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“The Science of spirit wishes to use words, concepts and 
ideas in order that something living may stream down 
from the spiritual world into the physical. It does not 
only seek to impart: knowledge; it strives to awaken 
life.” 

— Rudolf Steiner 
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INTRODUCTION 

Born in Austria in 1861, Rudolf Steiner received 

recognition as a scholar when he was invited to edit 
the Kurschner edition of the natural scientific writings 
of Goethe. In 1891 Steiner received his Ph.D. at the 
University of Rostock. He then began his work as a 
lecturer. From the turn of the century until his death 
in 1925, he delivered well over 6000 lectures on the 

Science of Spirit, or Anthroposophy. 
The lectures of Rudolf Steiner dealt with such fun- 

damental matters as the being of man, the nature and 
purpose of freedom, the meaning of evolution, man’s 
relation to nature, and the life after death and before 

birth. On these and similar subjects, Steiner had un- 
expectedly new, inspiring and thought-provoking things 
to say. Through a study of the transcripts of lectures 
like those contained in this book, one can come to a 

clear, reasonable, comprehensive understanding of the 
human being and his place in the universe. 

In all his years of writing and lecturing, Steiner made 
no appeal to emotionalism or sectarianism in his readers 
or hearers. His profound respect for the freedom of 
every man shines through everything he produced. The 
slightest compulsion or persuasion he considered an 
affront to the dignity and ability of the human being. 
Therefore he confined himself to objective statements 
in his writing and speaking, leaving his readers and 
hearers entirely free to reject or accept his words. He 
addressed the healthy, sound judgment and good will 
in each person, confident of the response in those who 
come to meet his ideas with the willingness to under- 
stand them. 



Among the many activities springing from the work 

of Rudolf Steiner are the Bio-Dynamic Farming and 

Gardening Association which aims at improved nutrition 

resulting from methods of agriculture outlined by Ru- 

dolf Steiner; the art of Eurythmy, created and 
described by him as “visible speech and visible song;” 
the medical and pharmaceutical work carried out by 
the Clinical and Therapeutical Institute of Arlesheim, 

Switzerland, with related institutions in other countries; 

the Homes for the education and care of mentally 
retarded children; and new directions for work in such 

fields as Mathematics, Physics, Painting, Sculpture, Ar- 
chitecture, Music, Drama, Speech Formation, Social 

Studies, Astronomy, Economics and Psychology. 

The success of Rudolf Steiner Education (sometimes 
referred to as Waldorf Education) has proven the cor- 
rectness of Steiner’s concept of the way to prepare the 
child for his or her eventual role as a resourceful, cre- 

ative, responsible member of modern adult society. 
The transcripts of Rudolf Steiner’s many lectures on 

a wide variety of subjects are a storehouse of spiritual 
knowledge as it can become fruitful in many fields of 
modern life. However, Steiner himself stressed that his 

lectures were not intended for print, and are not a 
substitute for what he expressed in his written works on 
the Science of Spirit or Anthroposophy. Therefore, if the 
reader finds the following lectures of interest, or if they 
arouse questions and points upon which he wishes fur- 
ther clarification, he is certain to find the latter in the 
fundamental books included in the series of Major 
Writings of Rudolf Steiner listed at the end of the 
present volume. 

The Publishers 
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FREE WILL, IMMORTALITY 

Of all the problems related to the soul life of the 
human being and that have constantly to be faced by 
each individual, those concerning free will and immor- 
tality are among the most important. I have planned 
today’s lecture so that these two questions can be dis- 
cussed in conjunction with each other. I have not united 

these two fundamental problems of human soul life 
arbitrarily, but I hope to be able to show how intimately 
they belong together and how it is hardly possible to 
make a thorough study of the one without the other. 

Anyone dealing with these two problems who has 
any grasp of what we are concerned with in human 
and spiritual history will immediately be aware of two 
facts. Apart from approaching such problems through 
faith, about which I intend to make neither positive nor 
negative comment here, people have tried to come to 
grips with them purely on the basis of thinking, 
scientifically and philosophically. Entirely on this basis 
of thinking attempts have been made to gain the most 
shrewd, penetrating and profound knowledge about the 
two problems. Anyone who tackles them cannot fail to 
note how individual scientists have disputed and acted 
in quite contradictory ways when dealing with free will 
and immortality. 



There must be some reason why humanity finds it so 

difficult to get anywhere with questions which lie so 

close to the efforts of the human soul, and which arise 

out of the deepest needs of the soul. The human soul 

incessantly tells itself! hat within the human being is 

hidden something that exists beyond birth and death, 
and which one should be able to investigate scientific- 

ally2At also tells itself that there must be something 
like free decision at the root of human action, a not 
being bound to natural necessity as a falling stone is. 
But when on the basis of its thinking, the soul then 
tries to investigate the things that are so important to 
it, it can set out with the greatest hopes of achieving 
something, but soon other considerations show that it is 
possible to say as much against it as for it. 

The approach I have represented for many years 
now-and also in these lectures here—seeks to clarify 
these questions from its own viewpoint and it thinks it 
recognizes not only the path that has to be followed to 
arrive at a conception of the two problems that is 
humanly satisfying, but it believes it also recognizes why 
it is that there is so much of a contradictory and unsatis- 
factory nature in other approaches to the problems. As 
is usual in these lectures given from the viewpoint of 
the science of spirit, in dealing with such problems I 
am obliged to take a quite different course from that 
taken by ordinary science. Science takes the facts, 
makes pronouncements about its findings, and then 
reaches its conclusions on the basis of these findings. 
The scientist of spirit normally has to proceed differ- 
ently, especially when dealing with such subjects as 
these today. 

The scientist of spirit first must give an idea as to 
how he arrives at his results. He has constantly to 
describe the path upon which the source of his findings 



is revealed to him. For naturally he is dealing with 
things that cannot be reached by means of the ordinary 
senses, and which are far removed from the usual 

processes of knowledge. He therefore has to give an 
idea of the path upon which he reaches a point where 
his findings appear set out before the eye of the spirit. 

Such questions as we have before us today are of 
particular concern to the human being himself, for they 
are pre-eminently questions of human self-knowledge. 

It is quite possible to say — as I have already done 
here many times — that the science of spirit is definitely 
an admirer of the magnificent and tremendous progress 
which humanity has enjoyed as a result of scientific 
work in- recent times. But it is precisely because it 
realizes how to value the findings of natural science, as 
far as they can be valued, that it also knows how far 
these scientific methods can go, and where they can 
obtain no information. 

We have to admit that for such questions as we 
are considering today, questions that concern human 
self-knowledge above all, the magnificent and admira- 
ble work of scientific thinking and particularly its 
method of thinking are more of a hindrance than a 
help. Therefore by way of introduction let me give you 
an example. 

Serious and well-intentioned scientists have con- 
stantly directed their particular way of thinking to what 
goes on within the human being himself, to what surges 
to and fro in his soul life. We can take an example to 
show how the scientist is bound to miss the way that 
would lead to a solution, not because of any mistake 
he makes, but because of his method. A good scientist, 

Waldstein, has published among his works, which are 
very good in parts and which deal with the border- 
area embracing the nervous system and the soul, a 



dissertation on the unconscious ego. He speaks about 
all sorts of things that go on in the human soul, and 
which are of significance to the soul but of which our 
ordinary consciousness is not aware. He says, for 

instance — and anyone can think of hundreds of thou- 
sands of similar examples — supposing I stand in front 
of a window of a bookshop and look into it. My eye 
falls on the most varied collection of books. It is a 
scientific bookshop. Nothing but serious books are there. 
Because of my profession I am attracted by one 
particular book that is in the window: Concerning 
Molluscs. — And the moment I see this book, Concern- 

ing Molluscs, I cannot help beginning to laugh quietly. 
Now I am, after all, a serious scientist and there is no 

apparent reason why I should begin to laugh when I 
see this book, Concerning Molluscs. What has caused 
me to laugh when looking at the title of a book about 
molluscs? I close my eyes — the scientist continues — 
in order to find out what has caused me to laugh. And, 
lo and behold! — now that my eyes are no longer drawn 

toward the book I can hear dimly in the distance amid 
many other noises and hardly audible, for it is a long 
way off, the sound of a barrel organ, and this barrel 

organ is playing the very tune to which I first learned 
to dance decades before as a very young man. At that 
time I attempted to learn the steps of the quadrille to 
this tune. I did not give much attention to the tune 
then, for I was very much occupied, first, in learning 
the steps and then in giving attention to my partner 
in the proper way. So even at that time I only noted 
the tune in a half-dreaming state. But now, although I 
have not concerned myself with this tune in any way 
more recently, the moment I see the book about 
molluscs, this tune strikes up in the distance, and I 

have to laugh quietly. Had I not closed my eyes — 
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for when I looked at the book I knew nothing about 
a barrel organ playing, it simply beat on my ear 
unnoticed — I would not have discovered why I had 
to laugh when I saw the book. This shows me how 
remarkable are the things that go on inside us, that 
move and work in the subconscious, and how this 

subconscious nature pursues its ways in the human 

being. 
Such examples he describes in great numbers, and 

others have cited similar ones. But in following such 
learned dissertations one very quickly notices that 
although the people certainly know that they are dealing 
with something that belongs to a knowledge of what 
works and lives in the human being, their scientific 
thinking cannot achieve anything that leads to a further- 
ance of a real knowledge of what lives in man as his 
true being. For this we have to advance a stage further. 
And this is what I must deal with first — the path that 
leads us to self-knowledge. But I want, first of all, to 

place the two questions before you so that you see how 
they have to be dealt with in order to be felt and 
understood absolutely clearly. 

In choosing where we begin with this, we should 
not take the hardly perceptible impressions in the 
human self, such as those of the barrel organ, for then 
we only arrive at what it is that affects the self, and 
not what lies behind it. To put the question satisfacto- 
rily, we have to ignore this continual movement into 
which all sorts of things are incorporated, such as the 
sound of the barrel organ, and turn to something that 
has a different relationship to human life. In our soul 
life there is a continual movement of mental images 
which are gained through our normal way of percep- 
tion, and also feelings and will impulses — all these 

play a role when we hear something like a barrel organ. 
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But basically, the whole of our ordinary everyday soul 

life is more or less similar to the case of the barrel organ. 
It is true that we are fully conscious of at least part 

of what lives in our ordinary consciousness, but there 
is also an immeasurable amount, the origin of which we 
do not know. Science quite rightly looks for causes of 
what plays into our soul life in this way in the physical 
body, the part of us that passes away with death. We 
are completely taken up with this interplay of our 
mental images. But there is one thing where we have to 
admit that it has a quite different character from this 
continual movement of our feelings and sensations. This 
is the realization, — which brings with it a certain power 
of judgment, — that we cannot simply allow our mental 
images to come and go as they please. On the contrary, 
we have to take ourselves in hand and say: Some ideas 

and images are right, others are wrong. — We begin to 
develop logic in our thinking, — logic that is designed 

to enable us to have the right relationship to reality. 
Can it be the normal interplay of our mental images 

that is at work when we say that something is right or 
wrong? No, it cannot be the normal interplay, for now 
right and wrong ideas or images appear. All now 
depends on our being able to judge according to some- 
thing that rejects wrong ideas — which arise out of 
bodily necessities, just as much as good ones do — and 
accepts good ideas. Something therefore of a quite 
different nature from what can otherwise be found by 
normal scientific self-observation, plays into our soul life. 
That is why the philosophical approach has constantly 
entered in at this point. 

Whenever the attempt has been made to save the 
human being from being simply the outcome of his 
physical functions, it has always been pointed out how 
something plays into the soul life that cannot come from 
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the body. Sometimes it is the right thing, sometimes 
the wrong; both appear in the same way. But it is just 
on this point that we can see that this kind of approach 
cannot pursue the matter to a conclusion, that it is 
really impossible to find out anything in this way. For 
we get no further than establishing the facts, while 
the fundamental causes and real nature of the case 
are sought in vain. — That is the one point. 

On the other hand, there is the fact that among all 
the other things that take place in our soul life we are 
also able to say Yes or No to a particular action, to 
decide to do it or to leave it undone. But this con- 
tradicts every kind of scientific observation. For this 
action can only take place on the basis of our bodily 
nature, our human nature, and this means that we have 

to seek this basis in our human nature according to 
laws which function according to necessity. Human 
freedom does not come into it. — This is the other 
boundary. We have to start with these two points. 

Twenty-five years ago in my Philosophy of Spiritual 
Activity I attempted to make these two boundaries or 
limits my starting point, and purely on the basis of 
observation sought to establish what lives in the human 
soul, what really happens in the human soul when an 
action is performed where a person feels he is employ- 
ing his freedom. 

At that time I did this in such a way as to remain 
within purely philosophical considerations. Today I 
will try to offer a solution, as far as is humanly possible, 
on the basis of the findings of the science of spirit. In 
order to do this, however, it is necessary to approach 
these two points that I have just characterized as the 
border points of genuine self-knowledge, in a way that 
only the science of spirit can approach them. 

One of the characteristic things about the science 
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of spirit is that we do not allow the soul to investigate 
in its everyday condition. Our ordinary consciousness 
does this, as does science too, but in the science of 
spirit we evolve the soul beyond the point it attains if 
simply left to its own natural development. We our- 
selves must take the soul in hand, and it has to develop 

and. perceive cores different from what can be 
perceived with the ordinary means of acquiring knowl- 
edge. It has, if I may indicate this right at the outset, 
to be able to grasp with its spiritual eye the spirit that 
lives in man. — 
- Most people maintain that this is a subject for belief 
only, but this is really simply because they do not wish 
to make any effort to consider such things as the human 
spirit, that they say this. The actual method and 
practice of the scientist of spirit proves that it is not 
just a belief that is acquired, but knowledge as certain 
in its sphere as is scientific knowledge in the natural 
sphere. We must, of course, be quite clear that by 
undertaking certain exercises and functions, the soul has 
to attain a quite different constitution from the one it 
has in normal life and ordinary science. It has to acquire 
a different kind of perception. In my writings, where 
more detailed information about these matters can be 
found, I have called the first stage that the soul reaches 
in investigating the spiritual world, imaginative knowl- 
edge. 

How do we acquire this imaginative knowledge? 
Mainly by applying our thinking, our minds in a differ- 
ent direction from the one usual in everyday life. 
To take the example already cited, we have to try to 
introduce something into our thinking that is as remote 
as possible from the barrel organ. For the barrel organ 
introduced a kind of unknown quantity into the soul 
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life, which was not even noticeable. Precisely the 
opposite must be the case if we wish to train our souls, 
to prepare ourselves for spiritual investigation. Nothing 
must enter our soul unless the soul itself admits it. This 
can only be done if we succeed — naturally only for the 
purposes of our investigations — in eliminating the past 
we have lived through, and the future we look forward 
to, and in concentrating in our souls solely on the 
present, as far as possible in one comprehensible mental 
image, a mental image that we have put together our- 
selves so that we know what is in it. And we have to 
do this again and again. 

What is characteristic about this is that such activity 
should be completely removed from any kind of dream 
life in the soul. No one can become a scientist of spirit 
in the right way W who is is ; fond of of ‘giving | himself over to 
self- indulgence and 1 dreaming. No one who willingly 
indulges in a false mystical way, in something indefinite, 
can ever become a scientist of spirit. For such indul- 
ren does not lead to the science of spirit. We can 
only take up the science of spirit if we experience 
something in our souls that we ourselves have put there 
with every - conceivable effort of our own consciousness, 
and then constantly concentrate upon it and devote our- 
selves to it. In my writings I have called t this ‘meditating, 
and by this I mean meditating in the proper sense that 
we are directed toward our own consciousness, our own 

soul activity. 
‘There is a further point I would like to mention. 

Not only must this meditating be far removed from 
any kind of dream state or false mysticism, it must 
also be removed from everything that produces hyp- 
notic and suggestive conditions in the soul. Staring at 
shining objects, for example, by means of which hyp- 
notists produce a hypnotic state is the very opposite of 
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the first condition of a spiritually scientific training. All 

the various kinds of exercises that dull the conscious- 

ness are the very opposite of spiritually scientific train- 

ing. 

What we are concerned with is placing ideas, feel- 
ings and will impulses, of which we have a clear 
picture, into the center of our soul life with full con- 
sciousness, so that we are as clear as we are when using 
the full powers of our thinking. In fact, this absolutely 
clear thinking, carried out with our full consciousness, 
must be our example and pattern. We have to be care- 
ful not to stop at this, however, for then we achieve 
nothing, but this should be a pattern for all the activity 
the soul undertakes in exercises directed toward finding 
the path into the spiritual world. 

It may perhaps take years of trying, but the passing 
years stand us in good stead, for the fact that we get 
older as we do the exercises is a great help in enabling 
something to happen. Constant attempts to concentrate 

our soul life upon our self-directed mental images by 
means of meditation, results in the development of our 
imaginative life. This means that we no longer need 
only to use pictures and mental images that we our- 
selves put together, but that such pictures, such imagina- 
tions, themselves appear as objective entities in the soul, 
and in fact, we can live in such imaginations. It is only 
when we have prepared ourselves in the way I have 
described, that these imaginations no longer arise out 
of the body, but out of the life of the soul. 

But we also become conscious of gradually follow- 
ing an inner necessity. In living in this world of pictures 
— for it is the imaginative world that we first experience 
— we gradually cease to believe that we can arrange 
the pictures as we please, but that we are bound to 
certain laws, just as we are bound to laws in the outer 

world. 
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You can set a chair upon the table; it stays there. 
If you put it somewhere in the air, it falls down. If 
in looking at the outer world you wish to remain within 
reality, you find yourself bound to certain laws. As you 
develop your soul in the right way you will gradually 
see that you are similarly bound to laws in your inner 
world that are just as objective as, for instance, the law 
that. a chair can only stand on something that supports 
it. On the one hand, we feel that with our conscious- 
ness we are part of the world in which the pictures 
exist; on the other hand, we feel bound to the under- 
lying order which may be compared to the kind of 
order that exists in the physical world. 

In two particular respects we have to be able to 
differentiate carefully what we experience. We should 
not confuse the latter with what people experience 
under the influence of ordinary visions, for these 

ordinary visions come from the "body. They are not 
induced by ourselves, and do not take the place in the 
soul. Imaginations, on the other hand, are processes 
which take place in the soul. Whoever has not learned 
to differentiate between imaginations and visions can, 
it is true, become a visionary who allows all sorts of 

vague clouds to arise out of his body, but he can never 
become a scientist of spirit. We are simply not con-) , 
sciousiy present when visions arise, and this is a most ~/© 
important point. It is in fact just as important and 

actual as the cautionary rules we adopt when pursuing 
chemical, physical and physiological methods. 

I would like to cite a critic of the spiritual scientific 
approach who has a high opinion of his own book wis- 
dom. I have no wish to speak about all the rubbish 
he has said concerning my science of spirit, but I shall 
quote something from a book of this so-called learned 
gentleman. This book has attracted considerable notice 

and has already gone into a second edition after quite 
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a short time. The author relates what happens to him 

sometimes when lecturing. For a time he speaks in such 

a way that he thinks over everything he says, but then 

sometimes he has observed that he does not think any 

longer, or at least thinks about something else, but yet 

he continues to speak. 
Well, first I promise never to impose myself upon 

you by ambling on when I have ceased to think! On 
the other hand, it must be emphasized that whoever 
believes it is possible to approach the mysteries of the 
soul when acting this way, is from the start much too 
stupid to be able to grasp anything about the funda- 
mentals of what the true science of spirit is. He is also 
much too stupid to make any remotely correct state- 
ments about the science of spirit. With this one state- 
ment he proves how far he is from what is meant here. 
For the most essential thing is that the science of spirit 
must - emphasize t that consciousness _ must be > present. 
wherever the “spiritual is sought. All visions and every 
kind of undirected dreaming, even if it is impressive 
enough to captivate a public without thinking as to the 
means by which it is captivated, — all this is quite out 
of the question, not only when we speak, ‘but also in 
connection with what goes on inside us in our souls, if 
we are on the path to the spirit indicated by the science 
of spirit. 

The other thing that has to be differentiated from 
what I have called imagination, is our ordinary fantasy. 
Our higher imaginative life is not simply an act of our 
fantasy any more than it is a visionary or undirected 

mystical experience. With our fantasy, it is true, the 

pictures have a certain law and order, but they are 
arranged inwardly in quite a free way. — With our 
fantasy we are not so bound to the objective course of 
the pictures as we are in our ordinary perception or 
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in the life of imagination where we know that the chair 
cannot stand in the air. 

If, therefore, in our inner training of the soul we 
reach the point of having before us what we cannot 
have before us in our ordinary consciousness, in our 
ordinary everyday life, we do not simply experience a 
world of pictures that arises out of the soul, the origin 
of which the soul itself has experienced bit by bit. We 
now experience a new world, a world of pictures, a 
world that otherwise we do not have around us. This 
is the first thing that anyone has to struggle for who 
wishes to penetrate into the real spiritual world. 

But now something specially important happens on 
this path toward spiritual investigation. The visionary 
is satisfied with this world of pictures. He says that 
that is what he has sought. The dreamer is also satisfied. 
— But the person who achieves imaginative knowledge 
is by no means satisfied with this world of pictures. 
He regards it only as a means for proceeding further. 
For the experience of this world of pictures is accom- 
panied by a strengthening of our means of experience. 
We have to find quite different inner forces in our soul 
life if we want to hold on to these pictures, or be really 
consciously present when they come into existence. 
These forces are quite different from those we must use 
when ordinary pictures arise, when speaking in the 
ordinary way, or when writing books. This strengthen- 
ing of our consciousness is the important factor, for by 
these!) means the soul becomes stronger than it is other- 

see by this world of es other than a ı strength- 
ening of our soul life. We should say to ourselves: This | 
whole world of pictures is only a preparation for the J 

spiritual world. 
Then, having experienced ourselves — and I say 
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“experienced ourselves” intentionally — we realize that 

there is not really any objective world in these pictures, 

but that we have the means to penetrate into this 

objective world. We have, as it were, in this world of 

pictures a spiritual eye and a spiritual ear, but they are 
not yet transparent. Imagine that you have eyes in your 
eye sockets, but that they are not made of a trans- 
parent glasslike substance, but are darkened and 
opaque. This is the nature of this world of pictures 
within us, which is more likely to cut us off from the 
spiritual world, but which can be strengthened by taking 
into our souls the first available means to penetrate into 
the spiritual world. We have to acquire a further power. 
And this is acquired by feeling the power that we 
experience in these pictures. In experiencing them to 
the full, we acquire a second power. You can find more 
detailed information in my books. 

The second power consists in making the pictures 
transparent and transaudient, then doing away with 
them, just feeling ourselves in the pictures, having only 
strengthened our own self, but making the whole world 
of pictures transparent. We have to be in it, but we no 
longer have to see it. This is a condition that the 
visionary does not want at any cost, for he is immensely 
satisfied to feel himself in the pictures, to have, as he 
thinks, “the whole spiritual world” before him. He has 
no wish to make the pictures transparent. The scientist 
of spirit utilizes what he experiences with the pictures 
only to strengthen his ego that thereby becomes 
stronger than the ordinary ego, and can now maintain 
itself. When the ego maintains itself, it also maintains 
the world of pictures for itself, but by means of this 
inner strength it no longer directs its gaze to the per- 
ception of the world of pictures. The latter is overcome, 
so that although we live in this world.of pictures we no 
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longer perceive it and no longer look at it. as some- 
thing coming to us as a reality from outside: 

Further energetic practice of the exercises having 
made the imaginations transparent, the second thing 
necessary in order to enter the spiritual world comes 
about. This is what I call inspired knowledge. In using 
this word I would ask you to take it only in the sense 
that I have explained here, and not to confuse it with 
all sorts of superstitious, notions. It is what appears in 
the soul when the latter has: been strengthened in the 
world of pictures and then has eliminated. The world 
of pictures becomes transparent, and the outer objective 
spiritual world makes itself known in spiritual hearing, 
spiritual -perception. It is not that then we have only 
the strengthened self before us, for our experience now 
gives us the possibility of knowing that there is a 
spiritual world around us, just as there is a physical 
world around us which we perceive with our physical 
eyes and ears. In fact, anyone who is of the opinion 
that proper investigation is not necessary in order to 

enter the spiritual world, or that talk about the spiritual 
world is only a lot of meaningless words, is quite wrong. 
And likewise wrong is the person who maintains. that 
the scientist of spirit is a kind of visionary whose: task 
is easy compared with the serious work which goes into 
the discoveries made in the laboratory and observatory. 
However difficult it may be for us to adopt the methods 
of ordinary : science, it is. even more difficult to master 
all the preparation necessary for the soul to get beyond 
the stage of imagination 1 and enter the spiritual world 
as I have described. Irresponsible statements about 
such matters can come only from those who have never 
bothered to get a true idea of what the science of spirit 

iS. 

Having now penetrated into the spiritual world when 
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it is revealed to us in a way similar to our experience 

of color and sound in the physical world, something 

happens which we feel in a remarkable way. By con- 

tinuing to apply ourselves to inspiration we continue 

to experience it and what happens then is what can be 
called a reversal of going to sleep. It is most important 

to grasp this. We know that by means of imaginative 
and inspired knowledge we have gone through all the 
various conditions that we normally only experience 

when we go to sleep. This making ourselves free of the 
physical body in imagination and inspiration is the same 
as when, in going to sleep, the physical body follows 

only its own laws, which have nothing to do with what 
happens in the soul. Notice what happens when we go 
to sleep: our normal perceptions become unclear and 
sink away, then we become unconscious. This sinking 

away of our physical perceptions does not happen be- 
cause the physical body is tired, but because something 

else takes the place of our perceptions — namely, 
imaginations. It is not that we develop a lower form of 
soul activity, but a higher. This is even more the case 
with inspiration. 

If we proceed even further it is as if we were to 
wake up in the middle of sleep and see our bodies lying 
there apart from our souls. This is a real experience. 
We see that when we have experienced inspiration we 
are outside our bodies. We are not unconscious, how- 

ever, but within the spiritual world. We now enter 
into what made itself known in inspiration, we enter 
into it, coming to know its beings and processes, 
step by step. In my writings I have called this third 
stage of spiritual knowledge, intuition. if aoe 

We penetrate into the spiritual world by imagina- 
tion, inspiration and intuition. This is how we immerse 
ourselves in the spiritual world by the transformation of 
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the soul. It cannot be attained by empty phrases or 
meaningless mystical talk about losing oneself in this or 
the other, but only by really earnest work on the soul. 
—Having reached this stage—and we do not have to 
call it a higher stage than our ordinary life, but only a 
different kind of knowledge—we then have quite a 
different relationship to the outer world than we have 
without this knowledge. 

Although it is well known to many of you after all 
the lectures I have given here, I would nevertheless like 
to mention in passing that it is not that a scientist of 
spirit is a scientist of spirit from the moment he wakes 
up until he goes to sleep as, say, a chemist is a chemist 
even when not in his laboratory. For the times when the 
scientist of spirit is not actually immersed in the spiri- 
tual world he is an ordinary human being like anyone 
else. He naturally | lives according to what the outside 
world demands of him. It is a a great mistake to imagine 
that the scientist of spirit becomes a, different person. 
Many misunderstandings arise in the outside world 
about various kinds of societies because their members 
constantly suggest that they are a higher kind of human 
being. This is quite irresponsible and is certainly not 
meant here. What is meant is that in certain states of 
life we train the soul to enter the spiritual world, and 
that during, these states, in this condition of soul, the 
soul has a different “relationship. to the outer world 

It may well seem odd to you, but it is nevertheless 
true, that it means a great deal to those who look at 
life in a one-sided way, whether one is a materialist or a 
spiritualist—spiritualist not in the sense of Spiritualism, 
but of German philosophy. It is really all the same to a 
scientist of spirit whether a person is a materialist or 
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spiritualist. But this is not the point. For the materialist 

who approaches the outer material world with his deep- 

ened self, however material the phenomena are that he 
investigates, proceeds from matter to spirit, because 

spirit lies at the roof of all matter. If you start with 
matter and do not stop halfway, however rabid a ma- 
terialist you may be, but are willing to apply your think- 
ing to the investigation, you will then be on the right 
track. Neither should a spiritualist stop halfway, for 
then he only speaks eternally about spirit, and perhaps 
even despises matter. The important thing is not to talk 
about spirit, but to find the way from spirit to matter, 

to immerse oneself in matter, and to take the spirit 
“ with one into it. It is a fact that the spiritualists, who 
always chatter about spirit and have no idea of how to 
apply this spirit to our more immediate and useful life, 
are perhaps even more harmful than the materialists. 

Whether we start from matter or from spirit is not 
important. What is important is that we continue our 
investigations to a conclusion. But in a certain respect 

this does not happen in the case of the methods pur- 
sued by modern science. Although modern physiology 
and biology deal almost exclusively with the material 
aspect, even when studying the human being, their 
methods — that is, their method of thinking, not the 

facts they discover — cannot get behind the real mys- 
teries of, say, human evolution. And for the questions 
we are now considering it is just this that is so im- 
portant. 

You are well aware that the idea of evolution is 
one of the special achievements of modern science. 
But evolution has become a pretty threadbare word. 
The whole of science, including the human being, has 
come within the orbit of the idea of evolution, and this 

has led to the discovery of much useful and significant 
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material. However, despite this, science has really only 
discovered half of what is necessary to make the human 
being understandable. For the human being is not as 
simple as all that, and cannot simply be understood on 
the basis of this single line of evolution. 

Man is a complicated being. If we are to apply the 
idea of evolution to the human being and really pene- 
trate the real mysteries of his nature, we must apply 
the idea of evolution to the human organism, as the 
latter appears to our everyday senses, quite differently 
from the somewhat oversimplified approach attempted 
by science until now. For in dealing with the human 
being we have to differentiate between different parts 
—the head with the senses and the nervous system (for 
simplicity’s sake I call it the head organism), the more 
central organism connected with the breast and abdomi- 
nal regions, and the third, consisting of what takes place 
at the periphery of man’s body. Anyone who has seen 
a human skeleton will know that what is expressed so 
differently from animals in the formation of man’s 
extremities, his arms and hands, his legs and feet, is 

not only different in its outward expression, but this 
differentiation is also continued on a more inner level. 

Everything we experience outwardly concerning the 
human being is in the first instance, material. We come 
to know the real mysteries of this when we are in the 
position of being able to immerse ourselves in this ma- 
terial manifestation. Then in applying the idea of evo- 
lution as held by modern science we find that it only 
explains the middle of the three parts, the breast region. 
The human being considered from the aspect of his 
head organism cannot be explained by this idea of evo- 
lution. Why should this be?—Because the head of man 
not only undergoes a forward evolution, but within this 
forward evolution it also evolves in the opposite direc- 
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tion, a retrogressive evolution. The head, instead of 

building up, reduces, takes something away from the 

straightforward course of evolution, does not stop when 

the impetus of evolution comes to an end, but then 
ossifies more than the rest of the organism. We can see in 
this peculiar ossification of the head a trivial outer ex- 
pression of the fact that anatomically the brain is 
strangely undifferentiated, a fact that the findings of 
modern science also point to — modern science and 
the science of spirit point to the same fact. Looking at 
the human being as a head organism, we are not con- 

cerned with one straight line of evolution, but with a 
development that at one time moves forward, then stops 
and becomes retrogressive. 

In becoming familiar with imagination, inspiration 
and intuition, our inner experience enables us to pene- 
trate further into the structure of the material world 
than — however odd it may appear — those who always 
want only to experience the spirit. This experience of 
the spirit presupposes that we can penetrate into the 
material sphere. We then experience what our minds, 
which really make us human beings, really are. What 
happens in the unconscious when our minds are active? , 
This is very odd—in using our minds, our heads become 
hungry. The head loses substance. Every idea that is 
permeated by our thinking is a partial condition of 
hunger. Ascetics, who have set about it in the wrong 
way, have then tried to let the whole body starve in 
order to call up certain ideas. This is wrong. In fact, 
the right thing comes about simply by establishing a 
certain unstable equilibrium. In our organism we have 
only a proper equilibrium and are properly nourished 
insofar as our middle organism is concerned, and re- 
specting our head, only in sleep. All the time we are 
awake the head must suffer from undernourishment. 
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This is the retrogressive evolution. It is derived from 
the withdrawal of evolution, from reducing substance. 

And lo and behold, we come upon something that 
is tremendously important, that provides the bridge 
from natural to scientific knowledge. 

We ask: How do our minds function? Is it due to a 
forward, germinal kind of evolution? No, it is due to 
evolution becoming retrogressive, where evolution stops 
and crumbles, thus making room for soul experience. 
If we believe that evolution simply continues in a 
straight line as it does in our purely animal, middle 
organisms, we never arrive at a concept of the inde- 
pendence of our minds, of our experience of thinking. 
This only happens when we know that evolution has 
to withdraw, as does everything that induces growth 
and life, in order that room is made within the head 

for the soul. Only in knowing how the head is the 
foundation of our soul life do we come to appreciate 
the independence of our experience. In penetrating to 
imagination, inspiration and intuition we see, therefore, 
how our thinking, whether right or wrong, affects our | 
soul life. The body has to suspend its functions in order 
that the soul life can be present. 

We can then proceed further. The thinking part of i 
us that takes up an independent position in the or- 
ganism can be perceived, and we can see what it is 
and how it enters the human being when we say that 
one thing is right and another wrong, how it emerges 
out of our organism. And we have learned to recognize 
what sort of experience we have in imagination, inspira- 
tion and intuition. But now, in what way do we expe- 
rience our thinking? We find that as it exists in everyday 
life, providing it is a real kind of thinking, it does not 
simply follow the haphazard way of our mental images, 
but evolves logically, rightly or wrongly, and that it is 
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an unconscious form of inspiration to the human being. 

This is the great discovery that we make. 
The science of spirit leads us consciously into the 

sphere of inspiration. This can come about only by rec- 
ognizing the fact that something flows into us that tells 
us to reject one thing and accept another. This is an 
unconscious form of inspiration.— Where does it come 
from? We discover this through the science of spirit in 
our experience of imagination, inspiration and intuition. 
If, having attained to imagination we do not rest there 
but immerse ourselves in inspiration, we come to see 
what it is that inspires us. This turns out to be the 
life that we lived before entering the body given to us 
by our mother and father, at birth or at conception. 
We now realize that this physical life is a continuation 
of a spiritual life that we have lived. Now through the 
thinking itself we learn that the human being descends 
from out of a spiritual world and enters into an exis- 
tence where the mother and father provide him with 
a bodily vehicle which comes into being at birth or 
conception. In recognizing our thinking as unconscious 

inspiration and in perceiving intuitions, that is, in 
speaking of an intuitive thinking, of intuition living in 
our thinking, we are really speaking about the spirit- 
soul existence of man which he has before birth, or 

rather, before conception. 
In future the problem of immortality will be ex- 

panded considerably. Thus far, people have only inter- 
ested themselves egoistically in what happens after 
death. But the life that we live here in a physical body 
is the continuation of a spiritual life. The science of 
spirit opens up the possibility of looking at our life 
here in conjunction with the immortal soul as it was 

before it entered into the physical body at birth or 
conception. 
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Let us observe the human being from another: as- 
pect of his evolution. Here I shall have to say something 
very paradoxical. But I also know that the paradox I 
am going to speak about, which perhaps people will 
regard as somewhat perverse, will in fact be a solid 
possession of the science of the future. 

Let us look at the organism belonging to our ex- 
tremities, that is, everything connected with the for- 
mation of our arms and hands, feet and legs, and see 
how these are continued on the inward plane. Here we 
have quite a different picture of evolution. With the 
head organism we saw how evolution has to be retro- 

gressive. In the limb organism we have the odd situa- 
tion that-it is a shade ahead of what is normal in the 
middle organism; our extremities, our limbs, are really 
over evolved. Here the human being progresses beyond 
the norm established in the evolution of the head. Even 
the form—the time is unfortunately too short to go into 
all the details—and the whole life of our limb organism 
provides proof that we are here concerned with over- 
evolution, for it tends toward something for which the 
human being has no need for the preservation of his 
body, Our evolution goes beyond this, whereas our 
heads have evolved retrogressively. What is the conse- 
quence of this?—Because of this over evolution some- 
thing is brought to life unconsciously in us that we only 
recognize when we have attained a graspsof the imagi- 
native life and when this has then been deepened 
through inspiration and intuition. 

When the spiritual eye of the scientist of spirit per- 
ceives the limb organism, he sees how something is 
added to the organism. This something is, in fact, an 

imagination which arises as a matter of course in its 

own right. The extremities overdo evolution, thereby 

allowing something to be taken into the soul that can- 
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not be seen with our normal eyes, but which appears 

immediately when we attain to imaginative life. 

Through the mediumship of our limbs an imagination 

is produced, having nothing to do with our life here in 

the body. What have we here that is integrated into 
our limbs, and that can only be grasped as an imagi- 
nation? It is nothing other than what later goes through 
the gate of death, that provides the foundation for the 
continuation of life after death. 

On the one hand, what exists before birth, before 
conception, unfolds its life in our heads, that have 

undergone retrogressive evolution to allow inspiration 
to work in our thinking, on the other, what bears our 

soul life in a kind of vehicle into the spiritual world 
after death, is integrated into our limb organism. Thus 
on the one hand we are endowed with unconscious in- 
spiration in our heads, while on the other we are 
endowed with unconscious imagination in our limbs, 
whereby the part of us that goes through the gate of 
death lives unconsciously in us, bearing us into immor- 
tality after death. We therefore come to know life before 
birth and life after death in two different ways, the 
former as unconscious inspiration, the latter as uncon- 
scious imagination. 

It is possible to study biologically and physiologically 
the connection between the limb organism and the rest 
of the human organism. We then have only to see how 
in their structure the primary sexual organs are con- 
nected with the feet, and the secondary sexual organs, 
that is, the breasts only, are connected with the arms. 
Thus we have before us the physical basis for produc- 
ing a new life, which then separates off, that has been 
integrated into the human being through the limb or- 
ganization. This physical basis is complete when the 
human being reaches puberty, though he continues his 
life beyond this. 
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What we have here as our physical organization has 
its counterpart. The physical organism, insofar as it is 
connected with the sexual organization, is the basis for 
producing further physical life. The spirit-soul nature, 
which is the basis of the organism of our extremities 
is, on the other hand, necessary in order to produce 

what is sent beyond the gate of death and brings about 
the next life on earth. 

We have here a starting point for a rigorous scien- 
tific investigation of the problem of immortality. And 
when more than twenty-five years ago I pointed out in 
my Philosophy of Spiritual Activity that it is necessary 
to observe correctly if we wish to approach freedom, 
I also indicated that on the other hand we have to 
progress toward purely intuitive thinking. Today I 
would add: This intuitive thinking is to be perceived 
before birth or conception. This was already written 
in The Philosophy of Spiritual Activity when I called 
the one element of the human will, intuitive thinking. 
The other element that arises as imaginative life I 

called, for the purposes of discussing freedom, moral 
fantasy, in order to make the book possible for those 
who consider the science of spirit a lot of nonsense. 
It is described there from a philosophical viewpoint. 
The scientist of spirit adds that what is described 

there as moral fantasy is a part of what lives in the 
human organization as unconscious imagination and 
which then emerges in moral action. 

I said at that time that the interaction of moral 
fantasy and intuitive thinking is responsible for action 
on the part of the human being based on free will. 
Today I would add: What is the thinking? It is our 
inspiration here, that belongs to the sphere of pre- 
earthly existence. When does it become manifest? — It 
becomes manifest when we are able to work out an 
action that is so dear to us that it has nothing to do 
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with our instincts and inclinations, that it is as dear to us 

as a person whom we really love because we have 
come to recognize and respect his inmost being. When 
we perform an action out of love—that is, not out of 
egoism, nor on the basis of our Auctuating mental 
images or ideas, but out of insight into the inner nec- 
essity of the action — then we give ourselves over to 
intuitive actions, we are then inspired by the life before 
birth. 

But where does the power to do this come from?— 
It is the power that takes us into the spiritual world 
after death. This goes on in us subconsciously. As moral 
action freely unfolds, there lights up what lies before 
birth or conception. This unites with what enters into 
the spiritual world after death. During our life between 
birth and death we already carry out actions where 
what lies before birth plays a part in us in our intuitive 
thinking, that flows as inspiration into our lives. What 
lies beyond death is really not connected with us at all, 
but is nevertheless carried out by us. It is characterized 
by being performed out of love: this is the truly free 
action. We therefore have to say that what enters us as 
inspiration by way of our intuitive thinking, has no con- 
nection with our body. And what works imaginatively 
has no significance for the moment, but only after 
death. These two factors, having nothing to do with 
the body, are the real forces that work in the true, 
free act of will in the human being. The profound mys- 
tery is that when we investigate the free will we find 
that nothing. mortal in the human being carries out. out the 
actions, but we find that free actions | are carried ou out 
by. the ‘immortal part of man. Bere ci 

The problems of free will and of immortality are 
intimately connected because the only truly free actions 
are those in which the supersensible plays a part, which 
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is not yet bound to the body, which the human being 
has evolved in the spiritual world before he bears a 
body, and in which this supersensible is joined to what 
results from over evolution, which has as yet no sig- 
nificance for our present development, but which will 
have significance after death, and which shines into 
those actions that are carried out apart from us. This 
is why I said in The Philosophy of Spiritual Activity >. 
that one cannot put the question: Is the human being \ > 

hy ais free or unfree? — For_this always leads to the wrong \ X 
answers. It is not a _question of “either — — or", ‚ but “of | fo 
“both — and.” wie 

The human being performs many actions arising out o 
of the needs of his body, out of the interplay of mental => 
images rising up out of the body as a result of the 
impulses of the body. But he always has the ideal of 
performing actions where he can say: What is to happen 
here is so free that I do not come into it; it is as free 

of me as the human being whom I love; it only happens 
because I realize that it should happen. Our whole 
human thinking is set in this direction, and it gradu- 
> seeks to infiltrate into our unfree action. The human 
being extricates himself from unfree actions | - by _evolv- 
ing increasingly toward his true self, especially in what | N 
he does and wills, where the spheres of before birth 

and after dea th shine into his willing. He_evolves_to- ee £ B 

ward freedom within the sphere of unfreedom;. he is pen fe 
on the way to be ecoming increasingly free. This is not a \ po! 

question of ° ‘either — or” but of action. Those who put 
the question in this way cannot possibly find an answer 
to the problem of freedom. On the contrary, it is a ques- 
tion of “both — and.” The human being | is free in his 
nr Sr ae en ET oc Ena, TÜREREERREREREREN 

actions inasmuch as the immortal soul is revealed to 
aes pe a es Nelle ARAN NR 

him underl lying s the life of the physical body. What he 
does is released by his thoughts, flowing by way_ ‘way of 5. 
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love into deeds, and his freedom will be measured by 

the extent to which this happens. 

In conclusion today I would simply like to show 

how the problems of immortality and free will illumine 

each other, and how they are so closely connected with 

immortal _ benz “No one can be an adherent of free 
will without. recognizing man’s ee at the 

lution toward freedom. 
~~ The kind of considerations we have discussed to- 
day, in which the science of spirit enables us to ap- 
proach the most important questions that then point to 
the necessity of selfless self-knowledge, are normally 
fraught with prejudices. For they indeed make great 
demands upon us. We have to take ourselves rigorously 
in hand if we are to succeed in persevering with the 
whole power of our souls in what I have called imagi- 
native ideas. It is is something | we have yet to learn. It 
would be much more comfortable if we could answer 
the most profound questions and mysteries of human 
life without all this. 

What leads people today to regard the science of 
spirit as nonsensical and irrelevant? It is because they 
are unconsciously afraid of the powers that have to be 
developed in ‚order to grasp the spirit ina completely 

necessary for such investigation, re to believe that 
we do not immediately fall inte an abyss of nothing- 
ness when we are dependent upon our own powers for 
producing a particular kind of experience which we 
ourselves place before our souls. It is certainly easier to 
want to penetrate the mysteries of life with outer 
means than to be told that the soul needs an inner 
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strengthening far beyond anything found in ordinary 
life. It is therefore largely a matter of comfort and fear 
that leads to opposition to the science of spirit. Such 
things, however, will gradually be overcome by a hu- 
manity that is increasingly thirsting for truth. 

I would like to close today’s lecture by quoting, in a 
somewhat modified form, the words of a German 

thinker. The science of spirit is slandered by many 
people today because it is not properly understood and 
recognized, because people do not see how necessary 
it is for human life. But if we really contemplate the 
course of human evolution, we are bound to say that 
however overbearing the opposition, the misunder- 
standings, the slanders that oppose the truth, the truth 
will find its own way through the narrowest cracks in 
the rocks of human evolution, however great the pres- 
sure from the rocks may be. The truth we have been 
talking about today — that on the one hand we recognize 
the needs of present day humanity, existing in the sub- 
conscious, and that on the other we look into the spirit- 
ual world and see how it reveals itself to us on the 
path from imagination to intuition — this is the kind 
of truth that must be seen by the scientist of spirit as 
the kind that will find its way through, however great 
the weight of opposition and slander that rests upon it. 
For the truth winds its way against obstacles through 
the tiniest cracks in the rock of human evolution, and 

is bound to triumph in the end. 
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THE HISTORICAL EVOLUTION OF HUMANITY 

Goethe’s observation of human beings and of hu- 
manity led_him to the following short but comprehen- 
sive and significant conclusion that “the most valuable 
thing about history is the enthusiasm it stimulates.” 

We may well be surprised at such a view of his- 
torical knowledge, for Goethe was, after all, a person 
who had deep insight into human life, and yet what 
he seems to be saying is that it is not the knowledge 
we acquire about the course of human history that is 
important, but rather the feelings and enthusiasm that 
history stimulates. However, the more we feel impelled 
to go into what is called historical knowledge, the more 
Goethe’s judgment seems to be confirmed. We only need 
remember that when the catastrophic events began in 
which the whole of humanity is now embroiled, a num- 
ber of people-and there were quite a few of them— 
believed from their reading of history and especially 
their picture of economic and other material causes in 
world history, that the war could last four or six months 

at the most. We have to admit that this conclusion was 
really not at all stupid. Nor, judging by the historical 
standards that humanity is accustomed to apply to its 
own historical evolution, was it in any way shortsighted. 
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And yet, despite this — was this conclusion really 
founded on what was actually happening? 

Let us take as another example what happened to a 
not insignificant person. It is true that it took place a 
long time ago, but it can still be mentioned. It concerns 
a professor of history at a university. This person gave 
a brilliant inaugural lecture in which he said that a 
study of the historical evolution of humanity suggested 
that the European countries would in future form a 
more or less united family in which there could be all 
sorts of differences but in which it would become im- 
possible for the various peoples, the members of this 
great family, to cut each other to pieces. This judgment, 
the reality of which can hardly be doubted, was made 
on the basis of historical observation by Friedrich 
Schiller when he took up his professorship at the Uni- 
versity of Jena in 1789. One has the impression that 
Schiller believed he could arrive at conclusions in his 
study of history that in a sense rise to a kind of proph- 
ecy. Immediately after Schiller had come to this con- 
clusion there followed the events of the French Revo- 
lution and all that it brought with it. And if we take 
everything that has happened up to the present day 
we find that what even this gifted man had learned 
from his study of history has been completely disproved 
by the facts in the most terrible way. We could add 
hundreds and hundreds of similar examples. 

This makes it imperative to take a closer look at 
what we normally call history and to see how far it 
really enables us to form judgments about what is going 
on around us. In such times as ours this is particularly 
important. History should teach us to recognize what 
each day brings-and today each day brings a very 

great deal. Catastrophic events breaking over the whole 

earth demand judgment from us. We must know what 
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to think of the American West and how it can evolve 

in the future, and of the Asiatic East. How can we do 

this if history is regarded in the way we have just 

touched upon? 
Let us take one or two examles by way of introduc- 

tion to see how a view of history is attained from all 
the various things that happen in human life. I would 
like to characterize different aspects of this, starting 
from the various assumptions that lie close at hand. 

At the beginning of our present century, when the 
events we are now witnessing were being prepared, it 
happened by what we normally call chance that two 
men made an historical, all embracing judgment about 
their country. It is most interesting to study the partic- 
ular way in which these two looked at history. Although 
they lived not so far from each other, their two nations 
are quite different in character. The one is the German 
historian, Karl Lamprecht, who in 1904 at the invitation 

of Columbia University in America gave his American 
listeners his comprehensive judgment about the history 
of the German nation. The other is Wilson, who at 

about the same time gave a lecture in which he pre- 
sented his comprehensive judgment about the American 
nation. It is interesting to compare these two, and it 
would be even more valuable to take a third, but the 

time is too short. — For instance, I can only recommend 

you to compare what I am saying today with a wonder- 
ful statement of Rabindranath Tagore about the spirit of 
Jesus. If the time allowed us to compare all three we 
would have a wonderful picture of literary, historical 
study. 

I shall begin with the rather odd views that Karl 
Lamprecht, the German historian, came to about his 
own German nation. He has got beyond the merely 
factual kind of historical observation pursued by Ranke 
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and others, for he sets out to study the inner course 
of human evolution. He seeks the motivating forces 
and directs his view to the example of his own nation. 
I can only give a brief picture of the views that Karl 
Lamprecht came to, and which he then presented in 
these lectures at Columbia University. He said that 
German history can be divided into clearly differ- 
entiated epochs according to the inner character of 
human deeds, of the constitution of the human soul, 

of the way in which human beings work. 
We can go back to a period which came to an end 

in about the third century A. D. and we find that 
everything that happened in the German nation at that 
time arose out of a kind of activity of the imagination 
which felt itself stimulated to think in symbols and 
images. Even revered figures and personalities are often 
presented to the people in images and revered in 
images. Then there comes a time which is sharply 
differentiated from this. Whereas in the earlier period 
it is clear that the imaginative conception of life, which, 
according to Lamprecht’s view, lies at the root of 
history, leads to the fact that social conditions are 
organized in a military structure, we see that from the 
Ath or 5th century to the 11th century it is superseded by 
a quite different way of thinking and quite different 
inner motives. In place of the merely comradely sort 
of life we find a kind of life that is more like a society. 
And in place of a living in images that always sees 
images for the things that happen, we have now, thinks 
Lamprecht, the concept of type. The single, eminent 
personality is regarded as a type of the times and 
revered, portrayed and characterized as such from all 
sides, even in the primitive art that has come down to 

us. 
Then follows a relatively short period, from the 12th 

39 



to the middle of the 15th century. Lamprecht character- 
izes this as arising out of all the impulses that were 
at work when power based on land and obedience 
evolved out of the old estates and the conditions on 
them, or being concerned with the way in which the 
constitution of the soul came to expression in art, with 
the way men were respected, with the way they acted, 
and finally with the way knighthood and town life 
evolved. Lamprecht characterizes it as the time of the 
conventional conception of life, for at that time life 
was based on conventions, agreements and a generally 
fixed way of doing things. For Lamprecht there is then 
an important break in the historical evolution of the 
German people which happens at around the middle 
of the 15th century. He believes that the individual 
personality that begins to break through for the first 
time, for the conventional relationships between human 
beings which are governed by considerations going 
beyond the merely individual, are no longer uppermost. 
The individual then enters decisively into historical 
evolution. Lamprecht shows quite justifiably how some- 
thing very important begins at this time. Until then, 
human beings had lived an existence primarily based 
on deeds, on actions, founded on impulses of the will 
which arose out of the deepest recesses of the soul, 
whereas from the middle of the 15th century onward 
it is the intellect, the understanding, that belongs to 
the individual personality, that becomes the decisive 
factor. This lasts until the middle of the 18th century. 

What then follows we should call a higher stage of 
individualism. Lamprecht differentiates it from the 
earlier period by saying that the age of subjectivism 
then begins in which a higher kind of understanding 
becomes particularly significant for human evolution. 
Lamprecht describes various aspects of this evolution 
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from this viewpoint quite well. He shows, for instance, 
how the more rudimentary impulses of earlier centur- 
ies which prevailed in the relations of the various 
peoples to each other, turn into a kind of diplomacy 
based solely on the understanding and intellect. He 
gives many such examples from many aspects of life. 
We are still in this age of subjectivism. 

From this brief description I have given you can 
see how an historian tries to explain what happens in 
history in terms of the nature and evolution of the 
human being himself. As we shall see in a moment, 
what Lamprecht put forward is intimately connected 
with the German way of looking at things. We can 
see that it is an attempt to use every possible means 
that are available for reaching a reality which has soul- 
spirit factors, for penetrating into the real nature of 
history. But if we then investigate how Lamprecht 
applies the ideas outlined in his lectures to his detailed 
description of history, we cannot help feeling bitter 
disappointment. This is because Lamprecht’s views of 
history never convince us that the efforts he makes 
in observing certain inner powers of the human soul 
lead to any sort of convincing result. It is a struggle for 
a new view of history, but nowhere would we stop and 
say: Now we can, for instance, really see the inner 
reasons why the German people have evolved to what 
they are today. And this question constantly comes to 
mind when we study Lamprecht’s view of history. 

Let me compare it with Wilson’s view of his own 
American people. It is something very remarkable, and 
in order not to be misunderstood I would point out that 
I am anything but an admirer of Woodrow Wilson. The 
actual fact of the matter will become clear in further 
lectures. For the moment I would only mention that 
my attitude toward Wilson has not arisen during the 
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last six years, for already before the war I expressed 
ıny rejection of his approach in a lecture cycle given 
in Helsingfors in 1913 at a time when many in this 
country rejected the views expressed in his book, “Only 
Literature,” which was translated into German, and in 

his dissertations on freedom — as there were also 
many in Germany who were deceived and thought he 
was a great man for reasons which I will not go into 
now. It is neither chauvinism, that has grown to such 
proportions today, nor anything other than an entirely 
objective study of Wilson’s approach that leads me to 
say what I have to say about him. 

I have been particularly interested by this parallel 
phenomenon of Wilson speaking in his lectures about 
the American people. It is particularly important from 
one viewpoint because Wilson, when it comes to dis- 

covering the vitual factor in viewing a limited phe- 
nomenon of historical evolution and in what is needed 
in order to have some understanding of it, really hits 
the nail on the head. In this lecture Wilson says that 
those who live in the east, the New Englanders, do 

not look at the American people in the right way. And 
he also describes the quite wrong attitude taken by 
those living in the south. For he derives the nature 
of the American and his historical evolution from the 
events that took place in the 19th century in the center 

between the west and the east of the North American 
states when all sorts of people mixed with each other. 
— Out of their way of life there then arose what 
Wilson calls the American nation. 

It is interesting to see how he succeeds in showing 
that American history really only begins when those 
who lived in the east looked toward the west and 
began to colonize it. Dutch, German, English, French 

and so on, all came together and formed something 
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that did not come into being through the work of 
politicians but through those who tilled the land and 
tended the forests. And then he describes how the three 
most important political questions of America find their 
solution under the influence of these conditions. I can- 
not go into details but would like all the same to state 
what I think is the important point: the most important 
questions were those of the attitude of the state toward 
property, of tariffs and of slavery. All these arose under 
the influence of these conditions. As far as these condi- 
tions are concerned his view of history hits the nail on 
the head. And there are also further lectures in addi- 
tion to this one where he speaks about history in gen- 
eral, where he gives his opinion as to how history 
ought to be studied. And something quite remarkable 
can happen to anyone viewing things as a whole. 

I must say that I find Woodrow Wilson as a thinker 
and scientist an extraordinarily unsympathetic person- 
ality. On the other hand, in another person who has 
perhaps been too little recognized. I find an extra- 
ordinarily sympathetic personality, and this is Hermann 
Grimm, who applied his historical approach primarily 
to art, in which, however, his historical ideas are to be 

found. I have it from him personally because he him- 
self described it to me on many occasions. It lived in 
him in a wonderfully comprehensive way. On one hand 
I read in “Only Literature” some of the things that 
Wilson laid down. On the other, I read what Hermann 

Grimm said about how history should be studied and 
how he looked at the evolution of humanity in the 
light of history. And one comes to the remarkable 
conclusion that in reading Wilson and Grimm a sentence 
of Grimm could often be transposed word for word 
into Wilson’s work, and vice-versa. Sometimes there are 

quite short paragraphs that, from a superficial view- 
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point could belong quite well to either of them. Only 

try to acquire the necessary knowledge, which is quite 

easy to do in this subject, and you will see the truth 

of what I say. 
How are we to understand this? There is, after all, 

an enormous difference between these two people and 
the way they look at history. — There is nothing better 
than such an example for showing what has to be 
learned at the present time: that the literal content _of 
a matter is not the whole matter! This is something 
our age has got to learn, but finds so difficult to learn. 
For however much our age imagines it lives in reality, 
it really loves the abstract and theoretical. When they 
find a few sentences the same with two different 
authors people are inclined to say that it is the same! 
The content, the purely literal content, is sometimes 
quite remote from the actual reality, and however odd 
this may sound it is proved by this example. For what 
are we dealing with here? Only the science of spirit 
can enlighten us, and only the science of spirit can 
detect the difference between the American historical 
approach of Woodrow Wilson and that of Karl Lam- 
precht. The abstract minds of the present time are 
completely taken in by what Woodrow Wilson says. 
Now it is not so, but before the war they were taken 
in. For they do not see the real point. Wilson says 
many excellent things. But compare them with what 
Hermann Grimm says, with what Karl Lamprecht says, 
who perhaps even make great mistakes. What Grimm 
and Lamprecht say, even when it sounds the same as 
what Wilson says, is achieved in wrestling with the 
matter in their souls; it always has the mark of having 
been permeated by the personality. 

For one who is able to see through such things, 
Wilson’s words betray the fact that the personality is 
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possessed by its views. Of course one would have to 
see the details of the content of his words in the spirit 
in which it lives in him. Nevertheless, we can see that 

these things rise up from the unconscious depths of 
the soul and are not worked over personally by the 
soul, but simply push through from below. This per- 
sonality is possessed by what lives below the conscious- 
ness. 

I certainly do not pass this judgment lightly for I am 
quite aware that it has far reaching consequences. But 
I am also aware that it has been arrived at objectively. 
This is the great difference — on the one hand a per- 
sonal struggle with truth, on the other a statement of 
something by which one is merely possessed, where 
one is more or less an outward medium for something 
rather indefinite. In this respect Wilson provides a 
brilliant characterization of his people, one that could 
hardly be bettered. I must say that some of the state- 
ments he makes about the Americans hit home. He 
says that it is because the American nation has come 
into being on the basis of work on the land and in the 
forests that the people have evolved what character- 
izes them today — the mobility of the eyes, the tend- 
ency suddenly to take up bold and adventurous ideas 
and the tendency to think up plans that can be real- 
ized anywhere without much feeling for one’s home. 

Mobility of the eyes, tendency toward bold, adven- 
turous ideas — these are characteristic of a situation 
where there is no direct personal struggle, no con- 
scious struggle with the things that are going on, but 
of a situation where something unconscious plays a 

part, where the human being is really only more or 

less a mediator for what is at work. Wilson could 

offer no greater proof of what he described as American 
than the history he himself wrote. 
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I only wanted to show by way of introduction how 

our view of history is dependent upon the sort of 

people we are, and how even today historical observa- 

tion is still largely dependent upon this. I wanted to 
show how a study of the writing of history itself should 
enlighten us as to the real nature of the situation. 

Now, for example, what is Karl Lamprecht’s inten- 
tion, for he is certainly not possessed by his ideas but, 
struggles personally for his ideas of history? He wants 
to introduce a science of soul into history. He wants to 
understand the historical evolution of humanity on the 
basis of soul impulses. He is seeking a science of soul 
applicable to his own times. What does he find? He 
looks for it in the so called psychologists, in those who 
investigate the soul. In these psychologists he honestly 
tried to find something their souls experience within 
themselves, something that he could then apply to his 
historical studies. But precisely this made him unsure, 
and resulted in the fact that there is nothing in his 
way of looking at history that can offer any convincing 
satisfaction. Why is this? Because what nowadays_ is 
officially pursued as psychology hardly penetrates into 
the true Self, into the real inner soul being of man. 

Now the inner soul life of man comes to expression 
in a quite different way when one is confronted by 
another person and has to act with him in this situa- 
tion. And it is on this basis that the historical evolution 
of humanity proceeds. What proceeds there cannot be 
viewed in the way that historical research of the present 
time views it. What has modern historical research 
grown accustomed to? What has Karl Lamprecht found 
in the psychologists that can help historical research? 
He found what has evolved on the pattern of scientific 
method. And in the 19th century historical research 
was drawn more and more into a sphere where history 
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is regarded in the same way as nature. The same 
method of acquiring knowledge, the same kind of 
knowledge, the same kind of judgment that are used 
to observe and understand the phenomena of nature 
were applied to the historical evolution of humanity. 
Karl Lamprecht sees something significant in applying 
to his method of looking at history what had led to 
sure results in natural science. 

In this respect too, one can say out of an historical 
instinct, Hermann Grimm made an excellent observa- 

tion when he gave his opinion of the famous historian 
Gibbon. Gibbon, who wrote a history of the decline of 
the Roman Empire, is an historian who really carries 
out in exemplary fashion the kind of method suited to 
studying nature, only he has applied it to history. What 
really happened here? Hermann Grimm observed quite 
correctly. Gibbon was a very shrewd, scientific observer 
of history, but he described all the forces, which he 
did excellently for the first Christian centuries, all the 
forces which tend toward decay, which led to the fall 
of the Roman Empire, which brought to an end the 
evolution which had been in progress for a long time. 
Grimm rightly reproaches Gibbon with the fact that 
something quite different was also happening in the 
centuries when the Roman Empire was declining, some- 
thing positive, for the forces connected to the birth of 
Christianity were entering into historical evolution. 
These are the forces of progressive evolution, the forces 
which existed positively alongside the negative forces 
of decay. They are simply missing from Gibbon’s 
history. 

Herman Grimm came to this important observation 
out of his historical instinct. He did not know the basis 
for it, for it is only with the science of spirit that we 
can get to the bottom of such things—the science of 
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spirit whose method works with forces that otherwise 

slumber in the soul and which will be developed thus 

enabling the human being really to see into the spiritual. 
This science of spirit discovers that we cannot grasp the 
progressive forces of historical evolution bearing the 
future if we use only the form of knowledge that 
happens to be excellent for natural science. 

What happens when we apply to historical evolu- 
tion the method | that is ight, for. natural. science? \ We 

ei inichine eu 

our dinge consciousness can 1 gra -as Sp, then v we e find « our- 
selves restricted to studying th the impulses | of decay. . The 
impulses ‚of: ‚growth, Wok forward evolution, that carry 
historical evolution in a positive sense, _ elude this kind 
of observation. _ They | also elude this, kind. of observa- 
tion ‚when. we are _confronted _by_re real. life and. _wish 
to 0 take hold of it. 

It is shocking that one must say such things, but 
the present time must learn to grasp things as they 
really are. Taking care to observe what happens and 
not to sleepwalk through reality, we should try to get 
together a parliament or something similar where only 
people intellectually educated according to the scien- 

_ tific pattern have to vote on what should happen both 
_ in social life and in life as a whole; we should create 

a parliament of people who have fashioned their 
intellect according to scientific method and let no one 
else in except those who are fully educated in these 

| Panes and you can be quite sure that these people 
will come to decisions which will very quickly lead 
Ki community into decline in every possible sphere. 

For their way of thinking can be applied only to the 
forces of decline and decay. It can observe only the 
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declining forces in human evolution. The forces of 
growth are such that they cannot be comprehended by 

u euere 

the powers of our ordinary ı consciousness. And here I 
must come back to something that I indicated here 
several months ago in a lecture about how the uncon- 
scious comes to be revealed. 

Looked at superficially, this human soul life, in fact 
human life as a whole, proceeds in alternating states 
of waking and sleeping. Because we are naturally all 
very industrious, we are awake two thirds of our lives 
and are asleep one third. These conditions alternate. 
But this is not absolutely correct, for what we call 
sleeping and dreaming also extends to a large extent 
into our -waking life. Our waking life is completely 
awake only in part. Beneath the surface of our waking 
life is something that sleeps, even when we are awake. 
A very significant man, Friedrich Theodor Vischer, had 
a kind of instinctive feeling for this when he pointed 
out how closely our feeling life and our passions are 
related to our dream life. Those who are really able to 
investigate and observe such things discover that what 
we experience as our feelings are conscious in us in a 
quite different way from our perceptions and mental 
images. For, in fact, we are only really awake in the 
latter. Our feelings shine through out of the uncon- 
scious spheres of the soul just as dreams do. We are 
not more strongly conscious of our feelings than we 
are of our dreams; we do not know them as they 
really are, but only observe their reflection in the sphere 
of consciousness. We raise our feelings into the waking 
condition by having them before our minds. We dream 
the whole day by allowing our souls to be permeated 
by feelings, and we are asleep inasmuch as we have 
will impulses and go through the world with such 
impulses, the motive you know as coming from your 
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will impulses. You know what it is that as perception 

stimulates the will. How what you want comes about, 

how your mental images lead to movement in your 

limbs and hands, — all this proceeds in a sleeping 

state. We sleep and dream beneath the surface of our 

normal consciousness. 
Having learned to look at the human being in this 

way, if we then learn to see history as it really is, 
we become aware of all those actions and impulses 
at work in the historical evolution of humanity, which 
are not forces of decay. They come to be recognized 
as something which the whole of humanity in living 
together dreams and sleeps. However odd and para- 
doxical it may sound this will become a most important 
truth once more, without which there can be no satis- 

faction in historical research —that the forces carrying 
humanity forward in its historical evolution do not 
belong to the normal forces, we use in natural science, 
for these impulses in history in no way proceed from 
our ordinary waking consciousness, but proceed from 
our dreaming and sleeping. This is not a comparison 
or picture but something real in the deepest sense. 

This is why in earlier times, when people were still 
connected with the life of the spirit in their soul 
life, even if only unconsciously, they sought their infor- 
mation about social life and historical evolution from a 
different source than what we call history today. They 
sought their knowledge in myths, sagas, pictures. And 
they knew more about the impulses to be found in 
their own people than can be discovered today purely 
by means of the understanding that is confined to our 
ordinary consciousness, and that has provided such 
magnificent results in science. That is where it belongs. 

Now Karl Lamprecht quite rightly observed that a 
new age began in the middle of the 15th century. But 
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he was not able to make use of this fact. He said that 
the individual human being then began to be significant, 
to become intellectual. History really only begins in 
this age. At first it is studied according to the pattern 
of science. Of course, we cannot return to the old 

ways, but the impulses which lie at the root of historical 
evolution are subconscious. 

When a person is possessed by something in the 
subconscious working in his soul, then something 
bursts through from the subconscious, as with Wilson, 

resulting in a brilliant and appropriate observation. But 
this makes it all the more difficult for someone who is 
called to be an individuality, an individual soul, to 

struggle for the truth. It is therefore necessary, espe- 
cially in this intellectual age, in order to understand 
social, historical and moral life that something else 
emerge that can see into the part of the human being 
that cannot be grasped by our ordinary consciousness, 
that can see into the part where our ordinary con- 
sciousness no longer operates, where we dream and 
sleep away our normal life. 

I have previously described this as imaginative 
knowledge, inspired knowledge and intuitive knowl- 
edge. — This is what looks into the spiritual world, 
and what can look below the threshold of our con- 
sciousness, where the real, true spirit works. The real 
nature of history, that humanity normally only dreams 
and sleeps through, can only be called forth if history 
is studied with the help of imagination and inspiration. 
In other words, because the real course of history is 
something that proceeds in the subconscious and does 
not reveal itself to our ordinary consciousness, it is 
imperative to apply what I have called the spiritual 
scientific method, — imagination, inspiration and intui- 

tion — to history, to the social, moral and legal life of 
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humanity if we wish to come to know them as they 

are fundamentally. These facets of reality which first 

appear before the soul in pictures, in imaginations, 

must be called forth from the depths of historical evolu- 

tion. These imaginations must then inspire. Then we 

shall come upon what is really at work in historical 
evolution. Attempts in the past such as those of Karl 
Lamprecht can occasionally come about through 

instinct, but it can only become truly spiritually 
enlightened knowledge when history is deepened by 
the science of spirit. 

Now I do not wish to omit contrasting what today is 
called history with a few historical findings of the science 
of spirit. I would like to take as my starting point 
the fact that Karl Lamprecht instinctively divined 
something I have already mentioned — that a new age 
arose out of the old around the middle of the 15th 
century. 

If we look with the eye of the seer—if we look 
with our perceptive consciousness into history, we do 

in fact find that there is an important turning point 
that begins roughly about the beginning of the 15th 
century. Everything that Karl Lamprecht says about 
subjectivism and the type is of lesser importance than 
this. Something begins at the turn of the 15th century 

_that is not sufficiently recognized, that brings about a 
significant and tremendous change in the whole of 
human life, and which comes to expression most 
typically in the life of Central Europe. If we go back 
to the time before this age we find that the configura- 
tion, the structure of the human being and his actions 
are characterized by the fact that his understanding 
still operates in an instinctive way. In the science of 
spirit we therefore distinguish the more instinctive 
rational soul, where cleverness itself is still instinctive. 
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This is superseded around the middle of the 15th 
century, and not according to the comfortable notion 
that nature makes no leaps, but is superseded by 
decided a leap, by a quite different configuration of 
the human soul. What in the science of spirit we call 
the consciousness soul which grasps everything through 
the consciousness, now becomes typical for humanity. 
And we can grasp what has happened since that time 
when we recognize that a whole age can be under- 
stood only by taking into consideration how this 
instinctive understanding, this rational soul, began to 
operate in more or less the same way in the 7th or 
8th century B. C., how this understanding molded 
Greek history, Roman history, Roman law, Roman 

politics. Thus everything can be grasped only in the 
light of this instinctive kind of understanding. And we 
can comprehend what begins to happen around the 
middle of the 15th century, what is suddenly different 
in what takes place, only if we know that at that time 
the consciousness soul began to work. 

The consciousness soul has a quite different rela- 
tionship to reality, for it does not work instinctively 
from within, but makes the human being think and 
consider, drawing conclusions and proceeding purely 
intellectually. It is in this age that we live today. And 
what we have to study, and what can be observed in 
every detail, is what this consciousness soul brings to 
the very foundations of the soul. For the soul life comes 
to expression quite differently in such people as the 
Italian or Spanish who still have much that belongs 
to an older heritage, from such people as the British 
who have been particularly attracted to the material 
aspects of life by their geographical situation in evolv- 
ing the consciousness soul. It is different again in 
Eastern Europe where there is no natural tendency 
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for the consciousness soul to evolve, where today the 

evolution of the consciousness soul is slept through. And 
it is only in the age that will follow this present age 
of the consciousness soul that those who today are the 
Russian people will be ready to evolve their particular 

kind of soul which at the moment cannot be observed 
at all with the ordinary senses in the people who live 
in the east of Europe. Today it is imperative to acquire 

a deeper understanding for what is happening all over 
the earth. And also a deeper understanding is needed 
for what is taking place in the individual human being, 

inasmuch as he belongs to the great dream of history 
that can be understood only when we can call forth 
something from the dreaming human soul that cannot 
be approached with our normal observation: that from 
the 7th, 8th century until the 14th, 15th century 
instinctive willing and understanding evolved, and that 
a great change then comes about, under whose influ- 
ence we now stand. This is one example. 

I will cite another example. At a place such as this, 
where I have spoken for so many years, I will not 
shrink from describing the findings of the science of 
spirit quite concretely for the simple reason that we 

would not make any progress with the science of spirit 
if we did not gradually proceed to a description of 
concrete events. 

Normally history draws only upon ordinary observa- 
tion and ordinary documents for its study of earlier 
epochs. As I have said previously, the spiritual scien- 
tific method is based upon a particular development 
of powers slumbering in the human soul. It was 
explained how the soul is led to perceive spheres of 
life that never manifest themselves in the soul in 
normal life. Then was shown how the soul can free 
itself from the body, how it can then pursue knowledge 
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independently of the body. Then the soul begins to 
utilize forces which, it is true, are present in normal 

life, but which remain in a slumbering state in the 
subconscious, the unconscious. Man’s real life cannot 

be grasped by our ordinary powers of knowledge. 
Let us take an ordinary phenomenon, but one which 

leads us deeply into the mysteries of human life, even 
of ordinary, everyday life. Let us take the fact that we 
can learn something by heart. In this way we can study 
how the human memory behaves. Now people usually 
believe that we master a mental image of what we take 
in, that we then have it in our consciousness and 

after a time it rises up again out of consciousness. This 
superstition is taught by countless psychologists. This 
is supposed to be science, this superstition that the 
ideas that we take in wander down into some indefinite 
sphere, wander about in the unconscious part of the 
soul, and that when need them they rise up again and 
appear as memory images. Such a view can only come 
about because no one has learned how to observe the 
real life of the soul. In fact, what happens is quite 
different. At the time we take in a mental image there 
is in our consciousness only the fact of this taking in. 
Parallel with this activity is another of quite a different 
nature that remains unconscious, that slips into the 
human organization and is responsible for something 

happening that is quite different from the formation 
of the mental image. This activity that takes place 
parallel with the formation of the image is unconscious. 
The memory is developed unconsciously. Now we have 
taken in new images. The parallel activity has func- 

tioned. 
You can get a rough idea of what it is like-the 

time is too short to provide further proof — by remem- 
bering what it is like yourselves. Think of all the 
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various other things you have had to do when leaming 

a poem by heart or when trying to remember things 
for exams when you really have to cram, — think of 
all the things you have to do apart from taking in the 
image in order that the thing sticks! With our conscious- 

ness we try to support what happens unconsciously. 

There is really a parallel activity, and when people 
strike their foreheads when cramming themselves with 
what they have to remember, it is all a support for 
this unconscious activity. The mental image that we 
take in does not remain; it is temporary. What exists 
down below and is shaped and prepared there is some- 
thing that we can perceive inwardly just as we can 
perceive things outwardly — the mental image is formed 
anew, it is something different from the original one. 

Every time we use our memory the mental image 
has to be formed anew according to the inner copy. 
This is the true state of affairs. But the activity on 
which the memory rests, remains unconscious. Suppos- 
ing it is drawn up into the consciousness so that we 
work in it and do consciously what otherwise takes 
place subconsciously in the parallel activity of forming 
images, — what have we then? It is the same power 
that is used when we apply imaginative knowledge. 
It forms the organism. We penetrate below the thresh- 
hold of consciousness, we penetrate to a sphere that 
we constantly exercise in life, but which remains uncon- 
scious. And we can always penetrate even deeper. The 
money then expands. We then acquire the possibility 
— and here I have to make a rather big leap because 
I have still to describe further findings—of following 
historical evolution from a purely spiritual viewpoint 
and of acquiring insight into the meaning and into 
the forces existing over the whole earth that carry the 
evolution of humanity. A number of laws are then 
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revealed that go far beyond that ordinary observation 
can provide, but which for the first time raise what 
the human being sleeps and dreams through in his 
normal historical evolution, into consciousness. 

The science of spirit, working with imagination, 
inspiration and intuition, can reach further back through 
the expansion of our memory into the memory of 
humanity so that we are really able to perceive what 
humanity has experienced. This can come about through 
the continuation of our own memory. It is true that 
it is much more difficult to do this than any other 
kind of scientific work — because we are ourselves 
deeply involved in it. Then we are able to reach back 
into earlier epochs of human evolution than the one I 
have just mentioned, which began in the 7th, 8th 
century B. C. and continued until the 15th century. 
We reach back into earlier times than this, into the 

time which followed’ what geology calls the ice age and 
by many geologists is called the flood. We must think 
of this as having taken place earlier than is normally 
believed—we go back thousands of years. What we 
come to then is not an ape-like humanity—this is 
a scientific superstition—but to a humanity whose soul 
constitution is quite different to today’s. Allow me 
for once to risk describing in public a finding of 
the science of spirit. One must approach the science 

of the spirit without bias if one is not to regard its 
findings as merely fantastic. We reach back into an 
ancient epoch of earth evolution, about which we may 
say the following: 

If we look at a human being and observe how he 
evolves, we see that what has to do with his bodily 
development takes place in the first years of childhood 
and in the later years of childhood up to puberty. 
And if we look still further we note that what develops 
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in our souls goes hand in hand with our bodily 

development, right into the twenties. But then it stops. 

Our soul development no longer participates in this 
bodily development as it does with a child at the 
change of teeth, in growing and at puberty. The body 
and the soul then go their own separate ways. This 
is typical of our development from between the 25th 

and 30th years until old age — our souls no longer 

participate in what is developing in the body. 
This was quite different in the first age that I will 

now describe, and which reaches back thousands of 
years. At that time the soul remained connected with 
the development taking place in the body until old 
age. The soul participated in this development right 
into the fifties and in the decline of the body in a way 
that today only happens in our childhood years. Because 
of this, the human being was able to experience some- 
thing that he can no longer experience. As a matter 
of course we no longer experience in our souls the 
decline of our bodily organism. We are already with- 
drawn from our bodies. What happens in the soul 
comes to expression in our cultural life, where the soul 
is no longer dependent upon the bodily organism. At 
that time in Asia and India the soul-spirit life remained 
dependent on the life of the physical body until the 
fifties. This was quite a different kind of experience. 

Then came the next epoch of historical evolution, 
when the dependence did not last so long, for at that 
time the soul’s participation in the life of the body 
lasted until the forties. Then there was a further epoch 
when this participation lasted until the middle of the 
thirties. Here something quite special happened, which 
was still experienced by the old Egyptians and Chal- 
deans. And this was, that because the human being 
begins to decline in the life of the body after the age 
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of 35, they were still able to experience this decline 
in their souls. Then this age came to an end, which 
was followed by the age I have already mentioned: 
the age of Greece and Rome, the effects of which 
lasted into the 15th century. In their soul life at that 
time people still remained more or less participants 
in the life of the body at least into their thirties. No 
one believes this today because no one really studies 
with inner personal interest what has come into being 
through the evolution of humanity. Since the 14th, 15th 
centuries the age has begun when the human being 
participates with his bodily life in the spirit-soul life 
until the end of the twenties. We no longer experience 
what the decline of human life is. In Greek and Latin 
times the beginning of the thirties was experienced 
within the instinctive understanding. At the present 
time this participation of the bodily life is concluded 
at the end of the twenties. 

You can see that this is a remarkable law of history! 
As far as soul experience is ‘concerned the _age is pro- 
gressively reduced, _its final _ experience | of the body is 
connected with an ever younger age. This is one_of 
the most st comprehensive and important laws of | human 
evolution. Whereas the individual human being always 
grows older, humanity — if you now carry what I have 
just said to its logical conclusion—in its experience of 
the body, becomes younger. This means that it does 
not experience growing old as a reflex feeling in the 
soul; it only experiences its effect. But what the soul 
actually experienced in earlier times was quite different. 
It had something which enabled a person to look 
directly into the spiritual world by means of his 
instinctive knowledge. This must now be achieved 
again by humanity, only consciously. We have to learn 
to look into a sphere that cannot be perceived because 
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today humanity can only experience what the body 

produces up to the age of 27. 
I realize it is probably a bit much to speak about 

this growing younger of humanity, about the non- 

participation of the soul-spirit in the life of the body. 
But it does form the beginning of a true knowledge 
of history. For this true knowledge of history will be 
concerned with what is otherwise slept through, and 
we shall be able to understand properly what happens 
in history when we are able to er such great, 
all-embracing laws. 

I may be permitted to mention a personal experi- 
ence. Those who have often heard me speak know 
that I mention personal experiences only if there is a 
particular reason to do so. It was because I directed 
my spiritual investigation to such matters that I came 
to know about what I have just told you — the grow- 
ing younger of humanity and the influence on humanity 
due to the fact that the soul-spirit nature only experi- 
ences the life of the body in our younger years. That 
is how I found out about it. And I am quite convinced 
that anyone else applying the method of the science 
of spirit will find a law of history, though not of the 
kind that I characterized at the beginning of the 
lecture. And so I asked: How old was humanity then 
in the Greek age in its participation in the life of 
the body? At that time it continued until the beginning 
of the thirties. This was a tremendous change. For it 
is at this age that the human being enters upon a 
declining development. And in earlier times when he 
noticed this decline of the body he was granted a 
special form of spirituality. We study this spirituality 
when we study ancient wisdom and learning. 

I have said that thinking is connected with a 
declining development. When the soul shared to a very 
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large extent in the declining development of the body, 
it evolved a particular wisdom. This wisdom became 
lost in the age which began in the 7th century B. C. 
and ended in the 15th century. This age — inasmuch as 
we are interested in it and are still in it—represents 

the middle of evolution. If a new impulse had not 
arisen at that time there would have been the threat 
of a total break in our spiritual connection to the uni- 
verse. The impulse came. When studying this growing 
younger of humanity I certainly did not think about 
such an impulse. That came later, and it belongs to 
one of the most shattering findings of the science of 
spirit. 

I could see that the general course of human evolu- 
tion had brought humanity to a crisis where its con- 
nection with the spiritual was threatened. What 
happened in this crisis’? —I first came upon it after 
having found out about its origin. This is important, 
and J must single it out as a personal experience. I 
was shown the significance of the Mystery of Golgotha 
that occurred just in this age: the new impulse that 
gave humanity a fresh impetus. The Mystery of 
Golgotha thus finds its place in the historical evolution 
of humanity in a wonderful way. 

Only for special reasons would I ever break what is 
expressed in the law that one should not use the name 
of God in vain. The science of spirit certainly leads 
to the great religious impulses, but I regard it as a 
duty to allow religious impulses to be cultivated by 
those who are called to do so. However, I know that 

what is achieved by the science of spirit also deepens 
the religious impulses of the human soul. It is pre- 
cisely the thoughts presented by the science of spirit 
that can provide a really Christian view of life. But 
you cannot get people to accept this. They would only 
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reproach us if they found that we have constantly 

to speak about the great religious content of evolution 

in a way that does not please them. They also reproach 

us if we do not do this because we leave it to them, 

knowing full well that by occupying ourselves with the 

science of spirit the religious life will certainly be 
deepened. For they say that the science of spirit, of 
course, does not talk about Christianity. These are the 
misunderstandings which are readily thrust into the 
battle against the science of spirit. We are reproached 
for whatever we say. If we do not speak about some- 
thing because we feel that others are called to do this, 
we are then misunderstood and told that the science of 
spirit has no Christianity, or whatever it may be. 

As I have said, the fact that this event concerning 
the whole cosmic connections of the universe happens 
at one particular moment in the evolution of humanity, 
belongs to the most shattering things that we can experi- 
ence, especially since in my case — if you will allow 
me this personal remark — it was an experience quite 

unsought for. 
I only wanted to ee to you the beginning of 

a view of world evolution as seen by the science of 
spirit. 

The forces that seek to penetrate more deeply into 
history have been divined instinctively, especially in 
our central European evolution. We only have to ask: 
How does the individual soul participate in this his- 
torical evolution? I have mentioned previously how in 
looking at thinking on the one hand and ai the will on 
the other, we bring to expression in the overdevelop- 
ment of the sexual organism something that leads our 
spiritual-scientific observation to the eternal in the soul, 
to that which exists in the spiritual world before birth 
or conception, and which enters through the gate of 
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death. This also leads to something else. The part of us 
that unites with our physical organism and that comes 
down from the spiritual world when we are conceived, 
when we are born, is intimately related — I have 
already said this today — to the part of us that operates 
throughout the whole course of our lives and makes us 
into complete and living human beings, intimately 
related to what works out of our souls as memory. If 
we now grasp not only the fact that the thinking can 
be conceived as inspiration, but also grasp the element 
that unites with our bodily organism, that flows out of 
inspiration and accompanies our memory and our 
growth, then we find that we not only emerge from a 
spirit-soul existence before beginning this bodily life, 
and which is united to what we evolve in life, but 

that within the part of us that goes through death is 
contained the desire to enter a human life again after 
the soul has been through a purely spiritual life, and 
that within this part of us is to be found not only 
what inspires us, but forms us, which not only comes 
from a spirit-soul existence before birth, but comes from 
previous incarnations upon earth. 

Imagination, inspiration and intuition provide us 

with a true idea of previous lives on earth and a justified 
prospect of future lives on earth. I can only touch upon 
this for there is insufficient time for a more detailed 
description. But when we look at individual human life 
as it proceeds through repeated existences upon earth, 
we find something in historical evolution that can be 
grasped concretely. The human being naturally takes 
part in the various epochs I have described. He lives 
through the various cultures of the earth and he bears 
himself as soul from one epoch to the next, taking with 
him what he has evolved. 

In the present epoch, when the consciousness soul 
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is evolved, the human being unconsciously brings with 

him what he possesses from the previous epoch in 

which he once lived, and in which the instinctive soul 

worked instinctively in the understanding, and he now 
works upon this. Now we can fully grasp what this 
dream of history consists of, how human souls that live 
in each epoch work together and return again and 
again. This idea arose instinctively in the cultural life 
of Central Europe. But it has never been developed. 

The science of spirit is called upon to do this. 
The pedants or “very clever people” — and I men- 

tion this in inverted commas — say: Of course, Lessing 
managed some wonderful things, but then he grew old 
and wrote his Education of the Human Race. If one 
has the necessary mean attitude, it is easy to be so very 
clever, much easier than being able to penetrate the 
mysteries of human life as did Lessing. Lessing achieved 
something immense. He indicated, if only in somewhat 
amateur fashion, how inner forces guide the evolution 
of man and of humanity. He says: There was once a 
time when human beings were educated in a quite 
particular way. Then there was a time when people 
were educated differently. Now is the time when self- 
education begins. — He had a feeling for the successive 
epochs, just as Karl Lamprecht had. Lessing had a 
feeling for even more in that he pointed out that the 
forces of one epoch are taken over into the following 
epochs by the human souls constantly reincarnating. 

Of course it is easy to object to this by saying that 
human souls do not remember their previous lives. This 
is the same as saying that a four year old child cannot 
do arithmetic, therefore the human being cannot do. 
arithmetic. Memory of earlier lives has first to be gained 
through the kind of knowledge I have referred to pre- 
viously. Without this knowledge it is not possible to 
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penetrate the sphere that is dreamed as history. This is 
something that humanity must grasp, for it is intimately 
connected with the present evolution of humanity. 

Tremendous questions are presented to our souls 
today. One question is: What is the constitution of the 
human soul like in the east, in our center and in the 

west? We possess a science of history which, as we saw 
at the beginning, has gone quite astray. We need a 
science of history that can penetrate to those deeper 
forces of the human soul which bring what otherwise 
only dreams and sleeps, into our consciousness. When 
imagination and inspiration reach down into our experi- 
ence of history that otherwise sleeps, we shall realize 
what it is that works between man and man in our 
social existence. Then quite different social laws will 
come into being from the ones of the past few centur- 
ies. What then emerges will be quite equal to the 
demands of life, the demands of reality. People 
experience history today in an odd way, and in con- 
clusion I would like to give a few examples of this. 

A certain J. H. Lambert was born in a South Ger- 
man city in the 18th century. In the 19th century, 
roughly in the middle of the forties, a momument was 
erected to him in that city. On the monument is a 
celestial globe as a sign that this man penetrated the 
laws of the heavens, as these things were done in the 
18th century. Not much is known about this. He pene- 
trated further than is possible with the Kant-Lap- 
lace theory. In the 1840’s his native city erected a 
monument to him. A hundred years earlier his father, 
after several people had pointed out to him that his 
fourteen year old son was very talented and should be 
supported, applied for support. The worthy city gave 
40 franks, but on condition that the son take himself 

off and did not return. A hundred years later — such is 
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the course of history — a monument was erected. 

Such things happen again and again. You may 

remember at the beginning of the war, particularly 

here in this city, I often had occasion to refer to a 
most significant thinker who once lived here, Karl 
Christian Planck. I referred to him at that time and 
had also spoken of him much earlier in my books. Now 
we see that people begin to take note of him, but not 
in the way that I meant. If Planck were alive today in 
conditions that are quite changed, he would express 
what he said, even in the 1880's, quite differently. 
Humanity can make use only of what is ardently 

experienced of reality, and not of what comes from 
looking back. Because people believe we need a new 
impetus, they think that a highly gifted and thoughtful 
person would say the same things today as he said in 
the 1880’s. We honor the memory of such people if 
we continue to work in their spirit, and if we ask: How 
would they speak today if they were to speak out of 
the great spirit out of which they spoke then? 

Today the times demand that we grasp what under- 
lies the evolution of humanity, particularly concerning 
history. Then we shall not hear judgments like those I 
quoted at the beginning of the lecture. Nor will vague 
prophecies be uttered. But history will be described in 
such a way that we confront reality with feeling, which 

otherwise is only dissipated in dreams; that we con- 
front reality with deeper forces, that we are equal to 
the demands made upon us. And the demands of the 
present time are tremendous. 

We must know what is stirring in humanity from 
east to west, what is coming out in the events of today. 
We must be equal to this reality that is hammering so 
dreadfully upon our doors. We must take up the laws 
of history that are not contained in the laws today, 
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laws that penetrate deeper than the purely intellectual, 
than the kind of understanding that has produced such 
great results in science, but which cannot grasp the 
social, political, historical and moral life of man. Goethe 
felt this. He not only expressed his impressions of the 
historical knowledge of his time, but he also expressed 
something that should come to be. What made an 
impression upon him was the best thing about history 
is not its abstract laws but the impulses that penetrate 
into our feelings and our enthusiasm. 

By means of imagination, inspiration and intuition 
it will be possible to unveil what men sleep through. 
This will sink down into our feelings and enthusiasm. 
When reality draws toward us and we can approach 
reality, inwardly permeated by these impulses, we shall 
not utter prophetic or vaguely mystical statements, but 
in future our study of history will result in the fashion- 
ing of spiritual laws, not such as it has already, but 
laws which penetrate the human soul to the point of 
arousing enthusiasm which is equal to and can tackle 
the situation as it really is. 

Not only is what Goethe said at that time true — 
what can be said today is also true. For today the 
following holds good: History must generate enthusiasm 
for the true, real and complete understanding of reality, 
for it is the best that can be offered to the life of the 

soul. 
The most valuable aspect of history in the future 

will be the enthusiasm that it generates in the human 

soul. 
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THE SUPERSENSIBLE BEING OF MAN 

All serious investigation of man has always taken as 
its starting point the recognition that his being is 
spiritual. For it is quite obvious to anyone, a philoso- 
pher, for example, studying the nature of man that the 
kind of science that operates within the world of the 
senses is not able to reach the real essence of man, 

or at least, if it is thought that this essence can be 
comprehended by an understanding limited by the 
senses and bound by the normal operation of the human 
brain, as is more or less believed by the materialistic 
form of monism, then we find that our need for a 

deeper kind of knowledge remains unsatisfied and we 
are left with the feeling that something further is needed 
to show that the real being of man is to be found outside 
the world of the senses. I would like to bring to your 
notice one of the very first thinkers in the spiritual 
evolution of humanity who, through tremendous effort 
in his own thinking, even told his students at the uni- 
versity and those who heard his lectures elsewhere, how 
in the inner life of the soul one can get away from the 
situation which prevents the recognition of what the 
being of man really is and come to a point where this 
is possible. This is Johann Gottlieb Fichte. And he tried 
in what one might call a paradoxical way to show his 
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audience what kind of activity the soul had to develop 
in order to find its way from the sensible to the super- 
sensible. For instance, he said to the audience at the 

beginning of his lectures, “Try to think the wall.” Well, 
of course, this was easy. The audience tried to put 
itself into the position of thinking the wall. Then after 
he had let the people think the wall for a while he 
said, “Now try to think the person who has been think- 
ing the wall.” Fichte knew what he wanted, and even 
contemporary witnesses have described the scene 
—how the effect was immediate and convincing, how 
the audience was completely nonplussed when they 
tried to think the person who had thought the wall, 
and how their thinking was in a way paralyzed when 
they were unable to reach the goal put before them. 

Goethe always studied these questions concerning 
the theory of knowledge from a particularly human 
viewpoint, that is, he was most concerned with those 
things in life which bear fruit, and there is a saying 
of his, which is greatly illuminated by Fichte’s demand 
and the results it had, and this is that Goethe said he 

managed to lead a sane and wise life because he avoided 
thinking about thinking. Goethe always sought to be 
aware of the real nature of life wherever his soul was 
engaged and he felt that the attempt to think thinking 
put a person, keeping to the ordinary means of think- 
ing, into an impossible position. Despite this, anyone 
beginning to investigate the supersensible worlds can 
only rely on the thinking at the outset, for he very 
soon sees that what the senses can teach him or what 
can be achieved by combining sense phenomena only 
raises questions that lead man away from his real being. 
In his thinking he is within himself, and in employing 
the power of his soul to penetrate the inner activity 
of his thinking he can expect to find something that 
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will lead him to the real being of man. 

Now it is very odd that the further we get, the 

more effort we make with our thinking as employed 

in ordinary life, the greater our doubts become of find- 
ing in it a gateway into the world where the real being 
of man is. In fact, at last we become convinced through 
this experience of our thinking that-if I may use a 
somewhat crude expression—we can no more think 
thinking than we can wash water. 

And yet, the real method, the real way of penetrat- 
ing to those worlds where the real being of man can 
be known, or, as we shall see later, be experienced, 

is by way of the thinking. However, this method does 
not use the thinking as we do in everyday life or in 
science, but thinking is developed in a particular way 
so it becomes quite a different power in the soul from 
what it was before. And this is the basis for under- 
standing any investigation of the supersensible worlds 
—that we learn to experience how the thinking can be 
developed into something quite different in the soul 
from what it is in ordinary life and science. 

Now I have often described the main essentials that 
have to be undertaken in order that the thinking 
becomes a different power in the soul from what it was 
before, and so today I shall not go into the things that 
the thinking has to perform to get, as it were, outside 
itself and become this new power in the soul. I shall 
just mention a few things to characterize what is 
actually achieved when this comes about. You can find 
a more detailed description of how the thinking is 
handled in my book, Knowledge of Higher Worlds and 
also in the second part of my Occult Science. Today I 
would only like to emphasize that there are certain 
inner exercises that the thinking has to undertake. These 
concern only the soul and consist in taking particular 
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mental images into the consciousness and in being 
related to them in such a way that the soul is really 
able to experience something within the thinking. This 
can happen only when the thinking is inwardly per- 
meated by something that is not normally present. The 
experience then achieved is the first step toward 
investigating the supersensible worlds. It comes about 
by strengthening the thinking by meditation (the vari- 
ous kinds of meditation and concentration are described 
in the books mentioned above), and it makes us aware 
that the kind of thinking employed in ordinary life 
and science is not suitable for the investigation of super- 
sensible worlds. In particular we notice that in using 
our ordinary thinking we do not become conscious of 
the forces that lead us into the supersensible worlds. 
And such exercises of the thinking, and a real inner 
experience of it, convince us more than any purely 
materialistic theorizing that a bodily instrument, the 
physical organism, is necessary in order that we can 
think as we do in ordinary life between birth, or rather 
conception and birth, and death. And because the 
bodily organism is necessary, because our thinking is 
dependent upon the bodily instrument for all that it 
achieves, our thinking cannot free itself from its con- 
nection with the physical world, and we cannot use 
this thinking for penetrating any world except the one 
in which it is not possible to find the being of man. 
We see that because our thinking is bound to the 
physical instrument we are prevented from penetrating 
into the supersensible worlds. We observe this when 
we stop all outward perception in meditation, when 
we intentionally blot out the operation of our senses 
and bring to a standstill all our inner feelings and 
sensations, devoting ourselves inwardly in meditation 
entirely to a certain thought, in order to concentrate 
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all the powers of our soul upon this thought, and there- 

by strengthen our thinking. 

It is precisely in our meditation that we learn how 

we make use of the body in order to think, and our 

experience brings us a greater conviction concerning 

the dependence of the thinking upon the physical 
organism than any theoretical materialist could do. But 
we also notice that in living within the physical organ- 
ism, the latter makes something possible that could not 
exist without it, that the thinking is given something 
it could not have were there no physical organism. I 
hope I may be permitted to make such a paradoxical 
statement. Its truth will become apparent as we pro- 
ceed. What we notice is what has to remain of the 
thought afterward if our soul life is to be sound, and 
this is the memory of it. It is essential in our soul life 
that in addition to our thinking we must also have 
memory. If a person were not able to hold on to what 
he thinks he would not, for our ordinary physical world, 
be a normal person. Everything depends upon our being 
able to preserve our thoughts in our memory. And now 
we observe in our inner methodical training of our 
thinking that the physical organism is necessary in order 
that memory of our thinking is retained. But here we 
also notice that our thinking can be released from the 
physical organism—only not the kind of thinking that 
becomes memory. 

What I have just said leads the scientist of spirit 
on a particular path. It leads him to realize that 
memory, as it normally exists in the human being, is 
a power that is only significant in the physical world 
and that it has to be separated from the activity 
of thinking. Just as the chemist arrives at the mysteries of 
the material world by separating substances from one 
another in the laboratory, so, too, the scientist of spirit 
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has to proceed with the various functions of the soul, 
but his spiritually-scientific analysis consists in purely 
inward processes of the soul, and this is even more 
the case with the synthesis, the putting together again 
of what has been separated. Thus the necessity arises 
of separating the activity in thinking which leads to 
the normal memory, from the actual activity of thinking 
itself. But how can we do this?—This is the question 
which now arises: Analogous to the way certain sub- 
stances are treated so that constituent elements that 
are dissolved in it can be extracted from it, how can 

we extract that part of the thinking that leads to 
memory so that something finally remains? This comes 
about by constantly dwelling on certain thoughts and 
pictures for a very long time, even if only for a very 
short period each day, and by laying the emphasis in 
this not on seeing that a memory remains, but on 
observing what we do when we are occupied in thinking. 
Then we observe that something lives in this thinking 
activity, which, it is true, we also always have in every- 

day life and in ordinary scientific investigation, but 
which remains unconscious, does not reach into our con- 

sciousness. I will make this clear by the following: Let 
us assume we perform an external action connected 

with our profession or business. In doing it we are con- 
stantly producing the same thing. A person has to 
choose a job which leads him to perform the same 
action every day. This is the main thing, for our every- 
day lives at least, to make something which can be 
produced by our action. The result is the main thing. 
But alongside this, something else frequently takes 
place and even when it concerns an external action, 
we can regard it as something most important and 
essential in our ordinary lives. In carrying out the same 
task every day we become more skilled, our hands 
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become more alive so that we not only produce the 

necessary product, but we also intensify our own activ- 

ity. Perhaps we do not often notice this intensification of 

our activity. But we can do so. 

What I have described here about ordinary life, 

where it naturally has quite a different significance, 

must be applied by the scientist of spirit to the inner 
experience of his thinking, of the kind of thinking that 
he employs in meditation, when he immerses himself in 
a state of forgetfulness so far as his surroundings and 
various experiences are concerned. And he will then 
find, as long as he does not overdo the individual medi- 
tations—I shall speak further about this later—that in 
constantly and intensively pursuing such an_ inner 
development. of his thoughts he will come to observe 
not the thoughts but the activity itself that works in 
his thinking. He observes that there is such an activity 
of thinking through the intensification of his own experi- 
ence. And it is in feeling this activity of the thinking, 
in strengthening this activity so that he can be con- 
scious of it in a way that does not come about in 
ordinary life and science, that he fashions something 
in his soul that he can then separate off from the 
memory-activity of his thinking. For the continuation 
of such exercises as have been described brings about 
a quite definite result. And this result is that a person, 
in these moments which he himself controls, can 

immerse himself to such an extent in a new activity, 
which the thinking now produces, that in this new 
activity memory actually disappears, and he is left 
solely with an experience of his activity. In developing 
and experiencing his thinking in this way, the thoughts 
themselves vanish and he lives entirely within his think- 
ing activity. The curious thing is that having grasped 
this point where we live solely within our inner activity, 
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we notice that in this inner activity of the soul we are 
without memory as we know it in normal life. Some- 
thing else is present. I would like to use an illustration 
to show how our whole soul life is now altered by what 
happens in our thinking. 

There is a well-known occurrence in the life-story 
of the poet Grillparzer. I am not mentioning this in 
order to prove that Grillparzer, as far as his capacity 
enabled him, took the same view as is put forward here, 
but because his experience provides us with a lever for 
what has to be produced rather more artificially if we 
wish to rise to an investigation of the supersensible 
being of man. 

Grillparzer had conceived the whole outline of his 
Golden Fleece. He had thought out the plan, the 
individual events and how they were related, in short, 
he had conceived his drama, The Golden Fleece, in 

thoughts. But the remarkable thing happened that 
later he forgot the form in which he had conceived it. 
He was absolutely unable to remember it. But, lo and 
behold! one day at the piano as he played a piece that 
he had played at the time he had conceived The Golden 
Fleece, his memory suddenly came to life again, and 
the whole thing was once more present in his mind. 
How did this come about? Well, it shows us that the 

inner activity, which was the same both times he 
played, enabled him to find the same thought content 
that he had before. As I have said, this is a step 
toward the kind of thing we are discussing here, but 
only a step. We have only to proceed further on the 
same path in the appropriate way. 

For the peculiar thing that the one meditating, the 
scientist of spirit, arrives at is that on the one hand he 
feels his ordinary memory dying away—though naturally 
only for those times when he is practicing spiritual 
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investigation—while on the other something else can 

arise that is not of the nature of memory but comes 

about in another way. This is the activity in which he 

has immersed himself. This activity constantly reappears. 

And then, when we have accustomed ourselves for a 

while to separating the activity of thinking from the 
thoughts that remain as memory, we notice that the 
whole mood of our soul life has become different under 
the influence of these exercises. When we have reached 
a certain point in the development. of our soul through 
these exercises we notice something that can fill us with 
dismay—we notice that we can experience things where 
no memory of them remains. And because they leave 
no memory behind, they remain as processes of our 
experience, constantly in movement, in a way real 

dreams, but dreams that have great power over our 
inner soul life. And so in this kind of “empty” conscious- 
ness that is unable to preserve any memory of what it 
has thought, we very soon become aware how our own 
experiences come to us as if from outside us, in the 
way that sense perceptions come to us. This does not 
come about through the activity of the memory, nor 
through our normal effort to produce thoughts. The 
impression we get is more or less of our whole life 
as far back as the moment to which we can normally 
remember. Our thoughts appear as real entities; they 
appear to be alive. They do not appear as they 
normally do in our memory, but they approach us as 
living beings. Our thinking altogether assumes quite 
a different character under the influence of these 
exercises. It really becomes quite a different power in 
the soul. And I would like to add a further illustration 
to show the surprising way this change in our thinking 
activity can work. 

Imagine that a statue stands before us—it has a 
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definite form. Then imagine that the moment could 
arrive when this statue would begin to walk, to live. 
We would then experience something that goes against 
the laws of nature. Naturally this could not happen. 
But I want to use this illustration because something 
comes about in our soul life which can be compared 
to this. With the thoughts we have in ordinary life and 
that result in memories, we have in our inner experi- 
ence the impression that these thoughts have to be 
passive copies that imitate the outer world, that they 
do not have their own inner life and that if they were 
to lead their own lives, then our soul life would, 

through this inner life of our thoughts, lead its existence 
in pure phantasy, in dreams, hallucinations and even 
more serious states. In our ordinary soul life our thoughts 
really do have something that can be compared with 
the forms of a statue. Here I have no intention of 
saying anything against the value of sculpture. That 
would of course be stupid. But we can nevertheless 
compare a dead statue with the kind of logic that 
operates in our ordinary thinking where we are not 
conscious of the actual activity in our thinking, of that 
which joins our thoughts together, which unites and 
divides them. Whereas the statue is unable to take on 
life, to become active, our inner logic, the inner weav- 

ing and life of our thoughts can be taken up into our 
consciousness, can become inwardly alive; in the same 
way an inner, living and logical being can arise out of 
the “logic” of the statue, a being that we feel to the 
extent of having the impression that we are in a quite 
different world. From this moment onward we know 
that what in the first instance freed itself from the 
memory, the actual activity of thinking, has now freed 
itself from dependence upon the physical organism. 

The scientist of spirit is aware at this important 
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point in his development that he has released his 

thinking activity from the physical organism, that his 

soul, inasfar as it moves in thoughts, has left his bodily 

organism, and that he is no longer in his body. 

However paradoxical this may appear, it is true. 

This experience of the scientist of spirit has been 
characterized in earlier lectures here, and it can fre- 

quently be referred to because it describes something 
that has a shattering effect on the soul when it reaches 
the point I have just been talking about. For we cannot 

get away from the fact that the development which 
the scientist of spirit goes through involves inner 
upheavals and the surmounting of difficulties which we 
should know something about. This has no objective 
value. But if we are to speak about the ways and 
methods employed in investigating the supersensible 
being of man, we should not omit this aspect. But now 
I must add that the way the science of spirit works, 
as I have been describing it here, can come into being 
only in our own time. For everything that comes into 
being in the course of the cultural evolution of human- 
ity has naturally to appear at a particular moment. 
The scientific way of thinking was made possible three 
or four centuries ago by the inner conditions of human 
evolution existing at that time. Likewise, before our 
time it would not have been possible to train the powers 
of the soul in the way I have described. There had 
first to be a training of several hundred years in scientific 

method before thinking could acquire the necessary 
power to undertake such a development. 

In earlier times, hundreds or even thousands of 
years ago, there were always people who penetrated 
into the spiritual worlds, though they proceeded along 
a different path and used different powers for their 
development, using methods that are no longer suited 
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to humanity as it has evolved today. These methods 
have to be changed, just as the way we look at nature 
has changed during the course of time. Nevertheless, 
the observers of the spirit in the past also reached the 
point referred to here, where they were embraced by 
this living, weaving power of thought, the objective 
power of thought that permeates everything. And they 
described the moment when the soul can have this 
shattering experience as the soul’s approach to the gate 
of death. -This whole experience makes us aware that 
having cultivated the activity of thinking to the extent 
that it has been transformed in the way I have 
described, we actually enter into this living state of 
thinking. Alone, we are faced with an inner—not a 
physical—danger. This is the danger of not being 
inwardly able to carry what is otherwise our normal 
everyday self-consciousness into the world we now 
experience. It is the danger of entering a world where 
we are powerless in our souls to take our self-conscious- 
ness with us, where at first we seem to lose ourselves 

so that we actually reach the state of approaching the 
gate of death. But in approaching it, it is as if we had 
left ourselves behind. This losing ourselves, this no 
longer feeling in possession of ourselves, is a shattering 
experience. And in becoming completely one with it, 
we get to know something further—that the self-con- 
sciousness that we have, which arises at the moment 

to which our memory stretches back, the moment 
when we are aware of ourselves as an ego, this self- 
consciousness is really more bound to the physical 
organism of the body than the other powers of the 
soul, so that when we loosen our connection with the 

bodily organism we face the danger of not being able 
to say “I” any more, of losing ourselves. We recognize 
what is taken from us when we go through the gate 
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of death, when death really divides the spirit-soul 

nature from the physical-bodily nature. We really 

achieve what I would call a theoretical but living experi- 

ence of what death is from an objective, spirit-soul 

viewpoint. 

This is a shattering experience. And this is why 

those who knew something about it called it the 
approach to the gate of death. But now we have 
actually to follow the path that has been described as 
leading to this significant experience. Only in following 
the exercises described in my book Knowledge of 
Higher Worlds and in the second part of my Occult 
Science can we understand how these exercises are 
fashioned out of the experiences of the soul. In addition 
to this we also proceed along another line of develop- 
ment which runs more or less parallel to the first, and 
which prevents us from losing ourselves when we 
approach the gate of death with our consciousness. The 
scientist of spirit has therefore to undertake something 
else if he is not to lose himself at this point but rather 
can take himself with him into this other world. On 
the one hand we have seen that in order to reach 
this point we have to develop our thinking, to separate 
the power and activity of thinking from the power 
in the thinking that leads to memory, but now on the 
other it is necessary to develop the activity of our will, 
again with the help of certain exercises of the soul. 

And here it must be said that this development of 
the will involves separating something from it that 
belongs to it in normal life, that—to use an expression 
from chemistry—something must be extracted from it. 
Of the normal activity of our will, especially when 
seen from the scientific viewpoint, we know that how- 
ever filled with ideals we are, the will remains full of 
emotions and the like, which motivate it. These have 
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to be present or the will would not function in 
ordinary life. 

Now in order to progress along the path parallel 
to the first one, the scientist of spirit has to do exercises 
which enable him to separate the will from all those 
things that have to be present within it, because there 
must be motivation that stems from our physical nature, 
from our ordinary soul life, and so on—this kind of 
motivation, which for our ordinary life appears to be 
the most essential and most valuable, has to be separated 
from the will. Of course, this separation should not affect 
our ordinary lives or we would become quite useless 
or even worse, but such a will that is free of our 

everyday will should be brought about only in those 
moments when we wish to investigate the spiritual 
worlds. And here again there are exercises to achieve 
this. You will also find these in the books I have men- 
tioned. 

Whereas the aim of the thought exercises is to 
strengthen the thinking, to immerse ourselves in the 
experience of our thoughts that we place in the center 
of our consciousness, the aim of the will exercises is to 

gain an increasing control in shutting out the normal 
activity of the will, and to command an inner peace 
in the whole life of the soul. Our ordinary soul life 
is filled with the remains of the motives of our will, 

our cares and other feelings, in short, all those things 

that arise out of our ordinary soul life. The object of 
the exercises is to learn to suppress all this consciously. 

Here the scientist of spirit brings something about 
which in ordinary life can only come about uninten- 
tionally. In order to describe this I must refer to our 
experience in ordinary life of the 24 hour cycle with 
its changing rhythm of waking and sleeping. It is not 
necessary now to go into what happens when the 
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transition from waking to sleeping occurs. But every- 

one knows from his own trivial observation of life that 

the activity of our senses disappears in a particular 

order without any direction on our part—it would serve 
no purpose to describe this further here—and that even 
what finally remains, an inner feeling of ourselves, a 
consciousness of our own life,—that even this disappears 
too. Then we remain in a state of unconsciousness. 

The scientist of spirit now discovers that when a 
person is in this unconscious state he is nevertheless 
within the being of his soul. He discovers this when 
in undertaking a particular development of his will 
he learns to produce a condition which on the one 
hand is similar to the state of sleep, but which on 
the other hand is so radically different from it that one 
could even say it is the very opposite of the state of 
sleep. The development of the will is aimed at elimi- 
nating all the activity of the senses, a condition that is 
normally achieved only in deep, unconscious sleep. 
This involves the same thing with the activity in our 
thinking, in our feeling, and in everything connected 
with the motives in our will—The whole life of our 
senses and of our soul has to be suppressed by our own 
conscious intention. Having acquired the requisite power 

to achieve this we notice that we are able to bring our 
physical, organic life to a standstill. In sleep we achieve 
this without any effort on our part, but now we no 
longer need to remain unconscious, we do not enter 
into sleep, but experience the transition in a conscious 
state. The power that enables us to suppress our organic 
activity also enables us in another way and at the same 
time to lift our spirit-soul consciousness, which is now 
our activity of will, out of our body, so that we are no 
longer, as in sleep, withdrawn from our body in a state 
without consciousness—I do not have to explain all this 
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today, as nothing in our discussion depends upon it— 
but we are fully conscious in sleep and are aware that 
we are no longer in that which lives in us, but that 
nevertheless our consciousness has not disappeared. 
Consciousness is fully present, including self-conscious- 
ness and the ability to know ourselves as an ego. 

The reason this state is radically different from the 
state of sleep is that in sleep we have no conscious- 
ness, but here we leave the body consciously in such 
a way that we are able to look at the latter as we 
would look at a table or any other object. Thus we 
withdraw consciously from our body and are fully 
aware that we are outside it because we are able to 
perceive it as an object outside ourselves, just as we 
normally see physical objects outside ourselves. 

To anyone who has never heard anything about 
these things or can gain no understanding of them, they 
can naturally appear only paradoxical and unreal. 
Despite this, it is a real process, much more real than 
the processes normally at work in the soul. By means 
of it the soul now manages to experience itself in the 
will to the extent of complete consciousness. 

And now our experience goes further, but in 
describing it, we are bound to make it appear purely 
pictorial, as if only a symbol or perhaps even an allegory 
were meant. But this is not the case, for our inner experi- 
ence is absolutely real. In this state where the will is 
detached from our normal soul activity, and where it 
is conscious, we come to experience something in us 

that is always there, not as substance, but as spirit-soul 
consciousness. We become aware of a second person 
in us that is always present in everyone, though it 
cannot be brought to light by our normal consciousness. 
Of course, if we were to say in the normal way that 
each person bears a second person within him, we would 
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frequently be understood to mean something pictorial 

or contrived. This is not what is meant here. We really 

do become aware that we carry a second person within 

us that really has a consciousness and is witness to all 

the activity of our will in normal life. 
We are never alone. In the depths of our being 

there is a true being evolving, watching what we do, 
a being that is in constant activity and which we 
gradually come to know when we do the exercises that 
have been described. But before we can make closer 

acquaintance with this being we have to overcome 
another shattering experience in our souls. The other 
similar experience I described as the approach of the 
scientist of spirit to the gate of death. This one can be 
described as follows: In our spirit-soul experience we 
become aware of what weaves in the world as pain and 
suffering. We experience the basis, the being, of this 
pain and suffering. We come to know for the first time 
what pain and suffering are in the soul. This we must 
do. For in experiencing this pain and suffering we 
develop the ability to grasp this inner conscious being 
in us as an immediate inner spirit-soul experience. We 

can say that a person who has an open heart and mind 
for what surrounds him in the world will in many 
respects find much that is beautiful, exalted in it and 
will see it as the flower of the world. A person who 
undertakes the exercises described knows that the 
flower of all the beauty, the exalted nature and the 
glory of the world rises as if out of the ground, the 
earth, of the pain that weaves through the world. 

Of course people can come forward with their human 
wisdom and say that such a statement could make one 
despair of the wise direction of the world, even of the 
wisdom of God, for why has God not seen to it that the 
beautiful, the wonderful, the exalted can appear with- 
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out this foundation of pain?-Such people produce 
objections out of their human wisdom without having 
any deep feeling for the iron necessities of existence. 
Anyone who asks why the exalted, the beautiful, the 
flower, cannot exist in the world without the basis of 

pain is more or less in the same position as a person 

who demands of a mathematician that he should draw 
a triangle whose angles do not add up to 180 degrees. 
Necessities simply exist. They do not contradict the 
wise guidance of the world.—All the exalted nature and ) = 
beauty of the world evolves out of what we experience / 
in the depth of our souls as pain, just as the flower / 
of a plant has to evolve out of its root. This leads us 
to a deeper conception of life and of the world, it shows 
us in which fundamental elements of life beauty, 
exaltedness and wisdom have their roots, and that these 
could not exist, that the power to experience them 
could not exist, if we were not to acquire this power 
which is present only inasmuch as it grows out of pain. 

Now the question arises: Why is it that we experi- 
ence pain just at the moment when we permeate this 
inner observer, this inner consciousness of the soul with 

life? Why just then?—Although this is more difficult to 
understand, I would nevertheless like to describe it as 

exactly as possible. It begins when, having developed 
the will, we experience in our newly-evolved activity 
of the will what the inner observer is that weaves and 
lives within us. Our first experience of it seems to 
contradict all we have experienced in our soul life 
since we have been able to think. It is rather like— 
only to a far greater degree-thinking something, through 
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ence! It is just this something that comes about in the 

life of the soul, that begins like the pain of a refutation 

of our own soul life, that finally evolves and intensifies 

to the experience of our feeling the flowing stream of 

pain that moves over the mother earth of existence. 

It is this experience of pain which makes what rises 
up out of the will increasingly more concrete and more 

real. 
We then come to a full realization of what this is. 

We gradually come to understand why it appears like 
this in the form of pain, for we now become aware 
of what normally cannot be experienced at all in the 
way of thinking and willing in our everyday lives, 
namely, what lies at the root of our ordinary experi- 
ence, what actually has evolved in the depths of the 
soul throughout the whole of our life, and which we 
grasp when we have begun to become scientists of 
spirit. We experience part of our soul life that is 
normally hidden and what remains with us when every- 
thing is removed from our soul life that is bound to 
the instrument of the physical body. We experience 
the part of us which goes through the gate of death, 
which when we die goes on into the spiritual world. And 
because this part of us that goes into the spiritual world 
is not at first fit to live in purely spiritual surroundings, 
is not suited to the life we have developed, but simply 
exists in it without being properly adapted to it, it 
therefore appears to us at first in the form of pain and 
suffering. In the form that it develops it is really 
destined for another kind of experience. So now we 
know how the part of us that goes through the gate of 
death when our body disintegrates is present in the 
soul, and lives in the soul as its immortal core. In 
our inner experience we are like a plant feeling how 
it gradually prepares the forces in its growth that lead 
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to the formation of the seed in the Hower, which having 
lived a different life in the earth, can then develop 
into another plant of the same kind. We become aware 
of a new seed of life within us.—And just as the seed 
grows out of the forces of the plant and can become 
a new plant, so, too, we now experience that this seed 

of life, enclosed at first within pain, can lead to a 
further life on earth. The only difference is that where- 
as the plant can be destroyed by the conditions existing 
in space and time so that not every seed develops into 
a new plant, there are no such conditions or hindrances 
in the spiritual world when we have passed through the 
gate of death, but we proceed through the spiritual 
world and appear in a further life on earth. Then we 
have to seek out another body with which to unite 
ourselves, and which we fashion in joining ourselves 
to what is produced by our father and mother. We 
take what exists through heredity and impress our own 
organization upon it so that we can enter into a new 

life on earth. 
In following this path I have described, the scientist 

of spirit comes upon two factors in his inner life of 
the soul. The one is that he feels the danger of losing 
himself, the other that he acquires consciousness in his 
otherwise unconscious thinking. The consciousness which 
he normally possesses is in danger of becoming lost. 
But the other kind of consciousness which arises out of 
the will can now be employed in entering into the 
world. At first we experience only pain in this seed of 
life in the will, but if the exercises are continued in 

the right way we discover that the pain in fact reveals 
mysteries of the world to us, for what really happens 
is that we take this consciousness which lies in the soul 
into a condition which we normally experience as 
emptiness, and which, if we could feel it, makes us 
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powerless, but that now it ceases to be pain and we 

awaken to a life which may be compared to the 

awakening of the senses when they have been fashioned 

in the embryo and are then able to perceive the physical 

world. 
When these two factors I have described are united, 

they become a new sense organ, which Goethe calls 
the “spirit eye” and the “spirit ear.” This is now really 
present. Our thinking, which has been developed to 
the point described, is united as activity within this 
new consciousness, A fully developed spirit-man, now 
existing entirely outside the physical body, is experi- 
enced by the soul within itself and lives together with 
it, and this spirit-man now lives within the spiritual 
world. In being within the spiritual world the spirit- 
man possesses a higher stage of memory, not the kind 
of memory that arises when thoughts reappear, but 
when what is present in the spiritual world appears 
before us as living being. 

Then also everything we have experienced in time 
before we were joined to a physical body, before our 
previous death and conception and birth, all this appears 
before us as living being. The experiences of former 
lives on earth come into view. A higher kind of memory 
arises. Paradoxical as it may seem, this is something that 
can be developed. In the young child, faculties that 
are needed in ordinary life are not yet present and 
have to be developed. These make us competent 
in life. The new memory leads us to a perception 
of ourselves as spiritual beings within the spiritual 
world. We experience ourselves as spirit within the 
spiritual world. And just as we are surrounded in the 
physical world by physical beings that are of the same 
nature as our physical organism, in the spiritual world 
as spirit-man we are with beings of a spiritual nature. 
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Such spiritual beings never appear in physical life. They 
have their tasks in the spiritual world and do not alter- 
nate their lives like human souls between a spiritual 
life between death and birth and a physical life between 
birth and death. We experience all this as a spiritually 
objective world before us. We must in no way imagine 
that this world is a mere repetition of the physical 
world.—I will discuss this aspect in greater detail on 
another occasion, I would only stress now that the 
whole way in which the spiritual world is experienced 
is different. 

Now since people compromise themselves today 
when dealing with truths about the spiritual world, I 
will also have to compromise more than is normally 
the case with the prevailing approach to life when I 
now give you a further illustration. Let us assume that 
in our spiritual experience we are concerned with a 

human soul that passed through the gate of death many 
years ago. It can then happen, in the way that one 
spirit perceives another, that we can feel this soul of 
the dead affecting us. But it is not as some would 
imagine that we see a very much refined material 
picture, or the sort of nebulous ghost as imagined by 
trivial and superstitious kinds of clairvoyance, but in a 
quite different way the spiritual enters the conscious- 
ness which has arisen out of the stream of our will. 
In order to characterize how the spiritual is now experi- 
enced, I must say the following: Assume that as human 
souls we have thoughts. The thoughts live in us. Assume 
that a thought could experience itself, in which case 
it would say: I am in the human soul. The thought 
would not be like something that we copy from the outer 
world, but would realize that it exists in a world; it 
would know this. Thus the connection with the spiritual 
world is much more real than the connection with things 
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in the visible world, though it is a different kind of 

connection. What lives in the spiritual world enters our 

consciousness so that the latter, which we ourselves 

have just now taken into the spiritual world in the 

way described, becomes aware of other consciousnesses 

he now meets. Our consciousness is now aware of living 

with spiritual beings. 
We can therefore be aware of a soul that wishes 

to help us or draws toward us from the spiritual world 
—it can be a human soul or a soul that has never 
incarnated in the physical world—and such a soul we 
experience as living within our own consciousness. We 
see then that in our everyday lives we really have 
the spiritual world living within us in our consciousness. 
But because ordinarily we are not aware of this, we 
do not normally find these spiritual beings in our usual 
consciousness. But when we have something spiritual 
to carry out, where inventiveness is required, we can 

feel that the activity of the soul of a person who died 
long ago flows into our consciousness. 

It is only natural to cite personal experiences in con- 
nection with this, though not out of any immodesty. 
There was, for example, the soul of a person who died 
many years ago, and who had quite special artistic 
gifts which were taken through death and then gave 
help when certain artistic things were being done. Hav- 
ing acquired this spiritual perception we are able to 
distinguish between what originates in ourselves— 
although we could please our pride and vanity more 
by ascribing it all to our own gifts-and what lives in 
us that originates in the spiritual world and the beings 
belonging to it. 

And if someone says this could all be an illusion, 
hallucination, then we would reply that there are also 
certain types of philosophy which maintain that every- 
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thing we see is only a creation of our eyes. We have 
only to think of Schopenhauer’s statement “The world 
is only idea.” This had such an effect on one person 
that he told Goethe that when he closed his eyes the 
sun was not there. —A more recent scientist who is by 
no means averse to including the more marginal areas 
of research in his work, commented that we have long 
since discovered that the man is dead and can no 
longer open his eyes, yet the sun is still moving through 
the universe. 

I know all the various kinds of objections that can 
be brought against this, but it is nevertheless essentially 
apt. In the science of spirit we leam to distinguish 
between what is real in the world and what is merely 
thought out or simply experienced in the soul. Only life 
can teach us about the world of senses. In our spirit-soul 
experience only our own soul can be the arbiter and 
can recognize the reality of the beings and events that 
we perceive. If we can do this, then all the objections 
vanish, just as the objections of the philosophical ideal- 
ists vanish in face of the realities of the physical world. 
Even in the physical world reality can only be experi- 
enced. There is no logical proof that can be advanced; 
only in life itself can we learn to distinguish the real 
from dreams and hallucinations. 

Thus, too, in the spiritual world we learn to dis- 
tinguish what is dreamed from what really is. 

Today I only wanted to go as far as to show how 
through the investigation of the spiritual world we can 
acquire knowledge of our own spiritual being that 
belongs to this spiritual world. This particular way of 
looking at the spiritual world, which is based on an 
inner development of the soul, could only arise in the 
age of science as we now know it, which has been a 
kind of preparatory training for the further develop- 
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ment of the soul. And it is quite understandable that 

having immersed itself for a time in the greatness of 

the scientific way of thinking, humanity has rejected 

the possibility of the soul attaining real knowledge of 

the spiritual world. 
Every person, whether he is a scientist of spirit or 

not, can take in knowledge of this spiritual world and 
appreciate the degree of truth it contains. This is no 
different from being able to value the truths and prod- 
ucts of chemistry for our ordinary lives without actually 
being chemists. The scientist of spirit completely under- 
stands when those who are immersed in ordinary science 
and have become familiar with the faculties of the soul 
that share in it, who have learned to use and develop 
these faculties for a method of investigation that has 
resulted in the tremendous successes of modern science 
(which the science of spirit fully recognizes)—he com- 
pletely understands when such people must believe 
for a while that it is not possible to have a science 
beyond the one bound to the development of the senses 
and of the brain, that is, which is founded on the kind 

of thinking that is bound to the physical organism. 
But what we can experience proves that the prov- 

ince of real knowledge can be widened to include the 
spiritual world, and that we really can investigate our 
spirit-soul being which proceeds through births and 
deaths in repeated lives on earth. A brilliant scientist 
of the 19th century, Du Bois-Reymond, quite rightly 
emphasized that the approach to knowledge which has 
led science to its great successes does not lead us 
beyond the sphere of nature perceptible to our senses, 
and therefore could not fathom the depths of existence. 
He was able to express this inability to know, this “not 
knowing,” because he himself was immersed only in 
the faculties of knowledge that can comprehend the 
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outer world of the senses. And he said that if we wanted 
to undertake something in order to get beyond the 
natural world, we would enter into supranaturalism, 
that is, we would immerse ourselves in the spiritual 
world. But then he said, Where supranaturalism begins, 

science comes to an end. He did not yet know — and 
there is good reason why he could not know — that 
the faculties of our mind which are sharpened and 
strengthened in observing nature cannot lead to the 
spiritual world, but that these same faculties first have 
to transform our thinking and our will so that they can 
evolve differently from the way they do in ordinary 
science. Then they have to bring themselves to life, 
to acquire strength, in order to penetrate up into the 
spiritual world. 

And so we must admit that, from one viewpoint at 
least, what Du Bois-Reymond said was right — that we 
cannot penetrate to the spiritual world with those facul- 
ties of acquiring knowledge which have brought suc- 
cess to natural science. But we can develop these very 
same faculties by a purely inner and spiritual method 
to lead us into the spiritual world. Then our knowledge 
does not remain purely passive (though in this form it 
has contributed much to science), but becomes some- 
thing living. It is like the transition from the statue to 
living logic, to inner life, when the soul itself becomes 
living logic which can be permeated by what it finds 
flowing out from the will. Thus we can only experience 
what the spirit is when knowledge is awakened to life 
which lives as living knowledge in the living world of 
the spirit, when knowledge is awakened to life which 
normally is bound to the world of the senses and to the 
physical organs, but which now leads the human being 
to living knowledge. It is in turning knowledge into 
living knowledge, in discovering a new man, an inner 
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being in us that we rise to the spiritual world, in which 
we live as spiritual beings among spiritual events and 
other spiritual beings. In this way we rise to the world 
where our true origin, our true task and our true pur- 

pose lie. 
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NATURE OF ANTHROPOSOPHY 

It is often said today that when man’s spiritual life is 
in a confused, chaotic condition and human souls have lost 
their courage, their confidence, and their hope for the 
future, then all kinds of occult and mystical endeavors are 
likely to spring up. And in circles which are not inclined 
to make exact distinctions, Anthroposophy is often reckoned 
among such endeavors. This evening’s subject, which con- 
cerns the nature of Anthroposophy, is intended to show 
you how little it is justified to confuse anthroposophical re- 
search with much else with which it is often confused today. 
Anthroposophy starts from that scientific seriousness and 
conscientious exactitude which have been developed par- 
ticularly in the natural sciences in the course of recent cen- 
turies and especially in the nineteenth century. Anthro- 
posophy, however, seeks to develop what can be achieved 
within certain limits by natural science, up to what can 
be called the supersensory worlds, up to the comprehension 
of those fundamental riddles with which the deepest long- 
ings of the human soul are concerned, the longing for the 
comprehension of the eternal in the human soul and of the 
relation of this soul to the divine, spiritual foundations of 
existence. 
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Although Anthroposophy begins from scientific founda- 

tions, it had to develop—since it is concerned with these 

comprehensive problems which concern all human beings— 

in such a way that it comes to meet the understanding of 

the simplest human heart, and the practical needs of human 
souls and spirits at the present time, when there is so much 
need for inner steadiness and certainty, for strength in 
action, and for faith in mankind and its destiny. Anthro- 
posophy had to come to meet varied social and religious 
endeavors in the way that I will describe this evening, 
although having itself a thoroughly scientific origin. But 
Anthroposophy must take more seriously than do many 
who believe that they are standing on the firm basis of 
present-day scientific research, the possibilities which this 
research leaves open. Anthroposophy has to contemplate 
with particular attentiveness what are regarded by some 
careful thinkers today as the limits of science. 

If we use the methods of scientific research, observation 

of the sense world, experiment, and thought, which com- 

bines the results of observation and experiment, and find 
in this way the laws of nature as we are accustomed to 
regard them, we easily come to the conviction that this 
research has its limits. It cannot reach beyond the world 
of the senses and its laws, and cannot comprehend more of 
the human being than that part of it which belongs to this 
sense world as the human physical, bodily nature. It has to 
accept that it has limits as far as the real value, dignity, 
and being of man are concerned, and that it cannot pene- 
trate the real soul and spirit of man. Anthropsophy, if it 
seeks to be taken seriously, has to take conscientious account 
of these things. It has to see this danger seriously: one may 
not arbitrarily extend that thinking which has been 
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acquired in natural science, beyond the sense world. It 
would be arbitrary to do so because this manner of thought 
has acquired its strength and its training through the use 
of the senses and at once becomes empty, vague and unsat- 
isfactory if it attempts by itself to penetrate to regions 
which are beyond the sense world. You know that there 
are certain philosophical speculations, through which 
thought by itself attempts to go from the sense-given data 
to the supersensory. Such thinking, relying upon itself 
alone, attempts to make all sorts of logical inferences which 
lead from the temporal to the eternal. But anyone who in 
an unprejudiced way makes the attempt to satisfy the 
needs of his soul for a knowledge of the eternal through 
such logical inferences will soon be dissatisfied, for he will 
recognize that this thinking, which can observe the beings 
and phenomena of nature so confidently, must at once lose 
its confidence when it leaves the realms accessible to the 
senses. Hence the conflict of different philosophical systems; 
each chooses according to its subjective peculiarities the 
way in which it leads beyond the world of the senses and 
develops its own theory. No harmonious, satisfactory con- 
ception of the world can come about in this way. Anthro- 
posophy has to see clearly how an unprejudiced mind must 
regard such ways of thought, which rely upon themselves 
alone. Here it sees one danger which must be overcome 
if the eternal in man and in the universe is to be truly 
known. 

Thus Anthroposophy recognizes the limits set to our 
knowledge of nature, and it must recognize on the other 
hand how some more far-reaching minds look elsewhere 
for the help in answering the great riddles of existence, 
which natural science cannot give them. They turn to 
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what is called mysticism or inner contemplation, where the 

soul seeks to turn and to descend into its own depths, and 

to discover there what cannot be found by science, or in 

the ordinary consciousness. But he who takes the search 

for the eternal as seriously as the anthroposophist must do, 

has to recognize in these other paths the illusions into 

which such mystics often fall. Anyone who can observe 
the life of the human soul without prejudice knows the 
meaning of the human memory in the whole life of the 
soul. Memories have their origin in the external percep- 
tions of the senses; here we receive our impressions. We 
call up again the pictures of such impressions from our 
memories, often years later, and it may then happen that 
some external sense impression has been received by our 
soul, perhaps half unconsciously, without being observed 
with the necessary attentiveness. It has sunk into the fur- 
thest depths of the soul, and it comes up again, inten- 
tionally or unintentionally, years later. It may not reappear 
in its original form, but changed in such a way that it 
will only be recognized by someone with an exact knowl- 
edge of the soul’s life. What was originally stirred in the 
soul by an outer impression has been received by all kinds 
of feelings and impulses of will, received indeed by the 
organic, bodily constitution; it may arise in the soul years 
later, entirely changed. He who has taken hold of it may 
believe that what is really only a transformed sense im- 
pression, which has passed through the most varied 
metamorphoses and has reappeared during mystical self- 
immersion, is the revelation of something that is eternal 
and does not originate from the external world of the senses. — 
Anthroposophy has to see how mystics, who look for their 
revelations in this way, fall into the most grievous illusions; 
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and it has to recognize that such mysticism is a second dan- 
ger. It has to overcome the dangers which arise both at 
the limits of our knowledge of nature and at the limits 
of our own human soul life. 

I had to say this first, in order that it can be seen how 
conscientiously Anthroposophy is alert to all the sources 
of error which can arise. For I will now describe the ways 
Anthroposophy itself adopts in order to reach the spiritual, 
supersensory worlds. I will have to describe much that 
is paradoxical, much that today is quite unusual. 

It is easy to believe, and many people do believe, that 
Anthroposophy is nothing but a more or less fantastic 
attempt to acquire knowledge of worlds with which seri- 
ous scientific research should have nothing to do. Anthro- 
posophy sees clearly, in what ways knowledge about the 
spiritual is NOT to be achieved and in this way comes 
to a starting point for genuine research. Having learned 
about the ways which can lead to illusions and errors, it 
reaches a real preliminary answer to this question. It can 
say: With the ordinary powers of knowledge which we 
have in everyday life, and which are used by our recog- 
nized sciences, it is not possible to go further (because of 
the limits of our knowledge of nature and of mystical self- 
immersion) than external nature, and what is received 
by a man from this external nature into the life of his 
soul. If we are to reach further, we must call on powers 
in the soul’s life which in our ordinary existence are still 
asleep, and of which man is ordinarily unconscious. Anthro- 
posophy develops such sleeping powers in the soul in order 
that, when they are awakened, they can achieve knowl- 
edge of realms to which our ordinary powers cannot reach. 
Serious and exact researchers do indeed already speak 
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today about all sorts of abnormal powers of the human 

soul, or of the human organism, through which they try 

to show that man is involved in other relationships than 

those recognized by ordinary biology or physiology. But 

Anthroposophy is not concerned with such abnormal powers 

of the soul either. It uses the normal powers of the human 
soul life, but develops these further. For this one thing is 
indeed necessary from the first which I would like to call 
intellectual modesty. 
We must be able to say to ourselves: In early child- 

hood we came into the world in a dreamlike condition, 
and could only use our own limbs very imperfectly, or 
were quite unable to orientate ourselves in the world. But 
through education and through life itself, powers which 
at first only slept in us developed out of the depths of our 
human constitution. And now that we possess the powers 
developed by education and by life we must be able to 
say to ourselves: Within our souls may sleep other powers 
also which could be unfolded from some starting point that 
life provides, just as the powers of the child have been 
developed up to the present time. That this is indeed the 
case can only be shown in practice, and this is what anthro- 
posophical research does. First we have to consider the 
whole life of the human soul, in order that we can develop 
its powers further, from the condition in which we found 
them in ordinary life. 

To begin with, we are concerned with the human power 
of thought on the one hand, and with the will on the. 
other. Between these two, between the thinking which has 
trained itself through the impressions of the senses, and also 
through the guidance given to us in Ki en this 
power of thought and the power of will through which: 
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we can enter life as active human beings, lies the whole 
realm of our feelings. For anthroposophical research we 
shall be principally concerned in developing our powers 
of thought and will up to a higher level than they possess 
in ordinary life. For knowledge about the eternal cannot 
be achieved by outer measures, but only through an inti- 
mate education of the powers of the soul themselves. But 
when the power of thought on one side and the power of 
the will on the other, are developed further than in ordi- 
nary life, then the power of feeling, which is the deepest, 
most essential part of the human soul, will also be in some 
way transformed, as we shall see. To begin with, we are 

concerned with the question: How is the power of thought 
to be prepared for a higher stage of knowledge than that 
acquired in ordinary life? 
Now in my book, “Knowledge of the Higher Worlds 

and its Attainment,” and in other books as well, I have 

described these methods and exercises. Today I will describe 
the development of the soul’s capacities in principle, and 
must refer you to these books for the details. For an intro- 
ductory lecture it must be sufficient to point out the funda- 
mental principle, which makes clear the real purpose and 
essence of the matter. 

The power of thought which we have in ordinary life 
depends upon the external impressions of the senses. These 
impressions are living ones. Before us stands the world of 
colors and tones, and from it we receive living impres- 
sions. There remain behind in our soul the thoughts formed 
through these impressions, and we regard these thoughts 
rightly as shadowy. We know that in ordinary life these 
thoughts have a lesser degree of intensity for the soul than 
the impressions of the senses. We know too that the ordi- 
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nary thoughts connected with sense impressions are in a 

sense taken more passively by man than are the immediate 

sense impressions. 
Now our first task is to take that very vitality with 

which the soul experiences the impressions of the senses as 

a standard for the enhanced and strengthened life of 

thought which is to be developed in Anthroposophy as an 

instrument of research. The life of thought is to be 

enhanced and intensified in the following way. What I 
have to describe will appear simple, though the science of 
the spirit as a whole, as it is intended here, is no simpler 

than research in an observatory, in chemical or physical 
laboratories, or in a clinic. What I am here describing in 
principle in a simple way demands in practice, according 
to a man’s capacities, years, months, or weeks. There are 

many such exercises for the soul. I will choose a few char- 
acteristic ones. 

First, we must observe how we really stand toward 
thought in ordinary life. Strange though it sounds, the 
unprejudiced observer of his own thought should really say: 
The expression, “I think” is not quite exact. Thought 
develops in contact with external things; we only become 
conscious because in a sense we look back on our own 
physical organism and regard ourselves in a way from 
outside, that this developing thought is bound to our physi- 
cal organism. Hence we say, “I think.” For the ordinary 
consciousness this “I think” is by no means fully justified. 
Anthroposophical research works in a direction through 
which it can become fully justified. It takes for example 
a simple idea or a simple group of ideas, and puts it in 
the midst of the soul’s whole conscious life. The whole 
conscious life of the soul is concentrated on this one idea or | 
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group of ideas. This can be achieved through practice; I 
have described particular exercises in the books I have 
mentioned. 

These exercises can help one to guide one’s attention in 
such a way that it disregards everything else which other- 
wise occupies the soul from outside or from within, and 
by one’s own innermost decision, as otherwise happens 
only with tasks of a mathematical kind, one is exclusively 
concerned with a simple group of ideas or single idea. 
But it is best, and should really be so, that an idea of this 
kind is not taken from one’s memory. In memory, all 
sorts of experiences are engaged in alteration and meta- 
morphoses, as I have already indicated. 

Therefore it is good to seek out the ideas upon which 
attention is to be directed, from a book, or something of 
the kind, which is quite new to one—like an entirely new 
sense impression to which the living attention of the soul 
can be directed, and which has its effects through itself 
alone. Or one can receive from a person, who has experi- 
ence in these things, a group of ideas of this kind, in order 
to have something which is entirely new. 

There is no need to fear that in this way another person 
acquires power over one’s soul in an improper manner, for 
it is not a question of letting this group of ideas have 
an influence upon one, but of developing the soul’s own 
strength through uttermost attentiveness. The result then 
is that just as the muscles of an arm can be strengthened 
by exercise, thinking as a power of the soul can be made 
stronger and more intensive by being concentrated with the 
uttermost attentiveness upon a definite group of ideas, 
and by the repetition of such exercises in a rhythmic 
sequence. In this way the life of thought itself, without 
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being dependent upon the impressions of the senses, can 

be made as living and intensive as is otherwise the experi- 

ence of an external sense impression. Before, we had only 

pale thoughts, as compared with the living sense impres- 

sions; now, through these exercises, which I call medita- 

tion or concentration, a thinking is to be developed which 

gains inner strength until it is just as vivid as are sense 

impressions. 
Here you see at once, that anthroposophical research 

goes in the opposite direction from that followed in the 
development of certain pathological conditions. What 
comes about in visions and hallucinations, through medium- 
ship, or through suggestion under hypnosis and things of 
this sort, goes in a diametrically opposite direction from 
the extension of the normal power of thought in anthro- 
posophical research. If a man develops anything which 
leads him to hallucinations or visions, through which he 
becomes susceptible to suggestion, the powers of his soul 
are diverted in a certain way from the sense impressions 
and stream down into his physical organism. A man who 
suffers from hallucinations and visions becomes more 
dependent upon his physical organism than he is upon 
external sense impressions. 

But the anthroposophical path of knowledge aims at the 
kind of experience which the soul has with external sense 
impressions. One who practices meditation and concentra- 
tion must devote himself by his own individual choice, 
with the attentiveness he develops by his own decision, 
to that content which he has placed in the midst of his 
consciousness. Something comes about in this way which 
is different in principle from all pathological conditions, 
which can only be confused with the anthroposophical 
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path through misunderstanding. If a man becomes sub- 
ject to hallucinations and visions, or if he becomes open 
to suggestions under hypnosis, his whole personality is sub- 
merged in this life of hallucinations and ‘visions. Into this 
disappears his ordinary consciousness, with its power of 
healthy human judgment. 

The opposite is the case when a kind of higher con- 
sciousness is developed through meditation and concentra- 
tion, carried out in the way I have described. If a man 
really acquires a power of thought which is enhanced and 
strengthened in this way, he has indeed higher faculties of 
soul. 

But the ordinary clear-minded human being as he is 
occupied otherwise in knowledge and the fulfillment of his 
duties, remains active, side by side with the new, in a 

sense, second personality. The everyday man stands beside 
this second personality, who possesses a higher power of 
knowledge; he stands beside him with the ordinary power 
of knowledge, actively testing and criticizing. That is a 
difference . in principle, which cannot be emphasized 
enough, when anthroposophical knowledge is described. 
And then, when in this way, thinking has been strength- 

ened by meditation and concentration, one becomes able 
to say at a certain point of development: Now I am really 
the one who thinks within me; now I have experienced 
in an increased measure my own I within the world of 
my thoughts. As I experience myself otherwise in the exter- 
nal life of the senses, I experience myself now in thought 
itself. 

This thinking is transformed, however. It does not appear 
before the soul’s gaze like the ordinary pale thinking which 
is developed for use in the sense world. It is an abstract 
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thinking no longer; it is experienced as intensively as colors 

and tones and one feels oneself strongly within it. And at 

a certain point one knows that one is no longer thinking 

with the help of the bodily instrument. (For ordinary 

thought always uses the physical instrument; Anthro- 

posophy acknowledges this completely.) Now thinking has 

detached itself from the nervous system. This is known 

through inner experience. One knows when the moment 
has come in which the soul can ‚live independently in 
thoughts, which however are no longer abstract, but 
pictorial. 

The soul now really experiences itself for the first time, 
and at a certain moment, when a man is sufficiently mature, 

the first result of anthroposophical research appears before 
the soul’s gaze. The entire earthly life appears in a mighty 
single picture, stretching back from the present moment 
toward birth. Otherwise this earthly life can be reached 
by memory, but to begin with it is a subconscious or uncon- 
scious stream within the soul. With or without our own 
decision, a few memory pictures can be raised from time 
to time from this stream, which goes back into our early 
childhood; but the stream of memories living in the soul 
more or less unconsciously is not what is meant by the great 
picture of our lives described here, through which we 
have in a single moment the inner being of our human 
experience before us, insofar as this experience takes place 
on earth. It is not as if we had particular events before 
us as they appear in memory; we have what can be con- 
templated as those impulses, which give us our abilities, 
that which gives us, from within, our moral powers, and 
that too which from within guides the powers of our 
growth and our assimilation. We have before us what I. 
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have called in the books I have mentioned the body of 
formative forces, or if we make use of older names which 
have always existed for such things, the human etheric 
body or life body. 

This is a second, supersensory organism. It cannot be 
reached on the paths of ordinary natural science, or on 
the paths of logical thought alone; one must have devel- 
oped what I have described as an enhanced power of 
thought, which is called, in the books I have mentioned, 
“Imaginative knowledge”— not as something concerned 
with fantasy, but because this thinking lives in the soul 
in a pictorial form and is itself knowledge. And so one 
experiences in addition to the external physical body, with 
its spatial limits, what I would like to call a time body, 

which is in constant movement, which can be perceived 
by the soul all at once, like a mighty picture of our life, 
and which contains everything that has worked from within 
upon our form, as far back as we can see in our earthly 
lives. 

This body of formative forces, which is the first element 
in the higher, supersensory man, cannot be immediately 
represented in a drawing. Anyone who wished to draw it 
would have to realize that this is like painting a flash of 
lightning of which only a single moment can be repre- 
sented. Anything drawn or painted of the etheric body 
would be like a flash of lighting, held fast only for a moment 
of its unceasing movement. 

Through this the knowledge has been acquired that man 
in his inner being does not contain only the result of chemi- 
cal and physical processes in his physical body; it has been 
learned in direct perception that man bears within him 
something akin to the nature of thought, and which can 
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be reached through concentrated and strengthened thought 

processes. It is the first result of anthroposophical develop- 

ment, that one comes to know in perception this first super- 

sensory member of man’s nature, the body of formative 

forces, or etheric body. 
In order to reach further it is now necessary not only 

to do exercises of concentration and meditation in the way 

that has been described. It is necessary to observe that 
although one can give one’s attention to such meditation 
and concentration by one’s own decision with absolute 
clarity like a mathematician making his calculations, one 
gradually becomes completely absorbed in the subject of 
this concentration. It becomes difficult to detach oneself 
from the object of this uttermost attentiveness. Thus side 
by side with these exercises in concentration, it is neces- 
sary to do others which are entirely different. These have 
the aim of making possible the dismissal from the soul of 
all that has been placed before one’s consciousness through 
one’s own decision, and upon which one has concentrated. 
This must be dismissed with exactly the same clarity and 
conscious choice. By doing for a long time, in rhythmic 
sequence, such exercises in the rejection of ideas which 
first have been placed in the center of our consciousness 
with all our strength, a particular faculty of soul is acquired 
which has great importance for further research. One 
becomes able to achieve what I would like to call “an 
empty consciousness in full wakefulness.” 

What is meant by this can become clear when we con- 
sider how a man who receives no external impressions, or 
has impressions that are similar to none at all, because 
they are monotonous or continually repeated, has his power 
of attention weakened. Under such conditions a man’s con- - 
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sciousness becomes sleepy and dull. To achieve an empty 
consciousness without regular practice is impossible. It can 
be done only through practicing first an awareness of 
strongly intensified thoughts which are then dismissed from 
consciousness. Our consciousness can then remain so inten- 
sive and wakeful that it can retain this wakefulness, even 

when it has at first no content. This empty consciousness 
has to be achieved if one wishes to reach beyond the first 
result of anthroposophical research, the power of perceiv- 
ing in a single picture the soul’s inner being since birth. 

If such exercises in the dismissal of ideas have been 
practiced long enough, and a certain maturity in doing 
this has been achieved, one will be able to dismiss this 

whole picture of life, which I have described, after it has 
been present to the soul. A second stage of higher knowl- 
edge is achieved if one can dismiss from consciousness 
(without letting this consciousness then be filled by external 
impressions) this life picture, which consists of our entire 
inner human being as it reveals itself during this earthly life 
as something constantly mobile forming our body from 
within. This life picture is our inner, etheric, earthly man- 
hood, our body of formative forces, which is to be dismissed 
from consciousness. 

I have called the first stage by the name “Imaginative 
knowledge”; it gives us only our subjective inner being in a 
life picture, as I have described. One must be entirely 
clear that through this first stage of supersensory knowl- 
edge one has only this subjective inner being. Then one 
will not fall into illusions, and even less into visions or 

hallucinations. A spiritual researcher in the anthroposophi- 
cal sense is completely clear about every step of his path 
of knowledge. 
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If an empty consciousness is achieved through the dis- 

missal of this life picture, the second state of higher super- 

sensory knowledge begins. I have called it “Inspiration.” 

Nothing superstitious or traditional is meant by this, but 

simply what I myself describe. —A terminology is neces- 

sary. When this has happened—when an empty conscious- 

ness has arisen through the dismissal of the life picture, the 
body of formative forces—then there arises in the soul 
through Inspiration what the soul itself was as a being of 
pure soul and spirit before birth, or, more precisely, before 
conception, when it was within a world of soul and spirit. 
The great moment now comes in such research, where one 
comes to know in immediate contemplation what is eternal 
in man’s nature. 

You see, the one who speaks from anthroposophical 
points of view cannot point to abstract conceptions which 
prove through logical inference or in some way that immor- 
tality exists. Step by step, he has to show what the soul 
has to do in intimate inner exercises in order to reach that 
moment when it can perceive what lives as eternal being 
within our soul. It can perceive this eternal being in the 
soul at that moment when the soul united itself through 
conception with the physical, bodily forces which are 
derived from parents and grandparents. 

You may ask: When through Inspiration something of 
soul and spirit can be perceived, how does one know that 
this is the spiritual entity of the soul before conception? 
I can only explain through a comparison what is experi- 
enced directly at this point: Anyone who remembers an 
earthly event has perhaps a picture of what he experi- 
enced ten years ago. The content of this picture tells him 
that he does not have something before his mind which 
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is directly aroused by an event of the present. He knows 
that the content of the picture directs him to something 
which happened ten years earlier. What now is experi- 
enced through inspired consciousness shows through its 
own content that it is something utterly different from what 
is present in the physical, sensory nature, where the soul 
is within the body. Time itself is part of the experience, 
as with the memory of earthly events. The impression itself 
reveals that we are concerned with the life before birth, 

with the experience through which the soul passed in a 
pure world of soul and spirit, before it has entered through 
the mother’s body into the physical, sensory nature, which 
clothes it during earthly life. 

After this stage of inspired knowledge has been achieved, 
and the question of immortality opens out toward a cer- 
tain solution in one direction, in the direction of unborn- 

ness, — through other exercises which again have the char- 
acter of knowledge, the other direction of the problem of 
immortality can be pursued. This can only happen through 
certain exercises of the will. Again, you will find exact 
details in the books I have mentioned, but here I will 

describe the matter in principle. 
Man’s will does not think; it does not resemble ordinary 

thought. Ordinary thought is aroused through external 
impressions, while man’s will originates from within his 
organism. But in ordinary life we experience what this 
will is, only in a peculiar way. Take the simplest decision 
of the will, for example, the movement of the arm or 
hand, which is carried out becausé of an impulse of will. 
What of this impulse of will is really present in conscious- 
ness? Ordinarily this is not considered. But methodical 
research must have a firm starting point. At first we have 
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the thought: we intend to raise and move the arm or hand. 

How this thought then dives down into our organism, how 

it stimulates the muscles and takes holds of the bones, how 

will makes itself effective within our organism, is com- 

pletely unknown to the ordinary consciousness. Only later 

through an external impression, with which he can con- 
nect a thought, is he aware of the arm or hand which has 
been raised; of what happens between the first thought 
and the last impression, it must be said by real knowledge 
of the soul: This is beyond the grasp of our conscious- 
ness just as our experience between falling asleep and 
waking is beyond our consciousness, with the exception of 
the chaotic dreams borne up out of the waves of sleep. 

It can be said: Man is really entirely awake only insofar 
as his life of ideas and thought is concerned. Through the 
element of will, a kind of sleep is included in our waking 
life. Paradoxical as it sounds, it must be said: Between 

the thought, which aims at an impulse of will, and the 
executed action there is a transition which is entirely com- 
parable with falling asleep and awaking. The thought falls 
asleep into the unknown realm of will and awakens again 
when we observe the executed action. 

The more one penetrates into the mysteries of the will 
(I can only indicate this briefly) the more one realizes that 
between these two regions I have described, the thought 
of intention and the thought which takes account of the 
observed execution of the act, there is really a kind of 
sleep present in man’s waking life. A great alteration in 
the nature of the will can then be achieved by exercises, 
by particular execrcises of the will. 

Of the many exercises for the will mentioned in my 
books, I will single out a few here. — The will can be exer- - 
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cised, for example, by the direct influence of thought. The 
capacities of thinking, feeling and willing, which we have 
to distinguish in abstract thought when we wish to describe 
anything about the soul, do not lie so far apart in the real 
life of the soul, but play into one another. Thus the will 
plays into our thinking, when we connect or distinguish 
thoughts. 
Now one can perform an exercise of the will by think- 

ing backwards by one’s own decision, something which 
ordinarily is thought of forwards, in the sequence of the 
external facts. For example, one can think a play back- 
wards, from the fifth act to the first, beginning with the 
last events of the fifth act and ending with the first events 
of the first act. Or one can feel in thought the last lines 
of a poem, or of a melody in reverse order. 

An exercise which is particularly valuable is at evening 
to allow the experience of the day to pass in part vividly 
before the soul, beginning with the last event of evening 
and progressing toward the morning. Everything must be 
taken atomistically as possible; one must go so far as to 
imagine the ascent of a staircase in reverse, as if it were a 
descent from the top to the lowest step. The more one 
forms ideas in this way in an unaccustomed sequence which 
is not dependent on the external facts, the more one lib- 
erates the will, which is accustomed to abandon itself 

passively to the external facts, from these, and also from 
the physical body. 

After doing such exercises, further support can be won 
through others which I would like to call “exercises in 
serious self contemplation and self education.” One must 
be able to judge one’s own actions and impulses of will 
with the same objective detachment as one can judge the 
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actions and impulses of will of another personality. One 

must become in a sense the objective observer of one’s own 

resolves and actions. 
And one must go further: If you observe life, you know 

how you have changed in the course of the years. Every- 

one knows how in the course of ten years he has changed 
in his whole mood and attitude. — But what has been 
made of us in the course of the years, has been achieved 
by life, by external reality. These things must be seen objec- 
tively; it must be recognized how passively man accepts this 
external reality. 

But now a man can practice self-education actively, in 
order to find the way into higher worlds. He can take his 
self-education in hand, by deciding, for example: “You 
will overcome this habit.” He uses all his powers to over- 
come a particular habit, or to acquire some new quality. 
If through one’s own training, one achieves what other- 
wise is attained only through the influence of life, one 
gradually acquires the detachment of the will from the 
physical bodily nature. Something now happens which 
again I can only describe in a paradoxical way. 

These things sound paradoxical because present-day 
thought is unaccustomed to them, but they are absolutely 
secure results of the anthroposophical path of knowledge 
which can be followed in the way I am describing, in order 
to enter higher worlds. 

Although it will sound strange, you can make a com- 
parison between an eye in which the vitreous body is 
obscured, or which has some kind of cataract so that 
through some opacity it cannot serve for vision, and an 
eye which is entirely healthy and transparent. The eye, 
which does not draw attention through its own bodily: 
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nature but takes a selfless part in our whole organism, 
through this very fact serves for our seeing. In ordinary 
life, our whole physical organism is comparable to a great 
opaque eye. Through such exercises of the will, our entire 
organism is made transparent. This is not done in any 
unhealthy way but in a way that is thoroughly healthy 
for ordinary life. 

Nothing which is abstract or unhealthy for ordinary life 
should be attempted for the sake of achieving an entry 
into higher worlds. — It is a spiritualization of the will. 
We penetrate into the realm lying between the two 
thoughts—the thought containing the purpose of an action, 
and the thought of the action after it has been perceived. 
By making our organism in a sense entirely transparent for 
the soul, we enter a spiritual world. This is our task! 

Just as the eye is not in the organism for its own sake, 
the whole physical organism is no longer there when these 
exercises of the will are continued; in a sense it becomes 
transparent. And just as it is the physical organism which 
catches up our impulses of will and makes them opaque, 
put them to sleep, through its instincts and impulses, its 
emotions and its entire organic processes, — in the same 
way everything now becomes transparent, as through the 
transparent, vitreous body of the eye, what is material is 
transparent in the eye. Through thus forming our entire 
physical organism into a transparent sense organ, we have 
now raised to a higher level a power of the soul which 
many are unwilling to accept as a means of knowledge, as 
I well know. It should indeed not be regarded as a means 
of knowledge as it exists in ordinary life. But through its 
further development it becomes such a means. This is the 
power of love. 
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It is the power of love which in ordinary life gives men 

a value as social beings. Love is the best and noblest power 

in ordinary life, individually and socially. When it is 

enhanced, as it can be enhanced through these exercises 

of the will, and when these exercises of the will make our 

organism transparent in this way, love develops to a higher 
level. 
We gain the power to pass over into objective spiritual 

reality and the third stage of knowledge begins, that of 
true Intuition, — what I have called “Intuitive knowl- 

edge.” The word intuition is used also in ordinary life, and 
I will return to this point. Not in the sense used in ordinary 
life, but in this developed form as I have explained it, am 
I using the phrase “Intuitive knowledge” here. This is a 
knowledge in which man stands within the spiritual after 
he has made his body in a sense transparent, has trans- 
formed it into a sense organ. Through this knowledge 
something fresh enters the consciousnes of the soul; we now 
learn how man can live within the will which has become 
independent of the physical body. 
Man lives with the thought, which he has strengthened 

and united with his will, outside his body; and this pro- 
vides him with the reflection in knowledge of the process 
of death. 

What happens at death in full reality: that the soul and 
spirit detach themselves from the physical body and, after 
the human being has passed through the gate of death, 
continue their own existence in the world of soul and 
spirit—this is perceived in a picture, in a reflection that 
is a basis for knowledge, through intuitive perception, when, — 
through an exercise of the will, we have transformed our 
whole organism into a sense organ. Thus immortality con-: 
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sists of two sides; on the one hand, of Unbornness, and 
on the other side, of Immortality, in the exact sense, — the 
fact that the soul is not destroyed by physical death. The 
eternity of the human soul consists in Unbornness and 
Immortality. It can be perceived through real anthro- 
posophical research. Thus man comes to know in direct 
perception his own eternal and immortal being. 

But as man comes to know his own being of soul and 
spirit, he also comes to know the environment in its soul 
and spirit nature. Through Inspired and Intuitive knowl- 
edge he comes to know the world of soul and spirit, in 
which the human soul lives before conception and after 
death. It is a world of real spiritual beings. Just as the 
world which we perceive with our senses lies before us 
with all its beings, there lies before the soul which is learn- 
ing to experience itself in its existence as soul and spirit, 
the world from which we came at conception and through 
birth, and into which we enter again at death. — And 
just as our own bodily nature falls away from us, there 
falls away the sensory, bodily element which related us to 
other human beings, and we find ourselves in company with 
other men through our existence in soul and spirit. 

Thus immortality, and the period of our existence in 
the spiritual world, become real results of knowledge. And 
this world of soul and spirit which always surrounds us, 
and which cannot be investigated by thought relying on its 
own resources beyond the laws of nature—this world of 
soul and spirit which is hidden in the spiritual part of 
nature, as the colors and tones are hidden in the sensory 

world—appears before the perception which can be devel- 
oped in the way that has been described. The whole of 
nature then becomes something different from which it 
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was in sense perception. It is not as though external nature 

with its material qualities and substances were to disappear. 

Before supersensory knowledge all this remains in exist- 

ence, just as the healthy human being with his sound 

human understanding remains side by side with the per- 

sonality which develops as the possessor of higher power 

of knowledge. To external nature is added a supersensory, 
spiritual nature, if you will allow me the seeming 
contradiction. 

I will give one example for this spiritual perception 
within nature: For our ordinary sight and scientific knowl- 
edge the sun with its definite outlines exists in cosmic space. 
Through astronomy and astrophysics we form a definite 
picture of the form of the sun as something present in 
physical space and having its effects there. However, the 
sun becomes something quite different for the kind of 
research which uses the higher faculties that I have de- 
scribed. Through this it can be learned that the physical 
body of the sun present in space is only the body for a 
spiritual reality—and that this spiritual reality fills the 
whole space accessible to us. What belongs to the nature 
of the sun fills all the space accessible to us, and passes as a 
stream of forces through minerals, plants and animals, and 
through our human organism as well. In a way it is consoli- 
dated or concentrated in the external, spatial body of the 
physical sun, but what belongs to the sun-nature is present 
everywhere. 

Just as we learn about external nature by representing 
it in abstract thoughts, through which external nature lives 
on in pictures, in the same way the spiritual foundations 
of nature live on more deeply in our spiritual human being. 
If we observe our abstract thoughts within us, we recog- 
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nize that they are pictures of external, perceptible nature. 
If we observe the spiritual element in the external world 
and perceive how what belongs to the sun-nature works on 
within our being, we really come to know our own organ- 
ism. For we find what belongs to the sun’s nature within 
our own human constitution, in all those forces which 

work particularly strongly while we are still growing; these 
are the forces permeating us in our youth and which have 
their point of departure particularly in our brain and work 
in a plastic and constructive way upon our physical organ- 
ism especially during early childhood. We come to know 
what is akin to the sun-nature in our own organism. And 
we come to know our particular organs: heart, lungs, brain, 

and so on, with a characteristic development of the sun 
forces in each. We come to know each organ, as far as its 
constructive, formative forces are concerned by learning 
about its relationship with the sun-nature. 

I do not hesitate to describe these things, which are 
assured results of anthroposophical research, although they 
still appear paradoxical and perhaps fantastic to man today. 

Just as we come to know the sun-nature, we can come to 
know all that stands in relation to the moon. We know the 
physical outlines of the physical moon; but the moon- 
nature too fills the whole of cosmic space accessible to us, 
and has its effects in all realms of nature, — has its effects 
in plant, mineral and animal, — has its effects too in our 
physical organism. We come to know the moon-like forces 
in their work within the whole human being. These are 
the destructive powers, those powers which are particu- 
larly active as we grow old. But these destructive forces 
are always active, in youth as in old age, within the process 
of assimilation, side by side with the sun forces. 

119 



We come to know how the whole cosmos with its forces 

streams into man. We come to know all that is present 

in man as varied processes. We understand the connec- 

tion of the universe with the human being. And as I could 

describe in principle what the sun-nature and moon-nature 

are, the same could be done for other forces in the uni- 

verse as well. A more intimate relationship than that rec- 
ognized by ordinary science becomes known in this manner 
between the human being and the spirit in the universe. 

In this way I have reached the point where I can 
describe how Anthroposophy, although it has developed 
as knowledge of the supersensory in the way I have de- 
scribed, can come to meet practical life and every region 
of scientific study. First I must point out how man becomes 
transparent for knowledge in quite another way, when he 
is understood in his relationship to the universe. Even 
physical man becomes the sum of many processes; what 
appeared to us before as the separate organs of heart, lung 
and brain, is transformed in a way that we never imagined 
into processes, in their growth and change. We come to 
know how constructive and destructive forces are contained 
in every organ in a different way. 

As spiritual physiology and biology can be built up, such 
knowledge proves itself friutful, particularly in the field of 
medicine, for pathology and therapy. When the human 
organism becomes transparent in this way, abnormal con- 
structive forces, processes of rampant growth, can be known 
for what they are in the human organism. The abnormal 
destructive forces, processes of inflammation for example, 
can be understood in their connections too. For example, 
one comes to know what exists as polar opposite to an 
abnormal construction, that is, a process of rampant growth, 
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through understanding the cooperation of sun-nature and 
moon-nature. One comes to know the corresponding 
remedy in a plant or a mineral. One comes to know how 
a process of rampant growth in the human organism cor- 
responds to a destructive process in a plant or a mineral, 
and similar things. In short, one can go on from mere 
experiment among remedies to clear knowledge of how 
everything in nature, through the constructive and destruc- 
tive processes contained within it, and through the other 
cosmic processes at work in everything, has its effects in the 
human organism. 
When this is worked out in detail, it proves so fruitful 

that quite a number of physicians have felt themselves 
called to take up a rational medicine of this kind. Already 
there exist clinics at Dornach near Basle and in Stuttgart, 
led by trained physicians who have taken up in a fruitful 
way the results of anthroposophical research into the basic 
spiritual facts which can supplement all that external 
research into the human body and into remedies can 
discover. 

It must be emphasized that neither in this field, or in 
any other, does Anthroposophy engage in any unjustified 
opposition against what is really justified as scientific in 
the present time. On the contrary, Anthroposophy, when 
it is rightly understood must build on exact scientific 
method. Recognized medicine is in no way to be attacked, 
but only to be developed further. 

Another field is that of the arts. Anthroposophy has 
existed already for two decades. At a particular time, a 
number of friends of the anthroposophical conception of 
the world could feel the necessity of building of Anthro- 
posophy its own home. For reasons which I cannot describe 
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in detail here, this home was built near Basle. 

How would this home have been built by a different 

spiritual movement? If something of the kind was neces- 

sary in another spiritual movement, an architect would 

have been chosen who would have erected a building in 
the Classical, Renaissance, Rococo, Romanesque or Gothic 

style, or in a mixture of these styles. This would have been 
an outer frame for what was done inside it. 

Anthroposophy cannot act in this way. It does not desire 
to produce a theory—something only concerned with the 
intellect, with the head, — and which can be contained 
in any sort of building. Anthroposophy seeks to work upon 
the whole human being. Just as it makes use of the whole 
human being as a sense organ, so everything that comes 
into the world through it proceeds from the whole, the 
entire human being. One cannot imagine a nutshell being 
formed by any other laws than is the nut itself. It is the 
same when Anthroposophy has to build, paint or carve, in 
order to provide a surrounding for itself. Everything artistic 
then must in a sense proceed from the same laws from 
which proceed the ideas that are spoken from the rostrum, 
out of the perception of the spiritual world. Hence, an 
ordinary, existing style was formed. It may still be very 
imperfect—it is a first attempt, a first beginning. 

What has to be attempted can be described in this way: 
The shape of every wall and column, all sculpture and 
painting at Dornach had to manifest the same thing as do 
the words spoken from the rostrum when Anthroposophy 
expresses in ideas what can be discovered in higher words 
through immediate perception. The spoken word is only 
another form of all that should work in an artistic way as 
the surrounding; everything really has flowed into artistic 
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form. 
What did Goethe say, when he wished once to express 

his ideas of art in the most intimate way? He said “Art 
is a manifestation of secret laws of nature, which with- 
out it would never be revealed.” And he also said signifi- 
cantly, “The man to whom nature begins to reveal her 
most intimate mysteries, feels a deep longing for her most 
worthy interpretress, Art.” One feels this longing most of 
all when the spirit which works in nature reveals itself in 
one’s soul through supersensory vision. For then one receives 
no abstract allegories, but a real spiritual formative power, 
which has a sense for the materials and which can be 
embodied in particular substances as true art. Anthro- 
posophy thus has a fruitful effect upon the field of art in 
all its forms. 
A third field where it is shown how Anthroposophy pro- 

vides fertile new impulses for life, is education. This has 
often been described in detail in lectures and writings in 
connection with the foundation and rapid growth of the 
Waldorf School in Stuttgart. It is a question of trans- 
forming what Anthroposophy can give into immediate 
educational skills; it is not a question of imposing anthro- 
posophical ideas upon the children in the school. Through 
the fact that Anthroposophy provides a real knowledge 
of man, it gives a spiritual foundation for carrying out in 
practice the good principles expressed by the great educa- 
tors of the nineteenth century. In educational practice, a 
real knowledge of man is needed. When one has come to 
know the whole of the human being fully, in body, soul 
and spirit, it is possible to derive from the child’s nature 
itself the curriculum and the aims of education for each 
year of the child’s school life. 
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Finally, to mention a few other areas, I would like to 

point out that Anthroposophy can have a fruitful effect 

upon social life as well, since the knowledge it achieves is 

concerned with the whole human being. We have seen 

how the one-sided use of the way of thinking developed in 

natural science has its definite limits, and cannot reach 

the true being of man, so that this way of thinking, if it 
shapes social purposes, is bound to work destructively. 

I do not think that today there is sufficient unprejudiced 
judgment in wide circles capable of realizing the destruc- 
tive character, for all human culture, of what has become, 

in the east of Europe, practical reality—and realized illu- 
sions at the same time. Those social impulses are derived 
from taking into account external nature alone. Like a 
great threat, there hangs over our entire present-day 
civilization what has begun its destructive course in the 
east of Europe. (Steiner refers to the spread of Commu- 
nism resulting from the Bolshevik Revolution in Russia, 
October 1918. — Ed.) 

If social impulses are deepened by considering not only 
in an external way what is instinctive and natural in man 
and reckoning free actions in a sense as more highly devel- 
oped instincts, then the true freedom of man in the spirit 
can be recognized. I have attempted to do this in my 
“Philosophy of Spiritual Activity” (published at the begin- 
ning of the nineties) on the basis of such anthroposophical 
principles. In this way a sum of social impulses can arise 
which relate whole human beings to whole human beings, 
and which can correct and spiritualize what is hanging 
over human civilization in such a destructive way, as a 
threatening specter of the future. 

These are a few examples which show how Anthro- 
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posophy can be fruitful for life. If one considers the ethical 
and moral life in an unprejudiced way, as I have attempted 
to consider it and to place it upon a secure basis: in: The 
Philosophy of Spiritual Activity, one comes upon the con- 
cept of Intuition of pure thinking, through an unconscious 
moral Intuition of pure thinking, through an unconscious 
moral Intuition. The true moral impulses which arise from 
the conscience are moral; their true source through Inspired 
and Intuitive knowledge as I have described these today 
from the anthroposophical point of view. 

Thus with its knowledge Anthroposophy comes to meet 
the most intimate and important feelings and impulses of 
the human soul, above all, religious devotion. It would be 

utterly misleading if it were said that Anthroposophy sought 
to institute a new sect or found a new religion. Since 
Anthroposophy stands upon the basis of knowledge in the 
way I have described today, it cannot have about it, or 

desire anything of a sectarian nature. Nor can it institute 
a new religion. But if the supersensory reveals itself to 
knowledge,: this can only be of benefit for the religions, 
and the religious needs of mankind. 

One would believe that the representatives of religious 
faiths must feel deep satisfaction if a spiritual stream 
appears in our time, able to confirm from the side of 
knowledge what is sought by faith. Fundamentally it is 
incomprehensible that the official representatives of. reli- 
gious faiths do not see in Anthroposophy a confirmation of 
religious life, but often regard it as if it were something 
hostile. If they really grasped the fundamentals of Anthro- 
posophy, and did not regard it superficially, they would 
see in it the firmest basis for real piety and real religious 
life. 
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For when the light of knowledge comes to meet the 

seeking soul, not only from the world of the senses but 

from supersensory worlds as well, then faith is not harmed, 

but strongly supported; and ethically too, the soul acquires 

powerful sources of goodness. For moral action it receives 
meaning, security, and purpose for life, since it comes to 

know itself as a member of a spiritual world as the external 
body is a member of a physical world. In this knowledge 
of himself as a member of a spiritual world, man can come 
to recognize again his true human dignity and a true ethics 
and morality worthy of his manhood. 

I would like to sum up, as in a picture, what I have 

tried to describe as the nature of Anthroposophy. We have 
the human being before us; we see the form of his physical 
body. We only come to know his whole being when we 
see how his physiognomy is the expression of his soul and 
spirit. We have in natural science, which is fully recog- 
nized in its justified purposes by Anthroposophy, in a sense 
the knowledge of the external body of the world. In the 
natural science of the physical we have something that is 
itself a kind of intellectual body. Just as we have only the 
whole of man before us when his soul and spirit is revealed 
through his physical bodily nature, in the same way we 
have the knowledge of the world in its entirety, only when 
as if through a kind of wonderful physiognomy, through all 
that science offers us in its facts, its experiments, its 
hypotheses, its natural laws—a cosmic knowledge in soul 
and spirit comes to expression. For that body of knowl- 
edge, given in external natural science, Anthroposophy 
seeks to be the soul and spirit of a real and complete 
knowledge of man and of the world. 
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MYSTERY OF THE HUMAN BEING 

No person with real inner sensitivity would find it any 
longer necessary to have to speak about a mystery when 
dealing with human soul life, than he would have to 
speak about the presence of hunger when dealing with 
the life of the body. 

In the way it functions the life process must be so regu- 
lated that it induces hunger. It is possible to disregard 
hunger by the use of certain drugs and to believe that we 
can get away from it for a time, but in the long run this 
cannot be done without injury to the body. Similarly, any 
attempt to conceal the fact that there is a mystery in 
human life is bound to lead to injury in the soul. Those 
who disregard the mystery of the human being, either 
because of their condition in life or a lack of interest, very 
easily fall prey to a kind of soul hunger and to what hap- 
pens as a result of this—a sort of atrophy in the life of 
the soul, an uncertainty and powerlessness, an inability to 
find one’s way in the world. 

Although no really sensitive person would find it nec- 
essary to have to speak about a human mystery in general, 
he would probably find more reason to consider that the 

127 



great questions of life take on a new character in each 

succeeding period of time. As our time is so short, it is 

not possible to do more than indicate this fact. We can 
see how the outer conditions of life change from epoch 
to epoch, how new needs, new questions arise about the 

way we live. This also happens within the soul, which in 
its search for a solution to the mystery of man, changes 
its own finer qualities from epoch to epoch in order to 
make it possible for man to find such a solution. In this age 
that has been with us for three or four centuries, and par- 
ticularly in the 19th century and our own day, which has 
culminated in the controlling of the world by means of 
steam, electricity, modern economic and social conditions, 
in this age there are also questions about the world in 
which the human being is placed that are of a different 
kind from those of earlier times. The science of spirit or 
anthroposophy seeks to approach the solution of the mystery 
of man out of the needs of modern times. 

It is a mistake to regard the science of spirit, or anthro- 
posophy, as a renewal of the views of the old mystics. Those 
who level this sort of criticism, from whatever viewpoint 
it happens to come, usually construct their own picture of 
the science of spirit and then criticize this picture, which 
actually has very little to do with what the science of spirit 
really is. It is only a caricature of the science of spirit that 
is criticized. 

It is of course not possible within the framework of an 
evening’s lecture to mention everything that would be nec- 
essary even to provide an outline of the science of spirit. 
Only a few further points can be added to what I have 
been saying about this for many years now, even in this 
city. It is particularly important to remember that the 
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science of spirit does not take its origin from religion or 
mystical movements—although we should not conclude that 
it is necessarily opposed to these, as we shall see later—but 
it arises out of the life of the modern scientific outlook, 

out of a scientific approach to the world, connected with 
what is happening in the evolution of present-day natural 
science. 

I do not think that anyone who despises the modern 
scientific outlook can penetrate the mysteries of the world 
as 1s done in the science of spirit, even if it is not the results 
of science that matter so much as the method of approach 
in conscientiously applying one’s thinking to the phenomena 
of the world. The science of spirit must be well versed in 
the ways natural science investigates and thinks, and in 
the way in which it disciplines the inner life of the soul 
in the art of acquiring knowledge. The science of spirit 
must absorb this and reckon with it, if it is to keep abreast 

of the times. 
It is just in connection with such an approach that the 

question arises: How is it at all possible for modern science 
and the outlook which results from it, to arrive at a view 

of the mysteries of the human being that really satisfies us 
deep down? If we are really positive thinkers we cannot 
permit ourselves an answer derived from preconceived 
opinions, or from one form of belief or another, but only 

from the facts of present-day scientific development and its 
method of thought. And so you will allow me to start with 
the course of scientific thought and research in more recent 
times. This will be regarded very much from the view- 
point of an admirer of the enormous progress made by 
the scientific approach in the 19th century, a viewpoint 
which enables one to realize that the hopes placed in 

129 



natural science, particularly in the 19th century, for a 
solution to the great mysteries of man were absolutely 
honest and genuine. 

To take one aspect of this, let us look at the rise of the 
physical and chemical sciences, along with the hopes and 
aspirations which came with it. We see how people steeped 
in the scientific outlook began to believe (around the middle 
of the 19th century) that the inmost being of man can 
be explained in terms of the physical body just as the 
working of the forces and forms of nature can be explained 
in terms of the wonderfully advanced laws of physics and 
chemistry. The great progress made by physics and chem- 
istry no doubt justified such hopes for a while, and this 
progress led to the formulation of particular ideas about 
the world of the smallest particles: atoms and molecules. 
Even if people think differently about such matters today, 
nevertheless what I have to say about the atom and the 
molecule holds good for the whole of the scientific devel- 
opment. The idea was to investigate them and to explain 
how the substances and physical forces worked in terms 
of the constitution of the material molecules and atoms, 

and of the forces and mutual relationships brought about 
by this constitution. It was thought that if it was possible 
to explain a process in terms of the smallest particles, it 
would not be long before the way would be found to under- 
stand even the most complicated process, which was seen 
as a natural process: the process of human thinking and 
feeling. 

Now let us examine where this approach with its great 
hopes has led. Anyone having studied the achievements of 
physics and chemistry during the past decades can only be 
filled with admiration for what has been achieved. I can- 
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not go into details, but I will mention the views of a rep- 
resentative scientist, who sought his views in physics and 
chemistry in investigating the nature of the smallest physical 
particle, the atom, — Adolf Roland, who specialized in 

spectral analysis. He formulated his views on the basis of 
everyhing that is possible to know about the smallest 
particles that can be imagined as effective in the material 
world. — And how remarkable his views are! And how 
justified they are must be recognized by anyone who has 
some understanding of the subject. Adolf Roland says: 
According to everything that can be known today, an atom 
of iron must be imagined as being more complicated than 
a Steinway piano. 
Now this is a significant statement, coming from one so 

familiar with the methods of modern science. Years ago it 
was believed that one could investigate the tiniest life- 
less beings, or at least produce provisional hypotheses about 
them, in order to find out something about the world that 
constitutes the immediate surroundings of our ordinary con- 
sciousness. And what, in fact, does one find out? The scien- 

tist has to admit that having penetrated this smallest of 
worlds, he finds nothing that is any more explicable than 
a Steinway piano. So it becomes quite clear that however 
far we are able to go by this process of division into the 
very smallest particles, the world becomes no more expli- 
cable than it already is to our ordinary, everyday con- 
sciousness. — This is one of the ways of approach, with 
its great hopes. We see as it were, these great hopes dis- 
appearing into the world of the smallest particles. And 
honest scientific progress will show more and more by 
penetrating into the smallest particles of space that we can 
add nothing toward answering the great human mystery to 

131 



what can be known to our ordinary consciousness. 

In another sphere there have been just as great hopes, 
and understandably so, in view of the condition of the 
times. Just think of the great hopes people had with the 
advent of the Darwinian theory, with its materialistic bias! 
People thought they could survey the whole range of living 
beings, of plants and animals, right up to man. It was 
thought possible to understand man through having seen 
how he arose out of the species below him. And in follow- 
ing the transformation of the different species, from the 
simplest living being right up to man, it was thought 
possible to find material which would help solve the mystery- 
of man. 

Once again, anyone initiated into the ways of modern 
research can only be filled with admiration for the won- 
derful work that has been done on this subject even to 
this day. It was thought that we would find the single egg 
cell, out of which man had evolved, in the appropriate 
simplest living being, and would then be able to explain 
the origin of man out of this egg cell, which would be 
similar to what would be discovered as the simplest animal 
form in the world. Once again the path was taken to the 
smallest, this time the smallest living beings. And what has 
been found there? It is interesting to hear what a con- 
scientious and important scientist of the 80’s, Naegeli, had 

‚to say. He expressed his view, which has become famous, 

in the following way: Exact research on the individual 
species of plants and animals shows that even the tiniest 
cells of each single species have the most varied differ- 
entiation. The egg cell of a hen is just as fully differentiated 
from that of a frog as a hen itself is different from a frog. 
— In descending to the simplest living cells, by means of 
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which it was hoped to explain the complications facing 
our normal consciousness, we do not arrive at anything 
simpler—as for instance when we study the iron atom— 
and in the end have to admit that it is just as complicated 
as a Steinway piano. Thus we have to imagine that the 
difference between the individual egg cells is as great as is 
the difference between the various species we see in nature 
with our ordinary consciousness. 

Naegeli therefore proves by means of his own scientific 
conscientiousness that the approach of Darwinism with its 
materialistic bias is of no value. 

But now there is another interesting fact. We could, of 
course, think that Naegeli, the great botanist, was really 
a one-sided personality, and in any case what he said was 
spoken in the 80’s and that science has progressed and that 
his views are out of date. But we can also study the very 
latest developments on this subject, which have been well 
summed up by a most significant person, one of the most 
eminent pupils of Ernst Haeckel: — Oskar Hertwig. In the 
last week or two there has been published his summing 

up of what he has to offer as a result of his research on— 
as he calls his book, — Das Werden der Organismen. Eine 
Widerlegung von Darwins Zufalls theorie. 

Just imagine, we are confronted by the fact that one 
of the great pupils of Haeckel, the most radical exponent 
of materialistic Darwinism, has in the course of his life 

come to refute this materialistic Darwinism in the most 
thorough and complete way. I myself often heard from 
Haeckel’s own lips that Oskar Hertwig was the one from 
whom he expected the most, and whom he expected to 
be his successor. And now we find today that it is Oskar 
Hertwig who refutes what he had absorbed as scientific 
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Darwinism from his teacher, Haeckel! And he does it thor- 

oughly, for his work—if I may use the expression—has a 

certain completeness. 
This is what I wanted to say, to start with. I shall come 

back to the question later. I would only like to add that 
Oskar Hertwig makes use of everything that even the most 
recent research has brought to light in order to prove that 
what Naegeli said was absolutely true, so that one can say 
that the present-day position of biological research shows 
that a study of the smallest living entities does not tell us 
any more than does a study of the various species that we 
can perceive quite normally. For these smallest living enti- 
ties, the cells, are, according to Naegeli and Hertwig, just 
as different as are the species themselves. A study of them 
only teaches us that nothing can be discovered in this way 
that cannot also be discovered by our normal perception in 
looking at the ordinary world. 

Nor is it much different when—I can only mention this 
briefly—instead of looking at the very small, we look at 
the very large, the world of astronomy. For here too there 
has been the most wonderful progress in more recent times, 
for instance, in the study of the way the heavenly bodies 
move, which surprised everyone so much in 1859, and 

which has had such tremendous consequences in astronomy 
and especially in astrophysics. — And what has been the 
result? A thing one hears frequently from those who are 
at home in this subject is: Wherever we look in the world, 
whether we discover one or the other substance, this is not 
the main thing, for we find exactly the same substances 
with exactly the same forces in the universe, in the rela- 
tively large, as we find working here on the earth, so that 
when instead of looking into the very small, we examine 
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the very large we only find what we know from our ordi- 
nary experience of space and time in everyday life. It is 
just in deepening what can be achieved by natural science 
and in particular in feeling deep admiration for what natu- 
ral science has achieved that the way for a modern science 
of spirit or anthroposophy is prepared. But the latter is 
also well aware that however admirable these achieve- 
ments of natural science are, however significant they may 
be for particular purposes, however necessary they may be 
for sound human progress, they can never penetrate the 
real mystery of man. This they themselves have proved 
until now. 

The science of spirit or anthroposophy therefore takes 
its cue from natural science and tries to go quite a different 
way, and this way is not connected with trying to explain 
what we experience with our normal consciousness by 
means of a study of the very small or the very large, nor 
with methods using microscopes, telescopes or anything that 
can be attained by our senses or instruments which help 
them, nor by any scientific methods used in the sense world, 

nor by studying anything other than what we experience 
in our normal consciousness, but the science of spirit seeks 
to approach a solution to the mystery of man by a quite 
different kind of perception, as far as it is possible for 
human beings to do this. 

In giving an outline of how one can imagine this other 
way of looking at the things that surround us, and at the 
events that happen around us in the world, I will make 
use of a comparison which will help to make the matter 
clearer. 

In ordinary life we are familiar with two states of con- 
sciousness, the state of our normal consciousness which we 
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have from the time we awaken in the morning to the time 

we go to sleep in the evening—this is our normal day 

consciousness. We are also familiar with the state of our 

so-called dream consciousness, in which pictures rise chaoti- 

cally out of depths of the organism that are not accessible 

to human consciousness, and these pictures appear to be 
completely without any form of order. It is our experience 

that makes us aware of the difference between this cha- 
otic dream consciousness and our orderly day consciousness 

which is encompassed by the real world. 
The science of spirit or anthroposophy shows us that 

just as we awaken out of the chaotic dream consciousness 
into our ordinary day consciousness there is also ja further 
awakening out of our day consciousness to—as I have 
called it in my book, Riddles of Man—a perceptive con- 
sciousness. The science of spirit does not deal with a rever- 
sion into a world of dreams, visions or hallucinations, but 
with something that can enter into human u 
into ordinary day consciousness in the same way that this 
day consciousness replaces our dream consciousness when 
we awaken. The science of spirit or anthroposophy is 
therefore concerned with a perceptive consciousness, with 
a real awakening out of our ordinary day consciousness, 
with a higher consciousness, if I may use such an expres- 
sion. And its content is derived from the results of this per- 
ceptive, higher consciousness. — Just as the human being 
awakens from his dream world, where pictures move cha- 
otically to and fro, into the world of the senses, so now as a 
scientist of spirit he awakens from the normal day con- 
sciousness into a perceptive consciousness, where he becomes - 
a part of a real, spiritual world. 

Now, first of all, I must give an idea of what this per- 
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ceptive consciousness is. It is not acquired by means of 
any particular fantastic, arbitrary act or fantastic arbitrary 
decision, but it is acquired by a person working as a scien- 
tist of spirit, work which takes a long time, that is no less 

toilsome than work in the laboratory or observatory, which 
is pieced together out of the smallest fragments, perhaps 
even with only small results, but which are necessary for 
the progress of science as a Thole But everything that the 
scientist of spirit has to do is not done as in the laboratory 
or or observatory with ordinary methods and appliances, but 
is done with the only apparatus that is of any use to the 
science of spirit, the human soul. It consists of inner proc- 
esses of the human soul, which, as we shall now see, have 
nothing to-do with vague or chaotic mysticism, but which 
demand systematic and methodical work on the human 
soul. 
How does one acquire the wish to pursue such spiritual 

work, such an inner development, such a higher self train- 
ing? It is possible to do it by taking our ordinary conscious 
life as a starting point, and gradually coming to a particular 
kind of conviction that becomes more compelling as one 
immerses one’s mind in the modern scientific outlook. For 
several hundred years already there have been some per- 
sonalities with this attitude of mind, and today this is 
increasingly the case. I cannot mention individual names 
now, but this inner experience, which gradually emerges 
under the influence of the scientific way of thinking as a 
distinct and necessary inner outlook and attitude, will affect 
increasingly wider circles of people and will become a com- 
mon conviction with all the consequences that such a 
conviction is bound to entail. 

There are two things that we are concerned with here. 

137 



The first is that we have to acquire a certain view of the 

human ego, or what we call our self, by means of true and 

intimate observation, carried out willingly and with disci- 

pline. We address this self, we express it in one word, when 

after a certain point in our childhood development, we 

begin to use the word “I.” In our honest self-observation 

based on self-training we ask: What is this ego really like? 
Where is it to be found in us? Is it possible to find it or, 
if we are honest and conscientous, do we not have to admit 

as the great thinker Hume did, who did not arrive at his 
convictions arbitrarily, but by honest, self-observation, that 
however much I look into myself, I find feelings, ideas, joy 
and sorrow, I find what I have experienced in the world, 
but I do not find an ego anywhere? And how can I in any 
case—as he quite rightly says—find this ego? If it could 
be found so easily it would also have to be present when 
I sleep. But when I sleep, I know nothing about this ego. 
Can I assume that it is extinguished in the evening and 
revives again in the morning? Without actually being 
grasped by the mind, it must be present even when the 
mind is not working in sleep. 
This is absolutely clear. And all those who are familiar 

with present-day literature on this subject will increasingly 
find this clear and obvious, that this will become more and 
more the case. 
How are we to understand this? I would have to speak 

for hours if I were to go into details to prove what I am 
now saying. — I can only just mention the one fact that 
the ego of which we are speaking is present in the same way 
in our day consciousness as it is in the deepest, dreamless 
sleep. The ego always sleeps. It sleeps when we are asleep, 
and it sleeps when we are awake, and we know only about 
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a sleeping ego when we are awake, about what lives, even 
as far as our waking consciousness is concerned, in a hardly 
conscious sphere of our soul life. Even when we are wide 
awake in our ordinary consciousness the ego is still only 
present as it is when we sleep. The reason we cannot 
imagine anything like an ego in us is because the rest of 
our soul life is present and, like the black spot in our eyes, 
cannot see. — The ego is made dark in our souls in a way, 
and can only be perceived as something we cannot imagine. 
The ego is always asleep and there is no difference between 
the way the ego should be imagined in sleep and when we 
are awake. 

It is the same when we consider our minds; for if we 

train our self-observation properly we realize that our 
mental images have exactly the same existence in our wak- 
ing day life as they do in the night in the chaotic mental 
images of our dreams. In our minds we dream, even when 
we are awake. 

These truths that our ego sleeps and that we dream in 
our minds and imagination, even when we are awake— 
these truths, it is true, are washed away by our active life 
in the day. But for anyone able to observe the human soul 
they prove to be great and shattering truths which stand 
at the start of every spiritually scientific investigation. 

And if we were then to ask, to ask one’s self-observation: 

This is all very well, but how do we actually distinguish 
our ordinary waking life of the day from our dream life 
and our sleeping life? What happens at the moment when 
we wake up? — As I have said, I cannot go into details— 
you can find all the details necessary to understand more 
completely what I am now saying in outline in my book 
Knowledge of Higher Worlds and its Attainment. — The 
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question arises: What actually happens when we wake up, 

if our ego really remains asleep and our ideas and images, 

even in waking life, are like dream pictures? What is the 

difference between the waking and the sleeping human 

being? 
~ Trained self-observation provides the answer: It is solely 
the penetration of the will into the soul life which differ- 
entiates waking life from sleeping and dreaming. The fact 
that we are awake and do not dream is due solely to the 
will pouring into us. It is because of this that we do not 
have dream pictures rising up without any direction of will, 
that we unite ourselves to the outer world with our will 
and with our will become a part of the outer world. It is 
what awakens the dream pictures to the substance of real- 
ness that they are images of an outer world, that brings 
it about that after waking up we are able to incorporate 
ourselves into the world through our will. 

However paradoxical this may sound to many people 
today, it will have to become a basic conviction of a future 
outlook and will indeed become so, because it is bound to 

follow from a science based on true self-observation. 
It is the flashing of the will into our minds that gives us 

our real connection with the outer world, which we experi- 
ence with our ordinary consciousness. It is this that provides 
us with real self-observation in our ordinary consciousness. 
But we cannot remain in this consciousness if we really 
wish to fathom the actual nature of the things that sur- 
round us and the connection of human beings with the 
world. There has to be a similar transformation in our soul 
life, in the ordinary soul life we have in the day, in relation 
to the transformation that happens in our sleeping and 
dreaming life when we wake up. And a transformation can 
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come about by working arduously towards a change, firstly 
in the life of our minds, and secondly, in the life of our will. 

And I would like to point, out at the start that what 
we call the science of spirit or anthroposophy is not based 
on anything metaphysical, spiritualistic or anything vaguely 
mystical, but that it is a true continuation of the well- 
founded and human scientific way of thinking. And so we 
can, for instance, link on to the sound beginnings that are 
to be found in the Goethean outlook upon nature and the 
world. 

Allow me this personal remark, because it has something 
to do with what I have to say. That I am linking on to this 
Goethean outlook upon nature and the world is due to the 
fact that my destiny led me to immerse myself in it and 
to take from it what leads, as we shall see, to real per- 
ception into the spiritual world that surrounds us, sur- 

rounds us in the same way that the sense world does. What 
is so noteworthy with Goethe—and which is still not appre- 
ciated today—is that for instance he is able to bring physi- 
cal phenomena that normally are only considered quite 
apart from the soul being, right into the life of the human 
soul. It is really quite wonderful to see how Goethe treats 
the physical aspects in his Theory of Color, which is still 
looked down upon by most people today, how he starts 
with the physical and physiological aspects and leads from 
them to what he expresses so beautifully in the section, 
“The Physical and Moral Effect of Color.” Naturally, one 
compromises oneself in many respects if one speaks about 
Goethe’s Theory of Color. It cannot be spoken about as a 
matter of course because in its present form physics does not 
allow for any possibilities of discussing a justification of 
Goethe’s theory. But the time will come when Goethe's 
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Theory of Color will be vindicated by a more advanced 

kind of physics. 
I can refer to what I have said about the artistic side 

of this in my book Goethe’s Conception of the World, and 

in my introduction to Goethe’s scientific writings. (Pub- 

lished in English as Goethe the Scientist—Ed.) Today, 
however, I am not concerned with vindicating Goethe’s 
Theory of Color, but only wish to deal with method, with 
how Goethe manages to evolve beyond purely physical con- 
siderations in the chapter “The Physical and Moral Effect 
of Colors.” Here he describes so beautifully what the human 
soul experiences when it perceives the color blue. Blue, says 
Goethe, pours into the soul the experience of coldness 
because it reminds us of shadow. Blue rooms bestow a feel- 
ing of sadness on all the objects in the rooms. — Or let 
us take what Goethe says about the experience of the color 
red. Red, says Goethe, produces an experience purely accord- 
ing to its own nature. It can produce the experience of 
seriousness and worthiness, or of devotion and grace—of 
seriousness and worthiness in its darker and thicker shades, 

of devotion and grace in its lighter and thinner shades. 
—So we see that Goethe does not only deal with the 
immediate physical nature of color, but he brings the soul 
into it, the experiences of sympathy and antipathy, as 
immediate experiences of the soul, as we have in life when 
we feel joy and sorrow. It may be that the intensity with 
which Goethe studied the colors is hardly noticeable, but 
nevertheless he goes through all the colors in a way that 
one can do if one allows one’s soul life to pervade them, — 
that is, Goethe does not separate the physical from the soul 
experience. In doing this he laid the foundation for a kind 
of observation which even today is naturally only in its 
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beginnings, but which will find a serious and worthy fur- 
ther development in the science of spirit. For the human 
being’s relationship to color is exactly the same as exists 
with the rest of his senses. He is so fully taken up with the 
perception of something physical, with what works through 
his eyes and ears, that he does not perceive what radiates 
through and permeates the physical percept as an element 
of soul; he does not experience its full power and signifi- 
cance in his inner life. It is like not being able to see a 
weak light against a strong one. For it is above all the 
physical object that our eye normally perceives so strongly. 

Now it is possible to take what is to be found in Goethe 
in its first beginnings—albeit instinctively with him because 
of his naturally sound outlook—a stage further. And it can 
also be looked at from another viewpoint. Goethe never 
deals with colors only as they exist in the world, but he also 
deals with the reaction they stimulate, their effect on the 
organism. How wonderful, even compared with the latest 
experiments in physics done by Hertwig, Hume and others, 
are the things that Goethe brought to light about the reac- 
tion of the eye, how the colors are not only perceived as 
long as one looks at them, but then they only gradually 
fade away. In all this there are in our ordinary perceptions 
weak beginnings which can be applied much more to the 
inner life of our mental images and can undergo further 
development. For in the conscientious and careful develop- 
ment of particular aspects of our cognitive and imagina- 
tive life there is to be found an aspect of science that. 
belongs to the science of spirit or anthroposophy. Goethe’s 
attitude to color has to be applied by those who wish to 
penetrate into the spiritual world by means of the science 
of spirit to the content of our minds, which for our normal 
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consciousness is really only a world of dream pictures per- 

meated by the will. The scientist of spirit also approaches 

the outer world in exactly the same way as our ordinary 

consciousness approaches the pictures in our minds, con- 

cepts and ideas. A sound thinking person does not become 

any different from anyone else. But if he is to receive a reve- 

lation of the spiritual world he has to effect a particular 
kind of perceptive consciousness. And he does this by 
inducing a certain metamorphosis in the life of his mind. 

The details of what has to be done you can find in the 
book already mentioned. I only want to put before you now 
the main principles. 

The scientist of spirit gradually manages to free his men- 
tal images from their normal task by a particular kind of 
methodical approach to the content of his mind. The 
normal function of our mental images is that they enable 
us to have pictures of the outer world. These pictures are 
the end result. But for the scientist of spirit they are a 
beginning, for whatever their significance, whatever kind 
of picture of the world they give, he immerses himself in 
its inner life, the inner effects of the picture, the image. 
And he does this in such a way that he does not look to its 
content, but to the forces that develop in it, and he does 
this when his consciousness has been completely brought to 
rest and becomes alive in the activity of his imagination 
and thinking. 

Normally, a scientist starts with nature as it is in the 
world and ends up with his ideas. The scientist of spirit 
has to start with the inner activity of his ideas, with a kind 
of meditative activity, but which is not at all the same as the - 
kind of meditation normally described and which is nothing 
more than brooding on something that is on one’s mind— 
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‘no, what we are concerned with here is that the soul is 

brought to rest, its activity is stilled, so that the life of the 
soul approaches certain ideas that can be grasped and sur- 
veyed like a calm sea. They should then become active in 
the life of the soul, active solely in the life of the mind. 
After a great amount of meditative work which is certainly 
not less than work done in the laboratory or observatory, 
we arrive at a stage where we perceive remarkable things 
happening, affecting the life of the soul in this inner life 
of the mind. One of the most important and significant 
faculties of the soul that we develop in our normal con- 
sciousness is our memory, our ability to remember. What is 
it that our memory, our ability to remember brings about? 
It enables us to call up at a later time mental images that 
we have formed at an earlier time. First of all, we have an 
experience and this is taken into the mind. The resulting 
image is like a shadow of the original experience. The 
experience disappears, but the fact of its existence con- 
tinues. — We carry the image of the experience in us. 
Years later, or whenever it might be, we can recall it. What 

we recall out of the total organism of our spirit, soul and 
body as a memory image is a shadow-like copy of what was 
imprinted on the memory in the first place. 

If we pursue the methods actively and energetically that 
are given and described in my books for the cultivation of 
the mind, we acquire a much stronger kind of activity in 
the soul working in the memory. However paradoxical 
it may appear, I have to describe it, because I do not want 
to speak about the generalities of the science of spirit, but 
to deal with the positive and concrete aspect of it, upon 
which it is based. The scientist of spirit experiences that a 
mental image is brought alive, and by bringing the peace 
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of his consciousness constantly to bear upon this image 

he gets to the point where he knows: Now you have exer- 

cised the powers of your thinking to such an extent that 
you can continue no further. — Then something shattering 
happens. The moment arrives when we know that we can- 
not continue to use our thinking in the same controlled way, 
but have to let it go, just as we let an idea or image go 
that then sinks into forgetfulness and that later can be 
recalled out of this by our memory. But when an image 
that we have as a result of an energetic meditative life is 
let go, it enters into much greater depths of our life than 
an image that is taken into our memory. The scientist of 
spirit then experiences—this is only one example, other 
experiences have to be linked to this, but now I only wish 
to give a few examples—that he has strengthened an image 
by the powers of his thinking to such an extent that he 
can allow it to sink into his being so that it is no longer 
present. But then it appears later, according to the images 
we have—this has all to be regulated—these images remain 
present. We acquire views in the course of time in which 
these images have to remain present, deep down in the 
unconscious. Some images remain for a longer period in 
the subconscious, others a shorter period and we acquire 
the power to recall them again and again. We do not do 
this by exerting ourselves in trying to remember an image. 
Images are recalled by peaceful immersion in ourselves: 

‚It is not like the way our ordinary memory works, for here 
we are dependent upon a mood of expectancy that we 
bring about at the right moment. We become aware of 
this mood of expectancy by other things which cannot be 
described here. We have a mood or feeling of expectancy; 
we do not do anything to bring about an image or an 
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experience. We simply have this peaceful expectancy, this 
purely selfless immersion in ourselves and only after hours, 
weeks or even only after years does there come back what 
we have perceived in the very depths of our being, as if 
in a kind of abyss. And then the opposite happens from 
what takes place in our normal consciousness. 

With our normal consciousness the experience comes first 
in all its vividness and then the shadowlike image is pro- 
duced. Here something quite different happens. We start 
with something. which leads at the same time to self- 
discipline and self-education, and this is an image which 
we put before our souls and let it be present in the soul 
for weeks or months until the moment comes when it can 
be completely immersed. Then it emerges again—but how 
it emerges is the surprising thing, for it is not anything as 
shadowlike as the normal image. 

This experience is brought about by working on the 
image in a certain way and we know full well, if we are 
familiar with things that lead to such results as these, that 
we are dealing here with something sound and not morbidly 
introspective. These are not the same forces that lead to 
hallucinations or visions, or that produce morbid or unsound 
states of any kind, but they are the forces that produce 
precisely the opposite and, in fact, have the effect of ban- 
ishing everything in the nature of hallucinations and visions. 
— It is the opposite process. The soul, in undergoing this, 
is not as it is in everyday life with its normal, healthy 
understanding, but it has to be much healthier and sounder 
if the exercises which belong to this whole development 
and which have to be done regularly are to overcome 
everything that would lead one astray. What this leads up 
to is something we have not known before—something 
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spiritual, something supersensible, that we now perceive in 

ourselves. What is it that perceives? It is what Goethe 

called the eye or the ear of the spirit, of which he had an 

instinctive presentiment. 
From the moment onward when we have had an experi- 

ence such as I have just described, we know that we do not 
have only a physical body, but that we have a finer, more 
inward body that is in no way made up of physical sub- 
stance. However paradoxical it may appear to many people 
today when in the science of spirit or anthroposophy we 
speak of a fine etheric body, a soul body, it is nevertheless 
a truth—but a truth that can really be investigated only 
in this way I have described. We now know that we have 
something in ourselves in which spiritual perception can 
arise, just as perception can arise in the physical organism 
in the physical eye. We know that the eye or the ear of the 
spirit, as Goethe called it, becomes something from which 
there springs something out of the etheric world, out of the 
supersensible body. We cannot use this supersensible body 
like a physical body, but we know that it exists and we 
know that there has to be a science of spirit for us to find 
it. It does not come into being by means of any arbitrary 
act of the will, but it comes into being with the help of 
the most recent philosophical thought. x 

Let me cite a few facts that are especially important in 
this connection for the formation of a judgment about 
anthroposophy. The philosophers of more recent times who 
inherited the work of their predecessors done around the 
turn of the 18th to the 19th century and in the first half 
of the 19th century, pointed out, albeit instinctively and 
not as a result of method, that man does not have only a 
physical body, which provides the basis for his being, but 
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he also has what one can call an etheric, a soul body. Only 
the terminology for this fine body was different, a body 
which exists as a fact for the science of spirit. 

This kind of assumption led Immanuel Hermann Fichte 
(1797-1879) to his conception of the process of death, 
which he expressed in the following way: “For we hardly 
have to ask how the human being acts in regard to him- 
self” when “going through death . . . With this concept of 
the continuing existence of the soul we are not therefore 
bypassing our experience and laying hold of an unknown 
sphere of merely illusory existence, but we find ourselves 
in the midst of a comprehensible reality accessible to our 
thinking.” And now Fichte says—and this is what is impor- 
tant—this- consciousness points to something beyond itself. 
“... Anthroposophy produces results founded on the most 
varied evidence that according to the nature of his being 
as also in the real source of his consciousness man belongs 
to a supersensible world. Our ordinary consciousness, how- 
ever, which is based on our senses and on the picture of the 
world that arises through the use of sight, and which 
includes the whole life of the sense world, including the 
human sense world, all this is really only a place where the 
supersensible life of the spirit is carried out in bringing 
the otherworldly spiritual content of ideas into the sense 
world by a conscious free act . . . This fundamental con- 
ception of man’s being raises ‘Anthropology’ in its final 
result into ‘Anthroposophy .” 

Into an “anthroposophy!” He uses the expression, anthro- 
posophy. We can see from this the longing for ‘the science 
that today has to become a reality. 

To cite another example—owing to lack of time I can 
only quote a few examples—I would like to bring in the 
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important German thinker, Vital Troxler (1780-1866), 

who also did some important teaching in Switzerland. He 
speaks out of the same approach, but still instinctively, 

because the science of spirit or anthroposophy did not exist 

at that time: “Even in earlier times philosophers distin- 
guished a fine, noble, soul body from the coarse body... a 
soul, which contained within it a picture of the body which 
they called a model and which for them was the inner 
higher man... . More recently even Kant in his Dreams 
of a Spiritual Seer dreams seriously:as a joke about a wholly 
inward soul man, that bears within its spirit-body all the 
limbs normally to be found outside. . . .” 

And now Troxler says: “It is most gratifying that the 
most recent philosophy, which . . . must be manifest . . . in 
anthroposophy, climbs to greater heights, and it must be 
remembered that this idea cannot be the fruit of mere 
speculation...” 

I do not need to quote the rest. He means that there 
must be a science which leads to the supersensible, to the 
qualities of this supersensible body, just as anthropology 
leads to the physical qualities and forces of the physical 
human body. 

I have dealt with characteristic thinkers on this sub- 
ject in my book, The Riddles of Man. They did not work 
out these things as the present-day science of spirit can 
do, but they spoke out of instinctive longing for a future 
science of spirit that has now to become a reality through 
this present science of spirit. Thus also the son of the 
great Johann Gottlieb Fichte, the important philosopher, 
Immanuel Herman Fichte. 

In his Anthropology, the second edition of which ap- 
peared in 1860, Fichte says that there can be nothing that 

150 



persists in matter: “In the elements of matter it is not 
possible to find the unzfying form principle of the body that 
is active during our whole life. We are therefore directed 
to a second, essentially different cause in the body. Insofar 
as this contains what persists in the digestion it is the true, 
inner, invisible body that is present in all visible matter. 
The outer manifestation of this, formed out of the never- 
ceasing digestion may henceforth be called ‘body’ which 
neither persists nor is a unity and which is the mere effect 
or image of the inner bodily nature, which casts it into 
the changing world of substance in the same way that an 
apparent solid body is made out of the particles of iron 
filings by a magnetic force, but which is again reduced to 
dust as soon as the binding force is taken away.” 

Thus we see that Immanuel Hermann Fichte instinc- 
tively finds himself in the position of having to accept a 
force-body which holds the material components together 
in a material body in a certain formal structure like a 
magnetic force. 

You notice, too, that Fichte also longs for an anthro- 

posophy when he deals with the supersensible in man and 
draws our attention to it. 

Anthroposophy does not appear at a particular time 
without reason, but it is something that has long been 
anticipated by the really deep core of our soul life. This 
can be seen quite clearly in the examples I have given. 
Now I must turn to the other aspect of the development 

of our soul life, the development of the will. What I have 
said so far was concerned with the development of the 
mind. The will, too, can be led beyond the condition it has 

in our normal consciousness. If you imagine that some- 
one—I only want to mention the most important things, 
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the rest can be read in my books—that someone were to 

look at his inner life in the same way that we look at our 

ordinary life between human beings under normal condi- 

tions, the life of the human community, we can notice our 

reaction when a desire or impulse awakens when we say: 

Conditions allow this impulse, this desire to take its course; 
another time the conditions do not allow us, or we do not 

allow it. We see that we evolve a certain responsibility 
toward outer life that is rooted in our conscience. We 
develop quite definite feelings, a particular configuration 
of our soul life in our conscience, concerning what we do 
or do not do. Our normal consciousness is subject to our 
soul life in developing such inner demands or standards— 
we obey logic, but when it comes to thinking or not think- 
ing, to whether thinking is clear or restricted, how cool and 
logical our relationship is to this as compared to our rela- 
tionship to outer life! We accept the one because we can, 
as it were, grasp it in spirit, as a mental image; we reject 
the other. But one cannot experience the intensive life 
that we feel in our human responsibility when it comes 
to our purely logical and scientific thinking. 

The second kind of exercise consists in pouring out a 
certain kind of inner responsibility over our thinking, over 
our mind, so that we reach the point of not only saying: 
This opinion is valid, this opinion is properly conceived, I 
can give it my assent and so on, but also that we manage 
to preserve a mental image in the same duty-bound con- 
sciousness as we have when we do not go through with 
the one or the other action. Morality — though quite a 
different kind of morality from the one we have in normal 
life—is poured out over our mind, over our mental images. 
Inner responsibility poured out over the life of our mental 
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images results in attitudes where in dealing in certain expe- 
riences we allow ourselves some mental images and reject 
others, in the one case accepting them, in the other rejecting 
them by a justified but temperate antipathy. From this 
new aspect, sympathy and antipathy activate our inner 
life. This again has to be practiced for a long time. I will 
give an example of how this can be supported by accustom- 
ing ourselves to allowing a mental image to be present 
in our souls in as manifold a way as possible. 

In ordinary life one person may be a monist, another a 
dualist, the third a materialist, the fourth a spiritualist and 
so on. If we learn to immerse ourselves in the life of our 
mental images our concepts take on a different aspect in 
the living inner experience of the world of our mental 
images so that we come to recognize: Of course, there 
are concepts of materialism, they can be used for a par- 
ticular province, for a particular sphere of the world. In 
fact, they must be available, for one can only get some- 
thing out of immersing oneself in a particular sphere of 
the world if one has grasped materialism in all its many 
aspects. For another sphere of the world spiritualistic con- 
cepts are needed, for a third, monistic, for a fourth, the 
concept of idealism and so on. Monistic, dualistic con- 
cepts—they enrich the life of our minds and we know 
that such concepts mean no more than do different photo- 
graphs of a tree taken from different points. We learn now 
to immerse ourselves in an inner element, an inner toler- 

ance, that once again is an outpouring of moral substances 
over our inner life. It is just like someone receiving a pic- 
ture of a tree that he has actually seen, who would never 

say, if he received a picture of the tree taken from a differ- 
ent angle, that it was not the same tree. Just as we can 
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have four or even eight pictures which all portray the same 

tree, so we learn to look at all sorts of ideas, which singly 

would represent a one sided picture of reality, and to 

learn about them, to look into them with great care and 

immerse ourselves in their manifoldness. This is normally 
underrated when it comes to doing the exercises which 
have now to be undertaken. This is something that is not 
much understood today, even by the best, but it does lead 
to the further development of the will in a way similar 
to the development of the mind that I have described. We 
then experience that the will liberates itself from being 
bound to the body. 

Just as oxygen can be extracted from water, so the will 
is released by means of the energetic pursuit of these vari- 
ous exercises that are described, and it becomes freer and 

freer, and more and more spiritual. By these means we 
awaken a real, higher man in ourselves that is not just an 
image of an ideal nor something thought out. We make 
the discovery which is still a paradox to most people today, 
but which is quite real for the science of spirit, that a 
second, more subtle man lives in us, having a quite different 

consciousness from our normal consciousness. And this con- 
sciousness that we can awaken in this way shows us that 
it is a much more real man than the one that we live in 
in the physical body and move around in. This man in 
us can make use of the eye of the spirit, as I called it 
earlier, in the etheric body, in the way I have described. 

The acceptance of such another consciousness of another 
more all-embracing man—this has a far more intimate con- 
nection with nature and its beings and to the spiritual 
world than our normal consciousness. — The acceptance 
of this also was instinctively foreseen by the more pene- 
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trating scientists of the 19th century. Here, too, the science 
of spirit brings about a fulfillment. I would only like to 
point out how Eduard von Hartmann worked in this direc- 
tion, though I do not wish to advocate his philosophy in 
detail in any way. In his really controvertible work, The 
Philosophy of the Unconscious, Hartmann referred to the 
fact that an unknown soul quality is to be found behind 
the normal consciousness of the human being that—as 
Eduard von Hartmann describes it—comes to expression 
painfully in a way, and which has a kind of underground 
telephone connection with the unconscious spiritual nature 
of the outer world, and which can work its way up, and 
does work its way up, through the astral nature and pours 
out of the unconscious or subconscious into our normal, 
everyday consciousness. 

Eduard von Hartmann really pointed instinctively to 
what the science of spirit teaches as a fact. Only he believed 
that this other consciousness of the human being could only 
be arrived at by theoretical hypotheses, analytical concepts 
and inferences. This was what he was lacking because he 
never wanted to take the path which is appropriate to his 
time: not just to formulate the life of the soul theoretically, 
but to take it actively into training in the two ways that 
have been described. 

It has been possible to see from this that the accept- 
ance of this spiritual nature in everything is much more 
helped by the solution of the mystery of the human being— 
even from a philosophical viewpoint, if it really remains 
philosophical—than all that can be done by the rest of 
science in the ways described above. And this can be 

proved by what has happened. Just in these matters Eduard 
von Hartmann proves a remarkable figure. 
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In 1869 he published his Philosophy of the Unconscious. 

Here he discussed how the spiritual that lives in the soul, 

hidden, as it were, in the spiritual soul, also lives in nature, 

and how the materialist today has only a onesided idea of 

how the spiritual that lives in the soul also permeates 
and invades nature. In was 1869 that The Philosophy of 
the Unconscious was first published. It was the time when 
people had the greatest hopes of gaining a new view of the 
world on the basis of the new Darwinian approach, the 
laws of natural selection and the struggle for existence. 
Hartmann energetically opposed everything connected with 
this approach from a spiritual viewpoint, and naturally 
enough the scientists who were full of materialistic inter- 
pretation of Darwinism reacted ‘to what Hartmann said. 
They said: Well, of course, only a philosopher can speak 
like that who is not at home in real scientific research and 
who does not know how conscientiously science works! 
— And many works were published by various scientists 
attacking Hartmann’s Philosophy of the Unconscious. They 
all wrote basically the same thing— Hartmann was a 
dilletante and one should not bother to listen to him any 
further. One only had to protect the layman who always 
fell for such things; that is why Hartmann’s position should 
be exposed. 

Among the many works that appeared there was also 
one which was anonymous. From start to finish everything 
was brilliantly refuted. It was shown how from the view- 
point which a scientist had to have, he understood nothing: 
about how science works in its approach to the great mys- 
tery of the world! — The scientists were tremendously 
enthusiastic and were in full agreement with what the 
anonymous author had written, and it was soon necessary 
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to reprint this ingenious, scientific work. Oskar Schmidt and 
Ernst Haeckel themselves were full of praise and said: It 
is a pity that this colleague of ours, this significant scien- 
tific thinker, does not say who he is. If he will only say 
who he is we will regard him as one of ourselves. — In 
fact, Ernst Haeckel even said: I myself could have said 
nothing better than what this anonymous author has mar- 
shalled from the scientific viewpoint against Hartmann. 

And lo and behold, a second edition was needed just as 
the scientists had wished, But now in the second edition 

the author revealed himself. It was Eduard von Hartmann 
himself who had written the work! This was a lesson that 
could not have been executed more brilliantly for people 
who constantly believe that those who do not adopt their 
own attitude could not possibly understand anything about 
their learning and knowledge. It is a lesson from which we 
can still learn today, and particularly those could learn 
who, when it comes to opposing what the science of spirit 
teaches, approach it with a similar attitude. 

The scientist of spirit or anthroposophist knows quite well 
the sort of things that can be levelled against anthro- 
posophy, however well it may be presented. He is fully 
aware of what can be said against it, just as Eduard von 
Hartmann was able to present what the scientists found to 
be excellent and to their liking. Such lessons, it is true, are 
soon forgotten, and the old habits soon return. But we 
can recall them, and we should learn from them. It is not 
only with Eduard von Hartmann but also with others that 
an instinctive feeling has arisen that quite a different kind 
of consciousness is at work in the depths of the human soul. 

I would remind you of Myers, the English scientist and 
editor of the reports of psychic experiments which were 
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published in many volumes and which set out to show how 

there is something hidden in the human soul that exists 

alongside our ordinary experience, — what James, the 

American, called the year of the discovery of one of the 

most significant facts, namely the discovery of the uncon- 

scious in 1886. Today scientists on the whole know very 

little about such things. They know nothing of Eduard von 

Hartmann’s arguments, nothing about James, nothing 

about 1886 when Myers discovered the unconscious, the 
part of us that is of a spirit-soul nature and is connected 
with the spirit-soul nature of the world, and that rises into 
and awakens our normal consciousness. It is the same as 
I have described as awakening as if out of our everyday 
consciousness, out of a dreaming state, and makes our ordi- 
nary consciousness into a perceptive consciousness. — But 
in Myers and James it is to be found in a chaotic and imma- 
ture state, rather like a hope or promise. — It becomes a 
real fact for the first time with the science of spirit or 
anthroposophy. 

And so we see—however paradoxical it may appear 
today—that the development of the inner powers of the 
soul emerges on two fronts. I can only indicate how what 
I have described in its first beginnings, when systematically 
carried out, eventually leads to our being increasingly able 
to learn to use the spiritual eye in the etheric body by 
means of the other man that lives in us, and we discover 
this world of inner processes in ourselves and are able to 
feel ourselves as belonging to it. How we then learn not 
only to overcome our conception of space, but also of time. 
We come to look at time in quite a different way. And, 
as I have said, we become able not only to carry ourselves 
back in our memories into the past, but also to gain expe- 
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rience of ourselves at earlier points of time and also to 
carry ourselves back beyond the time that we normally 
remember. 

You all know that we can remember back only to a cer- 
tain point in our childhood. This is as far as we can think 
back to. What we experienced in the first years of our 
childhood we can only be reminded of from outside. But 
now we can carry ourselves back to the time in our earli- 
est childhood when as human beings we were not yet able 
to recognize or perceive our powers, to the time when the 
forces we need for our ordinary consciousness were needed 
for the initial growth of the body. That is to say, we learn 
to perceive not with the ego of our earliest childhood, but 
the ego that has brought our spiritual nature out of the 
spiritual world and united itself with what has been inher- 
ited in the way of physical forces and substances from our 
father, mother and ancestors. We go back to this spiritual 
human being. From the present moment we look back 
with an awakened consciousness and see through the sense 
world into the spiritual; we have a spiritual world before 
us. Similarly, when we carry ourselves back in time we 
then have a qualitative experience of the life that we live 
in the body and that comes to an end with death. On the 
one hand, our ordinary perception cuts us off in our normal 
consciousness from spiritual reality; on the other, our bodily 
experience cuts us off in our normal consciousness from 
what exists beyond the gate of death. The moment we reach 
the time which we can remember back to, we see on the 

other hand life bordered by death, and we see what death 
makes of us. What is beyond death is revealed, together 
with what is beyond birth, only divided, kept apart by our 
life in the body. The spiritual man, the eternal in us, is 
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experienced in that we see our physical life as a river; the 
one bank is birth and the other bank is death. Death, how- 

ever, is revealed together with what exists before birth. 

We also see maturing in us what leads from this life 

to a further life on earth. For if we have gone through 
the gate of death we then see what lives in us. Just as we 
can say that there is something that lives in the plant which, 
having gone through the dark and cold time of year, 
develops into a new plant, so we see how our spirit-soul 
nature that is within us in this life goes through the 
spiritual world between death and.birth and appears again 
in a new life on earth. All this becomes accessible to our 
perception when we develop the powers of the soul in 
the way that it has been described. Just as we grow accus- 
tomed to a physical world through our open eyes and open 
ears, so we accustom ourselves to a spiritual world, really 

become concretely aware of a spiritual world that exists 
around us. We live together with spiritual beings, spiritual 
forces. Just as we recognize our life, our body, as the ex- 
pression of our spiritual being which begins at birth, or 
rather at conception, so we also come to know our physical 
life on the earth, our physical earth, as a further condition 
or state of something that has been preceded in planetary 
existence. 

We come to see our earth as a metamorphosis, a trans- 
formation of an earlier planet, in which we existed ashuman 
beings at an earlier stage, not yet with the present-day 
physical body, but in a spiritual state and with the nature 
we have today in a spiritual form. The animals have under- 
gone a downward evolution, the human being has evolved 
in such a way that the point at which man and animal 
meet is to be found in the spiritual and not in the physical. 
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Man’s evolution on the earth is a continuation of the life 
on an earlier planet, which has been transformed into the 
present earth, and which will similarly be transformed into 
the next stage and will enable the human being to take into 
himself an ego that today is still slumbering in him, but 
which will become more and more awake in the further 
course of evolution. The whole world will be spiritualized. 

When we speak about nature we do not content our- 
selves with referring to a vague pantheism existing in the 
outer world, but in looking at the being of the earth we 
speak of rising stages that we get to know. Nor do we enter 
into a spiritual world with a vague pantheism, but as a 
concrete individual and real human being. 

Today one is forgiven least of all for saying such a thing 
as this. Nevertheless it is true that a real, concretely spiritual 
world is opened up to us, the spiritual world that we belong 
to with our spiritual man, just as with our physical man 
we belong to ordinary physical reality. 

And so in bringing about a methodical awakening of 
inner life the science of spirit or anthroposophy adds knowl- 
edge of spirit to natural knowledge and introduces a diffet- 
ent picture of the world from the one we have in our 
ordinary consciousness. In this connection the science of 
spirit will gradually have to be taken into the hearts of 
those who are longing for it, but who for the most part 
do not know that this longing exists in their hidden feel- 
ings. But it is there, and it will come to be more and more 
recognized. 

It is remarkable how even the most eminent thinkers of 
our time and of the immediate past have not yet been 
able to grasp the details of the kind of experience I have 
been describing. I wanted to cite the great philosopher 
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Eduard von Hartmann who had an idea of what it was 

about, but who was only interested in reaching another 

consciousness in the human being theoretically, and who 

was unable to discover that one cannot find one’s way into 

the spiritual by theories or hypotheses, but only by experi- 
ence, by working upon one’s thoughts in such a way that 
they are sent out as messengers into an unknown world, 
from which they return as experience, and that leads one 
into the spiritual world, as I have described. But the expe- 
rience of it must be based on accepting the existence of a 
world of ideas and images as real.: 

Forgive me if I say something personal once more, but 
it is very much connected with this whole subject. I do 
not particularly wish to do so, but you will see why I refer 
to 1t. 

In 1894 I attempted in my Philosophy of Spiritual 
Activity to provide the world with just such a philosophical 
approach as a preparation for the science of spirit, where 
the individual human viewpoints, which sometimes have 
such remarkable names, could be understood, not as a 

choice of mutually exclusive views, but that they could be 
seen like photographs or different pictures of the same 
object and that these concepts could be allowed to speak 
for themselves so that one has a many-sided picture. 

Eduard von Hartmann studied this Philosophy of Spir- 
itual Activity in 1894, and he sent me his copy in which 
he had made notes. I would like to read a passage from 
the letter he sent me. It contains singular, philosophical 
expressions but what he means is quite clear even without 
going into what these expressions mean. . 

In the first place he says, for instance: “The title should 
be ‘Monism based on the theory of knowledge—ethical 
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Lh Se) individualism,’ and not ‘Philosophy of Spiritual Activity’. 
But he has an instinctive feeling for the fact that these 

two aspects are supposed to throw light on one and the 
same thing. He thinks, however, that they cannot be 
brought together. They are in fact brought together in 
the life of the soul and not by means of empty theories. 
This is what he meant. And similarly in other points. 

Eduard von Hartmann therefore says: “In this book 
neither Hume’s absolute phenomenalism nor Berkeley’s 
phenomenalism based on God are reconciled, nor this more 
immanent or subjective. phenomenalism and the tran- 
scendental panlogism of Hegel, nor Hegel’s panlogism and 
Goethean individualism. Between these two aspects there 
yawns an unbridgeable abyss.” 

Because all these views exist in such a living way, they 
all testify to the same thing, they characterize one and the 
same thing from varying viewpoints! 

Hartmann has an inkling of this, a feeling for it, but he 
does not see that what is important is not a hypothetical 
and theoretical way of putting them together in thought, 
_but a living way of experiencing them as a unity. 

He therefore goes on to say: “Above all, the fact is 
ignored that phenomenalism leads with absolute inevita- 
bility to soliphism (that is, to a doctrine of being one, a 
doctrine of the ego), to illusionism and to agnosticism, 
and nothing is done to prevent this plunge into the abyss 
of unphilosophy, because the danger is not even recognized.” 

This danger certainly has been recognized! And Eduard 
von Hartmann once again instinctively uses the right ex- 
pression: “plunge into the abyss of unphilosophy.” 

This is precisely what I have described today! Of course, 
this plunge into the abyss is not prevented by unphilosophy 
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or by any hypotheses setting out to be philosophical, but 

only by our real life being led into the other existence, by 

the unconscious being made conscious, so that what is ex- 

perienced objectively and independently in the soul can be 

guided back again into the conscious. 
You can see here how the science of spirit or anthro- 

posophy has gradually to get to grips with the longings 
and hopes for such a science, that exist at the present time, 
but which in themselves cannot get as far as what has to 
be achieved in the science of spirit, because for this to 
happen it is imperative to see that intimate work on the 
soul has to be done which does not remain mystically sub- 
jective, but is just as objective as ordinary science and 
knowledge. 

What then has been done about this up to now? I have 
cited Oskar Hertwig to you. Oskar Hertwig is one of those 
who felt the significance of Eduard von Hartmann! 

Ernst Haeckel is one of those who mocked most at what 
Eduard von Hartmann published in his Philosophy of the 
Unconscious. 

Oskar Hertwig still cites Eduard von Hartmann con- 
tinuously and does so in full agreement with what he says, 
even where Eduard von Hartmann says that the way in 
which the idea of natural selection is treated as a modern 
superstition is like a childhood disease, a scientific child- 
hood disease of our times. This is cited by Oskar Hertwig, 
himself a pupil of Haeckel, as an appropriate statement 
about natural science by Eduard von Hartmann. And there 
is much more like this. It all adds up to a clear statement 
as to what science is unable to recognize and what it would 
really have to recognize. But what has happened is that 
the pupils of the great teachers of science of the 19th cen- 
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tury have already started to refute everything that existed 
earlier in the nature of the hopes I have been talking about. 

Oskar Hertwig is extraordinarily interesting because he 
shows that science today cannot have any objection to such 
a philosophy as Eduard von Hartmann’s. 

If the scientists find their way to Eduard von Hartmann, 
they ı will also find their way to the science of spirit. But 
then the general consciousness of humanity too will be able 

to find its way. | | | 
The science of spirit will encounter opposition enough 

from other directions as well. To conclude, I would like to 
mention briefly the objections that are constantly brought 
by the adherents of various religious organizations against 
the science of spirit. It is remarkable how it is just from 
the religious viewpoint that the science of spirit is attacked. 
It is said, for instance, that what the science of spirit has 
to say eontiadicts things in the Bible or that are held 
according to tradition. — But is this really what we should 
be concerned about? Could we think of not wanting to 
discover America because it cannot be found in the Bible 
orin Christian tradition? ~ = oO. 
__ If anyone believes that the power of the greatest thing 
in the world—Christianity—could be endangered because 
of some discovery, he cannot have much faith in it! 

When I hear of how objections can be made by Chris- 
tians, I recall a theologian, this time not Protestant, but 

Catholic, a teacher of Christian philosophy, member of a 
Catholic faculty of theology, who gave his inaugural lec- 
ture on Galileo—and we know how the church dealt with 
Galileo. This really genuinely Christian and Catholic priest, 
who up to the time of his death never denied that he was 
a true son of the church, said in his lecture on Galileo: It 

165 



is with injustice that a really perceptive Christianity turns 

against the progress of natural science as brought about 

by such people as Galileo. It is with injustice that Chris- 

tianity declares certain ideas which are falsely said to be 

derived from Christianity, to be irreconcilable with natural 

science. For modern science, thinks this priest and profes- 
sor of theology, only appears to be irreconcilable with the 
more limited view of the world held by the ancient peoples, 
but not with the Christian view, for this Christian view, 
properly understood, is bound to confirm the discoveries 
of more and more wonders in the world, and is bound to 
confirm the glory of the Godhead and the glory of the 
Christian view; it is bound to confirm the wonders that 
divine grace has instituted upon the | car ri 
We can say the same about the science of spirit, for there 

is no contradiction between it and Christianity, properly 
understood. But contradiction exists only between it and a 
false teaching that unjustly purports to originate. from 
Christianity. The only thing that the science of spirit can- 
not be reconciled with is a narrowly conceived scientific 
view of the world and not with a broadly based Christian 
view. And the discoveries of the science of spirit, the won- 
ders that it finds in the spiritual world, will not mean an 
end to the wonders that Christianity teaches. us about, but 
on the contrary will confirm them. 

Laurenz Mueller, ‚also a genuinely Christian theologian 
and professor, speaks in a similar vein: Christianity does 
not contradict and is not intended to contradict a doctrine 
of evolution properly understood, as long as it does not set 
out to be a purely causal evolution of the world and to 
place man only within the framework of a physical 
causality. 

166 



The science of spirit does not clash with Chrisianity, 
because it does not lead to the _deadening « of religious life 
and vision, but, on the contrary, it encourages and fires 
religious ic and vision. 

And those today who still believe that their Christianity 
would be endangered by the science of spirit will gradually 
have to realize that whereas wrongly understood science 
has driven away more and more souls, both outwardly and 
inwardly, anthroposophy or the science of spirit, because 
it kindles religious life, will bring even educated people 
back to the great mysteries, not only of Christian teaching, 
but also of Christian deeds and ceremonial services. This 
will largely be the work of the future, in fact, of the 
relatively near future. 

Just in this connection one could wish that things would 
be better understood and that above all there were more 
willingness to understand the matter, that one would not 
formulate a picture without really going into it and then 
setting up this picture as something contradictory to 
Christianity. 

I can only mention this very briefly. I would have to 
speak for a long time if I had to go into everything in 
detail—but this could be done—to show that Christianity 
has not the slightest grounds for turning against such ideas 
as repeated lives on earth. 

To finish with, allow me to say a few words about the 
teachings of natural science. 

Today natural science has arrived at the point of realizing 
what it cannot attain. Oskar Hertwig—to keep to our for- 
mer example—hits upon something in a remarkable way in 
his book Das Werden der Organismen. Eine Widerlegung 
von Darwins Zufallstheorie. 
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In a remarkable way he comes to the conclusion that it 

is not any objective research, nor analytical research into 

scientific facts, that has led to the materialistic philosophy 

of Darwinism, but it arises from the fact that the people 

of this age have borne this materialistic outlook in them- 

selves, have borne the belief in the unspiritual nature of the 
outer world in themselves, and have applied this to nature. 

And here it is very interesting to feel the weight of Oskar 
Hertwig’s own words to show the real nature of the 
situation. 

Hertwig says: “The principle of utility, the conviction of 
the necessity of unrestricted commercial and social compe- 
tition, materialistic tendencies in philosophy, are forces that 
would have played an important part, even without Darwin. 
Those who were already under their influence greeted Dar- 
winism as a scientific confirmation of the ideas they already 
cherished. They could now look at themselves, as it were, 
in the mirror of science.” 

“The interpretation of Darwin’s teaching,’ Oskar 
Hertwig continues, “which is so ambiguous in its uncer- 
tainties, also allows for a varied application in the other 
spheres of economic, social and political life. Each person 
can get what he wants from it, just as from the Delphic 
oracle, and can draw his own conclusions concerning social, 

hygienic, medical and other questions, and can call on the 
scientific learning of the new Darwinian biology with its 
unalterable laws of nature, to confirm his own views. If 
however these laws of nature are not what they are made 
out to be”— and Oskar Hertwig sets out to prove, and 
does prove, that they are not really laws of nature, “could 
there not also be social dangers when they are applied in 
various ways to other spheres? We surely do not believe 
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that human society can use for fifty years such phrases 
as bitter struggle for existence, survival of the fittest, of the 
most useful, the most expedient, perfection by selection 
etc., without being deeply and substantially influenced in 
the whole direction of this kind of ideas.” 

This is what a scientist is already saying today. He is 
not just saying that these materialistically formulated ideas 
of Darwinism are wrong, but that they are injurious, that 
they inevitably lead to difficulties in the soul life, and to 
social and political harm. Only the restricted and onesided 
views of certain scientists could maintain otherwise. And 
sometimes this works out in the most terrible way. 

A great scientist of the present day for whom I have great 
respect—and it is just because I have respect for him that 
I cite him now—hints in a remarkable way at how the 
scientist does not perhaps wish to be understood, but at 
how he must be understood on the basis of his attitude 
toward what can be expected of a purely naturalistic view 
of nature. The scientist, for whom I have the greatest 
respect, says at the end of a significant book—and these are 
now his own words that I am quoting: “We live today 
in the best period of time’— this is what he maintains, it 
cannot be proved with full validity, but he asserts: “we 
live today in the best period of time, at least we scientists, 
and we can even hope for better,” he says, “for in com- 
paring the science of today with the achievements of earlier 
scientists we can say with Goethe who knew so much about 
nature and the world: 

The pleasure . . . is great, to cast 
The mind into the spirit of the past, 
And scan the former notions of the wise, 
And see what marvelous heights we’ve 
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reached at last.” 
— Thus speaks a first class scientist at the end of an 

important book! 
I do not know whether many people notice and think 

about the person whom Goethe makes say this. Is it really 
Goethe, the one who knew so much about the world and 

nature, who says this? No, he puts it into the mouth of 

Wagner 
And Faust replies to Wagner: 

“How strange, that he who cleaves to 
shallow things 

Can keep his hopes alive on empty terms 
And dig with greed for precious 

plunderings, 
And find his happiness unearthing 

worms!” 
This is the real view of the one who knew so much about 

the world and nature! 
And if scientists today do not yet realize what can be 

built on the basis of the sound foundations to be found in 
a view of the world, such as also shone through Goethe, 

one can understand what Oskar Hertwig so rightly says: 
The materialistic conception of the world and Darwinism 
with its materialistic bias have arisen out of the general 
materialistic attitude of the times, their naturalistic methods, 

their materialistic impulses and feelings, and which have 
then been applied to nature. But the facts disprove this. 

The scientist of spirit replies to this out of what he 
believes to be a deeper knowledge of the world and of man: 
No, it is not such a narrow view like the one prevalent 
around the middle of the 19th century that should affect 
our study. of nature, but our views should be formulated 
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according to the highest possible content that spirit and 
soul can attain, and they should then be applied to nature 
to see if nature really confirms them. We can then expect 
that the resultant view will not be anything like Darwinism. 
This latter believed the world to exist according to certain 
laws and, as we have seen, nature herself has disproved 
this belief. 

The science of spirit strives to study the human soul in 
its depths, and to draw out of these depths the spirit that 
exists in the broadest and most embracing sense as the 
foundation of existence in spiritual beings and forces. It is 
not a onesided but a many-sided path that it takes, for there 
is not only one path it follows, but it follows all the paths 
on which the human soul is led, from out of its own rich 
inner life. The science of spirit may be allowed to hope that 
the questions, the mysteries, which nature has put to it will 
not be refuted by nature, but that the spirit in nature will 
affırm them because the spirit that lives in nature also lives 
in man, and not, as in the other case, to deny what the 

science of spirit or anthroposophy envisages the real nature 
of the human mystery to be. 
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THE SCIENCE OF SPIRIT 

AND THE 

SOCIAL QUESTION 

In looking at the world at the present time with open 
eyes we are constantly confronted with what is called the 
social question. Those who take life seriously have in some 
way to consider what is involved in this question. And it 
must appear as a matter of course that a way of think- 
ing that has undertaken to promote the highest ideals of 
humanity should somehow come to terms with the demands 
made in social life. The way of thinking practised by the 
science of spirit sets out to do just this for the present time. 
It is therefore only natural if questions arise about the 
relationship of the science of spirit to the social question. 
Now it may appear at first as if the science of the spirit 

has nothing in particular to say about this. What charac- 
terizes it more than anything else is the deepening of the 
soul life and the awakening of the ability to see into the 
spiritual world. Even those who have had only a passing 
acquaintance with the ideas promoted by speakers and writ- 
ers whose work is based on the science of spirit are able by 
means of unbiased observation to give recognition to this 
striving. It is, however, more difficult to see that this striving 

has practical significance at the present time. And in par- 
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ticular it is not easy to see its connection with the sociaj 

question. Someone may well ask how such a teaching can 

improve our bad social conditions, a teaching which is con- 

cerned with reincarnation, with “karma,” with “the super- 

sensible world,” with “the origin of man” and so on. Such 

a way of thinking appears to be divorced from all reality, 
whereas in fact it is now an imperative necessity for every- 
one to take his whole thinking in hand in order to do justice 
to the tasks which the reality of earthly life places before us. 
We shall now take two of the many views concerning the 

science of spirit which we inevitably come across today. The 
one is, that it is seen as the expression of uncontrolled 
fantasy. It is only natural for such a viewpoint to exist. And 
least of all should it be inconceivable to someone strivng 
according to the method of the science of spirit. Every con- 
versation that takes place in the presence of such a person, 
everything that goes on around him that brings happiness 
and joy to the human being, all this can teach him that he 
makes use of a language which for many is bound to be 
quite ludicrous. He must of course add to this understanding 
of his surroundings the absolute certainty that he is on 
the right path. Otherwise he would hardly be able to hold 
his own when he becomes aware of the clash between his 
ideas and those of others who belong to the educated and 
thinking part of humanity. If he has the necessary assur- 
ance, if he knows the truth and weight of his views, he can 
say: I know quite well that at the present time I can be 
regarded as an oddity and I can see why this is, but the 
truth is sure to prevail even when it is ridiculed and 
mocked, and the effect it has does not depend upon the 
views which people have about it, but upon its own firm 
foundations. 
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The other view affecting the science of spirit is that al- 
though its thoughts may be beautiful and satisfying, these 
really apply only to the inner life of the soul and cannot 
be of any value for the struggles of daily life. Even those 
who turn to this substance of the science of spirit to satisfy 
their spiritual needs can all too easily be tempted to say: 
This world of ideas cannot tell us anything about how to 
deal with social needs and material needs. — But thisopinion 
is based upon a complete misjudgment of the real facts 
of life and in particular upon the misunderstanding about 
the fruits of the way that the science of spirit looks at things. 

Practically the only question that is asked is: What does 
the science of spirit teach? How can what it teaches be 
proved? And then what people seek to get out of it is found 
in the feeling of satisfaction which is given by the teach- 
ings. Nothing tould be more natural. For we have first to 
acquire a feeling for the truth of statements that we meet. 
But what we really have to seek, the real fruit of the science 
of spirit cannot be sought in this. For this manifests itself 
only when those who are inclined toward the science of 
spirit tackle tasks in practical life. It depends on whether 
the science of spirit helps them to take up these tasks 
judiciously and with understanding to seek ways and means 
of solving them. If we want to work effectively in life we 
have first to understand life. Here we come to the heart 
of the matter. As long as we only ask: What does the sci- 
ence of spirit teach, we shall find its teachings too “exalted” 
for practical life. But if we direct our attention to the 
schooling that our thinking and feeling go through by 
means of these teachings, we shall then stop raising such 
an objection. However odd it may appear to a superficial 
view, it is nevertheless true that the ideas of the science of 
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spirit, even if they may appear to be lost in the clouds 
create an eye for the proper conduct of daily life. The 
science of spirit sharpens our understanding of the de: 
mands which social life makes just because it leads the 
spirit into the luminous heights of the supersensible. How- 
ever paradoxical this may appear, it is nevertheless true. 

An example will show what is meant. An extremely in- 
teresting book has recently appeared called As a Workeı 
in America (Berlin, K. Siegismund). The author is a cer- 
tain government councillor named Kolb who took it upor 
himself to spend several months as an ordinary worker in 
America. Through doing this he acquired a judgment 
about human beings and life which apparently neither 
the education which led to his councillorship had been able 
to give him, nor the experiences he had had in his post 
and in the other positions one occupies before becoming 
a councillor. Therefore for years he held a relatively respon: 
sible position, and it was only after he had left this and 
lived for a short time in a distant country that he got to 
know life in such a way that he was able to write the 
following noteworthy sentence in his book: “How often 
had I asked with moral indignation when I saw a healthy 
man begging: Why doesn’t the scoundrel work? Now I 
knew. Yes, in practice things are different from what they 
seem to be in theory, and even the most unpleasant aspects 
of political economy can be managed quite bearably at 
one’s desk.” Now there is not slightest intention here of 
creating a misunderstanding. The fullest possible recogni. 
tion must be given to a man who persuades himself to leave 
his comfortable position in life and to undertake hard work 
in a brewery and a bicycle factory. The high esteem 
accorded to this deed is strongly emphasized in order te 
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avoid the impression that we are about to indulge in nega- 
tive criticism of him. — But to everyone who wants to see, 
it is absolutely clear that all the education and knowledge 
that he had gained had failed to give him the means of 
judging life. Let us try to understand what is implied in 
this admission: We can learn everything that makes us 
capable of taking a relatively important position, and at 
the same time we can be quite isolated from the life which 
we are supposed to influence. — Is this not rather like being 
educated at an engineering school and then, when faced 
with building a bridge, not knowing anything about it? 
But no: it is not quite like that. A person who has not 
studied the building of bridges properly will soon have his 
weaknesses made clear to him when he begins the actual 
work. He will prove himself to be a bungler and will be 
rejected everywhere. But a person who is insufficiently 
prepared in social life will not reveal his weaknesses so 
quickly. Badly built bridges collapse, and even the most 
prejudiced will realize that the builder was a bungler. 
What is bungled in social life only comes to light in the | )3 
sufferings of those whose lives are regulated by it. It is not | 
as easy to have an eye for the connection between the 
suffering and this kind of bungling as it is for the relation- 
ship between the collapse of the bridge and an incapable 
builder. — “But,” someone will say, “what has all this to 
do with the science of spirit? Does the scientist of spirit 
really believe that his teachings would have helped Coun- 
cillor Kolb to have a better understanding of life? What use 
would it have been to him to have known something about 
reincaration, karma, and all the supersensible worlds? No 

one would want to maintain that ideas about planetary 
systems and higher worlds would have enabled the coun- 
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cillor to avoid having to admit one day that the most un- 

pleasant aspects of political economy can be managed quite 

well at one’s desk.” The scientist of spirit can really only 

answer—as Lessing did in a particular case: “J happen to 

be this ‘no one, and I insist upon it.” Only this does not 

mean to say that the teaching of “‘reincarnation,” or knowl- 

edge about “karma” enables a person to act in the right 
way in social life. That would naturally be naive. It would 
of course be no good directing those destined to be coun- 
cillors to Blavatsky’s Secret Doctrine instead of sending 
them to Schmoller, Wagner or Brentano at the university. 
— What it depends upon is this: Would a theory of political 
economy originating from the scientist of spirit be such that 
it could be managed well at one’s desk but would let one 
down in actual life? And this would not be the case. When 
can a theory not hold its own in life? When it is produced 
by means of a thinking that is not trained for life. Now the 
teachings of the science of spirit are just as much the real 
laws of life as are the theories of electricity for a factory 
for electrical apparatus. In setting up such a factory we 
have first to acquaint ourselves with theories about elec- 
tricity. And in order to work in life we have to know the 
laws of life. The teachings of the science of spirit may 
appear to be remote from life, but they are, in fact, just 
the opposite. To a superficial view they appear divorced 
from the world; to a true understanding they reveal life. 
It is not just out of curiosity that we retire into a “spiritual- 
scientific circle,” in order to get hold of all sorts of “inter- 
esting’ information about the worlds beyond, but we train 
our thinking, feeling and willing on the “eternal laws of 
existence” in order to enter into life and to understand it 
clearly. The teachings of the science of spirit are a round- 
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about way to thinking, judging and feeling according to 
life. — The movement for the science of spirit will not be 
rightly orientated until this is fully realized. Right action 
arises out of right thinking, and wrong action arises out 
of wrong thinking or out of a lack « of thinking. If we believe 
that something good can be brought about in the social 
sphere, we have to admit that it depends on human capaci- 
ties. Working through the ideas of the science of spirit 
brings about an increase in the capacities needed for work- 
ing in social life. In this connection it is not simply a matter 
of which thoughts we acquire through the science of spirit, 
but of what is made of our thinking through them. 

Of course it must be admitted that within the circle of 
those who have taken up the science of spirit, there is not 
all that much to show so far. Nor can it be denied that just 
for this reason those outside the science of spirit have every 
reason to doubt what has been maintained here. But it must 
also not be overlooked that the movement for the science 
of spirit as it is at the moment is only at the beginning of its 
work. Its further progress will consist in entering into all 
the practical spheres of life. We shall then see, for instance, 
as far as the “social question” is concerned that instead of 
theories “which can be managed quite well at one’s desk” 
there will be ideas which give us insight to reach unpreju- 
diced judgments about life and to stimulate our will to 
such action as brings welfare and blessing to our fellow 
human beings. Some people would say that the case of 
Kolb shows that it would be superfluous to refer to the 
science of spirit. It would only be necessary that in pre- 
paring themselves for any particular occupation people 
would not learn only theories in their studies, but that 
they be brought into touch with life through having a prac- 

179 



tical as well as a theoretical training. For as soon as Kolb 

had a look at life, what he learned was sufficient to change 

his opinions. — No, it is not sufficient, because the lack lies 

deeper than this. If someone sees that his insufficient edu- 

cation only enables him to build bridges which collapse, 

this does not say that he has already acquired the ability 

to build bridges that do not collapse. He must first undergo 
a really suitable preparatory training. Of course we need 
do no more than look at social conditions, however in- 

sufficient a theory we may have about the fundamental 
laws of life, to prevent us from :saying to someone who 
does not work: “Why doesn’t the scoundrel work?” We 
can understand from the conditions why such a person 
does not work. But does this mean that we have learned 
how conditions should be brought about in which human 
beings: can prosper? It is doubtless true that all the well- 
intentioned people who have thought up plans for the im- 
provement of man’s lot have not judged as Councillor 
Kolb did before his journey to America. They were surely 
all convinced before such an expedition that not anyone 
who gets on badly can be dismissed with the phrase, “Why 
doesn’t the scoundrel work?” Therefore are all their plans 
for reform fruitful? No, because they often contradict one 
another. And so we have the right to say that the positive 
plans for reform which Councillor Kolb had after his con- 
version cannot have much effect. It is an error of our times 
that everyone considers himself capable of “understanding 
life, _even when he has not taken the slightest trouble to 
come to grips with the fundamental laws of life and when 
he has not first trained his thinking to see the real forces 
at work in life. Furthermore, the science of spirit is a train- 
ing for a true judgment of life because it gets to the roots 
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of life. It is no use seeing that conditions bring the human 
being into unfavorable situations in life, in which he is 
found; we have to acquaint ourselves with the forces by 
means of which favorable conditions can be created. Our 
experts in political economy can do this just as little as 
someone can do arithmetic who does not know his two 
times table. However many rows of numbers are put be- 
fore him, merely looking at them will not help him. If 
reality is placed before someone who understands nothing 
about the underlying forces of social life, however pene- 
tratingly he may be able to describe what he sees, he will 
not be able to make anything of how the forces of social 
life interact to the well-being or detriment of man. 

A way of looking at life that leads to the real sources of 
life is necessary at the present time. And the science of 
spirit can be just such a way. If all those who wish to form 
an opinion as to “social needs” were to go through the 
teachings about life to be found in the science of spirit, we 
should get much further. — The objection that those who 
take up the science of spirit only “talk” and do not “act,” 
is no more valid than the one that the opinions of the 
science of spirit have not yet been tested and so could be 
exposed as vague theories like the political theory of Kolb. 
The first objection does not mean anything because it is 
naturally not possible to “act” as long as the ways to action 
‚are barred. However much a person who has great experi- 
ence in dealing with people knows what a father should do 
to bring up his children, he cannot “act” unless the father 
employs him to this end. In this respect we have to wait 
patiently until the “talk” of those working according to the 

‘science of spirit has some effect on those who have the 
power to “act.” And this will happen. The other objec- 
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tion is just as irrelevant. And it can be raised only by those 

who are unfamiliar with the real nature of the truths put 

forward by the science of spirit. Those who are familiar 

with them know that they do not come into existence as 
things can be “tried out.” The laws of human well-being 
are laid in the fundament of the human soul just as surely 
as the two times table. We have only to penetrate sufh- 
ciently deeply into this fundament of the human soul. Of 
course, we can make what is written into the soul in this 

way evident just as we can make evident that twice two 
are four if we place four beans in two groups next to each 
other. But who would maintain that the truth “twice two 
are four” first has to be “tested” with beans? The true 
situation is: Whoever doubts a truth of the science of 
spirit has not yet recognized it, just as only a person could 
doubt that “twice two are four” who has not yet recog- 
nized the fact. However much the two differ, because the 
latter is so simple and the former so complicated the simi- 
larity in other respects is nevertheless there. — Naturally this 
cannot be realized so long as we do not enter into the 
science of spirit itself. This is why it is not possible to offer 

“proof” of this fact for someone who does not know the 
science of spirit. We can only say: First get to know the 
science of spirit and then all this will become clear to you. 

The important role of the science of spirit in our times 
will be revealed when it has become like a leaven in the 
whole of our life. As long as the way into this life is not 
trodden in the full sense of the word, those working in 
harmony with the science of spirit will not have advanced 
beyond the first beginnings of their work. And as long as 
this is the case they will no doubt also have to listen to the 
reproach that their ideas are inimical to life. Yes, they are 
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just as inimical to life as was the railway to a life that 
regarded the mail coach as the “symbol of true life.” They 
are just as inimical as the future is inimical to the past. 

In what follows, particular aspects of the relationship 
between “the science of spirit and the. social question” are 
discussed. — 

There are two opposing views concerning the “social 
question.” The one sees the causes of good and bad in 
social life more in the human being, the other more in the 
conditions in which men live. Those who represent the 
first view want to encourage progress by endeavoring to 
increase the spiritual and physical ability of the human 
being and his moral feeling; those who tend toward the 
second view are above all concerned to raise the standard 
of life, for they say that when men learn to live properly, 
their ability and ethical feelings will rise by themselves to 
a higher level. We cannot deny that today the second view 
is constantly gaining ground. To stress the first view is felt 
in many circles to be the expression of a quite antiquated 
way of thinking. The point is made that anyone who has 
to struggle with the bitterest poverty from morning to night 
cannot do anything about the development of his spiritual 
and moral powers. Such a person should first be given 
bread before you talk to him about spiritual matters. 

This last assertion in particular can easily become a 
reproach to a striving like the science of spirit. And it is 
not the worst people who make such reproaches today. 
They say, for instance: “The genuine theosophist does not 
descend willingly from the devachan and kamic spheres 
to the earth. One prefers to know ten words of Sanscrit 
rather than be taught what ground rent is.” This we read 
in an interesting book, The Cultural Situation of Europe at 
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the Reawakening of Modern Occultism, by G. L. Dankmar 

(Leipzig, Oswald Mutze, 1905). 
This is an easy enough way of putting the objection. It 

is pointed out that nowadays families of eight people are 

herded together into a single room so that even air and 
light are insufficient, and the children have to be sent to 
school where weakness and hunger cause them to break 
down. It is then said: Should not those who are con- 
cerned about the progress of the masses concentrate all 
their efforts on alleviating such conditions? Instead of 
directing their thinking to teaching about the higher worlds 
of the spirit they should direct it to the question: How 
can these terrible social conditions be dealt with? “Let 
Theosophy descend from its icy loneliness to the people; let 
it put the ethical demand of universal brotherhood earnestly 
and truly at the top of its program, and let it act according 
to this without worrying about all the consequences; let it 
make the word of Christ about loving one’s neighbor a 
social deed and it will become and remain a precious and 
indispensable possession of humanity.” This is what we 
read in the above-mentioned book. 

Those who make such an objection against the science 
of spirit mean well. In fact, we must even admit that they 
are right concerning some people who have studied the 
teachings of the science of spirit. Among the latter there 
are, without doubt, some who are interested only in their 
own spiritual needs, who only want to know something 
about the “higher life,” about the destiny of the soul after 
death, and so on. — And it is certainly not wrong to say that 
at the present time it appears more necessary to work for 
the common good and to develop the virtues of loving one’s 
neighbor and of human welfare than, in isolation from the 
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world, to cultivate any higher faculties which might be 
dormant in the soul. To desire the latter above all else 
could mean a kind of refined egotism where the well- 

being of one’s own soul is placed higher than the normally 
accepted human virtues. Another remark that is heard just 
as frequently is that only those who are “well off” and 
who therefore have “time to spare” can take an interest 
in such things as the science of spirit. And therefore we 
should not wish to stuff people who have to toil from 
morning to night for a miserable wage with talk about 
universal human unity, about “higher life,” and similar 
things. 

It is only too true that in this respect quite a number of 
sins are committed by those following the science of spirit. 
But it is just as correct to say that life led according to 
the science of spirit, rightly understood, must lead the 
human being, as an individual, to the virtues of willingly 
offered work, and of striving for the common good. At 
any rate, the science of spirit cannot prevent anyone from 
being just as good a person as the others who do not know 
or do not want to know anything about the science of 
spirit. — But as far as the “social question” is concerned, all 
this misses the main point. Much more is necessary to 
penetrate to this main point than the opponents of the 
science of spirit wish to admit. We can agree without 
hesitation with these opponents that much can be achieved 
with the means that have been suggested by many for the 
improvement of man’s social condition. One party wants 
one thing, others something else. To a clear-thinking per- 
son, some of the demands which such parties make prove 
to be devoid of any real substance; on the other hand, 
some of it certainly contains the making of something 
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really substantial. 
Robert Owen, who lived from 1771 to 1858 and who 

certainly was one of the noblest social reformers, empha- 

sized again and again that the human being is moulded 

by his environment in which he grows up, that his char- 
acter is not formed by himself, but by the conditions in 
which he lives. What is so obviously right in such a state- 
ment should not be disputed. But neither should it be 
treated with a disdainful shrug of the shoulder, even if on 
the surface it appears to be more or less self-evident. 
Rather, it should be readily admitted that much in pub- 
lic life can be improved by working according to such 
ideas. The science of spirit, therefore, will never prevent 

anyone from doing anything for human progress which sets 
out to produce a better lot for the oppressed and suffering 
classes of humanity. 

The science of spirit must go deeper. Really effective 
progress cannot be achieved by such means any longer. 
If we do not admit this, we have not recognized how con- 
ditions come about in which people live. For inasmuch as 
the life of man is dependent on these conditions the latter 
themselves are brought about by man. Or who has 
arranged it that one person is poor and another rich? 
Other people, of course. But the fact that these other 
people have normally lived before those who flourish or do 
not flourish under the conditions, does not alter anything 
in this situation. The sufferings which nature itself places 
upon the human being are not directly concerned with our 
social position. These sufferings have to be mitigated or 
even removed by human action. If something is lacking 
in this respect it is in the arrangements that human beings 
make for each other. — A thorough knowledge of things 
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teaches us that all evils connected with social life originate 
in human actions. In this respect it is not the individual 
human being but the whole of humanity that is the 
“fashioner of individual fortune.” 

However certain this is, it is also true that by and large 
no part of humanity, no caste or class, maliciously causes 
the suffering of another part. All the statements that sup- 
port this are based on a lack of understanding. Never- 
theless, although this too is really a self-evident truth, it 
must be mentioned. For even if such things can easily be 
grasped with the understanding, in practice people still act 
in a different way. Those who exploit their fellow men 
would naturally not want the victims of their exploitation 
to suffer. We would make considerable progress if people 
not only found this self-evident, but also adapted their 
feelings to it. 

This is alf very well, but what are we supposed to do 
about such statements? Thus, without doubt, a “socially 
minded person” might object. Is the exploited person sup- 
posed to look at the exploiter with benevolent feelings? 
Is it not only too understandable that the former hates the 
latter and out of hate is led to his party views? It would 
certainly be a bad recipe—the objection would continue— 
if the oppressed were admonished to practise human love 
for his oppressor, somewhat in the same sense as the saying 
of the great Buddha: “Hate will not be overcome by hate, 
but only by love.” 

Even so, it is only the knowledge which follows from 
this point that can lead us to truly “social thinking” at the 
present time. And it is here that the approach of the 
science of spirit begins. This of course must not cling to 
the surface of our understanding, but must penetrate into 
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the depths. It therefore cannot remain satisfied with merely 

showing that misery is created by any particular condi- 

tions, but it has to advance to the only knowledge that is 

fruitful, that is, as to how these conditions are created and 
continuously created. Compared with these deeper ques- 
tions, most social theories prove to be only “vague theories” 
or even mere manners of speech. 

As long as our thinking remains on the surface, we 
attribute quite a wrong influence to conditions and to ex- 
ternal things altogether. These conditions are in fact only _ 
an expression of an inner life. Just as the human body can 
be understood only when it is known to be the expression 
of a soul, the outer conditions of life can be rightly judged 
only if they are seen as the creation of human souls that 
embody their feelings, attitudes and thoughts in them. The 
conditions in which we live are created by our fellow human 
beings, and we shall never create better ones unless we 
set out with other thoughts, attitudes and feelings from | 
those that those creators had. 

Let us consider these things in detail. A person who 
maintains a home in grand style, who can travel first class 
on the railway, may easily appear on the surface to be an 
oppressor. And a person who wears a threadbare coat and 
who travels fourth class will appear to be the oppressed. 
But one does not have to be an incompassionate individual 
nor a reactionary in order to understand the following 
clearly. Nobody is oppressed or exploited because I wear 
a particular coat, but only because I pay the man who 
made the coat for me too little. The poor worker who has 
acquired his inferior coat for little money is, in relation to 
his fellow human beings in this respect, in exactly the same 
position as the rich man who had a better coat made. 
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Whether I am poor or rich, I exploit if I acquire things 
for which insufficient payment is made. Actually today no- 
body ought to call someone else an oppressor; he ought 
first to look at himself. If he does this carefully he will 
soon discover the “oppressor” in himself. Is the work which 
you have to deliver to the well-to-do delivered only to 
them at the price of bad wages? No, the person who sits 
next to you and complains to you about oppression enjoys 
the work of your hands on exactly the same conditions as 
the the well-to-do whom you have both turned against. 
One should think this through and .one will then find a 
different way of aproaching “social thinking” from the 
more usual ones. 

Thinking things over in this way makes it clear that the 
concepts “rich” and “exploiter” must be completely sepa- 
rated. It depends on individual ability or on the ability 
of our forefathers, or on quite different things, whether we 
are now rich or poor. The fact that we exploit the work 
of others has absolutely nothing to do with these things. 
At least not directly. But it is very much connected with 
something else. And that is, that our social situation and 
environment are built upon personal self-interest. We have 
to think very clearly for otherwise we shall arrive at a 
quite wrong idea of what is said. If I acquire a coat today 
it appears quite natural, according to the conditions which 
exist, that I acquire it as cheaply as possible. This means: 
I have only myself in mind. Here, however, we touch the 
point of view that governs our whole life. Of course, it is 
easy to raise an objection. We can say: Do not the socially- 
minded parties and personalties try to do something about 
this evil? Is there not an effort to protect “work?” Do not 
the working classes and their representatives demand 
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higher wages and shorter working hours? It has already 

been said above that the present-day view can have abso- 

lutely nothing against such demands and measures. Nor is 
there any intention here of agitating for one or the other 
of the existing party demands. From the present point of 
view, we are not concerned with taking sides on particular 
points, “for” or “against.” This, in the first place, lies quite 
outside the approach of the science of spirit. 

However many improvements are introduced to protect 
a particular class of workers and that would certainly con- 
tribute much to the raising of conditions of one or the 
other group of people, the actual nature of _exploitation 
will not be mitigated. For this depends on on a person acquir- 
ing the products of another person’s work from the point 
of view of self-interest. Whether I have much or little: if 
I make use of what I have to satisfy my self-interest, the 
other person is bound to be exploited. Even if in main- 
taining this point of view I protect his work, it may seem 
that I have done something, but in fact I have not. For if 
I pay more for the work of the other person he will also 
have to pay more for mine, providing the one is not sup- 
posed to acquire a better position through the deteriorating 
position of the other. 

This can be clarified by another example. If I buy a fac- 
tory in order to earn as much as possible for myself, I shall 
see that I acquire labor as cheaply as possible, etc. Every- 
thing that happens will be done from the point of view of 
self-interest. — If, on the other hand, I buy a factory from 
the point of view of looking after 200 people as well as pos- 
sible, all my actions will take on a different character. — In 
practice today the second case can certainly hardly be 
differentiated from the first. This simply depends on the: 

190 



fact that a solitary selfless person cannot achieve much in 
a community which otherwi ise is based on self-interest. It 
would be quite different, however, if work not based on 
self-interest were ı universal pe 
A “practical” thinker will naturally be of the opinion 
that no one could manage to help his workers get better 
wage conditions just by a “good attitude.” For we cannot 
increase the return on our goods through meaning well, 
and without this it is not possible to offer better conditions 
for the workers. — But it is important to realize that this 
objection is completely erroneous. All our interests, and 
therefore all our social conditions, change when in acquir- 
ing something we no longer have ourselves in mind, but 
others. What does a person have to look to who only looks 
after his own well-being? To seeing that he earns as much 
as possible. How others have to work in order to satisfy 
his needs cannot be his concern. He therefore has to develop 
his powers in the struggle for existence. If I establish an 
undertaking which is to bring in as much as possible to 
myself, I do not ask how labor that works for me is 
mobilized. If I do not consider myself but hold the point 
of view: How does my work serve others? everything 
changes. Nothing then forces me to undertake anything 
prejudicial to someone else. I then place my powers not 
at my own disposal, but at someone else’s. The consequence 
of this is a quite different unfolding of the powers and 
capacities of the human being. How this changes social 
conditions in practice will be discussed at the end of the 
essay. — 

In a way Robert Owen can be called a genius in prac- 
tical social activity. He possessed two characteristics which 
may well justify him being called this: a far-ranging eye 
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for measures that would serve social life,.and a noble love 

for human beings. We only have to consider what he 

achieved by means of these two capacities in order to 

appreciate their significance. He created a model indus- 

trial set-up in New Lanark and employed his workers in 
such a way that they not only had a dignified existence 
materially, but that they also lived in conditions which 
were satisfactory from a moral point of view. The people 
who gathered there were in part those who had come down 
in the world and were given over to drink. Better elements 
were mixed with these, and their‘example had an effect. 

And so the best possible results imaginable were attained. 
What Owen achieved there makes it impossible to place 
him on the same level as other more or less fantastic 
“improvers of the world’—the so-called Utopians. He 
restricted himself to measures which could be put into prac- 
tice, that anyone not inclined to day-dreams could assume 
would lead, within a particular limited area, to the aboli- 

tion of human suffering. And it is not being impractical to 
believe that such a small area could serve as an example, 
and that from it a healthy development of the human 
condition in the social sphere could be stimulated. 
Owen presumably thought along those lines. That is 

why he was not afraid to take another step in the direc- 
tion he had already taken. In 1824 he worked toward 
setting up a kind of small.model state in Indiana, in North 
America. He acquired a district where he wanted to found 
a human community based upon freedom and equality. 
Everything was so arranged that exploitation and servi- 
tude were an impossibility. Whoever takes such a task upon 
himself has to bring with him the best social virtues: a 
desire to make one’s fellow men happy, and a belief in the 
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goodness of human nature. He must be convinced that if 
work organized in the appropriate way appears certain to 
bring blessing, the desire to work will unfold within human 
nature. 
Owen believed this so strongly that a lot of serious things 

had to happen before he began to waver. 
These serious things really did begin to happen. After 

much noble effort Owen had to admit that “the realiza- 
tion of such colonies must always come to grief unless the 
general way of living is transformed first”; and that it 
would be more valuable to influence humanity in a theo- 
retical way rather than by practical measures. This social 
reformer was forced to this view by the fact that there were 
sufficient-people who disliked work, who wished to get rid 
of their work on others, for strife, quarrels and finally 
bankruptcy to ensue. 

Owen’s experience can be a lesson to all who really want 
to learn. It can be a bridge for all artificially created and 
thought-out measures for the salvation of humanity to a 
social work which is more fruitful and which reckons with 
actual reality. 

Through his experience Owen was able to be completely 
cured of the belief that all human misery comes about 
through bad “conditions” in which people live, and that 
the goodness of human nature would come to Br of itself 
if these conditions were improved. He was forced to the 
conviction that good conditions can be maintained only 
if the human beings who live in them are naturally inclined 
to maintain them, and when they do this with enthusiasm. 
‘One might at first think that it would be necessary to 

give theoretical instruction to those who are to live in such 
conditions, that is, in explaining to them that the measures 
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are right and meet the purpose. It is not difficult for an 

unbiased person to read something like this into Owen’s 

confession. But even so, it is only possible to achieve a really 

practical result by penetrating more deeply into the matter. 

We have to advance from merely a belief in the goodness 
of human nature that deceived Owen, to a real knowledge 
of man. — However clear people have been about how pur- 
poseful certain measures are which can bring blessing to 
humanity—in the long run all such clarity cannot lead to 
the desired goal. For the human being is not able to gain 
the inner impulse to work by having a clear understanding 
if, on the other hand, the impulses to be found in egotism 
rear their heads. This egotism happens to be part of human 
nature. And this means that it stirs in the feelings of the 
human being when he lives together with others and has 
to work within a community. This necessarily leads to the 
fact that in practice most people think the best social con- 
ditions to be those where the individual can best satisfy his 
needs. Thus under the influence of egotistical feelings the 
social question comes to be formulated quite naturally as 
follows: What must be done i in society in order that each 

person can have the returns of his work for himself? And 
particularly in our own times with their materialistic way 
of thinking, only a few people would base their view on 
any other assumption. How often does one hear it accepted 
as a matter of course that a social order based on goodwill 
and feeling for one’s fellow human beings is an absurdity. 
Rather it is assumed that the totality of a human commu- 
nity can prosper best when the individual can pocket the 
“full” or greatest possible yield of his work. 

Exactly the opposite of this is taught by the science of 
spirit, which is founded on a deeper knowledge « of i the 
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misery is simply a consequence of egotism, and that misery, poverty and distress must necessarily arise at a particular 

convey such a view of the world that this whole magazine 
works. One cannot expect it from a single article on the 
“social question.” All that this article can hope to do is to 
shed some light on this question from the spiritual point 
of view. After all, there will be some people who are able 
to have a feeling for the rightness of what is briefly de- 
scribed here and which cannot possibly be explained in 
every detail. 

Now, the main social law set forth by the science of 
spirit, is the following: “The well-being of a total commu- 
nity of human beings working together becomes greater the 
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less the individual demands the products of his achieve- 

ments for himself, that is, the more of these products he 

passes on to his fellow workers and the more his own needs 

are not satisfied out of his own achievements, but out of the 
achievements of others.” All the conditions within a total 
community of people which contradict this law must sooner 
or later produce misery and distress somewhere. — This law 
holds good for social life with absolute necessity and with- 
out any exceptions, just as a natural law holds good for a 
particular sphere of natural processes. But it should not be 
thought that it is sufficient for this law to be held as a uni- 
versal moral law, or that it should be translated into the 
attitude that everyone should work in the service of his 
fellow men. No, in actual fact the law will be able to 
exist as it should only if a total community of people suc- 
ceeds in creating conditions where no one ever can claim 
the fruits of his own work for himself, but where, if at all 
possible, these go entirely to the benefit of the community. 
And he in turn must be maintained by means of the work 
of his fellow human beings. The important thing is to see 
that working for one’s fellow human beings and aiming at 
a particular income are two quite separate things. _ 

Those who imagine that they are “practical people”— 
the scientist of spirit has no illusions about this—will only be 
able to smile about this “hair-raising idealism.” But despite 
this, the above law is more practical than anything which 
has ever been thought out by “practical people,” or that 
has actually been introduced. If we really study life we can 
find that each human community that exists or has existed 
has two tendencies in its social set-up. One of these cor- 
responds to this law, the other contradicts it. This has to 
be the case, irrespective of whether people want it or not.. 

196 

) 

[ 



Every community would collapse immediately if the work 
of the individual did not benefit the whole. But from times 
immemorial human egotism has thwarted this law. It has 
sought to get as much as possible for the individual from 
his own work. And it is just what has been produced 
through egotism in this way that has always led to distress, 
poverty and misery. This means that the aspect of human 
conditions that is bound to prove impractical is the one 
that is introduced by the “practical people,” that reckons 
either with one’s own egotism or somebody else’s. 
Now of course we are not only concerned with under- 

standing such a law, but actual practice begins with the 
question: How can the law be carried out in real life? It 
is clear that it says nothing less than this: The smaller the - 
egotism is, the greater the human well-being. Thus in 
putting the law into practice, our concern is with people 
who extricate themselves from the path of egotism. This 
is in practice, however, quite impossible if the well-being 
of the individual is measured according to his work. Who- 
ever works for himself is bound gradually to succumb to 
egotism. Only someone who works for others can gradually 
‘become an unegotistical worker. — 

For this, one prerequisite is necessary. If a person works 
for another he must find in this other person the reason 
for his work; and if someone is supposed to work for the 
community he must be able to feel the value, the being and 
the significance of ‘this community. He can do this only if 
the community is something quite different from a more or 
less undefined collection of individuals. It has to be per- 
meated by a real spirit in which each person can partake. 
It has to be such that everyone says: It is right, and I 
want it to be like that. The total community must have a 
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spiritual mission; and each individual must wish to con- 

tribute to the fulfilment of this mission. None of the indefi- 

nite and abstract ideas of progress which we normally read 

about are able to provide the formulation of such a 

measure. If only these ideas prevail, an individual will work 

here or a group there without seeing that their work is of 
any use beyond satisfying their own needs or perhaps the 
interests they happen to have. This spirit of the total com- 
munity must be alive right down into each individual. 

From earliest times good has ptospered only where such 
a life has been somehow permeated by a spirit common 
to the whole community. An individual citizen of an old 
Greek city, or even a citizen of a free city in the Middle 
Ages, had at least something of a vague feeling of such a 
spirit. In this respect it makes no difference that, for in- 
stance, the Greek way of life was dependent on an army 
of slaves who did the work for the “free citizens,’ and who 
were not urged on by the spirit of the community, but by 
the compulsion of their masters. — The only thing we can 
learn from this example is that human life is subject to 
development. Humanity has reached a stage today where 
the kind of solution of the social question practised in 
ancient Greece is no longer possible. Even the most noble 
Greek did not find slavery wrong, but a human necessity. 
That is why, for instance, the great Plato could put for- 
ward an ideal for the state in which the spirit of the com- 
munity finds its fulfilment in the fact that the majority of 
workers are compelled to work by the few with under- 
standing. The task of the present day, however, is to put 
people in a position where each one can do his work for 
the whole community out of the impulse té be found within 
his own being. atte reer 
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This is why no one should think of looking for a solution 
to the social question applicable to all times, but of how we 
must formulate our social thinking and actions in accord- 
ance with the immediate needs of the present in which we 
live. —It is not possible today for anyone to think up 
something theoretical or to put it into practice so that it 
could solve the social question. For he would have to have 
the power to force a number of people into the conditions 
he has created. There can be no doubt that had Owen had 
the power or the will to force all the people of his colony 
to do the work appointed them, the undertaking must have 
succeeded. But at the present time, such force cannot be 
used. It must be possible for each person to do what he is 
called upon to do according to his ability and measure of 
power, out of his own accord. Just because of this, it can 
never be the case that a mere point of view can convey to 
people how economic conditions can best be ordered—in 
the way that Owen in the above-cited confession thought 
that people should be influenced “from a theoretical point 
of view.” An economic theory by itself can never be a 
stimulus to work against the powers of egotism. Such an 
economic theory can for a while give the masses life which 
on the surface, appears like idealism. But in the long run, 
such a theory can help no one. Whoever injects such a 
theory into a crowd of people without giving it something 
really spiritual, commits a sin against the real purpose of 
humanity. 

world which can permeate the thoughts, feelings and will, 
in short, the whole soul of the human being, out of ch 
it is in itself and out of what it is able to offer. The faith 
that Owen had in the goodness of human nature is only 
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partly right, the other part being a gross illusion. He is 

right, inasmuch as a “higher self,” that can be awakened, 

slumbers in everyone. But it can only be redeemed from its 

slumber by a view of the world which has the character- 
istics mentioned above. If people are brought together in 
conditions such as were thought out by Owen, the com- 
munity will prosper in the best possible way. But if people 
are brought together who do not have such a view of the 
world, what is good in these conditions will sooner or later 
of necessity have to become worse. With people who do 
not have a view based on the spirit, the conditions which 
further material well-being must also necessarily intensify 
egotism and thereby produce distress, misery and poverty. 
— The original meaning of the saying is undoubtably right: 
Only an individual can be helped by the gift of bread 
alone; a community can only acquire its bread by being 
helped to a view of the world. It is also of no use to wish 
to procure bread for each individual in the community. 
After a while it would inevitably come about that many 
have no bread. 

Knowledge of these fundamentals removes several illu- 
sions from those who set themselves up to be bringers of 
happiness to the people. For it makes work designed to 
improve the social well-being a really difficult matter. And 
it means too that the overall success of such work can, in 

certain conditions, only be pieced together out of very small 
individual successes. Most of what whole parties proclaim 
as remedies for social life loses its value and proves to be 
vain delusion and empty talk without sufficient knowledge 
of human life. No parliament, no democracy, no agitation 
of the masses, nothing like this can have any meaning 
for someone who looks more deeply, if it goes against the 
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law mentioned above. Such things can only have a favor- 
able effect if they conform to the intention of this law. It 
is a serious illusion to believe that an elected member of a 
particular pariament can contribute anything to the salva- 
tion of humanity unless his work is carried out in conformity 
with the main law of social life. 

Wherever this law appears, wherever someone works 
according to it as far as is possible in the position which he 
occupies in the human community, good is achieved, even 

if in very small measure in individual cases. And it is only 
by means of such isolated examples of work which arise in 
this way, that beneficial progress in the whole social sphere 
will come about. — It is also true that in some cases larger 
communities have a natural tendency which enables them 
to achieve a greater result in this direction. There are also 
some particular human communities where something of 
this sort is being prepared within their natural tendencies 
and capacities. They will make it possible for humanity 
to take a step forward in social evolution. Such commu- 
nities are known to the science of spirit, but it cannot 
undertake to speak publicly about such matters. — And 
there are also means of preparing larger groups of people 
to take such a step forward, even within a reasonable space 
of time. What anyone can do, however, is to work in con- 
formity with the above law in his own particular sphere. 
There is no position which a person might have in the 
world where this is not possible, however insignificant or 
without influence it may appear to be. 

The most important thing is that each person seek out 
the ways to a view of the world which is based on real 
knowledge of the spirit. The spiritual approach of anthro- 
posophy can develop into such a view for everyone, when 
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it evolves more and more according to its content and in- 

herent possibilities. By means of it the human being comes 

to know that it is not by chance that he is born in a par- 
ticular place at a particular time, but that he is placed out 
of necessity into the situation in which he is by the spiritual 
law of cause, karma. He can see that it is his own well- 

founded destiny that has placed him into the human com- 
munity in which he lives. He can also become aware of how 
his abilities have not come to him haphazardly, but that 
their existence is dependent on the law of cause. 

And he can realize all this to the extent that it does not 
remain just a matter of sense or reason, but gradually fills 
his whole soul with inner life. 

He will come to feel that he is fulfilling a higher purpose 
when he works in accordance with his place in the world, 
and in accordance with his abilities. The result of realizing 
this will not be a kind of shadowy idealism but a tremen- 
dous impulse of all his powers, and in this respect he will 
regard his action just as much a matter of course as in 
other respects he regards eating and drinking. And further- 
more, he will realize the particular significance of the 
human community to which he belongs. He will come to 
understand the relationships which his human community 
has to other communities, and so the individual person- 
alities of these communities will draw together through a 
unified picture of spiritual aims, a picture of the common 
mission of the whole human race. And his knowledge will 
be able to reach out from the human race to the meaning 
of the entire earth existence. Only someone who will have 
nothing to do with a view of the world tending in this 
direction could be doubtful that it could have the effect 
suggested here. Of course, it is true that today most people 
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have little inclination to go into such things. But the right 
approach of the science of spirit cannot fail to attract in- 
creasingly wider circles. To the extent that it does this, 
people will do the right things to further social progress. 
One cannot doubt this, just because no particular view of 
the world has so far brought happiness to humanity. 
According to the laws of human evolution’ it has never 
been possible to achieve what is now gradually becoming 
possible: to transmit a view of the world to every person 
with the prospect of the practical result already indicated. 

The views of the world that have existed so far have been 
available only to individual groups of people. But what 
good has been achieved in the human race so far, stems 
from the various views of the world. Only a view of the 
world that can inspire everyone and can kindle inner life in 
everyone is in a position to lead to a universal salvation. 
This the approach of the science of spirit will always be 
able to do, where it really evolves according to what is 
latent within it. — Of course, we should not only look at 
the form which this way of looking at life happens to 
have at this moment, in order to recognize what has been 
said as right, it is imperative to realize that the science of 
spirit has still to evolve and rise to its lofty cultural mission. 

Until today, for several reasons it has not been possible 
for it to show the countenance it will have one day. One 
of these reasons is that it must first gain a foothold some- 
where. It has therefore to turn to a particular group of 
people. And naturally this can only be one that through 
the particular nature of its development has a desire to 
seek a new solution to the riddle of the world, and which 
can bring to such a solution understanding and interest by 
means of the few people in it who have the necessary 
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preparatory training. Of course, the science of spirit has 
for the moment to clothe its message in a language suited 
to this group of people. The science of spirit will find fur- 
ther means of expression to speak to wider circles of people 
to the extent that conditions allow. Only someone who 
insists on having fixed dogmas can believe that the pres- 
ent form of the message of the science of spirit is a 
lasting or even the only posible one. — Just because the 
science of spirit is not concerned with remaining a mere 
theory, or merely with satisfying curiosity, it has to work 
slowly in this way. To its aims belong the practical points 
of human progress characterized above. But it can bring 
about this progress of humanity only if it creates the nec- 
essary conditions for it. And these conditions can be created 
only when one person after the other is conquered. The 
world moves forward only when human beings want it to. 
But in order to want it, everyone has to work in his own 
soul. And this can only be achieved step by step. If this 
were not the case, the science of spirit also would produce 
a lot of woolly ideas and do no practical work. 
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Uebersinnliche Mensch und Die Fragen der Willensfreiheit 

und Unsterblichkeit nach Ergebnissen der Geisteswissen- 

schaft. (Free Will, Immortality. Lecture given at Stuttgart, 

Germany, April 24, 1918) 

Die Raetsel des geschichtlichen Lebens der Menschheit nach 

Ergebnissen der Geisteswissenschaft. (The Historical Evo- 

lution of Humanity and the Science of Spirit. Lecture given 

at Stuttgart, Germany, April 25, 1918) 

Wie Kann die Erforschung der Uebersinnlichen Wesenheit 

des Menschen Bewirkt Werden? (The Supersensible Being 

of Man. Lecture given at Basel, Switzerland, January 12, 

1916) 

Das Wesen Der Anthroposophie. (The Nature of Anthropos- 

ophy. Lecture given at Elberfeld, Germany, January 24, 

1922: 

Die Menschenraetsel In Der Philosophie Und In Der Geis- 

tesforschung (Anthroposophie). (The Mystery of the Hu- 

man Being. Lecture given at Zurich, Switzerland, October 9, 

1916) 

Geisteswissenschaft Und Soziale Frage. (The Science of 

Spirit and the Social Question. Essay written in 1905 and 

published in Lucifer-Gnosis, Berlin, Germany) 
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