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I

A Narrative Approach to the Philosophy of Teaching

How has philosophical reflection influenced the ways that we think about teaching? Philosophers of education have generally approached this question as a problem that is to be examined by means of analysis—by exploring and mapping out the logical terrain around which our uses of the concept of teaching function (Passmore, 1980). The major limitation of analysis, however, is that it is characteristically conservative and has more to say about how teaching is understood in current practice rather than suggesting new ways that it might be conceived.  In this paper, I propose to look at a very different approach to the philosophy of teaching—one that philosophers have employed to challenge traditional conceptions of teaching by presenting alternative visions of what it means to teach. The method that I examine here makes use of narrative to imaginatively portray an ideal of the teacher. This method of projecting a very different image of teaching is of immense influence and has been employed to great effect by a select group of authors. And as I wish to make clear, among this select group, Plato’s portrait of Socrates forms the original model or prototype. 

In beginning with Plato, I wish to show how his imitators take their cue from his inaugural narrative design.  Who are these portrait makers, and whom do they portray?  Plato provides the blueprint for three important later developments in the history of philosophical portraiture: St. Augustine, who draws on the exemplary nature of his own life as a teacher in the Confessions; Rousseau, whose portrayal of himself as Jean-Jacques, the man of nature, is developed not only in his Confessions, but in several other works that are in various ways and degrees autobiographical; and, finally, Nietzsche whose celebrated portrait of the anti-Socrates, Zarathustra, stands as the herald of a new world order in which god is dead and the old religions and the moralities associated with them have passed away.

Although each of the four portraits offers a very different way of thinking about teaching, I wish to begin with a consideration of the ways that all four portraits are alike. What, in effect, are the common elements of this form of portraiture?  The principal common property of philosophical portraiture is the aim to present an example how to lead a life of a certain kind— a life that in many ways radically challenges mainstream practice.  Our four portraitists, to adopt Nehamas’ (2000) phrase, are “practitioners of the art of living.” They aim to reorder our priorities; redefine our ideas; and replace established values, motives, and choices with newer ones. But how can one teach so radical and difficult a lesson?  Not by exhorting people to change their ways. Each philosophical portrait must meet, therefore, the challenges of how to teach in ways that rethink certain dominant notions about what it means to be a teacher. In meeting these challenges each portrait teaches three important lessons that are central to our understanding of the nature of teaching. First, they present a clear picture of the aims of teaching; secondly, they offer radically different notions of the relationship between the teacher and student; and thirdly, they recommend how these aims can be accomplished by suggesting alternative conceptions of teaching method.  

II

Pedagogic Portraiture. 

In spite of the notable differences among these four figures, the similarities they reveal about teaching are striking and worth commenting on.  Indeed, the correspondences are close enough to suggest that Plato’s Socrates constitutes a kind of prototypical form of portraiture—the original model on whom the other three are based. What, then, are the typical features of this form of pedagogic portraiture?

First, all four reject the idea that they are teachers in the way their contemporaries understood their role as teachers. All four are united in their opposition to pedantry, and to the idea of teaching as a commercial activity.  Socrates, for example, rejects the sophists and their rather simplistic notions about teaching as transmission—especially their tendency to view the relationship between teacher and student in purely commercial terms. Similarly, Augustine criticizes the formal pedagogical methods of the rhetoricians, after his conversion to philosophy under the influence of Ambrose.   Teaching is not a cause of learning. One can only teach someone who is ready and willing to learn.  Rousseau rejects authoritarian forms of teaching: “I do not like explanations in speeches. Young people pay little attention to them and hardly retain them. Things, things! I shall never repeat enough that we attribute too much power to words. With our babbling education we produce only babblers” (Emile, p. 180). Zarathustra stands in opposition to the entire tradition that frames pedagogy within a Platonic and Christian theoretical outlook, and more completely than the others, he rejects the role of teacher by turning away from his disciples.

Secondly, all four wish to show us the way to leading better and different lives. Socrates teaches us to care for our souls through a rigorous process of self-examination. He directs us to turn away from the sensual world towards the ideal. Augustine offers a Christianized version of Platonism and teaches us to seek God though a process of self-exploration—as the example of his own life in the Confessions illustrates. Rousseau, teaches us to avoid the seductive influences of society and the temptations of amour propre—to seek, instead, a life in balance with nature. Finally, Zarathustra teaches us to overcome the nihilism of the present age and seek a world where we can flourish without denying important aspects of our humanity—“the cultivation of a new sensibility appropriate to this revalued valuation of human life and possibility” (Schacht,1998, p. 325).  

A related belief central to the philosophies of all four is that two moral universes are in competition for the human soul. Socrates views the journey of the soul as a struggle between our appetitive and our intellectual selves.  Augustine, who had first been drawn to the moral dualism of Manicheism as a young adult, came to adopt, under the influence of Ambrose, a more Platonic view of the struggle between our worldly passions and knowledge of God.  For Rousseau, the two universes are represented by man’s place in the natural world and the place he had manufactured for himself in society.  Rousseau seeks to resituate man in nature to protect him from moral decay.  Nietzsche seeks to restore us to a more complete vision of our humanity. His philosophy is a therapeutic one that aims at a sort of reconciliation of our various drives, such as the Apollonian  and Dionysian forces that formed a creative unity in the Classical Greek psyche.

The models for these portraits is to be found in the portraits of the founders of the World’s great religions, who make similar demands on us to change how we live (Jaspers, 1966).  Jesus, for example, aims to transform our moral character without being narrowly “moralizing” in tone or message (Burbules, 2004). Such teachers do not teach by exhorting us, but by showing us how to lead our lives (Moran, 1997). They impress us with the single-mindedness with which they pursue these ideas in their own lives, but mostly they teach through the power of the example they set for others to follow.

Thirdly, all four view teaching as a form of self-discipline and self-inquiry. They require us to engage in a process that is open-ended and ultimately therapeutic. Thus, their teachings are not amenable to direct exposition in a way that can be tidily formulated in a series of statements or propositions. They teach lessons in inquiry that cannot be learned by precept, but must be experienced by direct engagement in the activity of self-inquiry. This is the purpose that lies behind the creation of these paradigmatic teachers. Lessons of this kind cannot be revealed in an expository fashion, because self-discovery is the endpoint of a journey that learners must undertake independently. Thus, the teacher can at best only show the way through their example.  As Rousseau says in Emile: “remember that before daring to undertake the formation of a man, one must have made oneself a man. One must find within oneself the example the pupil ought to take for his own” (p. 95)  

We are accustomed to the idea of the teacher as a certain kind of guide—in effect as a kind of facilitator— someone who is familiar with the route ahead and who can make the journey an easier one for the novice to undertake. Although all four portraits present the idea of education in terms of a journey and the idea of the teacher as a guide, none actually sees teaching as a process of facilitation. In fact, their message is almost always that there is no easy route to learning.  Teaching, they appear to suggest, is more to do with making things difficult rather than making things easy. Take, for example, Socrates’ notable failure in most cases to influence the opinions of his interlocutors. His life and death are a testament to the difficulties faced by anyone who intends to follow his example. Augustine constantly emphasizes the requirement for learners to be actively involved in their lessons and for the teachers to play a supportive role—one that is informed by an understanding of the pupil and, at the same time, spurs them to new levels of attainment. Rousseau sees no easy path in teaching Emile: “But did I tell you that a natural education was an easy undertaking?”  And Zarathustra, who begins his travels by courting disciples, discovers that he must, for their own good, say farewell to them. They must find their own way. Zarathustra offers no prescription for making our lives easier.

Fourthly, all four hint at the idea of teaching as a form of seduction. Teaching is not achieved as a process in which bits of knowledge are passed from one person to another; it is viewed more in terms of a dialogue or joint engagement—a form of affiliation in which the emotional texture of the relationship is paramount. There is something erotic in the suggestion that it takes two to teach, or to put it more in terms of a mutually enriching exchange—that the teacher is learning in teaching and the learner is teaching in learning. As G.A. Scott (2000) points out in reference to Plato’s Lysis, Alcibiades I, and Charmides—“Plato’s success in these few extraordinary dialogues appears designed to show Socrates ‘seducing’ these young men as a way of galvanizing them into taking a more active role in their own self-improvement” (p.4-5).  Socratic irony can also be understood as a method of seduction—a means of using language to lure people into answering Socrates’ questions.  In the case of Rousseau, the teacher must first win the student over in order to become their teacher. Jean Starobinski (1988) follows others in noting that relationship between Rousseau and Emile is highly manipulative—full of various lures, enticements, and other strategies designed to win over Emile. Zarathustra, on the other hand, is aware of the dangers, and is more cautious of the possibility that he may succeed in teaching by means of seduction alone. How can one love mankind and, at the same time, employ seduction as a means?

In the following section I will briefly examine the specific conceptions of teaching offered by Plato, Augustine, Rousseau, and Nietzsche in respect to three questions: What is the aim of teaching? What is the proper relationship between teacher and student? And, what is the nature of pedagogic method?

III

The Portrait of Socrates as a Teacher

More than one Socrates emerges in Plato’s dialogues.  As Vlastos (1991) points out Socrates undergoes a series of transformations from the Socrates of the early dialogues, through the more Platonic version of the middle dialogues, to the more muted Socrates of the later dialogues.   I’d like to offer a reading of one of the final manifestations of Socrates in which we see him in the role of the teacher—namely in the portrait of Socrates presented in the Phaedrus. In the first half of this dialogue, up to and including the Great Speech, Plato deals with the question of the relationship between the teacher and the pupil; the second part deals with the issue of pedagogic method.
Traditionally, the Greeks viewed the relationship between teacher and pupil as that of lover and beloved—of the love of an older man for a youth. Marrou (1956), in his study of classical education, offers the following description of the relationship: “For the Greeks, education—paideia—meant, essentially, a profound and intimate relationship, a personal union between a young man and an elder who was at once his model, his guide and his initiator” (p. 31).  It is this view that is brought into immediate question in the Phaedrus, not by Socrates but by Phaedrus who has got hold of a piece of writing by the sophist, Lysias, that argues that a young man is better to surrender himself to a non-lover than to a lover. 

Lysias argument, such as it is, rests on purely material considerations and attempts to make the case that the non-lover will be a better provider than the lover whose judgment, inflamed by passion, would be less likely to serve the interests of the youth.  As such, we are to imagine that Phaedrus’ enthusiasm for the speech lies purely in his respect for Lysias’ powers of expression and his ability to argue the case opposite to the one that would be expected. Socrates is much less impressed. We might agree that it is a clever piece of “rhetoric” in the more pejorative sense of the term, but there is another dimension to Lysias’ essay if it is also granted that his subject is not simply about the relationship between lover and beloved, but that it is also about the relationship of teacher to pupil.  In effect, Lysias’ position supports the view that the teacher-pupil relationship should be based purely on self-interest.  Not only does he aim to show that the lover/teacher is a poor provider for the pupil, but that the non-lover/teacher is the better provider. 
And observe this. It ought to be for your betterment to listen to me rather than a lover, for a lover commends anything you say or do even when it is amiss, partly from fear that he may offend you, partly because his passion impairs his own judgment. (Phaedrus, 233b)

Thus, Lysias speech can be read as making the case against the traditional Greek view of teacher and pupil as lover and beloved; arguing instead that it should be based on a purely economic relationship.   How should Socrates respond? 

Socrates follows Phaedrus’ recitation of Lysias’ speech with two of his own on the topic of love.  The first is merely a rhetorical exercise—an effort to outdo Lysias at his own game with a better constructed speech that argues that because love is an irrational state, the lover is not a good match for a young man: “lovers love young men as wolves love lambs” (241d).

As soon as he has finished this first speech, Socrates retracts it. Not only is it insincere, it is irreverent. He fears that he may have offended the gods and immediately expresses his wish to deliver a retraction—a palinode—as an act of penance. This speech represents a new teaching on love. Socrates envisions the soul as a sort of battleground between irrational and rational forces, guided by a consciousness that strives for rational control. The soul is compared to a winged chariot drawn by two horses—one dark, the other light—and driven by a charioteer who strives to control them.

The Ancient Greeks viewed the connection between lover and beloved as containing within it the possibility of succession and of eternity—the younger man honoring the reputation and teaching of the older lover, which he would be obliged to carry forward and teach to a new generation. But for Plato, the eternal can be glimpsed only if we train ourselves, through philosophical reflection, to awaken our souls and seek a higher form of intellectual gratification.  In the Symposium and the Republic Plato aims to tame Eros by directing our passions away from examples of physical beauty towards the ideal or form of Beauty. 

In the Phaedrus, however, Plato offers a vision of the soul —with tamed and untamed parts.  Both are essential in awakening us to an awareness of beauty.  Love is not a simple state of madness, nor is it an evil, as Socrates had argued in his first speech.  There are different kinds of madness, and “some of our greatest blessings come from madness” (Ph. 244b), such as prophecy and divine inspiration. A fourth form of madness is when someone sees beauty on earth and is reminded of real beauty.  Plato is alluding to our immortal soul’s prior acquaintance with the world of pure ideas—prior, that is, to entering a human body. Birth results in the soul forgetting the world of the ideal. The study of philosophy is the principal means of recovering this knowledge—a process that requires the disciplines to suppress of our appetitive and sensual natures and direct our efforts to the contemplative and ideal. 

Plato writes now of the ideal of beauty as having a special quality that stands out and makes it easier for our souls to be awakened to its presence—“it is only beauty which has the property of being especially visible and especially lovable” (Ph. 250c). Some people view beauty here on earth and are not moved to reverence. They seek only to gratify their physical desires.  But others, “when they see a marvelous face or a bodily form which is a good reflection of beauty…the sight moves them to revere his beloved as if he were a god” (Ph. 251a).  Thus, Plato new teaching restores the idea of the sensual to the ideal of beauty.  It also counters the commercialism and self-interest of the teacher in Lysias’ account by restoring love to the teacher-student relationship; but not in the classical, pederastic way.   

The method of Socratic teaching is popularly regarded as a form of indirect instruction in which the teacher uses questioning to lead the student to formulating an answer to a question—an approach illustrated by Socrates in the Meno who uses this strategy to guide a young slave towards an understanding of Pythagoras’ theorem. The Socratic method of questioning aims at reawakening this inborn knowledge, so that we can regain our knowledge of truth.  Thus Socratic method is contrasted with the shallow teaching methods of the sophists whose aim is not real knowledge, but the mere appearance of knowledge—in winning arguments and not in seeking truth. 

In the second half of the Phaedrus, however, Plato appears to take a fresh approach to teaching. Socrates argues, in contrast to his earlier position, for a union between dialectic and rhetoric as a proper method of inquiry and instruction. There is a “true rhetoric”—a rhetoric that can be accommodated and made to serve philosophical inquiry.  Such an art depends on a knowledge of the different kinds of souls and the forms of expression appropriate to communicating with them. This argues for a more dialogical approach to rhetoric—as an encounter among minds, as opposed to the polished oratory of the sophists.

The Portrait of Augustine as a Teacher

Augustine’s Confessions is written with the intention of using a version of his own life to serves as an example to others. Augustine asks in Book 10, Chapter III of the Confessions: “What is it to me that men should hear my confessions as if it were they who were going to cure me of my infirmities?” His answer: “I confess to thee, O Lord, so that men may also hear; for if I cannot prove to them that I confess the truth, yet those whose ears love opens to me will believe me” (p. 172).  To confess is to teach, but only those who are open to hearing the message. Augustine reminds us that preaching is insufficient to create belief. To bring new converts into the fold, they must first want to become converts or at least, want to learn more. They must, he insists, be willing to “knock at the door.”  But the teacher need not be idle in the matter. Teaching by example is not a waiting game. There are things that can be done by the teacher to draw students in, to bring them closer to the door so that they are more inclined to knock.  This in effect is what Augustine’s Confessions is designed to do by relating the story of his own conversion in a way that reveals his person struggles with periods of doubt and the demands of faith. The progressive steps that Augustine reveals in making his own journey from paganism to Christian belief are a kind of map of the journey set out in detail for others to follow

 Augustine’s quest is an internal one, both personal and intellectual—what Peter Brown (1967) refers to as a “manifesto of the inner world” (p. 168).  As a personal quest, Augustine’s life conveys the challenges of finding our own way to God.  As an intellectual quest it demonstrates the importance that Augustine places on combining philosophy and Christian revelation.  As Howie (1969) explains:
The insights of Platonism into the nature of immaterial reality needed to be complemented by the Christian revelation: on the other hand, Christian revelation must be subjected to the analysis and clarification of philosophy before it could be fully understood. (p. 16)

Augustine followed the Greeks in viewing the teacher-student relationship as a loving one, but he differs in identifying it as one of agape rather than eros. Agape suggests the idea of the love emanating from God “The same love, by which God has created man and instructed him, is the source of the human desire to learn, which is the teacher’s duty to inspire in his students” (Howie, p.150). God loves mankind as a father loves his children.

The idea of the teacher as a paternal figure is one that the Augustinian tradition shares with other cultures (Confucianism, for example). It is often represented in the form of the severe father figure.  But this notion is quite alien to the kindly and loving posture that Augustine strikes in the Confessions.  We learn not by demanding authority and imposing our will on learners, but through example. We learn very little from speeches. Teachers need to inspire us and show us how to lead our lives. 
In On Christian Doctrine, Augustine adapts Ciceronian rhetoric and other aspects of pagan literature and education to Christian purposes.  He argues that although rhetoric is a pagan art, it could still be usefully applied to the spread of Christianity.  But like Socrates, Augustine deplores the idea of rhetoric as mere eloquence. Like the Socrates of the second part of the Phaedrus, he sees rhetoric as a way of exciting interest in a subject as well as a matter of finding different forms of expression for different audiences—an art of communication that, properly applied, serves truth by spreading the word of God.

The Portrait of Jean-Jacques Rousseau as a Teacher

Rousseau is another thinker who wishes to set an example to his readers. Rousseau is one of the most autobiographical of writers, and his works often depict him in ways that reveal his aim in projecting an image of himself as a model. He writes in the Dialogues: 
“Where could the painter and apologist of nature, so disfigured and calumnied now, have found his model save from his own heart? He described it as he himself felt…In short, a man had to portray himself to show us primitive man like this”  (1990, p.214). 

Rousseau does not prepare Emile for a specific job or position in society: “On leaving my hands, he will, I admit, be neither magistrate nor soldier nor priest. He will, in the first place, be a man” (E. 41–42).   In order to teach Emile to be a man, his teacher must be a man, too.   Thus, Rousseau is at pains to depict himself as exemplary—as a man struggling to remain unencumbered by artificial desires and free of the temptations of society.  “Readers, always remember that he who speaks to you is neither a scholar, nor a philosopher, but a simple man, a friend of truth, without party, without system; a solitary who living little among men, has less occasion to contract their prejudices and more time to reflect on what strikes him when he has commerce with them” (E. 110).
How does one teach by example? According to Rousseau, teaching by example demands that we must first establish a proper and respectful relationship between the student and the teacher—in effect, the teacher must become the friend of the student. 

Rousseau calls friendship “the most sacred of all contracts” (E. 233n), but what justifies him in viewing the relationship between teaching and learning in this way? In Rousseau’s view, although friendship is the “first sentiment of which a carefully raised young man is capable” (E. 220), it arises only when a child has reached an age at which his reasoning powers are sufficiently developed.  Thus, the relationship between teacher and learner is not always characterized by friendship, but only when the student has reached the age of reasoning. It is at this critical stage in Emile’s education that Rousseau must adopt new strategies in dealing with his pupil. He can no longer win the child over with ruses and trickery; he must develop other methods—namely, by reasoning with him, by showing him friendship, and by playing on his sense of gratitude for all that his teacher has done for him. “He is still your disciple, but he is no longer your pupil. He is your friend; he is a man. From now on treat him as such” (E. 316).

Rousseau illustrates the process of befriending a pupil in the section of Emile immediately preceding the “Profession of Faith of a Savoyard Vicar”—a story based on his personal experiences as a youth.   If we take this narrative as representative of Rousseau’s ideas on how to teach by example, we can see that there is some art to it. Teaching by example requires a subtle approach. Like the art of the angler, the teacher who teaches by example does not simply drop a line randomly in the water, hoping that a hungry fish will chance by.  Teaching by example is a form of seduction—a gradual wooing of the pupil by the teacher to win trust and friendship. The student must be won over rather than dominated—lured with the right bait—a task that requires some delicate preparatory work. Rousseau observes that there is considerable art in lifting his “young discipline’s heart above baseness without appearing to think of instruction” (264).

The Savoyard vicar practices an art of subtle enticement. He does not beseech Rousseau to change his ways; nor does he censure him for his past sins. The young priest teaches Rousseau by befriending him and bringing him to a state of mind in which he is willing to learn from his teacher’s example—a studied contrast to the type of teacher who is concerned with financial gain and who demands respect as a consequence of rank. It is the Savoyard vicar’s good example that wins over Rousseau: “I learned to respect him more every day; and as so much goodness had entirely won my heart, I was waiting with agitated curiosity for the moment when I would learn the principle on which he founded the uniformity of so singular a life” (E.265).
Readers of Emile are often struck by the degree of manipulative control that Rousseau exerts on his pupil. These readers detect a contradiction between the aim of the book, which is to produce a moral being, and the means that Rousseau employs to this end—his ruses, trickery, lies, contrivances, and deceits. As Maurice Cranston (1991) points out: “dissimulation and devious stratagems play a large part in Rousseau’s pedagogic method” (178).

The authority of the Rousseauean  teacher is based on mastery of the objects that surround Emile (95). She bases her lessons more on actions than on speeches (100). She does not rush the child or ignore their level of development.  She observes children closely and bases her instruction on what she has learned about them.  Nature is the model upon which the portrait of Emile is based.  She must avoid the temptation to exert her will on the student. She must let nature do the work and, in effect, “do everything by doing nothing.”

The Portrait of Zarathustra as a Teacher

Nietzsche’s Zarathustra teaches us how to avert nihilism now that the age-old certainties of religious belief have been vanquished. His aim is to bring about a new and flourishing culture from which a new and higher form of humanity will emerge. This new way of thinking involves a transformation in our understanding and in our moral vision—a revaluation of all values that places aesthetic education at center stage in man’s recover of meaning. As Richard Schacht points out this would require “a special kind of education, requiring a special type of educator” (p. 319).

Nietzsche tried several candidates—first Wagner, then Schopenhauer—for the role of exemplar. Unfortunately, these first candidates fell short of his expectations—not only as “all-too-human and inadequate but as positively detrimental to that (human) flourishing, having effects that boded ill rather than well for the future” (Schacht, p. 323). Zarathustra is Nietzsche’s final and most successful attempt to portray someone who could accomplish what Nietzsche most hoped for—someone who could teach humanity to bring about a much needed and healing transformation in our values and ultimately in our person.  

Love of humanity defines the relationship of teacher to student for Zarathustra.  “I love mankind,” he confesses to the old saint whom he meets on first coming down from his mountain solitude. But what does this mean in practice?  At first, Zarathustra brings his new teaching to the all the people in the market place, but he quickly abandons any thought of reaching them. He finds that they are unreceptive, even hostile, to his message. Next, Zarathustra attracts a following of disciples, but he quickly becomes disillusioned with them, too.  Love of humanity would require that Zarathustra abandon the idea of discipleship, altogether. To tell people what to do, to command them to follow one’s teaching is not to teach them at all. Respect demands that each person must find a personal path to the truth.

Thus, Zarathustra fulfills even more radically than Socrates, the claim made by Socrates in the Apology that he is not a teacher. The transformation of modern culture that Zarathustra points to cannot be achieved by drawing converts who will follow his commands. Individuals must journey alone.  Zarathustra can only point the way.
If Zarathustra does not teach others how to bring about a new vision of human society—one that affirms our human condition and is free of Platonic and Christian otherworldliness—what then can he do to bring about such a healing transformation? Zarathustra offers humanity two tools—the idea of ubermensch and the idea of eternal recurrence.  The ubermensch is a figure who can serve the lofty goal of such a transformation. As such he is not the teacher who gives content to the idea of the uberman—he is instead its herald, just as John the Baptist speaks of the coming of the messiah.  The idea of ubermensch serves as a goal or rather a sign or indicator of a coming transformation—a goal that signals a new beginning.

Eternal recurrence, on the other hand, is a sort of test that measures our willingness to affirm our choices according to a new standard that places the individual, not God, at the center of our moral universe.  It operates in a similar way as Kant’s categorical imperative by evaluating our moral actions against a standard.  Eternal return requires us to commit to our actions in this life as if we were condemned to live our lives over, time and again, in exactly the same way.

Socrates taught us to deny the body—to forgo its pleasures in order to fortify our souls in the hope of gaining the rewards of an after life. Socrates and Christianity offer future rewards for present sacrifice. Rousseau offers a version of this doctrine by exalting man’s natural self over his social being.  Zarathustra in contrast offers us no such consolation. We must embrace our humanity in all its varied aspects and not deny some part in the hope of some promised destiny. 

How would each of us live our life is we were sure to live it over and over exactly as we are now living it?  Thus Zarathustra offers us eternity only as it applies to the here and now and not to some hoped-for providence.  We should live our lives, not with the promise of escape from this life, but as an affirmation of our present existence—as if this life were to be repeated over and over again. 

Conclusion

We can learn two valuable lessons about teaching in general from these four portraits. First, they all attest to the power and efficacy of teaching by example; and secondly, each makes a particular case for a distinct form of affiliation in the relationship between the teacher and the student. 

Plato, Augustine, Rousseau, and Nietzsche set before us four images of the ideal teacher whose impact we feel as much in the manner in which they conduct their lives as in the matter of their respective philosophies. There is no room for any hypocrisy, here—a hypocrite is not a good candidate for a role model. Teaching by example demands that teachers act in ways that are consistent with their message. Of course, students can learn from the poor example that the teacher sets; but this is not the object of this form of portraiture, which is to offer positive models of the teacher. 

Because of this obligation of the teacher; the relationship between teacher and student takes on a particular resonance.   Students quite often speak of their respect for and admiration for a teacher.  But what are the proper feelings of the teacher for the student? Each of the above portraits places great significance on what the teacher should bring to the relationship. Plato follows Greek tradition in viewing the teacher’s feelings for the student as driven by a powerful and passionate desire—not those that seek fulfillment in physical gratification but in the intellectual act of perceiving the ideal of beauty in the real, physical beauty of the student. Augustine sees the teacher’s love for the student as emanating from God.   Rousseau selects friendship as the natural outcome of a healthy, student teacher relationship. Finally, Zarathustra bases his teaching on his love of humanity.  Four portraits, four forms of love, and four exemplary teachers whose lives give force to the idea that we should stop living as we do and follow their example.
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