulty t:anded rla,th1
to increase than decrease the rate at which licel’ltiou%ness -
spreading. Luther, more clearly than any one else Seen;s to h::s
marked the social problem at the bottom of the’ Sezc-difl"lculﬁe
and he proposed a remedy—one of the most heroic kind “;’
have seen tha‘t the Reformation destroyed the a.SGBtiG Lifs 1
and more foreibly even than Catholicism branded the pm:-,
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titute as a social outeast; we have, in the last place, to
consider its consequent teaching as to marriage.

Under the influence of chivalry marriage had become
o matter of co-option, and mere sexual instinet had been
ennobled by art, and to some extent spiritualised. A good
deal of the love which ends in marriage has undoubtedly a
sensual basis, but the pure gratification of sexual appetite is
usnally kept in the background, or remains quite in abeyance.
1t was this factor in marriage which Tather did not hesitate
in the plainest of language to bring again to the fore,
« Marriage,” said the early Christian Fathers, “is a lower
state than chastity. I/ man or Wwoman cannot remain
chaste, let them marry for their bodies’ sake.” While this
degraded - marriage, it at least left an ¢f to save humanity.
Tather left no ¢f. “When God made man and woman He
blessed them and said to them, ‘ Tncrease and mulbiply.
From this verse we are certain that man and woman shall
and must come together in order to multiply. . . . Since as
little as it stands in my power that I should not have the
form of a man, so little is it in my power to remain without
o woman. Further, so little as it stands in your power that
you should not have the form of a woman, so little is it
possible for you to remain without a man. Since this is nob
a matter of free-will or advice, but a necessary, natural thing;
what is man must have a woman, what is woman a mailk This
word of God’s: ¢ Increase and multiply, is not a command,
but more than a command, namely, a divine work that it is
not possible for us to hinder or to mneglect, but is even as
necessary as that I have the form of a man, and maore
necessary than eating and drinking, bodily offices, sleeping
and waking.” !

«“ If one promises to fly like a bird, and does so, then there
is a miracle from God. Now it is just as much when a man
or woman vows chastity. Since they are nob created for
chastity, but as God said : ‘To increase and multiply. He
who must refrain from bodily easement, when he yet cannot:
what would happen to him?” (Wer seinen Mist oder Harn

1 Fom Ehelichen Leben, 1520.
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iﬁil:;:b aniisste, so ¢r’s doch f%'aht kann; was soll wus dem werden 2)!
. E;' itssflrts i'i}lmtdchastzty is possible for the impotent aIm;le
hat he who does not marry is o L
commits worse vices. i
aSCEtIiz ];:;g 'h&:}?‘be;enhneeessary at that time to stigmatise the
in this fashion—I will not enter u
: S Wi pon that now—
1;21’5 Ez;e doctrm_e of the impossibility of restraint was certainl
int:,r(, ted t; izi_lcrease the sexual license of the age Sexu-aﬁ
sourse, Luther tells us, is never without = i
: - _ 5 - gin, but it is
ilﬁfdful sin, and marriage renders it legitimate? It is heri
ma::? the} Wors!; feature of the Reformation doctrine of
: iszz coLnlel)js}._jL in,—all sexual relations outside marriage are
criminal. Luther goes so far as to assert that th
: , 5 ; the adulterer
zgf};f 1t0' !];.e, Stoned—_(' Dead, dead with him to avoid the bad
Qrat' é) eti. ). Marriage is established for the legitimate
2t -l-_ cation of t-he_gexual ingtinet—that is the basi; of the
inatluumon. The licentiousness of his age Luther proposes
O{; i;:ziiak;}é E}&rﬁ and general marriage: the primary object
arriage is the satisfaction of the sexual it :
obvious that this doctrine rai A L
ohylos trine raised the sexual appetite i
1]:‘.163181)1})18 natural force, and must in pra,ctiaef 1:iezat]d.e t(l}nt:x);c?s]i
di‘sfastrous resul'ts. Thus, when Philip of Hesse finds one
wi et‘not sufficient, Luther allows him a second, because
appe .1be cannot be restrained; when Marquard échuido;
I;names his niece, Luther writes a book in his defence}‘)i
Ogcaﬁtieg }dapfemtg cannot be restrained; when Henry VII:,[
and writes to Melanchthon on th :
2 : e matter of his
div orze, Eﬁcliel:a?lcb:‘ﬁhon recommends. him instead to takehl.:,
iecoi‘ wife, if his appefite cannot be restrained. Nay, this
ei.'}c, 1.rig touches the inmost privacy of married life. ’ The
W Iek is to TE)e a mere breeder of children. “One sees how
weak and sickly are unfruitful women. But the fruitful ar
sognder, fresher, and stronger. Tf a woman becomes wea %
and at last dead from bearing, that matters not; let her on]g

L Sehraiben von Au :
gust, 1523, De Wetle, 2, ¢
2 Vo dew ehelichen Stana : s 2, 872
ichen Stande, .
S Thid. p. 28. & Bt

L Grundt wnd orsale worwp
thor Ehe genamen, 1526, orup Murguardus Sehuldorp hefft syner suster dochier
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die from bearing, she is there to do it. It is better to live a
short and sound life, than a long and sickly one”* If the
wife refuses to submit to such a life, what then? ¢ Then it
is time for the man to say: < Will you not, 50 will I another;
will not the wife, go let the maid come’ "—a doctrine which
is supported by the biblical example of Vashti and Esther.?
1 have remarked on the sexnal license of the time, and on
the economic depression; the Reformers, advocating marriage
as the cure for license, were still obliged to recognise the
depression. How is early marriage possible when the handi-
craftsman has nothing to support a family with? © We have
to meet a great and strong objection,” preaches Luther.
«Yes, they say; it were good to ATy, but how shall I
support myself? . . . This is, indeed, the greatest hindrance
to wedlock, its ruination, as well as the cause of all whore-
dom. = But what shall I reply thereto? It is unbelief and
doubt in God’s goodness and fruth. Hence, no wonder, where
it exists, that vain whoredom follows and every misfortune.
Here lies the rub: they wish first to be sure of property,
whence they can obtain food, drink, and clothes. They
want to draw their head from the noose,— In the sweat of
thy brow, thou shalt earn thy bread’ . . . Hence, fo con-
clude, who does not find himself suited to chastity, let him
early find work and take to wedlock in God’s name. A boy
at the latest when he’s twenty, a girl at the latest when she’s
fiffeer or eighteen. Then they are still sound and fitted
thereto, and let God take care how they and their children are
to be supported. God creates children, and will certainly
support them.”® These doctrines on marriage, which I have
exemplified from Luther, repeat themselves in the writings of
many reformers. It will be seen how much at variamce they
are with the coneeptions of the Catholie Church. St. Jerome
declared that virginity fills heaven; the Reformers described
this as blasphemy* “The smallest sin is theft, after that
comes adultery, then murder, and last the ascetic life.” The
Catholic Church held marriage & sacrament—that is, it gave

1 Von dem chelichen Stande, p. 41, 2 fhid. p. 29. 3 Ibid. p. 43.
3 D)p servo arbitrio, Opeva ; Wittenberg, 1554, ii. 472.
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to the physical facts a spiritual meaning. Marriage is an
outward bodily thing,” said the Reformers, “as any other
worldly bargaining.” This new conception of the sexual
relation was not only opposed to the Catholic standpoint, but
is, in my opinion, distinctly inferior to the faith of chivalry.
It reduced marriage to a merely sensual relationship—to a pure
physical union the idea of which would be repugnant to
every modern man and woman of culture. It fended to
check the idealising of the sex-relationship, and, at the same
time, to degrade woman by freating her as a mere breeder of
children. The Reformation completed the subjection of woman
by destroying the cloister-life ; its view of woman may, in fact,
be summed up in the following words of its chief hero:—

« The woman’s will, as God’s says, shall be subject to the
man, and he shall be master (Gen. iii. 16); that is, the woman
shall not live according to her free-will, as it would have been
had Eve not sinned, for then she had ruled equally with
Adam, the man, as his colleague: Now, however, that she
has sinned and seduced the man, she has lost the governaunce;
and must neither begin nor complete anything withoub the
man; where he is, there must she be, and bend before him as
before her master, whom she shall fear, and to whom she shall
be subject and obedient.”

This is the unqualified doctrine of the father-age, unblush-
ingly based on the Hebrew myth which in the early days of
the father-age man had called to his aid. .

For three centuries after the Reformation the history of
woman in Germany is a blank. Domestication or prosti-
tution, subjection or social expulsion, were almost the only
possibilities for her. Perhaps no modern nation has been so
backward as Germany to start the work of emancipation, or
has been so lukewarm in the support it has given to the
higher education of women. It has organised a special class
of books for their feebler intellects, and many an ‘educated’
German will say to his women of the masterpieces of literature, -
like the savage of Polynesia, 47 tabu—this food is forbidden
you. That is a cry which contrasts strangely with the mother-
wit of primitive man, with the literature of chivalry written
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in the service of the lady-love, or even with the .select cirele
of learned and earnest women to be found round several of
the early Fathers or the later Humanists. I do not attribute
the modern subjection of women to the teaching of the Re-
formers, it is really an outcome of the father-age ; bub the more
repulsive side of German courtship, and the more complete
domestication of the German woman are, I helieve, in no small
df}gree due to the manner in which the ascetic life was in the
sixteenth century first abused and then rendered impossible.

XV

SOCIALISM AND SEX'

At last they came to where Reflection sifs, that strange old woman,
who has always one elbow on her knee, and her chin in her hands, and
who steals light out of the past to shed it on the future.

And Life and Love cried out: “Oh! wise one, tell us, when first we
met, a lovely radiant thing belonged. to us—gladness without a tear, sun-
chine without a shade. Oh! how did we sin that we lost it? Where
shall we go that we may find it 17 Olive Schreiner,

TuERE is a principle lying ab the basis of all growth which
was first made manifest by the naturalist, but will one day
receive its most striking corroboration from the scientific
historian. - This principle is somewhat misleadingly termed
<the survival of the fitbest! A slight change for the better
would be made were we term if the ¢ survival of the fitter.
In all forms of oxistence—in brate and human life, in brute
and human habits, in human institutions, religions and phile-
sophies—the fittest is never reached, has never come into
existence, and cannot therefore survive. When it does, evolu-
tion will ceage—=a final epoch that may for the present be
classed with a certain catastrophe termed the ‘day of judg-
ment, which formerly played a conspicuous part in medizeval
cosmogony ; Wwe may leave them both to that storehouse of

1 This paper, written in 1886, was originally read toa small discassion elub.
Tt was printed in - Doy (February, 1887), and afterwards issued as a pumphlet,
Some points T should prohably put difierently, were 1 to rewrite it now (ses the
essay, ** Woman and Tahour,” in The Chances of Death, vol. 1.), but I allow it to
stand, becanse it describes what 1 still hold to be the ideal of the near future, if

not the realisable of the immediate present. Tts dogmatism may even do service
a2 an irritant, and cause thoss who disagree with it to think for themselves.
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unintelligible lumber whence paradoxers and supernaturalists
draw their material. I, the more matter-of-fact sensationalist,
content myself with recognising that every form of life, every
human institubion and mode of thought, is ever undergoing
change; not change by hap incaleulable, but to a great and
ever wider extent foreseeable and capable of measurement both
as to magnitnde and direction. There is no absolute code of
morality, no absolute philosophy nor absolute religion ; each
phase of society has had its special morality, its peculiar
religion, and its own form of sex-relationship. Its morality and
its religion have often been stamped as immorality and supersti-
tion by later generations. Promiscuity, brother-sister marriage,
infanticide, the subjection of women, and the serfdom of
labour have all in turn been moral and again immoral. No
property, group-properby, tribe-property, chief-property, and
individual property in both land and movables have all had
their day, and foolish indeed is the man who would term one
absolutely good and another absolutely bad. One thing only
is definite, the direction and rate of change of human society at
a particular epoch. Tt may be difficult to ascertain, but it is
none the less real and measureable. The moral or good action is
that which tends in the direction of the growth of a particular
society in a particular land ab a particular time. In this
sense, to avoid all preconceptions of the absolute, I shall use
the word social for moral, and an#i-social for immoral. An
action which is social (or moral) may have arisen from custom,
from feeling, or from faith, but to understand why it is social
or moral requires knowledge. It requires knowledge of the
historical growth and the conseguent present tendency of a
particular phase of society. Hence we see why it is that
many actions arising from feeling, custom, or faith are anfi-
social ; if custom could dictate a moral code, I fear Socialism
would at present have little basis of support; it must throw
itself back on rational judgment based on historical study.

1 1 use $his word to exclude on the one side the absurdities of materialism
of the Biichner type, and on the ofher the muddle-headed mysticism of some of
our neo-Hegelian friends. A sensationalist is one whe does not attempt to get
beyond his sensations and their interrelations.

-
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For this reason I cannot look upon Socialism as a mere scheme
of political change: if is essentially a new morality, it denotes
the subjection of all individual action to the welfare of society ;
this welfare can be ascertained only by studying the direction
of social growth. Secialists must claim to be, and ach as,
preachers of a new morality, if they would create that
enthusiasm which only human love, not human hatred can
avouse. Therein lies the only excuse for the absurd title of
¢Christian Socialist.’? Socialism as a polity can only become
possible when Socialism as a morality has become general ; as
a polity it will then be only a matter of police, a law restrain-
ing a smald anti-social minority.

In all social problems there are two questions which need
investigation: (1) What is the ideal we place before our-
selves? (2) How shall we act so as best to forward the
realisation of our ideal ?

Before T attempt to consider these questions inm their
relation to the problem of sex, it is needful to explain what
I understand here by the term ‘ideal’ By ‘ideal’ I do not
denote some glorious poet-dreamed Utopia, the outcome of
individual wishes, inspiration or prejudice, bub solely the
direction wherein, the goal to which, it seems to me from the
history of the past that the history of the immediate future
must surely progress. Our ideal is the outcome of our read-
ing of the past, the due weighing, so far as lies in our power,
of the tendencies and forces at present developing humanity
in a definite direction. It is the one absolute we have got
upon which to form a judgment, and so the test of moral or
social action. We are students of history, not because we
are Socialists, but Socialists because we have studied history.”

We have now to ask the following questions with regard

1 Tt reminds me of a well-known lady doctor who terms herself Ciristdon
physiologist, as if socialism and physiology were not the co-ordination of facts by
seientifie laws independent of any form of religious faith !

2 A Jeader of the ¢ Anarchist Group’ recently read a paper in my hearing
which deduced anarchy as a necessity of the coming ages by & metaphysical
process quite unintelligible fo me since the idealist days of German stndent Tife.
1 ventured to ask him if he thought the same conclusion would be reached hy

the historical method. He had not applied it, he said, but he was quite certain
that that method could not contradiet his process.



41; THE ETHIC OF FREETHOUGHT

to the sex-relationship. What is its ideal _fofr__n ? How can
we best work towards its attainment ?—thaf;t IS.——Wh_&t Wlll'
in the fature be the true type of social action in matters of
sex? Tt is because I hold that the present se-xual ‘relatlon—
ship is far removed from the ideal (the _relatmnshlp of the
near fubure), and that the present manl'mge law ; tends htio
hinder our approach fo the ideal, that T have written this
essa}];rieﬂy let me state here, for it 1s irflpos_sible at presenf. to
enter on any lengthy historical investigation, .that I lz)eheve
the forces and tendencies of the present as e_vlde.nced in the
history of the past are working sbrongly against our present
relationship of sex, and are nob unlikely in the _future to
sweep it as completely, and as roughly, out ?f existence as
rational knowledge is sweeping away mf:taphysms, freethﬁf;gllt
Christian theology, and socialistic doctrines orthodox pol}ucal
economy. 1 will try to enumerate shortly the tendenmets 1
have found at work, and point oub how they must come into
conflict, and ultimately modify our present legal and customary
i he sex-relationship. :
VIBWIB Ezv‘; spoken of one §r—inciple of the law c.)f ‘evolutmn,
the survival of the fitter. According to the Darwnnan. theory,
evolution is chiefly brought about by gexual selection and
the struggle for food. All-mastering as these factors are
easily seen to be in the development of _th\@T brute-worl&l, they
appear ab first sight insufficient to e:{plal? the growith of man
and the changes in buman institutions. The scl.eptlﬁc student
of history, however, will find them just as forcibly at: work
in directing the course of man’s progress from bar?)a.ri‘sm.to
civilisation. - The future Darwin of tfhe hIEStDI'j" of civilisation
will probably recognise that his subject fa}ls into two great
divisions—the history of sex and the history of prc‘aperty,
into the changes in sex-relabi.onshjfp and the changes in the
ownership of wealth. The explanation -.of these wo main gr{:mp;L
of changes lies for the most part 1m se;ual selection an
in the struggle for food! One by one various forms of sex-

i i is of metaphysics and
1E ttempted & philosophy of history on the basis of ye!
natural-lif;d f:rilzd. ’.I[)hc ph%osophy of history is only possible since Darwin, and

)
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relationship bave succeeded each other, there has been no
permanent type, and the historical growth of the relationship
has at each stage agreed closely with the state of development
of the other social and legal institutions of that stage. Legal-
ised life-long monogamy is in human history a thing but of
yesterday, and no unprejudiced person (however much it may
suit his own tastes) can suppose it a final form. Thus it is
that a certain type of sex-relationship and a certain mode of
ownership are essential features of the present stage of human
growth. 1In the past others have marked the successive
stages reached by man in his long course of evolution. To
each fresh fype of sex-relationship has corresponded a different
mode of ownership—a special phase of human society. When
the sex-relationship was pure promiscuiby, then possession was
based on finding and keeping as long as the finder had strength
to retain the found; with brother-sister marriage and with
group-marriage, property was held by the group—communism
in the group; with the matriarchate, at least in its zenith,
property could be held by individuals, bubt descended only
through women; with the patriarchate property was held
only by the men, and descended through them,—woman was
a chattel without any right of ownership. With the centuries
as the last traces of the patriarchate vanish, as woman
obtains rights as an individual, when a new form of possession
is coming into existence, is it rational to suppose that history
will break its hitherto invariable law, and that a new sex-
relationship will not replace the old ?

The two most important movements of our era are without
doubt the socialistic movement and the movement for the
complete emancipation of women. Both of them go to the
very root of the old conception of property, and to the careful
observer connote a corresponding change in the old relationship
of sex. To the thoughtful onlooker the Socialist and the advecate
of ‘woman’s rights” are essentially figchting the same bafttle,
however much  they may disguise the fact to themselves.

the rationalisation of history by the ¢ future Darwin ' will consist in the descrip-
tion of human growth in terms of the action of physical and sexualogical laws.
upon varying human institutions.
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Change in the mode of possessing wealth connotes to the
scientific historian a change in the sex-relationship. If is
because I hold that Socialism will ultimately survive as the
only tenable moral code, that I am convineed that our present
marriage customs and our present marriage law are alike destined
to suffer great changes. It is not a question of the triumph
of sense nor of sexual experiment, but of indomitable law.
Variations are taking place in our views and actions with
regard to sex, which are bub forerunners of a new stage; a
stage which will possibly for many centuries hold the field.
Sexual experiments are not to be treated a priori as social
outrages, they are the variztions from the normal Gype of the
present, some of which may be destined to survive as the
normal type in the future.

As far as may be possible in a paper of this kind, leb me
examine the leading principle of modern Socialism as a moral
code, and its bearing on the current relationship of sex. 1
may state this principle as follows :—

A human being, man or woman, unless physically or
mentally disabled, has no moral right to be a member of the
community unless he or she is labouring in some form or
another for the community—that is, unless he or she is con-
tributing to the common labour-stock.

By no ‘ moral right’ I simply mean that it is aati-social,

and therefore deserving of the strongest social cemsure, or
even punishment, if any person, not disabled, lives in, and
therefore on the labour of the community without contributing
to the labour-stock.

Tt follows as a necessary result of this first principle that
it is anti-social for the able-bodied: (a) to live on inherited
property, (b) to receive interest on accumulated property.
TFor, in doing either, the human being is in reality taxing the
labour of others for his or her supporf, and is not repaying
that taxation by an equal labour-contribution to the common
labour-stock. I am quite aware that these dictates under our
'prééeﬂjt social régime are very hard to accept, and impossible
to fully act up to, but I am convinced that they will have to
he accepted as the basis of the moral code of the future. A

o
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human being may labour and acquire, but he has no moral
richt to endow himself or his posterity with that idleness
which merely connotes a living on the labour of others!
There ig a point here which deserves special notice, because it
bears on a remark I shall presently make of the wife and her
home life. The endowed idler is largely able, owing to his
monopoly of possession, to misdireet the labour of others and
to give it an anti-social direction ; he employs labour in creating
luxuries for himself, labour which ought to be employed
socially in improving the dwellings of the people, in the
ordering and beauntifying of the public streets, in the build-
ing of public institutions, and for the like social purposes.

The society of the fufure will apply the above principle
as a test of right conduct to all its members, be they meh or
women. But that men and women shall be able to live
socially there must be a field of genuine labour freely open
to them. This is only possible under two conditions: (1)
economic independence of the individual, and (2) a limitation,
when requisite, of population. Both these conditions go, I
think, to the very root of our present sex-relationship. They
denote an entire change in the position of husband and wife,
and a very possible interference of society (the state) in the
heart of the family,—at least in the family of the anti-social
propagators of inefficient and unnecessary human beings.

By ¢economic independence of the individual’ a term
likely to be misunderstood, I denote a maintenance due to
the individual for genuine contributions to the labour-stock
of the community. The moral dignity of the individual is
preserved only so far as his or her labour is such a genwine
contribution, and not the fulfilment of somebody else’s caprice
or anti-social desire for pure luxury.

In order that a woman, to use a theological expression,

1 Under our present individualism, the interest on accumulated property is
often the only provision pessible for disablement, old age, or the education
of children. In this case it may form a return for past cnntributibnﬁ'of'.-.th'e
individual to the eommon labour-stock of the community. But it ds offen a
return very badly proportioned to the service. In a socialistic state fhe old age
pension, the pensions to the widow and to the children under age granted in the
Indian Civil Service would approach far closer to the ideal.

27
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may save her own soul, may preserve her moral dignity,—in
order that she may fulfil the moral code of the future—she
must have economic independence. I think men in this
vespect are very apt to underrate the feelings of women. A
man might be quite willing to put half his income at the
disposal of a friend, but how few wure the men with any social
feeling, who (unless such gift wo 1d enable them to perform
a recognised public service) wo. d mot feel a loss of moral
dignity in accepting it ! They = far obey the gocialistic code,
that they refuse to live without return on the labours of others
who are their friends; unfortunately they have rarely any
objection to live without return on the labour of others who are
not their friends. But it seems to me that the majority of
worhen under our present social system are bound to live on
men’s labour. A man may be willing enough to give, but the
woman cannot morally afford to receive. Women must have
economic independence, because they cannot act honestly so long
as they depend for subsistence on father, brother, husband, or
lover, and not on their own labour. It may be suggested
that a woman often brings property to the husband, and con-
tributes as much as, or more than he to the joint establishment.
This might be rendered still more frequent were there likely in
the future to be a return, however partial, to the mabriarchal
principle. Some signs of such a return are indeed to be found,
but T think it could only be of a very tramsitory kind, for it
seems opposed to the fundamental principle of Socialism,
namely, that the property of the individual shall not be in-
herited property, but the outcome of his or her own labour.
Very few, indeed, are the cases wherein the property a woman
brings in marriage is the outcome of her own labour; it may
render her economically independent of her husband, bub it
makes her economically dependent on the community. The com-
munity, not her husband, is thus supporting her ; this is a still
graver evil, if the support be nof a return for the woman's
soeial service. The reader may suggest as a further plea for
woman's idleness, that her home duties are really her labour-
contribution to the community. So far as such duties have
to do with the rearing of children, I at once admit that they

e e
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may indeed form an all-important contribution to the social
stock. But the possibility of this depends entirely on the
social (moral) rights of the particular man and woman to pro-
pagate under the present pressure of population. By physique
and mental power a particular man and woman may be fitted
to carry on the race, or they may not. If they ave fitted, it
does not follow that they have a social right to an unlimited
family. Indeed the men and women who are socially fitted
to be parents of the future race, and at the same time rearers
and educators of that race, are not nearly so frequent as current
habits might lead us to imagine. The birth of children is a
responsibility, the moral gravity of which is far from being
properly weighed by the average hushand and wife of to-day.
Tet us put aside for the present the social value of such
part of woman’s home labour as is spent in rearing and
educating children, a function which she may, indeed, often
exercise better on a wider field than that of the home. Let
us confine ourselves for the present to childless families, to
those where the children are not educated at home or have
left home, and to the home-life of single women. The
home duties of the woman are those towards husband,
father, brother, towards aged parents, or disabled rela-
tives. These are the labour-return the woman makes for
ber support by the community, they form the basis on
which she can claim to be moral, the source from which her
feeling of independence, and her sense of contributing to
society something for what she receives from it, mush arise.
It is difficult for me fo suppose any man would accept cheer-
folly a similar dependence on the dearest friend, and ib is
surprising that customary modes of thought allow so many
women to submit to such chattel-slavery. I have no hesita-
tion in asserting that the home dufies of the non-child-bearing
woman do nobt in the great majority of cases satisfy the
standard of the socialistic code. If the woman is called upon
to labour, it is to labour beyond the household limits, - Fhe
great changes introduced into domestic economy during the
last fifty years by machinery, by the wheolesale production of
provisions, by the division of labour, by the flat-system, ete.,
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have revolutionised home life, and © what the housewife and
her attendants sixty or eighty years ago had good reason for
doing, has now become a pastime of no value, the macliine
mocks the individual woman’s hand.”? The reader will prob-
ably be able to call to mind, not only several cases where a
gingle man or woman successfully manages his or her own
home, but instances where the hushand and the non-child-
bearing wife follow their own professions, and yet their home
is not a scenme of hopeless disorder. I could myself produce
much evidence on the same side from the life of the Swabian
and Baden peasantry. Many a farmer’s wife undertakes not
only her home duties, but the whole business of a village inn ;
or, again, while her husband is cceupied in the forest, she with
‘the aid of knave and maid manages entirely the little farm
and its homestead. I have seen her ploughing, dunging,
veaping and thrashing, milking and making butter ; I have
sat with her in the evening by the kitchen fire, and the home
did not seem mneglected, nor her spiritual life utterly void. At
such times I have learnt that woman’s labour has a social
value which must carry her in all classes beyond home duties.
Most of the time spent by women of the middle classes in
England in increasing the comforts and ornaments of home,
with the corresponding round of ¢shopping’ and the purchase
of nicnacs and trifles, is simply anti-social, a misdirection of
the labours of others.”

There may indeed be some who will say: “ But you are
neglecting the value of home comforts and woman’s function
in producing social happiness?” To this I reply: If it be
not the function of woman to labour in the same manner as
men, but to be centres of comfort, sympathy, and happiness in
social life, then to be consistent we must apply this rule to all
women. We must stop every woman from receiving wages for
her labour. 'We must prohibit entirely her employment for
wages in factories, mills, offices, shops, and domestic service;

“ 1 Marianne Hainisch : DHe Brodfrage der Fraw, Wien, 1875.
2 The enormons number of women of the middle classes doing nothing, or
busy ower trivialities, is terrible to think of, when one sees in one branch of work

only— scientific ressarch—how much might be done by orgamised workers of
every grade of capacity.
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to be consistent we must prohibit paid prostitution and paid
literary work. Are, then, the great mass of women who now
earn money to be f§eft to chance dependence on men, or to be
supported by the state # A8 woman’s function would be different
from man’s, and involve immunity from social labour, so there
would be for her a different code of morality. Women would
indeed have a delightful time of ease were this millennium
ever reached ; my only regret is that men also could not share
i1 It seems to me, however, that all assumption of a
distinction in social function between men and women which
reaches beyond the physical fact of child-bearing, is absolutely
unwarranted, and calculated to reduce women again to the
position of toys, of creatures having no souls, and incapable of
acting according to the higher social code laid down for men.
The labour of woman is a fund of infinite value to the com-
munity, and her right to have educational and professional
institutions thrown open o her is based upon her duty to
contribute to the common labour-stock of the community.
The moral force behind the ¢ Woman’s Rights” platform is
woman’s duty to labour. Such labour, I am sure, in the case of
the great majority of non-child-bearing women is not synony-
mous with < home duties’

My argument, then, reduces itself to this: Economic inde-
pendence is essential to all human beings in order that they
may develop their full individuality, and freely obey the higher
code of moral conduct. The current ideal of sex-relationship
which confines the wife to the home, and encourages Little, if
any, free action and free labour on her part, is inconsistent
with this economic independence, and therefore is an ideal
ultimately destined to extinction. The socialistic movement
with its new morality and the movement for sex -equality
will surely undermine our current social customs, and probably
alter the existing marriage laws,

So far I have freated this question from the woman’s
standpoint, but to the thoughtful man surely the current ¥iew

1 Were labour socially orgauised, the introduction of female labenr would

increase the mumber of WOTKErs, and so decrease the amount required of the
individual, without increasing the number of mouths to be fed.
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of sex-relationship must appear intolerable, almost repulsive.
The idea will suggest itself that the woman married him
possibly for a livelihood or for a position ; pwssibly she remains
with him for the same reason, or because she thinks she has
a duty towards one who has so long supported her ; or again, it
may be, because she feels the customary social nstracism follow-
ing on separation would be unbearable. The charm of friend-
ship lies in the spontaneiby of its nature; twe human beings
remain friends as long as they find in each other a sympathetic
attraction ; it is the very danger of a rupture which produces
mutual forbearance, and renders friendship so frequently lifelong.
To be bound to treat a person as a friend after synipathy has
vanished would be intolerable, yet this is too often the outcome
of lifelong monogamy. Is it any wonder that there are men
as well as women who shrink from such a union ¢ Deprive life-
long legal monogamy of its monopoly of respectability, or men
and women of their sex-instincts, which can now only be
“ socially * exercised in this mode, and 1 do not believe a single
man and woman would again sign the register which replaced
the freedom of friendship by a lifelong Siamese twinghip.

' The economic independence of women will for the first time

render it possible for the highest human relationship to become
again a matter of pure affection, raised above every suspicion
of constraint, and every taint of commercialism.

Tf we consider legalised monogamy necessary because
women have not yet economic independence, and because man
is by nature so knavish that he must needs take advantage of
woman’s dependence—and this view has much evidence in its
favour—then we have obviously clear ends to work for in the
emancipation of women and the propagation of the socialistic
morality. Bub one result of maintaining without exception
legalised monogamy may well be noted; namely, that more
and more men and women, as we get nearer the epoch when
possession -and sex-relationship will change in character, are
likely to remain unmarried; the tramsition from one type to
the other will thus be more abrupt, more revolutionary than
evolutionary. It may well be doubted whether this mode of
change will be more advantageous to society as a whole, than

e .

“that all shs
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‘that whereby society would grow accustomed to the new

type by ifs appearance as a more and more frequent
variation.

I am now in a position to state what I hold the new
jdeal of sex-relafionship will be, and how law or social opinion
will act with regard to it. I will start from the fundamental

homie independence for women, and the duty
as well as right of all to labour, possibly involving as we have
seen a limitagdon of population. As other Secialists I demand
labour, and that a field of labour shall be pro-
vided for/all. Differing, however, from the majoriby of
Socialistell T believe that the provision of such a field mush
ultimately, if not at once, involve a limitation of population.?

1 Marx by sbusing Malthus has mot solved the population difficulty.
Leroux’s theory—that the food-supply is a gquestion of dung, and that the
exerement of each individual if properly applied suffices fo produce his quata of
food, —and Duhring’s doctrine— that each additional labourer incresses the
labour-stock, and so the social eapacity for producing food —are alike naive, as
they beg the guestion by presupposing a field for the dung and the labour,
Engels would apparently find such a field in the valley of the Mississippi, or he
suggests the remedy of emigration ; this remedy Hyndman, on the other hand,
declaims against as a capitalistic expatriation. Bebel's freatment of the prob-
lern is as wanting in logie and historical accuracy as the rest of his writings.
Champion has recently preached the pernicious doctrine that the country is
¢t frightfully under-populated ! »  The minor Socialists will not face the problem,
bub practically shelve it. The real solution is simply that the limitation of
population without loss of national vigour is possible in a socialistic community,
but not in a capitalistic one. In our present capitalistic society the Neo-
Malthusians have by their teaching very sensibly lowered the birth-rate, but all
the evidence T ean collect seems to show, that this lowering of fhe birth-rate is
at the expense of national vigour, for it has teken place among the physieally
and mentally fitter. Kautsky seems to stand alone among Socialists in accept-
ing the Malthusian law and ifs consequences.

% T have more fully on another oceasion treated of the relation of Socialism
to the problem of population, and pointed out how the acceptance of the law
discovered by Malthus is an essential of any socialistic theory which pretends to
be seientific. I wonld, however, recommend to the reader the following passages
from John Stuart Mill's Political Fronomy (People’s Edition, pp. 220, 226) i—
<< Every one has a right to live. We will suppose this granted. But no one
has & vight to bring creatures into life, to be supported by other people. Who-
ever means to stand upon the first of these rights must renounce all pretensions
+o the last, If a man cannobsupport even himself unless others help him, those
others are entitled to say that they do mnot also undertake the support of any
offspring which it is physically possible for him to bring into the world.. . .
It would be possible for the state fo guarantee employment at ample wages, to
all who are born.  But if if does this, it 1s bound in seli‘-pmtectibn,_"&*hd for the
sake of every purpose for which government exists, to provide that no person
<hall be horn without its consent. . . . One cannot wonder that silence on this

iy
.
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It will profit little, however that the 8001&1 man and woman
without state-interference limit the number of their offspring,
if large anti-social sections of society still eonginue to bring any
number of unneeded human beings into the world. Society
will have in some fashion to interfere and to yestrict the anti-
social in the matter of child - bearing. For this reason I
think the sex-relationship of the future will :Lot be regarded
as in the first place a union for the birth of nhlldren but as
the closest form of friendship between man and yoman. We
shall onee and for all dismiss the Lutheran ox Protestant
doctrine of marriage. Sex-friendship will mean mﬁL;Ltely more
than a union for reproducing mankind. v

The union of the future will be accompanied by no child-
bearing and rearing, or by these in a much more limited
measure and with a far greater sense of responsibility than at
present. Hence one of the chief causes of woman’s economie
dependence will disappear. Her sex -relationship will not
habitually connote incapacity for active labour and thus sex-
dependence. I must here make a distinction which appears
to me fundamental, although objections have been raised
against it, namely, between child-bearing and non-child-bear-
ing women. A woman may pass and repass from one class
to the other, but the position of society with regard to the
two classes is essentially different. 'With the sex-relationship,
so long as it does not result in children, I hold that the state
of the future will in no way concern itself; but when it does
result in children, then the state will have a right fo interfere,
and this on two grounds: first, because the question of popula-
fion both in quantity and quality bears on the happiness
of society as a whole; and secondly, because child-bearing

great department of human duty should produce unconsciousoess of moral obliga-
tions, when it produces oblivion of physical facts. That it is possible to delay
marrisge, and to live in abstinence while unmarried, most people are willing te
allow ; but when persons are omce arried. the idea, in this country, never
spems to enter any one’s mind that having or not having a family, or the
number of which it shall consist, is amenable to their ewn control. One would
imagine that children were rained down npon married people direct from heaven,
without their being art or part in the matter ; that it was really, as the common
phrases have it, God’s will and not their own, which decided the numbers of
their offspring.”
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enforces for a longer or shorter interval economic dependence
upon the woman.

The reader fvill nobe that we have assumed that the
non»chi]d-bea.rin; woman of the future will possess economic
independence, apd that there will be no legal or social dis-

92 I believe it will be so in the fubure, I
ver it is so in the present. The Post Office

~employs w, fmen clerks, not because of their equality with

male clerls, but because their decreased efficiency and increased
sick-leavé are more than compensated for by the diminished
wages. This fact lies ab the basis of much of the employment
of female labour under our present system.! But the lesser
physical strength and the smaller general intelligence of the
average woman of to-day are no real arguments for those who
would for ever maintain her present enslaved condition. The
student of the history of civilisation will find that there was a
time when the woman physically was quite on a par with the
man, while mentally she was much his superior.” There is no
rigid natural law of feminine inferiority, and what we see now in
certain classes of our current society is largely the outeome of
woman’s physique and intellect being little trained at present
and not severely selected in the immediate past. Every teacher

1 Examples of thig are common enough; I will only cite the following
striking instance just (1886) brought to my notice. A London firm of lemonade
manufacturers recently discharged twelve men to whom they had paid 4s. a day
per head, and replaced them by sixteen women who could do the same work, but
to whom they only paid 1s. 8d. a day per head. The firm thus saved, by employing
in greater numbers less efficient workers at starvation wages, 11s. 4d. a day.
This was of course cnly an act of self-preservation on the part of the manu-
facturers ; the real sources of the evil lie much deeper, namely, in competitive
production and the unchecked inerease of unskilled workers. Owing to t.heae
influences more and more men in London are Deing supported by their women's
labour. Thisfact taken in conjunction with the great disproportion of the sexes in
the metropolis points indeed to a painful form of return to the matriarchate,
‘Were the capitalistic phase of society enduring, we might expect to find
the male of the working classes ultimately reduced to the sole function of
drone, to the mere procreator of workers !

2 The evidence I have collected on these points is far too complex and
copious to be reproduced here. Suffice it to say that it seems to me highly
probable that among the Aryans women were the first fo practise agriculture
to create primitive religion, and to discover the elements of medicine,
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or examiner who has had to deal with women students will
admit their capacity to grasp the same intellectnal training
as men. The wanderer in the mountainous fands of Southern
Germany, Switzerland, and Northern Italy knows to what
an extent woman’s physical strength can bei developed by a
healthy outdoor life. I have often rested in # Tyrolese Alp,
miles away from the nearest bamlet, where for four or five
months two or three maidens had charge in J11 weathers of
forty to fifty cows. Morning and evening thesescows had to
be milked, cheese had to be made, and occasiogally butter
carried down into the valleys. Still early in thi. morning
after milking, some of these women might be seen ohie or two
thousand feet above the Alp, almost on the snow-line, mowing
green fodder, and later carrying it down in masses that many
5 man would fail to lift. Tn bad weather, in mist and snow,
the cows had to be sought for and brought home; ab other
times they had to be driven to pastures which could only be
reached Dby crossing considerable snow-fields. Yet, notwith-
standing the physical severity of their task, these Tyrolese
Dirndl are among the healthiest, freshest, and happiest women
I have met. I am not pointing fo any abnormal cases of
mental and physical power in women, they are merely types
of what training easily produces. I have faith, that, when
one or two generations of women have received a sound
intellectual training, when the physical education of girls is
as much regarded as that of boys, and when in sexual selection
men are guided more by the physique and mental capacity of
their mates than at present, then the non-child-bearing woman
will be the economic equal of man, and so be able to preserve
her independence; she will be his physical and mental
equal in any sex-partnership they may agree to enter upon.
For such a woman I hold that the sex-relationship, both ag to
form and substance, ought to be a pure question of taste, a
gimple matter of agreement between the man and her, in
which peither society nor the state would have any need or
right to interfere. The economic independence of both man
snd woman would render it a relation solely of mutual
sympathy and affection ; its form and duration would vary

p—
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according to the feelings and wants of individuals. This free
sexual union seems to me the ideal of the future, the outeome
doplied to sex. Legal or state j werference is.
Jated for its own sake, only when it appears
of social valyh as capable of checking the anti-social
oppression of fone individual by a second more favourably
gituated. Children apart, it is unbearable that church or
society shoufl in any official form interfere with lovers.
Were it it cusbomary it would seem offensive; it has
become cugtomary as a protection for a subject class, When
marriage//is no longer regarded as a profession for women,
and nigll the only way in which they can gain the comrade-
ship of men and a wider life—when the relations of men
and women are perfectly free, and they can meet on an equal
foobing,—then so far from this free sexual relationship leading
to sensuality and loose living, I hold it would be the best
safeguard against it. Men and women having many friends
of the opposite sex with whom  they were on terms of close
friendship, would be in far less danger of mistaking faney or
friendship for love, and the relation of lovers would be far
less readily entered upon than at present, when in some gocial
circles man and woman must be lovers or exhibit no sign of
friendship. Every man and woman would probably ultimately
choose a laver from their friends, but the men and women
who, being absolutely free, would choose more than one, would
cerpainl}' be the exceptions—exceptions, I believe, infinitely
more rare than under our present legalised monogamy,
accompanied as it is by socially unrecognised polygamy and
polyandry, by the mistress and fhe prostitute. But the
possibility of this ideal sex-relationship depends upon the
economic independence of the woman, and the acceptance of
the socialistic morality ; until these are in some measure
seenred. such a union is only feasible to the Georges Sand
or to the George Lewis of to-day.

If the above, to any extent, express the future solution
of the sex-problem for the non-child-bearing woman, whose
economic independence will preserve her individuality, how
are socialists to regard her sister, the child-bearing woman ?
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Hers again it seems to me needful that she should first be
rendered economically independent of the father and lover. In
the society of the future the birth of a chilét will be a social
gain or it will not. If the parentage warrant) the expectation
of a healthy vigorous citizen, then I hold that the woman in
bearing such a child iz fulfilling a high socid! function, and
on society at large, on the state, falls the corrilative duty of
preserving her economic independence. The ii*:ate, not the
individual, should in one form or another guard titat its child-
bearing women do not lose their independence owilig to their
incapacity to undertake other forms of social labtur while
bearing and rearing its future citizens. Let mnot the reader
picture to himself huge state lying-in hospitals, free nurseries,
and the like; T see no reason why dismal barracks of this kind
should replace our ordinary home life, nor why the father’s
affoction for his children, even as it exists to-day, ghould be
based solely on the fact that he is bound to support their
mother ; there is surely a deeper root to it than that! Nay,
I imagine that as friends dwell together now, so lovers will
seek to do in the future; that as.they will not have children
without the mature consideration and desire of at least the
woman, if not of both mates, so they will desire to have those
children about them, and form round themselves a home life.
But in this home life the wife, no longer a chattel, will possess
an economic independence assured by the state.

Let me take a purely hypothetical example—on the defails
of which I lay no stress, and which is nob given to raise idle
discussion on its numerical value—Ilet me suppose that on an
average three births to a union have been found sufficient at
any epoch to maintain the limit of efficient population.” Some

1 TWith an extensive system of state-eolonisation (not the haphazard emigration
of individuals into colonies where the necessary land has been already bought
by individual or associabed capitalists) as high a birth-rate as the present, i it
were levied on the physically and mentally fitter classes of the community, might
«till continue and yet increase for many generations the vigour and power of
the empire. A high birth-rate among the efficient classes, and the absorption
and ‘state-colonization of such parts of the world as will support whites, are far
more worily of statesmen’s abtention than our present capitalistic policy of
encouraging the over-production of the unfit, and seizing, for the sake of trade
or other profits, uncolonisable ferritories, which are insecurely held against an
alien population.
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women would doubtless have more, others less or none; in

such cases there, might well be a communal balance; any
individual n:dgh‘é| have a sanctioned addition to the local
average; but foj each sanctioned birth it would be the duty
of the commund or state to contribute a cerfain annual swm
for the maint‘gance of the mother while child-bearing and
rearing incapdcitated her for other social labour; and this not
with the view)of decreasing the father’s interest or responsi-
bility in hj# child, but solely to render the mother a free
individual// As the national wealth increased, a larger number
of birthg/br a greater annual allowance for maternity might
be made. This seems to me the only satisfactory method
of placing the child-bearing woman of the future on a true
footing of economic equality with the man, of destroying her
chattel-slavery to the husband. Obviously births beyond the
sanctioned number would receive no recognition from the
gtate, and if times were ever to come of great over-population
it might even be needful to.punish positively, as well as
negatively, both father and mother. That fhere is a possi-
bility of limiting the number of* births the example of France
sufficiently testifies. With the general raising of the standard
of comfort, which would result from a socialisation of surplus-
labour——with the inereased independence of women, due to
their complete emancipation,—it is very probable that there
would be small occasion for the state to interfere in the
matter ; the number of hirths would fall, were it needful, as
it has done in France. It is sufficient here to note the possi-
bility ; the manner of checking the population lies outside the
sphere of this discussion. It is a problem requiring the careful
and scientific investigation of the state itself—only by such
investigation shall we be able to determine what is social or
anti-social, what is healthy or unhealthy, in the proposals of
both old and new Malthusians.

Such, then, seems to me the socialistic solution of the sex-
problem of the future: complete freedom in the sexrelagion-
ship left to the judgment and taste of an economically eqﬁal,
physically trained, and intellectually developed race of men
and women ; state interference if necessary in the matter of
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child-bearing, in order to preserve intersexual independence
on the one hand, and the limit of efficient »opulation on the
other. To those who see in these things an ideal of idle
dreamers and not a possibility of the future, ¥ can only reply :
Measnre well the forces which are at work iit our age, mark
the number and character of the men and ‘tomen who are
dissatisfied with the present, weigh carefully #ie enthusiasm
of the teachers of our new morality socialistic atd sexual, then
you will not class them as dreamers only. To thd?s who would
know their duty at the present, T can but say: The' first steps
towards our ideal are the spread of Socialism as a melality, and
the complete emancipation of our sisters. To others who, like
the aged poet, hal and are faint at heart, sceing in the greatness
of our time only pettiness and lust, we must bid a sorrowful
but resohite farewell—* Father, thou knowest not our needs,

thy task is done, remain and rest, we must onward—{farewell”

We are full of new emotions, new passions, new thoughts; our
age is not one of pettiness and lust, but replete with clearer
and nobler ideas than the past, ideas that its sons will generate
and its daughters bring to birth. Dangers and difficulties
there are, misery, pain, and wrong-doing more than enough.
But we of to-day see beyond them; they do not cause us o
despair, but summon us to action. You of the past valued
Christianity—aye, and we value freethought; you of the
past valued faith—aye, and we value knowledge; you have
sought wealth eagerly—we value more the duty and right
to labour; you talked of the sanctity of marriage—we find
therein love sold in the markef, and we strive for a remedy
in the freedom of sex. Your symbols are those of the past,
symbols to which civilisation owes much, great landmarks
in past history pointing the direction of man’s Progress, even
suggesting the future, our ideal. DBut as symbols for our
action to-day they are idle, they denote in the present serf-
dom of thought, and serfdom of labour, and serfdom of sex.
We have other ideals more true to the coming ages—
freedom of thought, and freedom of labour, and freedom of
sex—ideals based on a deeper knowledge of human nature
and its history than you, our fathers, could possess. Term
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them inlpious, irrational, impure, if you will; *tis because
you have undersjood neither the time nor us. We must
leave you sorrowfully bebind, and go forward alome. The
age is strong in fmowledge, rich in ideas; we hold the future
not so distant yhen our symbols shall be the guides of con-
duct, and theiy beauty brought home to humanify by their
realisation in g renascent art.

His ommaa, quae de Mentis Libertate ostendere voluermm, absolvi.
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