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ABSTRACT 

Classical republicanism is a tradition of discourse which 

understands political education as the transformation of a natural in

dividual into a citizen. Through conceptual analysis, it is possible 

to develop an ideal type of classical republicanism and its understand

ing of political education. While some republicans have understood 

politics in terms of fraternity or friendship, these concepts are re

jected in favor of civility as a more appropriate characterization of 

politicso 

Education for civility has two dimensions. First, an indi

vidual must become a member of a community if he/she is to be a citizen. 

Such membership is created by learning the traditions of the community, 

learning its history, and by developing republican virtue. In addition 

to establishing membership, political education must teach citizens to 

participate in the ruling of the community. Since political partici

pation is speech and action in the public realm, the theatrical mask is 

a useful image for understanding the transformation of the natural 

individual into a citizen. 

There is a tension between the two components of education. 

Examination of possible solutions leads to the problem of political 

obligation. For republicans, an obligation to obey the community is 

coupled with the individual's participation in the political life of 



the community. Participation in the community allows for the boon of 

citizenship, enhanced humannesso 



CHAPTER 1 

INTRODUCTION 

Since the dialogues of Plato, political theorists have inter

mittently been concerned with the education of citizens. Questions 

about such education involve many of the traditional problems which 

have been of interest to political theorists, questions such as the 

nature of obligation, citizenship and community. It is apparent that 

as theorists1 understanding of politics varies, so does their expecta

tion of the educational system. 

Since these questions are at the very heart of political 

theory, much can be gained by a clearer understanding of political 

education. Political education, as I will show, refers to the trans

formation of biological individuals into citizens. An examination of 

political education will explore many of the essential concerns of 

political theory. 

Classical republican thought has, at various times in the past, 

been an important influence in political thought and action. V/ith the 

rise of the large nation state, representative government, and bureauc

racy, republicanism has declined. Citizenship is no longer understood 

as an achievement; the political relationship has ceased to be under

stood as a valuable. 

By looking at this classical tradition, I resurrect a very dif

ferent conception of politics than that held by most contemporary 

1 
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writers, be they liberals or socialists. Republicans have a notion of 

the promise of the political relationship which has largely been over

looked in modern times. Since classical republicanism is rarely 

studied, there has not been a study of its notion of political educa

tion. 

Therefore, the purpose of this dissertation is to set forth an 

understanding of political education as reconstructed from classical 

republican thought. This tradition of political discourse is almost as 

old as Western political thought itself. Among those who have partici

pated in this discourse are Aristotle, Machiavelli, the English 

Commonwealthmen such as Harrington and Sydney, Montesquieu, Rousseau, 

and certain American Revolutionaries. A prominent modern interpreter 

of this tradition is Arendt. According to Wolin (I960, p. 27)« in a 

tradition of discourse, "... the ideas and concepts that have been 

refined over the centuries ought not to be viewed as a fund of absolute 

wisdom, but rather as a continuously evolving grammar and vocabulary to 

facilitate communication and to orient the understanding." Classical 

republicanism is precisely this kind of tradition. Since classical 

republicanism is a component of Western political thought, it is pos

sible to find strands of it in a wide variety of writers, who them

selves are not full blown republicans. This is not a problem, but 

reflects the scope and lengthy history of the tradition. 

Mode of Analysis 

My reconstruction of republican political thought proceeds 

through the development of an ideal type. An ideal type is a 
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theoretical construct, which while drawing upon empirical facts is not 

solely determined by them. "Some aspects of . . . reality are selected 

and accentuated in defining the type, because of their apparent inter

dependence and theoretical importance" (Miner 1968, p. 17*0. Weber 

(I9̂ 9i p» 90) explained that an ideal type, 

. . .  w i l l  h e l p  t o  d e v e l o p  o u r  s k i l l  i n  i m p u t a t i o n  i n  research: 
it is no hypothesis but it offers guidance to the construc
tion of hypotheses. It is not a description of reality but it 
aims to give unambiguous means of expression to such a descrip
tion. . . . An ideal type is formed by the one-sided accen
tuation of one or more points of view and by the synthesis of 
a great many diffuse, discrete, more or less present and 
occasionally absent concrete individual phenomena, which are 
arranged according to those one-sidedly emphasized viewpoints 
into a unified analytical construct (Gedankenbild). In its 
conceptual purity, this mental construct (Gedankenbild) can
not be found empirically anywhere in reality. It is a utopia. 

In calling an ideal type a utopia, Weber is not implying excel

lence. Rather he is arguing that the construct has no precise refer

ent in the world. It is a human invention. 

Perhaps the most well known ideal types are two used by Weber 

himself; 'capitalism' and 'bureaucracy' were developed in his own 

work. Neither have exact referents in historical or contemporary human 

behavior, but each serves as "a purely ideal limiting concept with 

which the real situation or action is compared and surveyed for the 

explication of certain significant components" (Weber 19̂ 9» P» 93)• 

In Weber's works, ideal types are used to explicate types of activi

ties, e.g., capitalism. In adopting this Weberian tool, I am extrap

olating by applying it to a tradition of thought. While there is 

implicit in republicanism a notion of action, there is also much more. 

In this essay, I set forth as an ideal type an understanding 

of classical republican thought and examine in depth one of its 



components, political education. As with Weber's analysis, this under

standing of political education does not necessarily correspond to any 

particular reality and perhaps has never been practiced in its totality. 

Yet, certain characteristics are logically and theoretically coherent 

so as to enable me to draw upon concepts crucial to the notion of 

political education in order to develop my ideal type. 

Through conceptual analysis I examine the presuppositions of 

political education, thereby explicating the concepts of politics and 

citizenship. But, 

. . . the clarification of concepts is like cleaning the 
house. When you have cleaned the house, there is not much to 
be seen for your work. You have not acquired any new posses
sions, though you will have thrown out some things that are 
not wanted and are just a nuisance. What you have at the end 
of it is a tidier house, in which you can move around more 
easily and in which you can find things when you need them 
(Raphael 1970, p. 16). 

In my conceptual cleaning of the house, I aim at uncovering aspects of 

a tradition which have been misplaced. For as Raphael (1970, p. 16) 

argued, "cleaning the house is not a job that can be done once and for 

all. ... The very business of living continues to produce more 

rubbish." I wish to set aside much of what contemporaries have to say 

about political learning, and to look clearly at a classical under

standing of political education. Conceptual analysis is, then, an 

attempt to understand what is involved in a certain way of thinking. 

It is intellectually related to the traditional philosophical enter

prise of examining the basic presuppositions of thought. In so doing, 

no new information is acquired, but a greater understanding of the 

"information" we do have is achieved. I therefore clarify the 
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relationship between concepts as well as set forth an analysis of those 

concepts. 

In republican theory, the nature of a citizen's education is 

closely tied up with what politics is. Much of what I have to say 

about political education is based upon an analysis of 'politics.' My 

plan is to analyze, first, the nature of republican politics, setting 

forth an understanding of the political bond and the goal of political 

education. In Chapter 2, I explicate the means by which a citizen 

noviciate becomes a member of the community through learning the his

tory and traditions of his/her community and through the development 

of republican virtue. Then, in Chapter 3? I examine the preparation 

for active participation in the community which is essential to repub

lican citizenship. Citizens must be capable of engaging in speech and 

action in the public realm. Chapter k is a discussion of how these two 

dimensions can be combined and addresses the question of the benefits 

of being a republican citizen. 

Human Political Nature 

In a review of classical republicanism, Krouse (1978, p. 2k) 

puts forth a definition of 'republic' which I will adopt. 

A republic will be taken to denote a regime which, in virtue 
of a relatively inclusive distribution of opportunities for 
meaningful citizen participation in political life, manifests 
a relatively high degree of popular control over formation of 
law and the conduct of government. Through these provisions 
for democratic participation and control, a republic may be 
said to constitute a realm of public space—that is, an arena 
of action within which citizens can deliberate and decide as 
political members, shaping a common destiny and sharing a 
common life. 
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Republicans believe strongly that individual lives are enriched 

by participation in political life. In classical republicanism, "good 

citizenship was defined not as a passive condition, as in an accident 

of residence, but as an active role incumbent upon all those who would 

share in the benefits of society. That role was participatory; it was 

necessary to city and citizen alike, for no personality could be com

plete without its public dimension as a politically and socially re

sponsible person" (Fries 1977» p» 12). Republicans are greatly con

cerned with the structure of political life in order to insure a stable 

arena for citizen participation since it is believed that government 

has the capacity to improve its citizens. 

An important result of participation is the development of a 

capacity for moral sensitivity and action. Republicans have perceived 

of politics as enabling citizens to develop, to learn ~ to change — 

and to approximate an exalted conception of human nature. As citizens 

are transformed from the natural, given person into a political being, 

a definite alteration takes place. "The self which is supposed to 

govern is necessarily conceived of as being a better self than the 

self which naturally exists, and the purpose of the republic, in all 

its aspects, is inherently a self improving one" (Kristol 1975» P* 9)» 

While the self-improvement which republicans see coming from political 

participation includes improved political skills, it is largely under

stood as the development of moral goodness. It is this quality that 

sets the political relationship apart from other human relationships 

according to Aristotle (19̂ 6, 1280b): 
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Any polis which is truly so called, and not merely one in name, 
must devote itself to the end of encouraging goodness. Other
wise, a political association sinks into a mere alliance, which 
only differs in space (i.e. in the contiguity of its members) 
from other forms of alliance where members live at a distance 
from one another. Otherwise, too, law becomes a mere covenant 
or (in the phrase of the Sophist Lycophron) 'a guarantor of 
man's rights against one another1—instead of being, as it 
should be a rule of life, such as will, make the members of a 
polis good and just. 

There is implicit in the belief that participation enhances 

individuals a stance on human political nature. Politically, humans 

are understood as free, related and equal. Humans can achieve freedom 

through political action. Republicans differ on this point from 

liberals such as John Locke (1967) who understand, freedom as a pre-

political condition of humans, one which is threatened by political 

activity, and one which can only be achieved in the private realm, es

pecially through the accumulation of property. Republicans, on the 

other hand, understand freedom as existing among citizens in a political 

relationship. "Freedom ... is actually the reason that men live to

gether in political organization at all. Without it, political life 

as such would be meaningless. The raison d'etre of politics is freedom, 

and its field of experience is action" '(Arendt 195̂  1 p« 1̂ 6). Freedom 

is achieved in the political realm where individuals speak and act in 

the presence of fellow citizens. In the Roman republic, libertas (the 

Latin for freedom) was understood as existing in the public realm. 

Libertas is not an innate faculty or right of man, but the sum 
of civic rights granted by the laws of Rome J it consequently 
rests on those positive laws which determine its scope. ... 
The Romans conceived of libertas, not in terms of the autonomy 
of the will, but in terms of social relations, as a duty no 
less than a right: a right to claim what is due to oneself, 
and a duty to respect what is due to others. ... Libertas 
postulates that everyone should be mindful of other people's 
freedom no less than his own (Wirszubski 1950i pp. 7-8). 
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For republicans, freedom is not something privately pursued, but exists 

within the political relationship. 

As the analysis of Roman libertas shows, freedom is closely 

connected to a second political quality of humans, their relatedness. 

"Freedom needed, in addition to mere liberation, the company of other 

men who were in the same state" (Arendt 195̂ » p. 1̂ 8). The presence 

and existence of other humans is an essential human given. 

This plurality is specifically the condition . . » of all 
political life. Thus the language of the Romans, perhaps the 
most political people we have known, used the words 'to live' 
and 'to be among men' (inter homines esse) or 'to die' and 'to 
cease to be among men' (inter homines esse desinere) as 
synonyms (Arendt 1958, pp. 7-8). 

Out of this condition of plurality, republicans affirm an essential 

relatedness among humans. There is no perception of a war of all 

against all in this plurality, but rather an understanding that humans 

are related and connected in a positive sense. 

Human plurality encompasses the differences present among 

humans. However, for political purposes, republicans understand indi

viduals as being equal in the sense of equally belonging to the politi

cal community. According to Arendt (1958, p. 175)» "if men were not 

equal, they could neither understand each other and those who came 

before them nor plan for the future and foresee the needs of those who 

will come after them." Equality exists within the political relation

ship where individuals are peers and do not have superior-subordinate 

relationships. In the political realm, citizens are equal because 

they have chosen to treat one another in this manner. 

The goodness which is developed through political participation 

is only possible where citizens are free to act and can occur only 



9 

within a communal setting. For only "by substituting justice for in

stinct in ̂ the citizen's/ conduct" (Rousseau 1913, P« 15) is the 

natural individual transformed into a political being. Machiavelli 

also understood the moral dimension of human life as a function of the 

political relationship. 

We must understand Machiavelli's insistence that such a moral
ity (one based on virtu) could arise only where society and 
the state gave it positive encouragement. It was not enough 
to cut away the repressive restrictions of medieval life. ... 
To bring a people out of corruption, to make them capable of 
heroic action, required the creation of encouragements to 
action (Zwiebach 1975» P» 109). 

That government was the method to achieve this influence was of no 

doubt to John Adams (1917, p. 202) who wrote to Mercy Warren, "It is 

the Form of Government which gives the decisive Colour to the Manners 

of the People, more than any other Thing. Under a well regulated com

monwealth, the People must be wise virtuous /sic/ and cannot be other

wise." 

Two Conceptions of Politics 

Since politics is such an important dimension of human exis

tence, republicans have been concerned with characterizing the nature 

of the political bond. Two possible ways to conceive of republican 

politics are: (1) to understand the political relationship to be one 

of fraternitŷ  or friendship; and (2) to see politics as a relationship 

characterized by civility. I will examine each of these in turn. 

R̂ecently, scholars have become sensitized to a sexist bias in many 
usages in English. 'Fraternity' seems to be a prime candidate for 
such a charge. Try as I could, no alternative seemed workable. 
Also a substitution would have been historically misleading. 
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Fraternity and Friendship 

One of the classical requirements enabling a people to maintain 

a republican form of government was that the territory and the popula

tion be small (Montesquieu 1965)• Such conditions would enable citi

zens to have face-to-face relationships, thus allowing a high level of 

participation and commitment to the commonwealth. This argument has 

led many republicans to understand the relationship among citizens to 

be one of friends or brothers. The famous cry of the French Revolution, 

"Liberte, Equalite, Fraternite" is perhaps the most well known asser

tion that the relationship of republican citizens is one of brotherli-

ness. In the Greek polis, citizens referred to one another as kinsmen. 

Republicans referring to their nation as a "fatherland" or "motherland" 

imply a fraternal relationship among citizens. Fraternity suggests a 

relationship of affection that is based upon a biological connection. 

Yet, feelings of fraternity are surely not assured by the mere exis

tence of a brother. Also fraternity is a feeling of affection which 

may arise among men who are actually not biological brothers. This 

would be the case, of course, in republican communities which claim 

that the relationship among citizens is based on fraternity. Yet, in 

claiming a sense of fraternity, men invoke the notion of brother. 

Therefore, in discussing fraternity, I will explore the relationship 

of brothers. 

Republicans have also characterized the relationship among 

citizens as one of friendship. Aristotle (19̂ +6, 1295b) argued that all 

communities rest upon friendships which arise out of a shared life. 

According to him, democracies allow for a full extension of friendship 
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among citizens growing out of their equality which allows for more 

things to be held in common. Cicero, as did Aristotle, understood such 

friendship among citizens to be natural,. "Fellow countrymen Eire pre

ferred to foreigners ... for with them Nature herself engenders 

friendship;" there can be no falseness or pretense, "whatever there is 

is genuine and comes of its own accord. Wherefore it seems to me that 

friendship springs rather from nature than from need, and from an in

clination of the soul formed with a feeling of love rather than from 

calculation of how much profit the friendship is likely to afford" 

(Cicero 1928, pp. 129» 159). The republican notion lacks a Hobbesian 

vision of division being natural in human relationships. Rather than 

being fearful and solitary, Aristotle and Cicero understood citizens 

as being affectionate and caring toward one another. 

In claiming that citizens are brothers or friends, what is 

being affirmed? A chief argument is that of equality. Rather than a 

hierarchical relationship of father-son, an argument made by monar

chical theorists, republicans who adopt the fraternity argument can 

claim that citizens are equal as brothers. This same claim of equality 

is also part of many of the friendship analogies. Friends are under

stood as operating within a natural sphere of equality. 

Both friendship and fraternity suggest a rather high degree of 

compatibility arising out of similarity. This is not to say that 

brothers and friends do not have altercations, but the norm in both is 

a high level of agreement. Yet, brotherhood and friendship differ on 

this point. If the disagreement reaches a high level in friendship, 

the relationship is frequently dissolved. However, no matter how 
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serious the differences one has with one's brotherf the relationship 

does not cease. 

This difference between brothers and friends arises in part 

from how each is acquired. One's friends are by choice, while one's 

brothers are inherited. Fraternity affirms a group relationship, such 

as a family, and may convey the status of brother prior to any emo

tional involvement between individuals. Identification with other 

members of the group comes about through the affirmation of shared 

values held through association in that group. Friendship is affection 

felt for a specific, particular individual (Telfer 1971). This affec

tion grows toward an individual prior to the creation of a friendship,, 

This difference between the fraternal character of group membership 

and the specific character of friendship makes it possible to refer to 

"the brotherhood of man," meaning all humans are connected to the same 

group — mankind. Friendship is never used in this manner. Friendship 

requires specific knowledge of the friend. Thus, as has been noted, 

friends may decide no longer to be friends, while brothers do not have 

that choice. Friendships are less durable and are more fragile than 

brotherhood. But feelings of fraternity may dim, as in cases of 

fratracide; one would hardly say that Cain experienced emotions of 

fraternity when he murdered his brother. 

However, in most instances friendship and fraternity involve 

a good deal of likeness among the friends and brothers. Friends are 

brought together by mutual interests, concerns or circumstances. 

Brothers are similar because of shared parentage and childhood experi

ences. 
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Consider these two statements. 

1. My friend is like a brother to me. 

2. My brother is my best friend. 

In the first sentence, by likening a friend to a brother, an extra

ordinary friendship is implied. There is a greater degree of intimacy 

implied. One may have friends who are not brother-like. In the second 

sentence, the quality of being a brother is enhanced by the additional 

status of being a friend. As in the first sentence, it is easy to 

imagine brothers who are not friends. The categories of 'friend' and 

'brother' are not identical, but there is some overlap in their deno

tations. Each can be used to convey superlative emotions. The Greek 

term philos refers to love of one's friend or brother, indicating over

lapping emotions. 

Both fraternity and friendship are metaphors for citizen rela

tions. Each borrows from the private sphere of life to throw light 

upon the public domain. Fraternity suggests a biological connection 

and is a relationship existing in nature. Friendship is also a natural 

relationship since it rests upon the natural attraction between indi

viduals. While allowing for some differences, these metaphors for 

citizenship involve a great deal of intimacy and uniformity. They 

stress natural emotion, homogeneous orientations and private benefits 

in understanding politics. Therefore, they are misleading in the im

plications for politics. Civility offers an alternative understanding 

of politics which avoids these problems. 
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Civility 

Instead of viewing politics either as a relationship of fra

ternity or friendship, it is possible to see republican politics as 

the coming together of people in an artificial, conventional relation

ship who choose to treat one another as equals. It is because people 

are not intimately known to one another that politics requires in

directness, politeness, and rules. Civility "is an activity which 

protects people from each other and yet allows them to enjoy each 

other's company. . . » Civility has as its aim the shielding of others 

from being burdened with oneself. ... Civility is treating others as 

though they were strangers and forging a social bond upon that social 

distance" (Sennett 1977, p. 264). 

As has been stated, fraternity and friendship are characterized 

by a high level of intimacy. Civility, however, arises in an absence 

of intimacy. It supplies a way for citizens to create a relationship 

which is not based upon personal appeal. While one dimension of 

civility, politeness, may be extended to fraters and friends, these 

relationships are not characterized by the indirectness which demands 

courtesies. 

Since fraternity and friendship are natural emotions, their 

acquisition does not occur through a process of education. Instruction 

and organized reflection are not how one learns to be a friend or 

brother. It is only civility which must be taught, because civility 

is based upon convention and tradition. The rules of civility are not 

natural, but aire learned through instruction or observation and par

ticipation. Also, unlike fraternity and friendship, which are 



grounded in likeness, civility arises out of diversity. Civility is 

not automatic, but is an acquired attitude about one's fellow citizens. 

Civility is a relationship based upon personal distance. Why 

does there need to be distance in a political relationship? One's 

fellow citizens are not self-selected as are one's friends. Politics 

involves the coining together of people who are not individually chosen 

by each other and with whom one is not intimate (Chapman 1977). Since 

politics involves the whole community, there are some people in the 

political community who may not be personally compatible. It is thus 

necessary to mitigate aversion. To create a relationship in spite of 

these differences is the challenge of politics. Paine (1791) under

stood government to be like clothing — a way of existing together in 

spite of lost innocence. It is a way of presenting ourselves to others 

in an indirect fashion. This is perhaps best exemplified in Congres

sional debate where personal enmity is hidden from public discourse by 

the usage of indirect address such as "the most distinguished Senator 

from the great state of. . . 

To exhibit this indirectness, to be in a civil relationship 

requires the opportunity, the motivation, and a locale. The motivation 

to pursue a political relationship is the over-all raison d'etre of 

political education. People must be capable of choosing to enter the 

political relationship. It is not automatic or natural. It is an 

acquired ability and must be chosen in order to be exercised. Civility 

requires a locale in which citizens can pursue the political relation

ship. Since it is an artificial relationship, it is not unlike hot 

house plants, requiring a created environment in which to exist. 
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Politics must have a public arena in which to flourish. Political edu

cation must sensitize the citizen-noviciate to the importance of this 

locale. Since it is a human creation that requires continual re

creation, political education is in part learning how to create and main

tain the public space. In Chapter 3, I will directly discuss the 

characteristics of public space. For now, let me return to a consider

ation of civility. 

Civility has a double meaning and I am employing it in both 

ways. First, and the more modern of the usages, it refers to cour

teous behavior. Politics requires that individuals extend courtesy to 

one another in order not to be offensive and destructive of the rela

tionship. The elaborateness of diplomatic protocol shows how important 

courtesies are to an on-going attempt to maintain political relation

ships. The results of such courtesies is that one knows what to expect 

from others. 

There are any number of ways for humans to treat one another. 

By choosing civility, citizens create a regularized order, a system of 

expectations, a way to live. It creates "islands of certainty" in what 

otherwise would be "an ocean of uncertainty" (Arendt 1958, p. 2kk). 

That politenesses are part of a political relationship can be 

shown in a number of ways. Arendt (1958, p. 191) argued that modera

tion or "keeping within bounds, is indeed one of the political virtues 

par excellence." In Simmel (1950, p. ̂ 15) one finds an analysis of 

the urban way of life as one based upon reserve. Manners and cour

tesies are ways that moderation and reserve are achieved. They are 

manifestations of the distance required by politics. 
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In a second, older, meaning, civility refers to a political 

stance. The Oxford English Dictionary (1933) gives the first defini

tion of civility as "deference or allegiance to the social order be

fitting a citizen." As was argued above, this allegiance is not a 

passive, quiescent one, but an active, probing one. Civility charac

terizes the relationship among citizens. It exists where "people 

have developed a shared attachment to the role of a citizen and to 

general political institutions" (Andrain 197̂ ? p. 56). While Rousseau 

(1913) refers to the relationship among citizens as one of affection, 

I would argue that civility is not so much characterized by affection 

as it is by mutual appreciation. One of the major results of politi

cal education is the development of an appreciation for fellow citizens. 

Politics arises out of shared concerns of citizens, who while 

at the same time possess differences which prevent unanimity on issues. 

Politics involves matters which bring people together who are also 

divided on the issues which concern them as a community. Civility is 

a way of acting given these commonalities and differences. It is a 

possible condition because of the nature of republican citizens, who 

are, as was argued above, to be understood as related, free and equal. 

Certain things aire shared by citizens — a commitment to the 

political bond, membership in the political community, and the tra

ditions of the community. At the same time differences exist. Each 

citizen is a distinct actor and this introduces divergent opinions. 

There are different visions of the common good, and different, and 

perhaps, conflicting concerns. Civility is a way of treating fellow 

citizens which recognizes and acknowledges the entitlement to this 
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diversity, but at the same time is still able to establish a positive 

relationship. 

Human diversity is expressed through speech. Positions are 

taken, persuasion is practiced, agreements are reached through speech. 

While speech is the process of explicating diversity, it is also the 

medium for affirming commonalities. "Thus language has dual aspects: 

it is our means for self-expression, for articulating our unique indi

viduality; yet at the same time it is what we have in common with other 

members of our community, what makes us like them and binds us to them" 

(Pitkin 1972, p. 3)« Much of politics is speech through which the 

community articulates its collective goals. 

Speech is the medium for civility. Speech allows for indirect 

action rather than force. Persuasion through speech rather than physi

cal threats is how politics is conducted. 

Politics based on civility is possible in the context of human 

diversity because citizens accept rules which create meaningful rela

tionships, activities, and practices. Political action is rule 

governed. "Indeed we cannot really bring out what we mean by human 

action without recourse to standards laying down what are accepted as 

ends and what are efficient and socially appropriate ways of attaining 

them" (Benn and Peters 1959» PP» 17-18). To be in a political rela

tionship implies that certain rules are accepted as authoritative, and 

thus prescribe human action. Such rules are human convention. Poli

tics is not an automatic nor naturally occurring relationship among 

people, but rather develops out of human choice. So while rules define 

and limit human action, they are themselves the result of human choice. 
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Such choice is the exercise of freedom. Citizens are not merely ruled 

but make the rules by which their actions are governed. 

The acceptance of rules to govern human action allows for the 

achievement of commonality in spite of diversity. Citizens affirm 

their existence as a whole through the espousal of shared rules and 

understandings. Civility rests upon the acceptance of such shared 

rules. 

Both meanings of civility posit a relationship among equals0 

The infusing of civility in a culture or society requires a 
development of the sense of community and shared concerns and 
commitments which equality promotes. 'The relation of supe
rior,1 Shaw noted, 'excludes good manners.' A civilized 
society is one in which among other things, people are civil 
to each other and accept the need for restraint and forbearance 
in their dealings with one another. Rules prescribing re
straint and forbearance are effective among legal equals. The 
habits of restraint and forbearance depend upon our capacity to 
treat each other on relatively equal terms, to recognize, that, 
as far as that portion of our life which requires restraint 
and forbearance is concerned, the senses in which men are alike 
are more important than the senses in which they differ. 
Equality is a sign of mutually recognized dignity, of that 
value put on the phenomenon of humanness which, whatever logic 
holds, seems in fact to be at the root of our capacity to 
share values, to value common enterprises, to engage in co
operative undertakings (Zwiebach 1975, p» 115)® 

While both friendship and fraternity are based upon equality 

also, the understanding of equality is different from that in a civil 

relationship. Friendship and fraternity see equality as a natural re

lationship. Civility rests upon an understanding of a politically 

achieved equality. Equality demonstrates the choice present in the 

politics of civility. It states: this is how we choose to treat one 

another. Civility places itself in opposition to the natural ine

quality which exists and instead, creates an equality within the 

political realm. 



The equalitarian basis of civility affirms the vital role 

fellow citizens have in a republican citizen's political life. 

To value community life, one must see the other members of the 
community as worthy partners in the enterprise—one must to 
some extent value other members of the community. Members of 
a human community will need to have for one another, then, the 
sort of direct concern that one has for someone or something 
one values (Wallace 1978, p. 160). 

In a civil relationship, members of the community have de

veloped a mutual regard for one another. Other citizens are necessary 

in order to have a political community and are thus important and valu

able. Peter's (1970, p. 127) definition of education as learning to 

value the valuable means for a political education that citizens come 

to appreciate their fellow citizens. Individuals must learn to value 

other citizens who are their equals in the political relationship. 

Citizenship 

For republicans, the development of civility among citizens is 

the purpose of political education. 'Citizen' and 'citizenship' are 

used not as a status passively received but as the goal of political 

education. For as Rousseau (1913) has argued 'citizen' can refer to an 

achievement, not a right. To become a citizen is to develop in certain 

ways. Political education is the transformation of the natural indi

vidual into a citizen, a political being. Rousseau (1913, p. 251) 

argued, "there can be no patriotism without liberty, no liberty without 

virtue and no virtue without citizens; create citizens, and you have 

everything you need." 

The question which concerns me is how are citizens created? 

The condensed answer to this question is through education. Citizens 



are not born, they are, as Rousseau said, created. "If /citizeng7 are 

so rare among us moderns, it is because nobody troubles himself whether 

citizens exist or not, and still less does anybody think of the matter 

soon enough to make them" (Rousseau 1913? P» 251) • Citizens are made 

through a conscious effort. The difference between individuals who 

have been educated politically and those who have not is striking. As 

John Adams (1963» p. 317) argued, "Education makes a greater difference 

between man and man, than nature has made between man and brute." 

I will adopt as my definition of the republican citizen, 

Aristotle's (19̂ 2b, 1277a) definition that a citizen is one who is both 

ruler and ruled. This definition incorporates the dual dimension of 

republican citizenship; the citizen engages in speech and action as a 

ruler of the republic, but is also part of a political community and 

thereby one of the ruled. 

Both of these qualities are involved in civility. As defined 

above, civility involves the allegiance befitting a citizen. "For the 

citizen, allegiance means commitment to the state's purpose. In fact, 

this distinguished him from slave and alien. As a full-fledged member, 

he should 'care' and 'identify'" (Pranger 1968, p. 58). It is this 

identification and caring that I will deal with in Chapter 2. To be a 

citizen involves being a member of a community and thus being ruled. 

At the same time, republican citizenship involves the active ruling of 

citizens, as my definition of a republic, above, implies. To be a 

citizen is to have "a chance to participate in the life of the com

munity" (Dahrendorf 197̂ » p. 678). Such political participation in

volves speech and action in the public realm. This is the subject of 



Chapter 3» In the final chapter, I examine republican attempts to 

combine these two demands of political education and pose the question 

of why one would want to be a republican citizen. 



CHAPTER 2 

MEMBERSHIP 

Part of being a citizen is being a member which involves par

taking in the political life of the community„ Becoming a member is 

possible through taking possession of one's political inheritance and 

being initiated into the community's life. Such an initiation teaches 

what exists in the world, how it is to be understood, and how one is 

to act in relationship to it. Education for such membership involves 

learning the value the valuable (Peters 1970). For political education 

the citizen must learn to value the political relationship. It must be 

remembered that this identification is only part of political educa

tion. However, it is probably chronologically and logically prior to 

learning to participate, the second part of political education. 

To be a member of a political community presupposes the sharing 

of certain values with other members. It is through such sharing that 

individuals come to see themselves as related to one another on the 

basis of mutually accepted rules. Individuals must come to understand 

themselves in part qua citizen. They must see themselves, identify 

themselves in relation to other citizens and as part of the community. 

To be a citizen is to see one's self as belonging to a political com

munity. 

This membership is established through a number of vehicles: 

by learning the traditions of one's community, by understanding its 
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history, and by developing republican virtue. The acquisition of mem

bership supplies citizens with the common understanding which is 

necessary for the practice of civility. I will examine these three 

devices for creating membership in a republican polity. 

Tradition 

Each new person in a political community receives an inheri

tance from the community's past in the form of a set of traditions,. 

In taking possession of this inheritance each individual moves toward 

becoming a citizen. 

The first problem is to understand what is meant by 'tradi

tion. • According to Berki (1977» p. 22), 

. . o at its simplest, tradition means the persistence or con
tinuation over time of a particular way of doing things or a 
certain manner of thinking, speaking and writing about some
thing. ... It means determinant, enduring existence, the 
concrete living out of history. Often used interchangeably 
with custom, habit, usage, style, mode of manner, tradition 
refers to the accepted rules of a group of people, to ways in 
which they come to learn their activities and express their 
emotions. Tradition is 'language' in the widest sense of the 
term, including words, signs, gestures. Tradition is intel
lectual identity, it is the * form* of thought and communica
tion into which the 'content' of ideas and arguments are 
poured. It is necessary to what we regard as proper human 
life, just as history, in its basic sense, namely awareness 
of the past, is also necessary. 

Tradition is "determinant, enduring existence" because current 

members of a community believe that it is worth transmitting to new 

members of the community just as those of the past transmitted it to 

their young. 'Tradition' comes from the Latin 'tradere' meaning to 

hand over for safe keeping; tradition is "a precious thing delivered 

to a particular person worthy of confidence" (Radin 1935» P» 63) • 
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Tradition is not something which can be acquired effortlessly. 

It is not like a suit of clothes which may be put on or taken off at 

will. To become part of a tradition involves learning things which 

affect how one understands the world and one's possibilities therein,. 

To acquire a political tradition is to establish part of one's iden

tity, 

A tradition is a world view which supplies the individual with 

meaning through rules, activities and emotions. The lack of such a 

tradition has been described by Durkheim (1951) as anomie. In an 

anomic society, rules and norms of a community are not felt by the 

individuals who populate it and they experience life as relatively 

meaningless and may engage in self-destructive acts. Anomic suicides 

"result from man's activity's (sic) lacking regulation and his conse

quent sufferings" (Durkheim 1951» P» 258). Such societies provide no 

"check-rein" on their members. Traditions, laws, and customs are the 

visible symbols of "social solidarity" (Durkheim 1933» PP® 6^-65)• 

Communities which are not anomic provide their members with a context 

of relationships which supply meaning for individuals. Arendt (1958, 

p. 18*0 speaks of the "web of human relationships," suggesting an 

enveloping of the individual and the connectedness which is created 

among citizens. 

In the view being developed here, tradition is the summation 

of how things are done in a particular community. Tradition also in

cludes an explanation of who a community understands itself to be, 

which would include some explanation, be it recorded history or myth, 

of how the community was created. To be citizens, individuals must 
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share an understanding of their collective identity and how, as a whole, 

they proceed. 

By learning this language, as Berki calls tradition, citizens 

learn to express their identification with the political community. 

Songs, dance, parades, festivals are all ways of affirming the identity 

of the community and its understanding of a common purpose.̂  To be a 

citizen, one must be able to speak the language of the tradition., 

Just as the acquisition of a language affects the world in 

which an individual moves, a political tradition also supplies a 

reality for citizens; for like a language, a tradition supplies a citi

zen with a "political consciousness" or a "cognitive map" concerning 

what exists in the world, what is good, right and just, and what is 

detrimental (Greene 1978, p. 90). Learning a tradition molds the in

dividual in a distinct manner. The individual is inwardly transformed 

into a citizen. In learning the tradition of the community, a citizen 

acquires a language which reflects the reality sustained through the 

tradition. Such a language is intimately connected to the cognitive 

map which citizens develop through political education. Such a lan

guage provides the terms of political discourse which is the essence 

of political life. It reflects the world in which republican citizens 

live. 

Through learning the traditions of one's community, a citizen 

is brought into the on-going life of that community. Participation in 

the communal traditions establishes the citizen's relationship with 

"'"Other non-republican writers have argued that these activities perform 
a very different function. Edelman's (196*0 analysis is that symbols 
serve to create quiescence among subjects. 
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fellow citizens as well as with the community's past. Periodic par

ticipation in these traditions re-affirms the community and each citi

zen* s membership therein. 

The learning of tradition is a major component of civility's 

"islands of certainty." For where a mutual understanding of "who we 

are" and "how we act" is created, citizens share a political relation

ship. 

Republican Vocabulary 

It is not possible to examine the entire vocabulary of the re

publican language which is supplied through the learning of tradition, 

for each community has specific traditions which it does not share with 

other republics. However, a common vocabulary of republics does 

exist. I will examine a number of concepts within republican language 

in order to further delineate the tradition of discourse in classical 

republicanism as well as show parts of the traditional inheritance of 

republican citizens. 

The most basic category of republicanism is derived from the 

Latin res publica which means "the people's thing." A republic is, 

according to The Oxford English Dictionary (1933)i "a state in which 

the supreme power is vested in the people." 

The people in a republic must be public-regarding so that the 

categories of the common good and the public interest are central to 

republican thought. Such categories are in opposition to private 

interest. Citizens who are able to pursue the common good are under

stood as possessing civic virtue. This concern with the requisites 

for republican citizenship is a primary concern in republics. 



The moral health of the civic individual consisted in his in
dependence from governmental or social superiors, the precon
dition of his ability to concern himself with the public good, 
res publica or common weal.. ... The name most tellingly 
used for balance, health, and civic personality was 'virtue,1 

the name of its loss was corruption (Pocock 1972, p. 121). 

I will develop the concept of republican virtue in more detail below; 

for now let me return to other republican concepts. 

Republicans treasure a shared, common life in which through 

participation they are free and equal as citizens. Freedom is a major 

concern of republicans. While used in different senses by various 

writers, freedom means, for most republicans, participation in the for

mation of rules governing the lives of citizens and immunity from con

trol which does not arise from those rules. The opposite of freedom 

is tyranny or despotism of one individual which thus denies the par

ticipation of all citizens in the public realm. 

Virtuous and free citizens are possible where there is an 

appropriate governmental structure. Since Polybius and especially in 

England, some republicans have believed the best form of government is 

the balanced constitution in which the rule of the one, the few and 

the many are combined. There is in republican writing a great appre

ciation for the equilibrium which emerges from such a constitution. 

It supplies an order, a balance which other constitutions do not 

approximate. 

However, republicans are unamimous that balance and virtue are 

difficult to maintain in a community. Corruption and decay are in

evitable. There are a number of reasons for this. The history of 

republics is not one of static persistence. "All that part of creation 

which lies within our observation is liable to change. Even mighty 



29 

states and kingdoms are not exempt" (Adams 1856, I, p. 23)• Such 

change in republics is seen in terms of corruption, decay, and loss of 

liberty. There is a tragic sense of the inevitability of the loss of 

the republic, for republics are extraordinarily valuable and very 

fragile at the same time. This is why citizen education is of ultimate 

importance to republicans. 

Much of the traditional inheritance which a republican citizen 

receives is conveyed through a vocabulary which supplies citizens with 

an organization of the political world. This vocabulary is the basis 

for shared orientations, allowing for the development of a sense of 

membership. Citizens become members of a republican community by other 

means, also. I will examine two of these, learning the history of the 

community and developing republican virtue. 

History 

Republicans have upon many occasions urged citizens and would-

be citizens to study the history of their own community and that of 

other republics. It should be noted that the writing of history is an 

activity governed by conventions which reflect the time in which it 

was written, thereby open to reinterpretation and revision. History 

is not a fixed, given quantity which every generation receives intact. 

To study history is to know the interpretations which the community 

gives to its past. 

The study of history is considered important for a number of 

interrelated reasons. First, studying history is one way to establish 

membership in the community. Second, history helps to explicate the 



community's traditions. Third, the study of history provides clues for 

action. I will examine each of these uses of history, with examples 

drawn from republican history. 

The study of history is a method by which citizens are able to 

create and maintain identity as members of a community. 

Memory is the thread of personal identity, history of public 
identity. Men who have achieved any civic existence at all 
must to sustain it, have some kind of history, though it may 
be history that is partly mythological or simply untrue« 
That the business of history always involves a subtle trans
action with civic identity has long been understood, even in 
America where the sense of time is shallow (Hofstadter 1968, 
p. 3) • 

Arendt (195̂ 1 p. 9*0 argues that awareness of the past adds "the dimen

sion of depth in human existence." Through the study of history a 

citizen is able to feel at home in the community. This public identity 

was of major concern to the early American historians who used the his

tory of the revolution to form a sense of national identity (W. R. Smith 

1966). For example, Benjamin Trumbull in his General History (1810, 

p. xi), "hoped that this history might bring the inhabitants of our 

country into a more general acquaintance with each other awakening 

their mutual sympathies, promote their union and general welfare." 

The American colonists, who were avid history readers (Colbourn 

1965)1 came to understand the tradition of their political community 

in terms of their rights as Englishmen largely through history. There 

is substantial evidence that the rebellion of the colonists was a 

revolution in the sense of coming full circle to historical principles 

which had degenerated through wrongful practice. The Americans were 

asserting their rightful claim to the tradition of which they were 

heir. 
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A second use of history by republicans is the explication of 

the traditions of republicanism. Corruption of republics leads to 

traditions being overlooked or decimated* The study of history is a 

method of resurrecting lost traditions,, Machiavelli's political and 

historical works are an attempt to retrieve the republican traditions 

of Rome through the study of history. In resisting the encroachment 

of the Crown in the 17th and l8th centuries, the English Whigs, whom 

Pocock (1975) sees as the inheritors of the classical republican tra

dition, studied the history of the Saxons prior to the Norman invasion 

in order to assert the continual existence of a tradition of parli-

ments (Kliger 1952). John Adams' Defence of the Constitutions of 

Government of the United States of America (1851, IV, V, VI) was a 

survey of republican histories in order to explicate the principles 

underlying republics. 

Thirdly, republicans study history in order to find lessons 

applicable to current circumstances. There is throughout republican 

thought a fundamental affirmation of Aristotle's empiricism. Experi

ence and observation are used as evidence for pursuing given policies. 

History is a record of such experiences. For example, Patrick Henry 

(quoted in Colbourn 1965, p. 1) said, "I have but one lamp by which my 

feet are guided, and that is the lamp of experience. I know of no way 

of judging the future but by the past." Thus, the study of history 

can enlighten current political practice. 

What chiefly makes the study of history wholesome and profit
able is this, that you behold the lessons of every kind of 
experience set forth as on a conspicuous monument, from there 
you may choose for yourself and for your own state what to 
mark for avoidance, what is shameful in the conception and 
shameful in the result (Livy quoted in Parker 1937, p. 28)» 
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There are in history, then, lessons of what to avoid and what to pur

sue. Trenchard and Gordon (1733» P» 122) tell their readers that they 

should study Roman history in order to "avoid the Rocks upon which they 

have suffered Shipwreck, and set up Buoys and Sea marks to warn and 

guide Posterity." Paine (1973» P» 303) made the same argument, "as to 

the manner in which the world has been governed from /creatioiv̂  to this 

/da_x7, it is no further any concern of ours than to make proper use of 

the errors or improvements which the history of it presents." Machia-

velli (19̂ 0, p. 10*t) believed likewise; through the study of history 

there is "recourse to the judgments and the remedies prescribed by the 

ancients." 

All three of these uses of history rest upon an assumption that 

human nature is constant. Machiavelli (19̂ 0, p. 105) asserts that his 

Discourses on Livy was written to persuade mankind from the error of 

believing that contemporary humans differ from those of antiquity. 

The majority of those who read /history/ take pleasure only 
in the variety of events which history relates, without ever 
thinking of imitating noble actors, deeming that not only 
difficult, but impossible; as though heaven, the sun, the 
elements and men had changed the order of their motions and 
power and were different from what they were in ancient 
times (Machiavelli 19̂ 0, pp. 10̂ -105). 

In history, even of other republics, citizens of a republic 

are able to see themselves. 

The history of Greece should be to our countrymen what is 
called in many families on the continent a boudoir, an oc
tagonal apartment in a house, with a full-length mirror on 
every side, and another in the ceiling. The use of it is when 
any of the young ladies, or young gentlemen if you will, are 
at any time a little out of humor, they may retire to a place, 
where, in whatever direction they turn their eyes, they see 
their own faces and figures multiplied without end. By thus 
beholding their own beautiful persons and seeing, at the same 



time, the deformities brought upon them by their anger, they 
may recover their tempers and their charms together (Adams 
1851, IV, p. ̂+69). 

From the belief that human nature is fixed, according to Machiavelli 

as are the stars, and the recurring historical cycles of republican 

government from virtue to corruption, republican citizens are able to 

learn from history lessons which are useful to current political prob

lems. The knowledge gained from the study of history includes the 

traditions of one's community and information concerning the historical 

development of republics. 

History is not merely enculturation, but is a way for citizens 

to develop skills of evaluation and appreciation. 

It helps us, first of all to understand the society of which 
we are members, the tradition to which we are heir, the in
stitutions we serve, the laws we obey—in fact, the world we 
live in—by tracing the way in which the past has brought 
about the present. Because this backward glance also takes 
in the genesis of our own convictions it helps us to gain a 
critical attitude towards our own civilization (Dilthey 1961, 
p. 60). 

History, then, helps answer the question who we are and how we are to 

understand ourselves. For, "we can fully understand the present only 

in the light of the past" (Carr 1961, p. ̂ 9)« 

History is the remembrance of past action and is therefore a 

humanizing enterprise. Animals exist within what they recall of their 

own life times. Human experience is expanded by the acquisition of 

knowledge of the past. Hannah Arendt (1958, p. 192) has argued that 

one of the main purposes of the polis was to provide remembrance of 

past political action and thus to create an avenue to immortal life. 

The Greeks understood history as this process of remembrance of past 

action and as a way of establishing meaning in human existence. 



Through the inheritance of a community's history and traditions, a 

citizen becomes aware of him/herself as part of that community. This 

ability to see beyond one's own self and to identify with the community 

has been of great concern to republican writers. 

Republican Virtue 

Learning to be a republican citizen is learning to engage in a 

kind of life. It is the acquisition of qualities which enable one to 

participate in this life. Broadly speaking, "human excellences, in

cluding virtues, will be capacities or tendencies that suit an indi

vidual for human life generally. These traits are such that if they 

were lacking altogether in a group of people, these people would be 

incapable of living the life characteristic of human beings" (Wallace 

1978, p. 37)° Likewise, if republican virtue is absent from a com

munity, it would cease to be a republic. An essential dimension of 

political education, therefore, is the creation of republican virtue. 

This belief in the public virtue of citizens sets republicanism 

apart from alternative ways of thinking about politics. American 

politics, for example, has, since the Constitutional Convention, been 

understood as the competition of privately oriented interests. Madison 

(Madison, Jay and Hamilton 1961, p. 19) argued that the "causes of 

faction are ... sown in the nature of man" and that faction, or pri

vate interest is the basis of all government. "Ambition must be made 

to counter ambition" in the government created by the Constitution 

(Madison et al. 1961, p. 79)• "The regulation of these various and 

interfering interests forms the principal task of modern legislation 



and involves the spirit of party and faction in the necessary and 

ordinary operations of government" (Madison et al. 1961, p. 79). This 

kind of understanding does not see politics in terms of civility, but 

rather stresses competition, irreconcilable differences, power and 

personal gain as the motivation for political action. As I argued in 

Chapter 1, republicans have a different understanding of human nature 

which allows them to see the development of republican virtue in 

citizens. 

Definition of Republican Virtue 

'Republican virtue' has been given a number of definitions but 

they all center around the ability of the individual to place the com

mon good before his/her own personal interests. "For republicans, 

virtue was related to, but not identical with, morality in the usual 

sense. Virtue was a narrower concept which meant dedication to the 

public interest" (Conniff 1975, p» 38). This orientation toward the 

public interest is for republicans identical to patriotism. To be a 

good citizen, to be patriotic is to have an orientation towards the 

public good. For example, in Rousseau (1913* P» 2̂ 7), the issue is 

put this way: "Do we wish men to be virtuous? Then let us begin by 

making them love their country." He defined virtue as the "conformity 

of the particular wills with the general will" (Rousseau 1913, P» 2M0. 

The necessity of this virtue for the achievement of a republic 

is a position that John Adams (1917, p« 222) argued once. 

There must be a positive Passion for the public good, the pub
lic Interest, Honor, Power and Glory, established in the minds 
of the People, or there can be no Republican Government, nor 
any real Liberty: and this public Passion must be Superior 



to all private Passions. Men must be ready, they must pride 
themselves and be happy to sacrifice their private Pleasures, 
Passions and Interests, nay their private 'Friendships and 
dearest connections,1 when they stand in Competition with the 
Rights of Society., 

Such a life of virtue "places its primary emphasis on man's duties" to 

others over "the divisive love of personal rights" (Agresto 1977? P« 

502). 

Republicans have long argued that virtuous citizens are pos

sible only in a republic which has characteristics that fosters 

the appropriate orientation among its citizens. All of these charac

teristics engender in the citizen an orientation toward the community 

and its good and discourage selfish interests. 

Requirements of Republican Virtue 

Republicans believe that virtue is possible where citizens are 

neither too wealthy nor too poor, and where there are no great dis

crepancies among the wealth of citizens. Montesquieu (19̂ 9» P® 0̂) 

defined republican virtue as "love of country" which he said means 

"love of equality." Machiavelli (19̂ 0, p. 126), along with many other 

republicans, admired Spartan citizens who were able "to live in union, 

as Lycurgus had established equality in fortunes." He also praised the 

Germans, another people greatly admired by many republicans, whose 

public virtue was so great that taxes could be paid in secret. They 

did not permit "any of their citizens to be or to live in the manner 

of gentlemen, but rather maintain amongst them a perfect equality" 

(Machiavelli 19̂ 0* p. 25*0. Gentlemen, those who are independently 

wealthy, are "pernicious to any country or republic" (Machiavelli 19̂ » 

Pi 255)« Rousseau (1913» P® 1̂ 9) praised the Republic of Geneva for 
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avoiding the extremes of wealth which lead to the destruction of a re

public: "You are neither so wealthy as to be enervated by effeminacy, 

and thence to lose, in the pursuit of frivolous pleasures, the taste 

for real happiness and solid virtue; nor poor enough to require more 

assistance from abroad than your own industry is sufficient to procure 

you." Inequality makes virtuous citizens impossible, for "corruption 

and incapacity to maintain institutions result from a great inequality 

that exists in such a state" (Kachiavelli 19*+0, p. 167) since inequal

ity introduces division, class warfare, and the abuses of wealth. 

Republicans favor frugality on the part of citizens in order to 

insure simplicity in life and tastes. They urge a would-be virtuous 

citizenry to avoid commerce, particularly that with other states. 

Writing to Benjamin Rush in 1808, John Adams (185̂ , IX, pp. 602-03) 

remarked, "But you know that commerce, luxury, and avarice have de

stroyed every republican government." A second cause of German probity, 

according to Machiavelli (19̂ 0, p. 25*0 is that they have "no great 

commerce with neighbors." 

For commerce leads to concern with self advancement and thereby 

turns citizens away from the public good since they become preoccupied 

with their own interests. On this issue John Adams (1856, X, p. 386) 

questioned Jefferson in a letter of December 12, 1819, "Will you tell 

me how to prevent riches from becoming the effects of temperance and 

industry. . . .? Will you tell me how to prevent riches from producing 

luxury? Will you tell me how to prevent luxury from producing effemi

nacy, intoxication, extravagance, vice and folly?" There is a strong 

belief that virtue necessitates a simple life while opulence will lead 
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to vice. "The very core of Machiavelli*s teaching and of Montesquieu's 

was that a republic, i.e., a public-spirited, free government, was 

possible only if an equality of fortunes based on general frugality, 

turned the private and selfish passions for enrichment and aggrandize

ment into zeal for the public good" (Stourzh 1970, pp. 6̂ -65)• 

A further requirement vrhich republicans would put to republics 

is a limitation on their size. In a small state, where citizens are 

engaged in face-to-face relationships political cohesion is possible. 

Republicanism cannot flourish in a state where citizens are unknown to 

one another, for in such a state, citizens could not care about each 

other or be concerned with the public good. A republic is "a state, 

in which all the individuals being well known to each other, neither 

the secret machinations of vice, nor the modesty of virtue should be 

able to escape the notice and judgment of the public" (Rousseau 1913* 

p. lMf). A small state also permits a higher degree of participation 

which can be a source of encouragement for virtue. 

Some republicans have been adamant in their commitment to 

citizen armies. Machiavelli's hatred of mercenary armies is well known. 

He favored citizen armies as being the best assurance for the protec

tion of the republic, since they will be more dedicated to victory than 

mercenaries ever could be. Also, a citizen army is seen by Machiavelli 

as a source of equality in a republic. "He believed it essential to 

the citizen1s personality and virtue that he should bear arms of his 

own in the public cause and at the command of public authority" 

(Pocock 1976, p. 15̂ )• 
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While Machiavelli advocated conquest, other republicans see 

conquest as in opposition to the preservation of the republic. For 

those, citizen armies are necessary for defense., "I should have wished 

to choose myself a country divested by a fortunate impotence, from the 

brutal love of conquest" (Rousseau 1913» P« 1̂ 6). Like Machiavelli, 

Rousseau (1913i P« 1̂ 6) saw benefits in a citizen army, for military 

training will "keep alive that military ardour and courageous spirit 

which are so proper among freemen and tend to keep up their taste for 

liberty,," 

In republican writings, the Swiss cantons have long been 

praised as successful republics. Not only do they possess most repub

lican traits, they are remarkable in their durability, outlasting sill 

other republics. In his work on the history of one of these cantons, 

Benjamin Barber (197̂ , pp® 26̂ -65) summed up these characteristics 

which support citizen virtue. A republic requires, 

. . .  a  c o m m u n i t y  l i m i t e d  e n o u g h  i n  s i z e  t o  m a k e  p o s s i b l e  a  
face-to-fa.ce political life; a simplicity of life austere 
enough to guarantee natural consensus through a natural com
munity of interests; an insularity that protects simplicity 
and facilitates self-sufficiency; an economic equality per
vasive enough to make authentic political equality feasible; 
a devotion to citizenship and the integration of private and 
public life that immunizes the community to materialism, 
private greed, and wayward mobility. We may sum these con
ditions up under the general terms intimacy, simplicity (rus
ticity), autarky, equality and public-spiritedness (the 
politics of virtue versus the politics of interest). 

The communes of the Raetian Republic were, in their ideal 
state, intimate, consensual, self-sufficient, egalitarian, 
and anti-privatistic; as a result, their democracy was col
laborative, constructive, participative, and purposive. Even 
its perversions were collective travesties rather than pri
vate sins. For the individual, community life defined pri
vate goals, citizenship gave meaning to personal aims, and 
work done together and interests held in common took prece
dence over ambitions nourished in solitude and self-images 
rendered in privacy. The freedom experienced within and made 
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possible by the rigid boundaries of the community seemed worth 
forswearing of a cosmopolitan but lonely prosperity and the 
anomic emancipation offered by the world beyond those fixed 
boundaries. 

The Development of Republican Virtue 
Through Education 

Republicans believe that this virtue can be achieved through 

an educational process. "It is not enough to say to citizens, be good; 

they must be taught to be so. ... To form citizens is not the work 

of a day, and in order to have men /instead of slaves/ it is necessary 

to educate them when they are children" (Rousseau 1913» pp» 246, 251)• 

John Adams (1963» p» 317) wrote to Abigail in October 1771» "The vir

tues and powers to which men may be trained, by early education and 

constant discipline are truly sublime and astonishingo" 

Montesquieu (19̂ 9, p. 3*0 believed that the love of the repub

lic, his definition of republican virtue, "ought to be the principle 

business of education" in a republic. That republican virtue was the 

goal of education in a republic was of no doubt to Benjamin Rush 

(19̂ 7, pp. 88-89). 

Next to the duty which young men owe to their Creator, I wish 
to see a regard to their country inculcated upon them. When 
the Duke of Sully became prime minister to Henry the IVth of 
France, the first thing he did, he tells us 'Was to subdue and 
forget his own heart.' The same duty is incumbent upon every 
citizen of a republic. Our country includes family, friends 
and property, and should be preferred to them all. Let our 
pupil be taught that he does not belong to himself, but that 
he is public property. Let him be taught to love his family, 
but let him be taught, at the same time, that he must forsake 
and even forget them, when the welfare of his country requires 
it. . . o He must love private life, but he must decline no 
station however public or responsible it may be, when called 
to it by the suffrages of his fellow citizens. ... Above 
all he must love life and endeavor to acquire as many of its 
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conveniences as possible by industry, and economy but he must 
be taught that this life 'is not his own' when the safety of 
his country requires it. 

Republican virtue is not an innate quality of individuals, but is 

rather something that is acquired through an educational experience® 

This connection between virtue and education was straightforwardly put 

by Moses Mather (Wood 1969, p<> 120): "'The strength and spring of 

every free government is the virtue of the people; virtue grows on 

knowledge and knowledge on education.'" This thought is also found 

in the letters of Richard Lee (1970, p. *+11); "It is certainly true 

that popular government can't flourish without virtue in its people 

and it is as true that knowledge is a principle of virtue." 

For Montesquieu, virtue could be learned from "formal educa

tion, parental example, civic experience in institutions made for this 

purpose by the legislator who founded the republic" (Keohane 1972, pp0 

388-389)0 Rousseau (1972, p. 20) argued that by the time citizens are 

sixteen they should know the laws of their republic. In formal edu

cational situations citizens could be taught the laws of the republic 

and how they are made. Structured educational experiences could also 

provide an environment for inducing republican virtue. 

If children are brought up in common in the bosom of equality; 
if they are imbued with the laws of the State and the precepts 
of the general will; if they are taught to respect these above 
all things; if they are surrounded by examples and objects 
which constantly remind them of the tender mother who nourished 
them, of the love she bears them, of the inestimable benefits 
they receive from her and of the return they owe her, we cannot 
doubt that they will learn to cherish one another mutually 
. . ., to will nothing contrary to the will of society, to 
substitute the actions of men and citizens for the futile bab
bling of sophists and to, become in time defenders and fathers 
of the country of which they will have been so long children 
(Rousseau 1913, p« 252)® 
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Through such an education, citizens learn virtue through prac

tice. Since Aristotle, republicans have believed in the development 

of habit as the way for citizens to learn to be virtuous. 

It is well said ... that it is by doing just acts that the 
just man is produced, and by doing temperate acts the temper
ate man; without doing these no one would have even a pros
pect of becoming good (Aristotle 19*t-2a, 1105b). 

Merely engaging in abstract discussions about virtue will not produce 

virtuous humans, Aristotle argued; he likened it to merely listening 

to a doctor. Such listening will not make one well; one must put into 

practice the advice. So it is with virtue. One becomes virtuous by 

doing virtuous deeds. 

Perhaps this is the account Aristotle would give of how a vir
tue is acquired: children are offered inducements in the form 
of rewards and punishments to act justly. Eventually if all 
goes well, they acquire the requisite knowledge, motivation and 
permanent disposition that makes them just people (Wallace 
1978, p. 5*0. 

One source of inducements would be what McDonald (1978, p. 13) 

has called "moral exemplars." This method was recommended by S. So 

Smith (1962, p. 208) to James Madison in a number of letters from 1777 

to 1778 which included, "recalling the lost images of virtue: contem

plating them and using them as motives of action, till they overcome 

those of vice again and again until after repeated struggles and many 

foils they at length acquire the habitual superiority." As noted above, 

republicans have relied upon the reading of history as another source 

of exemplars. Machiavelli, the English Commonwealthmen, and the Ameri

can revolutionaries all insisted that history holds lessons of how 

citizens should act. Also, political participation could place before 

the individual learning to be a citizen, people who are virtuous in a 



republican way. By the structuring of participation for educational 

ends, individuals could learn to be virtuous by observation. 

The Loss of Republican Virtue 

Republics enter periods of decline when citizens cease to be 

concerned with the public good and are rather more interested in their 

individual, private concerns. The decay of republics is explained by 

Adams (185̂ , IX, p. 603) as resulting from the absence of virtue. 

When republican virtue is gone, when the national spirit is 
fled, when a party is substituted for the nation and faction 
for the party, when venality lurks and sulks in secret, and 
much more, when it impudently braves the public censure, 
whether it be in the form of emissaries from foreign powers, 
or is employed by ambitious and intriging domestic citizens, 
the republic is lost in essence, though it may still exist 
in form. 

It is more likely citizens of young republics will be the more vir

tuous, while those of older republics which have entered periods of 

decay will more than likely pursue selfish goods. 

The lack of republican virtue results in a non-political self 

interest among citizens. In such a condition of corruption, citizens 

are no longer able to engage in political action, but rather regard 

the achievement of individual pleasure and goods as the sole reason for 

life. The political life they once held is thereby destroyed, for as 

Rousseau (1913, P« 55) remarked, "Nothing is more dangerous than the 

influence of private interests in public affairs." When individuals 

are pursuing private interests, they are no longer able to see their 

fellows as valuable, but rather reduce them to the status of competi

tors for the same goods. Individuals thereby become suspicious of one 

another. Politics is no longer the source of meaning and morality, 



but is reduced to an arena of competitors, who engage in conflict, 

having no common bond or mutual orientations. 

Summary 

To be a citizen is to belong to a political community. Iden

tity with a community is established through learning the history and 

traditions of the community and by developing a sense of republican 

virtue. This identity establishes a common understanding among citi

zens, thus allowing for the practice of civility. Membership is an 

essential dimension of citizenship. 



CHAPTER 3 

EDUCATION FOR PARTICIPATION 

Membership is essential to citizenship and yet it alone is 

not adequate for political education. To be a citizen requires more 

than identifying with the community. A citizen of a republican com

munity is one of the rulers, in Aristotelian language, or a part of 

the sovereign, in Rousseau's formulation. Therefore, a citizen must 

be capable of participating in the public realm in a manner character

ized by civility. It is the purpose of the second part of political 

education to develop in citizens the capacity to act with civility. 

This chapter proceeds in the following manner,, Political 

participation is possible only where citizens choose certain kinds of 

activities over others. As was argued in Chapter 1, civility is the 

choice of indirect action. Since politics is not an automatic phe

nomenon, citizens must be taught what acting in a political way means. 

Political participation also requires a locale for citizens to main

tain a relationship based upon civility. In order to be politically 

educated, citizens must understand the nature of the public realm. A 

continuing political relationship is possible only where citizens are 

committed to fostering a political relationship within the public 

realm. Thus, political participation requires both a locale and a 

choice of certain ways of acting. This suggests the imagery of the 

b5 



stage. The theatrical mask is used to illustrate the transformation of 

the natural person into a political actor, a citizen. 

Political Participation: Speech and Action 

A political relationship is only one of many ways humans can 

deal with one another. Humans can be in such accord, as are close 

friends and lovers, so as not to need politics, or they can be so 

divided, as in war, so as not to be able to achieve a political rela

tionship (Chapman and Scaff 1976). A political relationship is a pos

sibility only where citizens are united within a community, but find 

themselves opposed to one another concerning what is to be done® 

"Politics can be described as a relationship in which people in associ

ation coordinate their common affairs and act jointly in spite of sig

nificant conflict, and without the imposition of one person's or 

faction's will upon the rest" (Chapman and Scaff 1976, p. 5̂ 8). 

Political action then is necessary because there are divisions; it is 

possible because citizens choose to value the political community. 

To become a citizen, an individual must learn how to partici

pate in the political community. For in politics "the parties to the 

dispute ... proceed in a way that suggests that the maintenance of 

their relations as partners in a common concern is as important to 

them as the making of the right decision" (Chapman and Scaff 1976, p. 

5̂ 9). To act politically, citizens must forego violence, manipulation, 

threats, and other nonrational forms of influence. Instead, citizens 

must learn to act in a civil manner, fostering the political relation

ship. Much of political action is indirect, so as not to destroy the 



political relationship. A citizen does not insult an opponent, or 

destroy the opposition in order to win the argument. Winning is not 

the primary goal. Rather, the continuance of the political relation

ship is the ultimate purpose of political action. To destroy one's 

opposition verbally or physically is to destroy the political rela

tionship which might have existed. To act with civility is to be con

cerned with the other citizens and with the good of the community. 

It is now possible to see the connection between republican virtue, 

civility, and political action. The manifestation of republican vir

tue is action undertaken in a civil manner. Through adopting a poli

tics of civility, citizens are able to act in a virtuous manner. 

Civility and republican virtue are interdependent and are possible only 

where a community exists in which they are practiced and taught to new 

citizens. 

Political action is premised upon a concern for the public 

good, one part of which is the continuation of the existence of the 

political relationship. There are, though, as has been mentioned, dif

ferences, conflicts, and opposing views of how to proceed. The charac

ter of political action is influenced by this dual characteristic of 

politics. The concern for the public good comes about through the 

development of membership, as discussed in Chapter 2. How a citizen 

presents the differences which exist, as well as expressing membership 

in the community, is the concern of education for participation. 

A large amount of political action is conducted through speech, 

for speech is a primary means for the practice of civility. By speech, 

I am not implying an exalted technique of oratory, but rather a skill 



within the capacity of typical citizens. Some citizens are capable of 

addressing large groups of fellow citizens and may become leaders.. 

However, all citizens are able to engage in political dialogue with 

fellow citizens. Political speech refers to both oratory and dialogue. 

v/H/a.ny, and even most acts, are performed in the manner of 

speech" (Arendt 1958, p. 178). That people "do things" through speech 

has been recognized by language philosophers since Wittgenstein (1958) 

who argued that one way to understand words is to see them as tools. 

Austin (1962) and Searle (1969) believed that by speaking certain kinds 

of words, people are able to do things; the former called these per

formative acts, and the latter speech acts. They argued that by saying 

verbs such as "state," "warn," "apologize," "approve," and "promise" 

in the first person, an individual is acting in a verbal way. 

Rather than seeing some words as special, Pitkin (1972, pp. 

39i l6b) argued that all language is "quasi-performative," for "though 

speaking may not always be performing the action named in the speech, 

it is always performing an action. ... We use language not merely 

to talk about action, but to act—to carry on actions, to teach ac

tions, to plan or produce actions, to assess actions done and redress 

any ways in which they have gone wrong." Political speech is a type 

of political action. 

To be able to engage in speech in the public realm requires an 

ability to examine critically the inheritance that the community gives 

each citizen. Such an examination is necessary if citizens are to be 

independent actors. One must be, in part, independent of the tradi

tion. Republicans have always claimed that republican regimes allow 



for personal freedom and that the destruction of this freedom marks 

periods of political corruption. Republican citizens are not merely 

receptacles of tradition. Political education must include the criti

cal examination of the community's traditions if citizens are to be 

free. This is necessary, also, for the tradition and the past may 

include injustices which ought not to be perpetuated. The inheritance 

is never without faults and citizens must be prepared to alter or amend 

their received traditions. In addition, new problems and situations 

may present themselves that are not addressed in the tradition. Citi

zens must be able to deal with such eventualities. Without this 

ability to reflect critically upon the inheritance, citizens would be 

incapable of making choices, or reaching decisions, that is acting. 

Plato has given a negative impression of the sophists to cen

turies of readers, but it was the sophists of ancient Greece who first 

understood the importance of speech in a political relationship. In 

classical Greece, 

. . .  t h e  r h e t o r  e d u c a t e d  h i s  d i s c i p l e s  f o r  a c t i v e  l i f e  i n  t h e  
city. He was concerned to train serious-minded, politically 
oriented men, capable of effectively taking part in a court
room proceedings as well as in political deliberations, able 
if necessary, to exalt those ideals and aspirations that ought 
to inspire and orient the actions of the people (Perelman 1968, 
pp. 15-16). 

Rhetoric continued to be an essential part of humanistic edu

cation up to the 19th century and its disappearance parallels the 

decline of republicanism. The classical notion of rhetoric differs 

from propaganda in that it rests upon an assumption of the listener's 

rationality and therefore is not an attempt to coerce compliance, but 

rather aims at voluntary agreement (Wood 1977, p. 112). For 
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"persuasion involves choice, will; it is directed to man only insofar 

as he is free" (Burke 1950, p. 50). It is the recognition of the 

autonomy of the listener that sets rhetoric apart from propaganda. 

Political speech or rhetoric does not aim at a destruction of opposing 

points of view, nor is the aim to create homogeneity among fellow 

citizens. Political speech is not dogmatic but rather attempts to set 

forth alternatives which face the community. It is a crucial part of 

politics. "It is essentially speech and initiative that distinguish 

genuine participation from mere acclamation or acquiesence. Partici

pation expresses a political relationship based upon persuasion through 

speech and not upon force" (Scaff 1975? P» 22). Agreements are reached 

and differences expressed in public speech. 

Public Space 

For politics to be possible, there must be a public space where 

it can be practiced. It is into this space that citizens must learn to 

enter if they are to engage in politics. 

On one level, it is useful to think of this space in concrete 

terms. It is the place where citizens go to participate. The literal 

representation of the public space is its walls which exist to protect 

it from anti-political forces that threaten its existence. This is 

necessary since politics is a fragile undertaking. 

Politics can be destroyed through the introduction of anti-

political forces. City walls were intended to protect the political 

relationship from attacks which threatened the body politic. Violence 

was excluded from the public space so that indirect, nonviolent 
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political action could take place. Likewise, it is useful to see the 

city walls as excluding other uncivil behavior. Inside the walls 

citizens have learned to deal with one another civilly; outside the 

walls there is no common understanding of how to treat other people. 

Outside the walls, force, coercion, fanaticism are present,, Inside 

them those dangers have been excluded, for in establishing a political 

relationship citizens say to one another: we choose to treat one an

other in a civil, indirect fashion, relying upon speech to persuade. 

City walls show that concrete human actions create the public space 

that allows for politics. V/ithout this direct action for politics, 

fanaticism, egoistic behavior, and violence are possibilities. 

Walls have been used by political units larger than a city; 

the Roman walls in England and the Great Wall of China both were con

structed to exclude forces which threatened the relationships they pro

tected. Political activity must likewise be protected from the non-

political forces which threaten its existence, for politics is possible 

only where it is protected and fostered. 

Citizens are people who man the walls in times of crisis in 

order to protect their political space (Weber 1958; Long 1972). For, 

the survival of the political relationship represented by the city 

walls is of great value to citizens. Their common life together is 

only possible where a public space remains intact and. protected from 

antipolitical forceso 

On a more abstract level, the public arena is created and pro

tected through a number of human endeavors. "All political business is, 

and always has been, transacted within an elaborate framework of ties 



and bonds for the future — such as laws and constitutions, treaties 

and alliances ~ all of which derive in the last instance from the 

faculty to promise and to keep promises in the face of the essential 

uncertainties of the future" (Arendt 195̂ ) p. 16k)„ Politics is only-

possible through human artifacts. These human inventions allow for 

and create politics. 

By a variety of means, a society seeks to construct its space: 
by systems of rights and duties, class and social distinctions, 
legal and extra-legal restraints and inhibitions, favors and 
punishments, permissions and taboos. These arrangements serve 
to mark out paths along which human motion can proceed harm
lessly or beneficially (Wolin I960, p. 16). 

Rules, laws and institutions establish which things are valu

able. They define what is acceptable action and what is not permitted. 

By doing such, they exclude anti-political forces, in a manner like the 

walls of the city do. Thus, the categories of political as opposed to 

non-political, citizen versus noncitizen and action appropriate to 

each situation is established. There is also the delineation of 

political authority. 

Paradoxically, this space is required for human action and is 

itself the production of action. It is both the prerequisite and the 

result of action. "Before men began to act, a definite space had to 

be secured and a structure built where all subsequent actions could 

take place, the space being the public realm of the polis and its 

structure the law" (Arendt 1958, pp. 19̂ -195). 

Law is necessary for the creation and protection of the public 

space. 

/f/he boundaries of positive laws are for the political exis
tence of man what memory is for his historical existence; they 
guarantee the pre-existence of a common world, the reality of 
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some continuity which transcends the individual life span of 
each generation, absorbs all new origins and is nourished by 
them (Arendt 1951? p« 6̂5). 

Law gives a character to the political relationship the same way the 

walls set apart the physical existence of the city. Speech, writing, 

and remembrance allow for humans to create the law. The law defines 

and protects the occasions for speech and action, while at the same 

time setting their limits. 

By establishing the character of the body politic, law is one 

mechanism for creating an identity of a community. In the law exists 

a statement of "how we do things" resulting in an understanding of 

"who we are." Also, through connecting citizens with those who went 

before, the law is a mechanism for maintaining the identity of the 

community. 

Political space is defined literally by the walls which sur

round it, more abstractly by the laws which constitute it, but it truly 

exists only among fellow citizens. 

The polis properly speaking, is not the city-state in its 
physical location; it is the organization of the people as 
it arises out of acting and speaking together, and its true 
space lies between people living together for this purpose 
(Arendt 1958, p. 198). 

Without humans to animate the public space, it would cease to exist, 

even where walls still stand and law books exist. It is only through 

the political action of citizens that the public space is re-created 

and maintained. The primary principle of political action is: act so 

as to protect the political space. For without such a space, politics 

is not possible. 
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This commitment to the continued existence and health of the 

political space does not mean that differences do not exist. 

In political discourse there is, characteristically disagree
ment before, during, and after deliberation on what is to be 
done. What one hopes for is not the absence or the eradica
tion of dissent, but its containment within the political 
association, the avoidance of dissent so severe that it leads 
to dissociation. What one hopes for is that, at the end of 
political deliberation, the polis will be affirmed by its 
membership, despite continuing dissent (Pitkin 1972, p. 208). 

Like tradition, the consequence of the creation and maintenance 

of political space is that it orders reality for the participants. 

This argument rests upon the understanding of politics as humanly cre

ated. Humans structure their relationships in such a way as to give 

meaning to their world. Republican politics rests on the strong be

lief that citizens are interdependent and important to one another 

and thus reality is mutually shared and commonly held. What I have 

called the ordering of political reality, Arendt (1963b, p. 175) re

ferred to as "world building." She saw constituting, founding and 

promise making all as ways that humans construct the world between 

them. All of these activities in part reduce the unpredictability of 

human action. They set limits, place boundaries, and therefore, give 

meaning. Human communities, laws, and promise making are ways in which 

reality is ordered by humans for meaningful action. 

Though this reality is commonly ordered, its existence allows 

for the experience of individual diversity. 

The fact that every individual is capable of movement in space 
insures him an experience that is private and peculiar to him
self, and this experience which the individual acquires in the 
course of his adventures in space, affords him, in so far as 
it is unique, a point of view for independent and individual 
action. It is the individual's possession and consciousness 
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of a unique experience, and his disposition to think and act 
in terms of it, that constitutes him finally as a person 
(Park 1952, p. 175). 

This diversity is an essential characteristic of politics, for politics 

arises out of the differences among people. 

For citizens to engage in politics, a public space must be 

created and maintained. Thus, education appropriate to a citizen in

cludes recognition of the value of the public space. This recognition 

is achieved in part by conducting the citizen's education within the 

public realm. 

Education V/ithin the Public Space 

Education must be public in the sense of being part of the 

public realm. As Aristotle (19it2a, 1337) commented: 

. . .  s i n c e  t h e  w h o l e  c i t y  h a s  o n e  e n d ,  i t  i s  m a n i f e s t  t h a t  
education should be one and the same for all and that it should 
be public, and not private—not as at present, when every one 
looks after his own children separately, and gives them sepa
rate instruction of the sort which he thinks best; the training 
in things which are of common interest should be the same for 
all. 

The "things which are of common interest should be the same for all," 

states the essential egalitarian principle of republican thought. 

For republicans, the context of the education must be public 

in order to engender political attitudes. Rousseau (1972, p. 22) is 

willing to allow certain educational activities to go on at home, but 

would make mandatory public games where all children would be required 

to play in public. 

/fj/et children's games be public and shared with all*, for here 
it is not a question of keeping them busy, or of bringing them 
up with robust constitutions and agile, well developed bodies, 
but of also getting them accustomed, from an early moment, to 
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rules, to equity, to fraternity, to competitions, to living 
with the eyes of their fellow citizens upon them and to seek
ing public approbation. 

The result of the "sweet habit of seeing and knowing one another turned 

love of the fatherland into love of the citizens rather than love of 

the soil" (Rousseau 1913, p. 1̂ ). For Rousseau, the virtue of a 

citizen is "his passionate affection for his fellow citizens and for 

the reciprocal conditions of their life" (Ellenburg 1976, p. 112). 

This public education should be a major concern of public in

stitutions. "All would agree that the legislator should make the 

education of the young his chief and foremost concern" (Aristotle 19̂ 6, 

1337aII). Education in the public aims at the development of partici

patory skills. "Participation in public affairs is a capability re

quiring some development. Moreover, it is the sort of capability that 

cannot be developed by an individual in isolation. A person needs a 

group context in which to develop his latent political capacities" 

(Bachrach and Bennett 1977, p. 39). Education for speech and the pro

cess of persuasion must take place in the public space, since it is not 

possible for them to be learned in private. 

It should be remembered that in learning to engage in political 

speech, a citizen is learning to practice civility. As I argued in 

Chapter 1, republican politics understood as civility provides the 

means for humans to establish equal relationships based upon a commit

ment to discussion and persuasion as the way to conduct the public's 

business. 



The Mask 

A place for political action and the importance of political 

speech suggest strongly the imagery of the stage. Arendt (1963b, p. 

102) believed that there is a "profound meaningfulness inherent in 

many political metaphors derived from the theatre." Such imagery 

emphasizes that politics is based upon human invention and is a way 

in which humans create meaning. 

In Greek drama the persona was the mask worn by the actor® 

Persona is the Latin word for the masks in the Greek drama. 
It meant that the actor was heard and his identity recognized 
by others through the sounds that issued from the open mask 
mouth. From it the word 'person' emerged to express the idea 
of a human being who meant something, who represented some
thing and who seemed to have some defined connectedness with 
others by actions or affects (Perlman 1968, p. 4). 

A persona then had two parts, or as Arendt (1963b, p. 102) noted, two 

functions: "it had to hide, or rather to replace, the actor's own face 

and countenance, but in a way that would make it possible for the 

voice to sound through." The first function, the replacement of the 

actor's own face with a mask, is the inheritance which I discussed in 

the previous chapter. The inheritance includes those things which are 

common to all citizens. It involves the values, ways, rules, and 

traditions through which political action is possible. The wearing 

of the mask identifies one as a citizen who is connected to other 

citizens, who has a place in the community. 

In Chapter 1, I discussed the necessity for distance in the 

political relationship. By acquiring a "mask" a citizen is replacing 

the natural person with the political persona. It is through such a 

mechanism that the distance required by political action is achieved 
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and that civility is practiced. The wearing of this mask transforms 

the biological individual into a member of the citizenry. It does away 

with the isolated individual and establishes relationships with other 

citizens and with the community. In Chapter k I will show how the 

image of the mask can be used to explain a fundamental tension in 

political education. 

Summary 

The goal of political education is the creation of citizens who 

understand what being in a political relationship entails. They must 

be taught to act in a manner which fosters this relationship, which to 

a great extent involves learning to engage in speech, which is a com

mitment to the indirectness of civility. Political speech is premised 

upon the belief that in spite of the differences which exist among 

citizens, a common ground can be found. There is then a degree of un

certainty, a lack of commitment to absolute values beyond the on-going 

political relationship. This is why the value of a tradition must not 

be overstated. The tradition must not stifle contemporary political 

action and therefore must be open to interpretation and alteration. 

There must be room for compromise which, contrary to connotations of 

immorality, means to promise together. Such promising is only possible 

where actors are free to engage in reconsideration and re-evaluation. 

Political action requires, on the part of citizens, a flexibility and 

openness to other points of view. This is what the infusion of 

civility into political action meanso 



CHAPTER ̂  

THE CHALLENGE AND THE BOON OF CITIZENSHIP 

Political education involves two things: it enculturates 

individuals by making people part of the community, and in addition, 

it supplies them with the critical skill with which to examine these 

traditions and the capacity to act and speak in a creative manner. 

As I examined this dual role of political education a problem emerged. 

Is it possible to have both? Does not the latter requirement undo the 

first? Are not traditions undermined in this very way? 

My initial response to this dilemma was that it is a paradox. 

Politics is in many ways a paradoxical undertaking, and this could be 

another example of it. Classical republican historians have always 

considered republican politics to be very fragile and this would be 

one reason why. Republicanism requires a special mixture of commitment 

to tradition and yet a freedom from those traditions. This is diffi

cult, if not impossible to maintain. Disorder and disintegration are 

inevitable if a polity rests upon such a fine balance. However, a 

number of republicans have dealt with this seemingly paradoxical de

mand upon citizens. In this chapter, I examine four possible "solu

tions" to this paradox. I also examine the value of republican citi

zenship . 
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The Two Parts of Political Education Combined 

As I have phrased it, the question is, how does one become a 

member of a community? How does one learn the traditions and history 

of that community, learn to identify with it by developing republican 

virtue, and at the same time become capable of engaging in free and 

creative speech and action? This is a specific formulation of a para

mount question in Western political theory, that of resolving order 

and freedom, or authority and liberty, depending upon the terminology 

and definitions that are used. This is a particularly important ques

tion for republicans since they are most concerned with the political 

community and citizen participation therein# Because of its recurrence, 

as I have already indicated, this question has had a number of formula

tions, but each one has contributed to the ongoing tradition of 

political theory. I will examine three republican answers-to this 

question. In doing so, I will by necessity be examining contrasting 

formulations into which this question has been cast. In addition, I 

will argue that the mask image also suggests how this issue can be 

resolvedo 

Rousseau; Freedom Within Communal 
Order 

Rousseau deals with the question of order and freedom, by 

understanding freedom in a specific way. Citizen actions are only 

free to the extent that they conform with the general will. Citizens 

who make mistakes, or choose to ignore the general will must be shown 

the error of their ways. "/W/hoever refuses to obey the general will 
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shall be compelled to do so by the whole bodyi This means nothing 

less than that he will be forced to be free" (Rousseau 1913, p. 15). 

The only action which Rousseau envisions republican citizens 

engaging in is action in accordance with the general will. Rather 

than entertaining this as a limitation upon citizens, Rousseau sees 

it as a true state of liberation. By following the general will, the 

citizen's "faculties are so stimulated and developed, his ideas are 

so extended, his feelings so ennobled, and his whole soul so uplifted, 

that ... he would bless continually the happy moment which . . e 

made him ... a man" (Rousseau 1913* P» 16). 

Humans are able to achieve their most perfect selves inside 

the civil state. "The passage from the state of nature to the civil 

state produces a very remarkable change in man, by substituting jus

tice for injustice in his conduct, and giving his actions the morality 

they had formerly lacked" (Rousseau 1913* P» 15)• In my terms, 

political action is possible and meaningful, only where there is a 

community which fosters and values it. The community, its traditions 

and history, are necessary prerequisites of political activity. "We 

might add, to what man acquires in the civil state, moral liberty, 

which alone makes him truly master of himself; for the mere impulse 

of appetite is slavery, while obedience to a law which we prescribe 

to ourselves is liberty" (Rousseau 1913» p. 16). 

This formulation of the question reduces the tension between 

order and freedom by arguing that there is no freedom outside of an 

ordered community. Life in the absence of this relationship is there

fore, by definition, a condition of being unfree. 
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Civil Religion* Before proceeding to the other formulations of 

the order/freedom issue, I would like to examine one tool that Rousseau 

suggested to a community to insure social unity0 Rousseau argued that 

the specific tenets of a religion are beyond the concern of the com

munity. But religion should make a citizen "love his duty" and instill 

"social sentiments" in the citizen (Rousseau 1913$ P« 11*0« 

The dogmas of civil religion ought to be few, simple, and 
exactly worded without explanation or commentary» The exis
tence of a mighty, intelligent, and beneficient Divinity, 
possessed of foresight and providence, the life to come, the 
happiness of the just, the punishment of the wicked, the 
sanctity of the social contract and of the laws: these are 
the positive dogmas. 

Rousseau (1913? p. Ill) is critical of Christianity since "far 

from binding the hearts of citizens to the State, it has the effect of 

taking them away from all eartMy things." Rousseau sees positive 

facets in pre-Christianity religions which identified specific Gods 

with each community. Machiavelli (19̂ 0, p. 1̂ 7) also believed that 

religion led to civic virtue among pre-Christians. 

The religion introduced by Numa into Rome was one of the chief 
causes of the prosperity of that city; for this religion gave 
rise to good laws. . . . And as the observance of divine in
stitutions is the cause of the greatness of republics, so the 
disregard of them produces their ruin. ... And whoever 
reads Roman history attentively will see in how great a degree 
religion served in the command of the armies, in uniting the 
people and keeping them well conducted and in covering the 
wicked with shame. 

Civil religion is a mechanism for establishing unity among 

citizens. "In truth there never was any remarkable lawgiver who did 

not resort to divine authority, as otherwise his laws would not have 

been accepted by the people. ... It is therefore the duty of princes 

and heads of republics to uphold the foundations of the religion of 
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ducted and limited" (Machiavelli 19*+0i p. 1̂ 7) • Civil religion can 

serve as a source of social bonds, providing an understanding of the 

community as a whole. 'Religion,' in fact, comes from the Latin 

religare which means to bind. Citizens who share a civil religion are 

bound together into a community. In Wolin's (i960, p. 173) interpre

tation of Calvin's Geneva, "the power to preach and expound an un

changing body of truths was a method for strengthening the collective 

identity of the community by keeping before the members the object of 

their common allegiance." Such a civil religion would augment the 

understanding of reality which republican politics presents to citi

zens. Wolin (I960, p. 173) saw this kind of reality building going 

on in Calvin's Geneva. "Calvin's insistence on the primacy of uniform 

public truth and the centralization of its interpretation in the 

ministry had a social as well as religious purpose: to preserve the 

communal foundations of belief against the disintegrating effects of 

private visions." While not all republicans advocate the adoption of 

a civil religion, it is possible to see how such a religion would be 

useful in creating a commonly shared reality, establishing the citi

zen's duties and creating an attachment to fellow citizens. 

Socrates and Arendt: Critical 
Examination of the Communal Order 

Socrates also dealt with both aspects of a citizen's education. 

While denying he was a teacher, Socrates spent his life examining and 

questioning the traditions and values of his community. He thought it 

wrong to accept the opinions inherited concerning political concepts 
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such as justice. His position is summed up in the dictum, "the unex

amined life is not worth living." To be fully human, one must explore 

the givens that one inherits. So it is also in being a citizen. For, 

to be a citizen means to be able to participate in the life of one's 

community. To do so, it is necessary not to be totally defined by 

one's traditions. To act politically involves creativity, ingenuity 

and risk. Political action frequently involves encountering new 

issues and changing circumstances. Traditions must be examined and 

interpreted. It is this exploration with which Socrates concerned 

himself. 

Socrates analyzed political life in order to act as a gadfly 

so as to raise citizens from their lethargy. For the Athenian accusers 

of Socrates, 

. . .  t o  b e  e d u c a t e d  m e a n t  s i m p l y  t o  b e c o m e  a  g o o d  A t h e n i a n ,  
and that was brought about by enjoying the society of respect
able citizens of Athens. Now the position of Socrates is 
simply that this uncritical acceptance of tradition, this 
acquiring of Athenian virtue is no education at all. . » o 
For Socrates, then, what is fundamental to true education is 
not tradition but criticism. Tradition itself invites criti
cism, because it represents certain things as worthwhile but 
is unable to give an account of their value. Thus the aim of 
education is to give an account of things, to find out the 
reason why (Anderson 1962, pp. 206-207). 

Socrates had a clear vision of the worth of the political com

munity. If in his life he demonstrated the necessity to examine and 

challenge the traditions of a political community, in his death he 

affirmed the value of the community. In a discussion with Crito, 

Socrates (Plato 1938, p. 6*0 brings the Laws of Athens to life and has 

them say to him that they have "given you and every other citizen a 

share in every good we had to give. ... Our country is more to be 
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argue that it is only through them that Socrates' existence was pos

sible, since they provided for the marriage of his parents, and they 

educated him and nurtured him. It is the community which created life 

and makes life valuable. Socrates refuses to flee from the community, 

even though it has chosen to execute him. To do so would deny the 

moral and political primacy of the community. 

If citizens refuse to engage in this critical examination of 

their inherited traditions, a number of possibilities may occur. Non

thinking acceptance of traditions can lead to a stagnated community 

where change is excluded and rigor mortis is the result. Secondly, as 

Arendt (1971) points out, non-thinking can lead to the introduction of 

new values for old ones, without consideration of what is being lost 

and what is replacing it. She explains the rise of Hitlerism in Ger

many as the result of non-thinking. If a community does not explore 

why its values are important, there would be no resistance to their 

destruction. Thirdly, and the most significant result of non-thirling 

for Arendt (1963a) is that it leads to immoral behavior, as in her 

analysis of Eichmarm. 

Thinking is not the privilege of the few, but is something in 

which all (normal) citizens engage. Socrates' questions were not eso-

terically pursued by intellectuals of his day, but were put to citizens 

in the market place, at the gymnasium, and at banquets. In fact, 

Socrates described his activity as a catalyst to bring about examina

tion by his fellow citizens. He was the gadfly, the midwife, the 
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thinking. 

In Arendt's analysis also, thinking is conceived of as being 

a capacity of the typical citizen, so that she is able to draw the con

nection between morality and thinking, immorality and non-thinkingo 

All citizens, potentially, have the ability of not thinking. Eichmann 

was, if anything, an average citizen, "/i/nability to think is not a 

failing of the many who lack brain power but an ever present possi

bility for everybody—scientists, scholars and other specialists in 

mental enterprises not excluded" (Arendt 1977? p® 191)» Thinking is 

available to all, just as non-thinking may occur in everyone. 

Thinking is closely connected to politics, for thinking de

stroys the absolute givenness of situations and introduces freedom from 

what otherwise would be considered 'facts.' As in the case of 

Socrates, the process of thinking involves a search for meaning but 

does not, as Socrates did not, put forth specific doctrines. Thought 

and speech are closely connected, and as I have argued, speech is an 

essential part of politics. "/S/ince words—carriers of meaning—and 

thoughts resemble each other, thinking beings have an urge to speak, 

speaking beings have an urge to think" (Arendt 1977» P« 99)• 

Such radical examination of traditions can be destructive, so 

the accusers of Socrates were able to convince his jury that Socrates 

was a threat to the political community."'" What his accusers failed to 

realize was the highly political nature of thinking, and the threats 

lit is interesting to note, in light of the above discussion on civil 
religion, that one of the charges brought against Socrates was that 
he did not believe in the gods of the city. 
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rent practices, it is essential, if there is to be politics, that 

fanaticism and absolute doctrines not dominate the community. Where 

such unquestioning, unthinking adherence to dogmas emerge, politics is 

not possible. This is why Plato's ideal state controlled by 

philosopher-kings, who rule according to Truth, is not a political com

munity. There are a number of modern states which show that the 

belief in a monopoly of Truth excludes political relationships. This, 

in part, explains the necessity of force which must accompany the 

promulgation of Truth — whether this be Plato's rustification of citi

zens who are too old to be converted to the new way, in order to scrape 

the canvas clean, or Stalin's death camps for those who do not agree 

with the appropriate line of Marxism-Leninism. Repression is a con

tinual policy in states which choose to exclude thinking and politics. 

Politics rests upon an ability to compromise, to reconsider, to 

look at matters from alternative viewpoints. This is essentially the 

result of thought. Again, Eichmann is an example of the lack of this 

ability. "The longer one listened to him, the more obvious it became 

that his inability to speak was closely connected with an inability to 

think, namely, to think from the standpoint of somebody else (Arendt 

1963a, p. kj>). To be in a political relationship necessitates the 

ability to take into consideration fellow citizens' needs, desires and 

just claims. It means to be able to act upon the principle of what is 

best for the whole. This is what above is identified as republican 

virtue. This is, of course, closely tied to the concept of civility. 
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To be civil means to have an understanding of the other person; it 

means not to be exclusively concerned with one's self. 

Aristotle: The Communal Order as a 
Basis for Virtuous Action 

A third possibility of how learning traditions and learning 

to be critical of those traditions may be combined is based upon 

Aristotle's understanding of how people learn to be virtuous. Aris

totle argued that once people learn to be virtuous out of habit, then 

they could learn to act freely in a virtuous way. He argued that moral 

virtue was neither natural nor was it contrary to nature, but that, 

rather, humans were "adapted by nature to receive /virtue/ and are 

made perfect by habit" (Aristotle 19̂ 23, 1103a). In order to be "made 

good" "the soul of the student must first have been cultivated by means 

of habits for noble joy and noble hatred, like earth which is to nour

ish seed ... the character, then, must somehow be there already with 

a kinship to virtue, loving what is noble and hating what is base" 

(Aristotle 19̂ 2a, 1179̂ ). The preparation of the character is achieved 

by practicing the virtue which one hopes to achieve. 

For the things we have to learn before we can do them, we 
learn by doing them, e.g., men become builders by building 
and lyre players by playing the lyre; so too we become just 
by doing just acts, temperate by doing temperate acts, 
brave by doing brave acts (Aristotle 19̂ 2a, 1103a). 

That politics is this kind of activity is clearly Aristotle's position; 

"/A/nyone who is to listen intelligently to lectures, about what is 

noble and just and generally, about the subjects of political science, 

must have been brought up in good habits (Aristotle 19̂ 2a, 1095̂ )• 



In the polis, the mechanism for forming good habits in the 

citizenry is the law. "/L/egislators make the citizens good by forming 

habits in them, and this is the wish of every legislator, and those 

who do not effect it miss their mark, and it is in this that a good 

constitution differs from a bad one" (Aristotle 19̂ 2a, 1103 ). One 

can only learn to act virtuously through the development of appropriate 

habits which incline one to be virtuous. 

There is a parallel to this analysis to how one learns to be a 

citizen. One can only actualize the second dimension of political 

education, that of participation, if one has a thorough grounding in 

the traditions of the political community. V/hile virtue is dependent 

upon non-moral habit formation, political action is dependent, in part, 

upon inculcation of the values of the political community. Just as 

Aristotle says that the laws and the constitution will make virtuous 

behavior possible, so too, they, along with knowledge of the history 

of the community and its traditions, make political action possible by 

forming the citizens in such a way as to make them treasure the politi

cal relationship. 

This argument in no way denies the importance of the first 

learning step. Habitual action is appropriate to a certain age and a 

certain level of moral development; by learning through the development 

of habit to be virtuous, a child learns the importance of virtue. 

Likewise, individuals who are politically educated learn first through 

traditions about the importance of the political community. Once such 

an attachment has been established, individuals can be led to a 



"higher" level and learn to critically examine those traditions and 

engage in political action. 

The Mask Image; The Two Dimensions 
as Coextensive 

To be a citizen necessitates the acceptance of an identity 

within the community. But as the discussion of Socrates showed, each 

citizen is free to interpret that role. Learning the traditions of 

the community creates a common understanding of the whole, just as 

actors share a common world they create on stage. This commonly shared 

world gives meaning to individual action by setting boundaries, con

necting the actor to fellow citizens, and supplying a time dimension. 

But citizens are not robots. Creative action is made possible through 

the taking on of the role of citizen. Situations are not fixed. There 

is no "plot." Political action involves choice, and decision which 

leads to differences with fellow citizens resulting in persuasion and 

compromise. Such activity can only be engaged in by citizens who are 

capable of acting in an autonomous manner making choices, pursuing 

preferences, engaging in give and take. 

This metaphor relies upon a suggestion that politics is an art. 

An art has a history about which young artists frequently learn, and 

it has a body of traditions which defines it. Yet, the arts are open 

ended, undetermined, being the result of continual contribution and 

innovation. Like politics, the domain of art includes some activities 

and excludes others. Modern painters, faced with the challenge of 

photography, have attempted to redefine what is acceptable art. This 

could be interpreted as a highly political activity — the expansion 
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of the community, the redefinition of acceptable options within the 

community. Likewise in the theatre, new forms of expression are intro

duced — theatre in the street, for example, which re-interpret the 

traditions of the art. 

The mask metaphor shows how both dimensions of political edu

cation can be combined. To wear the mask of the citizen involves 

putting aside one's interests as a private individual and adapting a 

public role that necessitates creative action. In doing so, one is 

acquiring the traditions of the political community and at the same 

time acting in ways that are not necessarily prescribed by those tra

ditions. 

Citizenship and Obligation 

What all four of these "solutions to the paradox of political 

education's dual demand show is that being part of the political com

munity is necessary if one is to be a political actor in that community. 

By doing so, they all seem to argue in favor of the preeminence of be

coming a member. For Rousseau this is following the general will; for 

Socrates it is acknowledging the ultimate importance of the political 

community. For Aristotle the development of attachment to the valuable 

precedes individual action. The metaphor of the mask emphasizes the 

importance of the public identity established among citizens. 

I am rather shocked at this conclusion since I started out this 

research with a conviction that citizens should be taught to be active 

in their challenge of the status quo. This still seems desirable, in 

many circumstances, and yet if one is to have a political community, 



citizens must thoroughly understand themselves as part of the political 

community. Where this identity is lost, the republic would have ceased 

to be. I do want to reject an "America, love it or leave it" attitude. 

Reform is a valid political strategy. And yet, if reformers do not 

affirm the importance of the political community in their attempt to 

redress wrongs, the ultimate political value will have been lost, torn 

asunder for lesser goods which will be impossible to achieve without a 

healthy political bond. To be a citizen is to affirm the true impor

tance of the political bond. 

To be a citizen means to be obligated to the political com

munity (Pitkin 1966). While this would be true in all political com

munities, for the republican, obligation flows from a particular for

mulation of the political community. Surely Tussman (i960, p. 17) is 

correct in his argument that political education necessitates a theory 

of obligation; "it is hard to see what proper political education is 

if it is not the attempt to make the agent responsive to the demands 

of the structure of authority within which he is to act." 

Obligation to a republic arises because it is only through life 

within a properly constituted political community that humans are able 

to achieve the good life. 

To have a community—people sharing a way of life under the 
same conventions—people must have a certain commitment to the 
forms of behavior that constitute those conventions. To have 
such commitments, people must have a sense that the way of 
life defined by those conventions is itself valuable. The 
same considerations that make the way of life seem valuable 
to those who lead it can often be used as a basis for arguing 
that various things that people in a community require of one 
another are reasonably required (Wallace 1978, p. 160). 

There is therefore a prima facie duty to obey the political authority. 



"The fact that social life and political order are constitutive of our 

life as human beings can make a particular form of behavior—obedient 

behavior—obligatory for us as moral beings" (Henry 1970, p. 270)* 

Other duties may override the prima facie obligation to obey, but to 

do so, they must be justified and scrutinized through reason. My argu

ment is, then, if the political community is a properly constituted 

republic, then citizens have an obligation to obey. This is very close 

to Pitkin's (1966, p. 39) hypothetical consent theory: "/Y/our obli

gation depends not on whether you have consented but on whether the 

government is such that you ought to consent to it." As Pitkin and my 

formulations of obligation show, it is not necessary to rest republican 

obligation upon an act of consent to the citizen, but rather it can be 

based upon the character of the government. 

A second very persuasive way of seeing republican obligation 

is an argument made by Johnson (1975) in a critique of Tussman's 

Obligation and the Body Politic. Johnson rejects Tussman's analysis of 

membership in the body politic as being analogous to a voluntary 

association since such membership would be easily discarded thus doing 

away with any obligation. Rather than actually consenting, Johnson 

prefers to understand a citizen's relationship to the political com

munity as being an obligation to make it a community one would choose 

to join. This thereby establishes an obligation to participate in the 

life of the community. It is the combination of being obligated while 

at the same time being involved in the decisions which rule the com

munity that fully encompasses these republican theories of obligation. 

Rousseau (1913» P» 75) phrased it in a very Aristotelian passage, 



"/T/he essence of the body politic lies in the reconciliation of obedi

ence and liberty, and the v/ords subject and Sovereign are identical 

correlatives, the ideal of which meets in the single word •citizen, 

The citizen is both ruler and ruled to use Aristotle's language, there

by positing a theory of obligation. 

The Boon of Citizenship 

As I have argued, the practice of republican politics requires 

that citizens be capable of seeing beyond their narrow private concerns 

and be capable of pursuing the public good. To some, this might appear 

to be a sacrifice. However, for republicans, this self denial is not 

one of sacrifice but is the achievement of the good life. To be in a 

political relationship is one way to enhance one's humanness. There 

are, of course, other ways this humanness can develop: friendship, 

love, and aesthetic experiences are other humanizing experiences. What 

I want to explore is why the practice of politics is humanizing. 

It should be noted that a private sphere of activity is a 

necessary part of a republican community. Political activity must be 

freely chosen, therefore, citizens have a place outside of the public 

space. Otherwise, republican politics would become totalitarian. It 

is one of the demands of a republican community that it foster both 

public and private spaces. This is another reason for the frailty of 

republican regimes since a balance such as this is difficult to main

tain. The value of the public realm is only possible where there is 

also a private realm. Arendt (1958, p. 59) noted that the Romans 

understood "that these two realms could exist only in the form of co

existence." The public realm requires a private one. 
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By engaging in civility, by practicing speech among fellow 

citizens, a citizen engages in a humanizing experience. To learn to 

practice compromise, to forego violence in favor of persuasion is to 

be political, and is to be, as Aristotle argued, human and neither a 

beast nor a god. 

To the Greeks, to be without a state, to be excluded from a 

political relationship was to be an "idiot." It is to be without an 

identity, to be deprived of a necessary requirement of being human. 

One of the punishments of ancient republics, that of banishment, shows 

how seriously citizens took their membership in a community. 

It is not surprising that the ancient republics almost all 
permitted a convict to escape death by flight. Exile did not 
seem to be a milder punishment than death. The Roman jurists 
called it capital punishment (De Coulanges 1896, p. 267)0 

Rousseau suggested banishment for Corsica's criminals. "Public dis

grace, death and banishment are not really so different for social man. 

Perhaps public disgrace and banishment are slower, even more effective 

forms of execution. These punishments emphasize an earlier loss of 

life; expulsion from the common life of fellow citizens" (Ellenburg 

1976, p. 191)o The Supreme Court of the United States considers the 

deprivation of citizenship to be cruel and unusual punishment, whereas 

the taking of life is not necessarily so. Writing for the majority in 

Trop v. Dulles, 356 U.S. 86 at 101 (1958), Chief Justice Earl Warren 

argued that in denationalization, 

. . . there is . . . the total destruction of the individual's 
status in organized society. It is a form of punishment more 
primitive than torture, for it destroys for the individual the 
political existence that was centuries in the development .... 
In short the expatriate has lost the right to have rights .... 
He may be subject to banishment, a fate universally decried by 
civilized people. 



To be without experience in a public realm is to be in a state of pri

vation, one in which Socrates was not willing to live, choosing death 

rather than banishment. 

To live an entirely private life means above all to be deprived 
of things essential to a truly human life: to be deprived of 
the reality that comes from being seen and heard by others, to 
be deprived of an 'objective' relationship with them that comes 
from being related to and separated from them through the inter
mediary of a common world of things, to be deprived of the pos
sibility of achieving something more permanent than life itself 
(Arendt 1958, p. 58). 

The political relationship is so valuable because it enhances 

one's humanness in a number of ways. The first of these is that by 

being political, a citizen establishes relationships with fellow citi

zens. To be without human relationships is to be severely restricted. 

Politics provides one way for humans to come into contact with fellow 

humans. While not Aristotle's beast, the person who is without human 

contact is less than fully human. 

Politics allows for a citizen not only to be in relationships 

with his/her fellow contemporaries, but also, as I argued in Chapter 2, 

allows for citizens to be in contact with the history and traditions 

of a community. To be a citizen is to be part of an on-going tradi

tion in which meaning is recreated by the contemporary members of the 

community. Such learning also enhances one's humanness. 

While I am not willing to identify being human with the capac

ity to engage in speech, there is certainly a close connection between 

politics and speech. It is surely impossible to imagine politics . 

without speech. Aristotle (19̂ 6, 1253â ) said that the fact that 

humans have language shows that they were meant for political associ

ation. It is through speech that humans establish political 
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relationships. To be a citizen means that one has developed the capac

ity to engage in political speech in the public realm. One of the most 

eloquent summations of this argument was made by Lewis Mumford (1961, 

pp. 116-117) and is worth quoting at length. He uses the term 'city' 

where I have spoken of the political community, but he, like Rousseau 

(1913» P« 13) recognized "that houses make the town, and that citizens 

make the city." 

/Q/nly in a city can a full cast of characters for the human 
drama be assembled: hence only in the city is there suffi
cient diversity and competition to enliven the plot and bring 
the performer's up to the highest pitch of skills, intensely 
conscious participation,. 

Take away the dramatic occasions of urban life, those of the 
arena, the law court, the trial, the parliment, the sport 
field, the council meeting, the debate, and half the essen
tial activities of the city would vanish and more than half 
its meanings and values would be diminished, if not nullified. 
Out of ritual and dramatic action, in all their forms, some
thing even more important emerged: nothing less than the 
human dialogue. Perhaps the best definition of the city in 
its higher aspects is to say that it is a place designed to 
offer the widest facilities for significant conversation 
(emphasis mine). 

The dialogue is one of the ultimate expressions of life in 
the city: the delicate flower of its long vegetative growth 
.... Like so many other emergent attributes of the city, 
the dialogue was not part of its original plan or function, 
but it was made possible by the inclusion of human diversity 
within the enclosed urban amphitheater. This turned dialogue 
into drama. By its very growth and differentiated occupa
tions and characters, the city ceased to be a wholly like-
minded community, wholly obedient to a central control. 'A 
city that is of one man only is no city,' says Haemon in 
Sopocle's 'Antigone.' Only where differences are valued and 
opposition tolerated can struggle be transmuted into dialec
tic. 

To be part of a political relationship allows for the development of 

alternative perspectives on the part of citizens. 

"By participating, the individual has a voice in some of the 

laws that affect the lives of himself and his friends; he develops a 



comprehension of characteristics he shares with his fellow citizens and 

humans; and he develops and displays an understanding and self con

scious awareness of the world in which he lives" (Stillman 1977* p. 

48l). Political participation allows the citizen to see beyond his/ 

her immediate needs and interests, to affirm the existence and impor

tance of others. In a political relationship, what counts as "one's 

own" is reconsidered. The primitive self, the family self, and the 

tribal self are all transcended. This transcendence is an essential 

part of being a citizen, "/C./itizenship provides what other roles 

cannot, namely an integrative experience which brings together the mul

tiple role-activities of the ... person and demands that the separate 

roles be surveyed from a more general point of view" (V/olin 19̂ 0, p. 

kjk). Politics is the creation of a community out of the plurality 

which is the human condition. As such, experience in the political 

community gives a perspective which cannot be gained by other means. 

The creation of the political person, which is substituted for 

the natural, self-interested human, allows for the achievement of jus

tice. 

/O/nly a polis—an association of freemen and equals of citi
zens—can teach men about impersonal sharing ... only the 
polis can teach them to relate their own needs and interest to 
the shared, ongoing public good of which they are only a part. 
What is learned that way Aristotle called 'justice' and he did 
indeed consider it an essential element in any fully developed, 
truly human man (Pitkin 1972, p. 217)° 

Aside from altering self awareness, political participation has 

two additional values. First, to be in a political relationship means 

that a citizen is involved in the making of rules under which he/she 

lives. To be a political being is to be an agent, not merely an 

object of others' whims, desires or commands. It is to be, in 



conjunction with the whole, self-directed. To be a republican citizen 

means to be actively involved in the decisions that the community-

makes, those to which, as a citizen, one is obligated. For many re

publicans, this is the definition of freedom. Life outside of rules 

is understood to be the height of non-freedom, just as much as rule by 

a tyrant is a condition of non-freedom. Only citizens who actively 

participate in the governance of their community can be understood as 

free. 

In addition to insuring freedom, participation in the public 

affairs of a community has a second value for republicans. It allows 

for the achievement of public happiness® In pre-Revolutionary America, 

people went to town meetings, not out of duty, but "because they en

joyed the discussions, the deliberations and the making of decisions" 

(Arendt 1963a, p. 115)• Montesquieu (1965i p» 2k) claims that Roman 

houses were small because citizens preferred to be "in the public 

square." Public happiness consists in "the citizen's right of access 

to the public realm, in his share of the public power—to be 'a par

ticipator in the government of affairs* in Jefferson's telling phrase" 

(Arendt 1963a, p. 125)• Such participation allows for the full de

velopment of human capacities and therefore is experienced as happiness 

or joy. Political participation provides citizens with "The joy and 

the gratification that arise out of being in company with our peers, 

of acting together and appearing in public, of asserting ourselves 

into the world by word and deed" (Arendt 1967» p. 133)• Since for re

publicans, politics is a valuable, humans find happiness in partici

pating in a political relationship. 



Summary and Conclusions 

Citizenship offers a dimension to life that is not possible 

through other means. It adds to the valuable thing in a citizen's life. 

A life consisting merely of citizenship is neither possible nor desir

able, for there are many other roles which enrich life. Yet a life 

without the activities afforded a citizen is not as full as human life 

can be. 

This essay has set forth, through the development of an ideal 

type, a particular conception of political education. In a republic, 

citizenship requires both membership and participation which when com

bined create a tension. One goal of political education is to develop 

in the citizen an appreciation of the political relationship through 

the development of an attachment to the community, its past, its mem

bers, and its traditions. Education is the way the new citizens learn 

to value the valuable. In addition, republican citizenship requires 

the active participation of citizens in the public life of the com

munity. Citizens must be capable of engaging in political speech, for 

it is through such participation that citizens reach the full worth of 

participation. 

The tension created by these two dimensions of political edu

cation reflects the dual nature of republican citizenship. The citi

zen is both the ruler and the ruled. Awareness of this tension demon

strates the complexity not only of political education, but of citizen

ship as well. Citizens must feel at home in their community, but must 

be capable of questioning practices of the community. Citizens must 

know the history of the community, but must be capable of striking out 



into new areas. Citizens have a prima facie obligation to obey the 

state, but must be able to engage in critical examination of that 

obligation,, 

Political education therefore presents a challenge to combine 

the requisites of ruler and ruled. A citizen has great demands placed 

upon him/her. But to be a citizen is to enhance one's humannesso 
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