Discussion Paper 
Narrative and Moral Psychology in the Philosophy of Ella Lyman Cabot
Abstract:  This paper addresses the role of narrative and moral exemplars in the ethical theory of Ella Lyman Cabot, a student of Josiah Royce, who published widely in the field of ethics and educational theory in the early years of the twentieth century.  This study is important in several different respects.  First, it underlines the way in which American philosophers employed American iconography in order to convey moral messages, reflecting a belief that ethics must be situated in a particular historical and political circumstances.  Second, Cabot’s use of narrative in ethical training reveals insights in moral psychology shared by Royce and John Dewey.  These insights into the nature of ethical  development allowed American thinkers to avoid many of the challenges that defined the history of moral theory.  Finally, the variety of stories that Cabot references points to her own moral sentiments, sentiments developed in a complex and morally problematic moment in American history.  
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On the evening of December 18, 1930, President Herbert Hoover invited a group of forty to the White House for a dinner in honor of Vice President Curtis.  To the right of the President sat General Otto Falk who had earned considerable acclaim in the Spanish American War.  To the right of General Falk sat Ella Lyman Cabot who had, after considerable difficulty, earned a reputation as a social and educational reformer in the early decades of the 20th century.  Cabot’s purposes and intellectual projects were inhibited by the gendered cultural norms of the day, but she was eventually successful in situating her work in the burgeoning social progressive movement that took the nation by storm and ushered John Dewey, George Herbert Mead, and Jane Addams, into the public spotlight.  

The publishing of Everyday Ethics in 1906 coincided with a growing sentiment that conservative ideologies of the past were ill-equipped to handle the difficult realities of the present.  The progressives, sought to strike a pragmatic balance between conservatism and the radical strains of anarchy and socialism that quickly arose as its counterbalance.  Cabot’s mature ethics and social-political thought can be understood in light of the progressive attempt to address the corruption of bureaucracy and “big government” while insisting that government should in fact have a role in facing the social crises that arose in the wake of the Industrial Revolution.  According to Cabot and others, the solution to these crises was not a “bigger” government, but a better one in the sense of promoting new and more responsive forms of deliberative democracy.    At the heart of this ideal democracy were educational practices that might inform and sustain the American public.  

As John Dewey states in the Public and its Problems (1927) a genuine public comes into being in the face of problematic situations that its members must collectively face.  The preconditions of the public is the realization of collective interests as a way of avoiding the  negative, sometimes disastrous, consequences which occur when members of a society interact without a guiding purpose.  Education, according to the progressive political theorists, was meant to prime members of a population to be full-fledged citizens, both in the sense of exercising their individual political freedoms and in embodying an active civic-mindedness.   Beginning in the 1830s, in a time that coincided with the birth of classical American philosophy, the civic-mindedness of Americans was closely tied to the project of westward expansion which revealed threats that demanded a unified national response.  As this Manifest Destiny was revived in the 1890s, the early progressives tried to clip the wings of imperialism while maintaining a sense of national identity and patriotism.  This was no easy task.  The difficulty can be traced to several different sources.  First, these newer ideals of peace and cooperation, put forward by the likes of Jane Addams in 1907, did not fit with the growth of the early military-industrial complex which accounted for the livelihood of so many across the expanding United States.  Second, these ideals appeared “weak” and “feminine” in the face of a sexist culture still dominated stereotypically “masculine” prerogatives of exploration and conquest.  Finally, public intellectuals, such as William James, who were enamored by such prerogatives downplayed or wholly ignored peace ideals that might provide an alternative to bellicosity.
  This is the context in which Ella Lyman Cabot attempted to fashion her educational theory and ethical thought.  Cabot is unique in her framing of the problems of pacificism, patriotism, and political diversity - she follows James’s lead in attempting to salvage some value from the political iconography of the early 20th century, but she, unlike James, remained faithful to the progressive reform and pacifism of Jane Addams.  This paper provides a commentary on Cabot’s ethical thought as presented in Everyday Ethics, Ethics for Children (1910), A Course in Citizenship (1914), and Our Part in the World (1918), concentrating on the relationship between narrative and ethical training.  
II. Moral Psychology and Ethical Imitation

I would like to show that Cabot’s ethical pedagogy evinces a pragmatic sensibility – contra the dominant current of ethical theory prior to 1900 - that ethical training had to be tailored to particular individuals and that the moral imagination might be used in the anticipation of ethical problems, in the imitation of virtuous and heroic actions, and in the extension of moral obligations.  Instruction in the field of ethics was not to begin with principles and maxims, but with lived experience and the psychological dispositions of the student.  This approach to ethical training may be regarded as pragmatist in its orientation, but at the turn of the century, it was an idealist, Josiah Royce, who concentrated on developing narratives of ethical behavior that could serve as the basis for emulation.  While James may be credited for founding empirical psychology, a very strong case can be made that Royce founded moral psychology in the United States.  Royce was a keen student of early social psychology and child development, stating that imitation was integral to human learning and to establishing a moral sense.  In his Talk to Teachers, William James, who is often cited as developing the pragmatic notion of the relational self, noted that it was Royce who was at the forefront of the research on the role of imitation in child development.  Indeed, Royce reflected an abiding interest in the way that our relations with others were not merely additive, but genuinely constitutive of our unique personalities.  Additionally, he underscored the way in which imitation of stories facilitated a notion of selfhood, explaining how the relational self came into being.  In a note made by Cabot after 1896 entitled the “Relation between Self-Reliance and Providence,” she writes that moral “individuality, as Royce has beautifully shown, first of all by company ourselves with others and trying to imitate them, (Conception of God p. 278 ff),  and from this gradually learn to judge ourselves not by the standard of any other man but by our own ideal.”  In 1908, following on the heels of these early studies in psychology, Royce noted that the psychology of young children lends itself to emulation of ethical models, stating that, “There is one contribution which childhood early makes to a possible future loyalty, - a contribution which we sometimes fail to sufficiently take into account.  That contribution is the well-known disposition to idealize heroes and adventures, to live an imaginary life, to have ideal comrades, and to dream of possible great enterprises.”
  Royce provides many examples in his later ethical writings in order to give a reader a diverse set of practices that could be extended and imitated in the development of genuine loyalties.  This process of emulation was meant to expand the limited loyalties that form a child’s conception of selfhood.

Following Royce on this point, Cabot states that ethics must be taught by beginning with the most natural, simplest, ethical tie and proceed to more complex forms. This is not strictly a Roycean point, but one that is repeatedly expressed in the history of moral theory.  In his Nicomachean Ethics, Aristotle states that the ethical character of an adult is intimately tied to his or her upbringing as a child.  For Aristotle, however, there is a problem in beginning ethical training in childhood for he often suggests that children, stymied by their innate self-centeredness, are unable to understand and respond to ethical lessons.  In this case, one is either too old or too young for ethical training.  This ethical paradox does not arise in the same way for Cabot and her American contemporaries.  In the Philosophy of Loyalty Royce states that “in normal childhood there do indeed appear, in a fragmentary way , forms of conduct which already include a simple, but, so far as it goes, an actual loyalty to the causes the child already understands.”
  Along with Dewey and Royce, Cabot suspects that children have a latent sense of loyalty, narrowly enacted in friendships and familial relationships, a sense that merely needs to be reflected upon and enlarged in later life.  

While avoiding the paradox that confronts Aristotle, Cabot understood that the process of “natural” and narrow loyalties to the self is extremely difficult.  This difficulty stems to the degenerate forms of loyalty that are established in childhood.   The loyalties of childhood to gangs, to friends, to family members and local communities are usually exclusive and remain antagonistic to diversity and difference.  This is clear to Cabot as she describes the cruel treatment of outsiders by close-knit groups of students.  This being said, she encourages teachers to recognize and reshape another type of loyalty that prefigures even the gang mentality.  She observes that in the habits of the earliest stage of childhood, children often adopt the causes and loyalties of their caretakers.    Cabot maintains that young children are born with an innate sense of helpfulness, and she uses this observation as the point of departure in her course of ethical training. The pleasure that a child finds in helping others is not the pleasure that stems from a self-conscious choice, but rather the enactment of a child’s dependence on the caretaker.  This form of loyalty is degenerate in its lack of autonomy, but it is far from being useless.  The dependence that a young child feels in relation to its parents and home, while it will not be sufficient to affix moral conscience, can be employed as a type of propaedeutic in ethical training.  Cabot believes that it helps to foster a child’s appreciation of meaningful work, and that work serves at least two purposes in moral development. First, in work “a child sets himself a goal and pursues it against his inclination” to abandon the difficult task.  The author asserts that a youngster who undertakes this type of active self-control is “showing conscience.”  Second, to the extent that a child’s early purposes and pursuits are usually set in the midst of larger family projects, the youth has the chance to understand her/his individual activity as being recognized by others.  She observes that the early exercise of conscience needs to eventually be overcome since the child’s early sense that “conscience is not what is right, but what we think is right.  It will be years before he accepts a right and a wrong for himself.”  Moral differentiation occurs later in life when children begin to claim their work as their own.  This process can be encouraged, according to Cabot, by teachers and caregivers who begin to recognize the unique talents and proclivities that each student possesses.  In Ethics for Children, she suggests that teachers “should not be content until we know the strength of each child and have helped him develop it.”  In addressing the particular talents of her students, Cabot is attempting to cultivate a student’s ability to claim interests as personally meaningful.  While a teacher should encourage the individuation of her students’ interests, she is simultaneously charged with connecting these interests to an ever-widening world of responsibility and care.

In developing her ideas on moral psychology, Cabot writes that children who emerge from the earliest years of dependence (the third and fourth year) are naturally attuned to lessons that draw on their budding imagination and their ability to emulate adult behaviors.  After dependence, she writes, comes the “dramatic age” in which children begin to imitate their caregivers and play out various forms of social and moral behavior. 
 The dramatic rehearsal of particular ethical scenarios prepares children for the high-stakes situations of later life in which they will “act out” moral obligations.  At first glance, these rehearsals may appear as childish fantasies: playing doctor, pretending to drive a locomotive, taking on the role of a teacher or storeowner, and assuming the character of mother or father.  Cabot, however, holds that this type of imaginative play, enacted repeatedly in a seemingly scripted manner, is in fact an integral part of creating moral habits and it the first step in instilling a genuine sense of moral responsibility.  Additionally, Cabot follows Mead and Dewey in her belief that the end of education is not the acquisition of information, but rather the preparation for a meaningful adult life.   She suggests that guided play – rather than the passive acquisition of facts - may best prepare students for the activities of being active and responsible citizens.  Instead of imposing a regime of memorization and drill, Cabot proposes that teachers allow their students to have a hand in shaping their own education.  Having read Emerson’s lectures on education from the 1860s, she seems to echo his sentiment that education lies in respecting the pupil.  Good teachers are able to follow the imaginative workings of the young pupil, allowing a game of “playing doctor” to slowly morph into a lesson concerning our obligation to ease human suffering.  As Emerson instructs: “Respect the child.  Wait and see the new product of Nature.”  To follow the imagination of the child, however, is not to give up a teacher’s authority, but rather to reframe the nature of authority.  Emerson encourages his audience, saying, “Respect the child, respect him to the end, but also respect yourself. Be the companion of his thought, the friend of his friendship, the lover of his virtue--but no kinsman of his sin.”
  To maintain pedagogical authority is to encourage students to become authors of their own actions and ideas while creating guidelines and examples through which pupils can exercise their freedom.  Emersonian pedagogy requires a teacher to have the confidence to guide a child’s behavior when necessary, but also the self-assurance that allows child to have her own way.  This latter sense of confidence may sound a little odd, but Cabot suspects that many teachers feel threatened by their students’ independence and counteract this threat by stifling original thought in their classrooms.    

Here we can turn to Cabot’s use of ethical exemplars with new eyes.  The pedagogy that Transcendentalist and Progressive educators advanced, one that aims to foster a type of independence in their students, provides the pedagogical and psychological justification for the extensive use of moral exemplars in Cabot’s courses on ethics.  The narratives and allegories that she provides give her readers particular cases in which ethical principles are expressed in the workings of the everyday.    The teachers who used Everyday Ethics in their classrooms helped students to apply these examples in novel ways that illuminate the unique circumstances of her or his life.  As mentioned in chapter four, Emerson held that it is the “use of life to learn metonymy;” and Cabot extends this position in the field of ethics by emphasizing the role that analogy and imitation plays in informing moral behaviors.  In effect she more closely echoes Royce’s unpublished comment in 1893 that, 

Imitation is not merely a third function over above the ordinary functions of the 
will and of the intellect.  I insist that our human intelligence has no existence apart 
from some sort of intelligent imitative activities.  I insist that the most original of 
normal men is chiefly original in the selection of things and what people he has 
chosen to imitate, and in the peculiar and individual coloring that he has been 
moved to give to his imitations.

Here we find an interesting overlap between Royce and Dewey who would later underscore the importance of rehearsal and imagination in moral life. While Dewey usually gets credit for this insight, Royce and his students, such as Cabot, were quick to make this point.  Cabot is especially prescient in her extensive use of diverse exemplars that might guide American moral sentiment at the turn of the century.    While Royce’s conception of “imitative insight” plays a key role in Cabot’s thinking, what is important for the current discussion is the range and diversity Cabot’s choices for the models of moral behavior.  Her selection reveals a desire to salvage some moral value from the popular figures of the day, a tactic that is used by James in the “Moral Equivalent of War,” but also a desire to supplement and enrich the standards of heroism to include figures that were marginalized due to their gender, ethnicity, and socio-economic status.  

III. Ethical Exemplars – Problematic and Heroic
In her selection of moral exemplars, Cabot draws heavily from the progressive social activism of her day, especially the work of Addams and Fannie Fern Andrew, leading peace activists of the early 1900s.  Cabot co-edited A Course in Citizenship with Andrews, who had graduated from Radcliffe in 1902 with a degree in psychology and founded the American Peace League in 1908.  Having attended the Hague Peace Conferences of 1899 and 1907, Andrews became deeply interested in the structural factors that led to war, concentrating most of her energies on economic equality and social justice.  By 1914, the League was the most recognized peace education organization in the United States and Europe.  Andrews invited Cabot to edit A Course on Citizenship after reading Everyday Ethics in 1907.   Cabot’s Ethics for Children, published in 1910, was a precursor to the Course and was used as a textbook by many middle schools, especially in the Midwest United States.  

Led by Andrews and Cabot, the authors of the Course discussed the importance of what they called peace heroes, a diverse group of individuals that revised the common conceptions of patriotism, national identity, and heroism.   The notion of a “peace hero” was first envisioned by Andrew Carnegie who aimed to provide the financial support to these individuals through the Carnegie Endowment for International Peace; the Course on Citizenship was meant to provide the educational backing by training students to emulate the actions of these exemplars.  In so doing, its authors began to answer what they considered “the most important public question before us today,” namely “the question of how to develop a class of trained citizens who shall bring into political life such upright devotion and such a high degree of efficient service that our civic life will show the results.”
  The introduction for The Course on Citizenship was written by former President William Taft who believed that the book addressed a related problem, namely the challenge of fostering patriotism in a time of peace.  In opening the book, he wrote that it was relatively simple to enflame collective sentiment in a time of civil or foreign war, “but in times of peace this must be done in different ways.”
  One of these ways was embodied in the emulation of virtuous and peaceful exemplars; this emulation stands in dramatic contrast to the positing of general principles of ethical conduct which supposedly held in all cases.  
Before moving forward, a word of caution needs to be expressed.  There are certain problems in pointing to moral exemplars as a means of attuning students to ideal behaviors.  The imitation of heroes can expand one’s sense of moral obligation and genuine loyalty only in the cases that the heroes themselves embodied these commitments.  Along these lines,  Cabot’s peace heroes were chosen for their pursuit of ethical ideals that she wished to highlight, yet this pursuit was occasionally interrupted by ethical shortcomings or complicated by intervening projects that were less than ideal.  Given this fact, when a hero falls short of heroic behavior, their shortcomings need to be addressed with clear-eyed determination.  This is only in this way that models of virtue can be instructive,  in spite of, or perhaps because of, their complexity.  In a sense, they give a reader an idea of the difficulties of maintaining a moral bearing.    Cabot encountered some of these problems in Everyday Ethics, a work that is strewn with a diverse group of ethical heroes.  It falls to us to evaluate the strengths and weaknesses of her models.     
One notably weak example is Cecil Rhodes, who Cabot lauds for his ambition and loyalty to a guiding purpose.  Rhodes, the English-born diamond magnate of the British South Africa  Company, was a motivating force in the colonization in southern Africa.  His guiding purpose, as Cabot accurately states, as to spread the Anglo-Saxon civilization to the African continent.   His method diverged radically from the peaceful means and cooperative activity that Cabot describes in most of her writings.  Rhodes waged ruthless campaigns against the indigenous populations of present-day Zimbabwe and Zambia in establishing Rhodesia.  Cabot simply missed this fact when she writes in Everyday Ethics that, “Rhodes could not carry out his great schemes without creative imagination and keen sympathy for men.”
   The military campaigns that Rhodes waged and caused thousands of deaths escalated into the first and second Matebele Wars and set the context for the Boer War (1899-1902).  In these military confrontations a small number of British troops leveraged technological advancement in weaponry in defeating a large native population. In the face of the carnage, Rhodes merely wishes that there was more land to annex.:  "To think of these stars that you see overhead at night, these vast worlds which we can never reach. I would annex the planets if I could; I often think of that. It makes me sad to see them so clear and yet so far.”
  It is difficult, nay, impossible, to interpret Rhodes as demonstrating insight and moral imagination in his political dealings and imperial impulses.  

So why was Cabot drawn to a figure like Rhodes?  Several factors may have been at play.  Classically trained, Oxford educated, and fiercely independent, Rhodes may have reflected a type of personal freedom for which Ella Lyman Cabot secretly longed.  Rhodes never married, a fact that he attributed to not having enough time between his industrial and political ambitions.  The prioritization of vocational responsibilities over cultural expectations was undoubtedly not lost on Cabot, who had struggled with the decision to marry for similar reasons.  Finally, and most likely, Cabot could not fully shake the vestiges of Manifest Destiny.  If this is the case, Cabot is not alone in her shortcoming.  By the turn of the century, the Cabots had grown even closer to their mentor Royce.  Ella Lyman Cabot having been granted permission to attend graduate courses in philosophy at Harvard in 1900, attended a huge number of Royce’s public lectures in the first decade of the 20th century.   It was during this time that her teacher began to turn his attention to international affairs.  It is probable that Royce’s thinking on social and political assimilation and imperialism effected Cabot’s choice of Cecil Rhodes as an exemplar in Everyday Ethics.  Many scholars have underscored Royce’s dedicated and progressive work on issues of cultural diversity, immigration, race relations and provincialism.
  Royce’s writings around the turn of the century, however, was not consistent in its tone and often belie an assimilating tendency that aims to place diverse groups at the service of a unifying purpose.   It is only his mature thought, reflected in works written after 1908, that places a thick pluralism as a central principle of ethical practice.
 


While both Royce and Cabot may have flirted with the draw of Anglo-American imperialism at the turn of the century, in their mature thought, they sought alternatives to the models of hegemony that had been put forward by previous generations of Americans.  Indeed, in the material that Cabot writes after 1908 there is no sign of Rhodes.  After this point, her writings resemble the rest of Everyday Ethics where Cabot provides instructive vignettes of moral behavior that the pluralism that has become the hallmark of progressive-pragmatic thought.  In developing her ethical models, Cabot draws from a variety of characters with which her readers would have been familiar: Dorothy Dix, Clara Barton, Florence Nightingale, and Charles Darwin.  In this case, Cabot’s analysis attempted to draw the lives of women into the discussion of moral theory.  More significantly, it did not simply restate the stereotypes of women as compassionate and obedient caregivers.  In the case of the three women mentioned above, all of whom could be considered caregivers, Cabot suggests that their caring dispositions were underpinned by a clear and strong sense of autonomy and selfhood.  “Clara Barton is, everyone would say,” Cabot writes, “a remarkably self-reliant woman and we wholly respect her for it.”
  According to this author, Florence Nightingale’s vocation as a nurse demanded incredible courage, a trait that was often reserved for the men she treated.  Cabot’s treatment of Dorothy Dix is particularly interesting for she makes the case that this peace hero shares many characteristics with a well-known male scientist:  

If we turn again to the work of Dorothy Dix we see further points of likeness to that of Darwin.  She supplied a more direct and pressing need than he, but she also worked out a new principle of treatment for the insane, that of treating them as sick and in need of rest, nourishment and gentleness instead of as possessed by demons and needing to be controlled… Darwin and Miss Dix alike sought a new principle, though she worked first to redress immediate crying needs and he first for the slowly enlightening truth.  Was either work greater because it required more of the worker?  No.
 

Cabot is clear in speaking directly to young women of her time, providing them a set of exemplars who encourage them to broaden the cultural expectations that often constrained female identity.  Dix serves this purpose nicely since Cabot argued that she was courageous, inventive and original, all characteristics that had been used to describe the masculine engines of history.  

Many of the heroes that Cabot selected in Everyday Ethics were meant to reverse the effects of the sexism of her time.  In addition, several of her exemplars pointedly rejected other everyday customs of late 19th century America, most dramatically, the custom of slavery and racism.  In light of Cabot’s commitment to liberal Unitarianism, a tradition that underpinned the American Abolition movement, this should come as no real surprise.  As she finished the manuscript between 1903 and 1906, Cabot was very much aware of the social and political issues that attended the period of Reconstruction after the Civil War.  The Jim Crow laws had been passed in 1876.  African Americans were pushed, and fled, into the urban centers in search of work.  Race riots began in Wilmington, North Carolina in 1898 and spread to Atlanta by 1906.  In the face of this political turmoil, Cabot continued to highlight the actions of Unitarian abolitionists such as Samuel May and Derrit Smith who in 1851 freed Jerry McHenry, an individual who had been imprisoned as a fugitive slave in a Syracuse prison.  After providing McHenry safe passage to Canada, these two men turned themselves in to local authorities and stated that they were prepared to “rest their defense upon the unconstitutionality…of the Fugitive Slave Law.”  Cabot drew two important conclusions from this event:  First, she observes that heroism did not always coincide with a dominant patriotic or nationalistic sentiment.  Second, and just as importantly, she suggests that “it is by such courageous and open violations of a law held to be wrong, not by evasion and concealment, that moral advance is made.”  This strain of civil disobedience has a long legacy in the history of classical American thought, and it is clear that in Cabot’s moral theory we hear a strand of Thoreau:  “How does it become a man to behave toward this American government to-day? I answer, that he cannot without disgrace be associated with it.   I cannot for an instant recognize that political organization as my government which is the slave's government also.”
  This is Cabot’s position as well, restated at a time in which the United States government again risked mishandling the issue of race.  Cabot, however, diverged significantly from her Transcendentalist precursors.  Instead of writing about freedom in the abstract, in a manner reminiscent of Emerson, Cabot wished to point out those individuals who had fought, and in many cases, died, for freedom in the concrete.  While she does not blame Emerson for his reticence, she does observe that he did not support the Abolitionists in the early 1850s and declines when he is faced with the decision of whether to enlist in the Union Army.  In contrast, Cabot focuses on an individual whose response to the decision of enlistment that allows him to assume a unique position in the Civil War:  Robert Shaw.  

Colonel Shaw was not the type of heroic figure that William James described in “The Moral Equivalent of War.”  He was no Ajax or Achilles, ideals of masculine ambition and strength.  In fact, he objected when he received the order to burn and pillage the defenseless city of Darien, Georgia.  Cabot chooses Shaw for other reasons.  Shaw was the head of the 54th Massachusetts Volunteer Infantry, a regiment of African American soldiers that joined the Union Army in 1863.  In many respects, Shaw’s life as a hero only truly began after his death at Fort Wagner in July of 1863.  At this battle, Shaw led his men into the fort and was promptly shot and killed.  His body fell over the parapet and he was buried in a mass grave with many of his troops.  This burial took on iconic significance for Confederates, who believed that burying a white man with his black troops was a tremendous insult to the Colonel.  It took on symbolic meaning for the Union as well; after Shaw’s death, his parent announced how proud they were that there son was buried with his comrades in arms.  It was a suitable burial for a son who had always believed in social justice and racial equality.  
Ella Lyman Cabot may have been brought up in a household that was dominated by European gentility, but she inherited a strong sense of the American ethos, in all of its conflicting sentiments and hopeful ideals. The fact that she could applaud a character such as Cecil Rhodes and honor ones like Samuel May and Robert Shaw does not mean, or only mean, that Cabot’s idealism was problematic.  It also means that her idealism was problematically American.   The tension between American ambition, expressed in the imperialism of the 19th and 20th centuries, and the respect for diversity, expressed in the nation’s founding commitment to equality, is one that Cornell West touches on throughout his assessment of American thought and it is one that Cabot continually reflects in her early writings.  In her mature thought, she begins to grapple with this possible contradiction, laying out a more unified conception of heroism and national unity.  

IV.  The Story of Idealism: Action and “Superior Principles”

In the Preface to Everyday Ethics, William Torrey Harris, the St. Louis Hegelian and founder of the Journal of Speculative Philosophy, wrote that, “Along…this line of ethical theory and practice – which is that chosen by Mrs. Cabot in this book – the somewhat advanced student is called away from the ethical habit to the consideration of the moral grounds of all habit.”
   Following Aristotle and other virtue theorists, Cabot understands the important role that habit serves in the formation of moral character.  Indeed, large sections of Everyday Ethics are meant to instill certain types of practices in American school children.  The development of habits, however, while vitally important in the early stages of moral training, must give way to the active evaluation of moral principles and the inventive application of these principles in the unique circumstances of individuals and their communities.  

Cabot helps her reader foster this moral reflection through the analysis of famous figures in heroic situations, but also of not-so-famous characters in the midst of their mundane lives.  She effectively unearths the principles that underpin everyday action and holds them up for her reader to consider.  Additionally, by choosing “everyday folk” as her peace heroes, she hopes to demystify an array of ethical ideals that had to that point been reserved for larger than life stories and mythologies.  For example, in her chapter on courage, she focuses on the way that Dorothy Pattison, a English medical reformer, responded to a group of men on a train trip to London.  This was not the account of a military hero in the midst of a historic battle, but the account of a gendered battle that was quietly waged on the field of modern European history.  Cabot explains how the men had  offended Pattison with their language and boisterous behavior.  The offense, according to Cabot, was obvious enough that Pattison thought to herself, “What must these men think about a woman who can hear these words and sit by unmoved?”  At the risk of personal injury, Pattison stands up to her offenders.  “Immediately they dragged her down into her seat with a torrent of oaths, and one of the most violent roared: ‘hold your jaw you fool; do you want your face smashed in.’”
  Cabot writes that they physically held her down between them, until she  escaped at the next train stop.  Upon leaving a train, a man who had remained relatively quiet in the argument congratulated Pattison for her “pluck” saying, that, “You were right and we were wrong.” 
 


Cabot’s rendering of this story reveals a belief that civil-disobedience can be extended beyond the rebellion against an unjust government, to include the revolt against dominant cultural practices. Pattison’s resistance against the behavior of these men makes explicit the abusive character of their behaviors, a character that was overlooked in their everyday practice.  It also reveals the way that a woman, often regarded as a subordinate figure in British society, could stand up to larger, and more physically powerful, group of men.  Without her dissension, the abusive language would have continued unabated and been regarded as the accepted norm. Similarly, without risking herself in her moral revolt, Pattison may have been regarded as an individual who was willing to “take” abuse.  After all, she does ask herself what people would think of a woman who could accept this behavior.  In vocally objecting to the dominant social setting, Pattison calls these men up short and in so doing risks her own person in the process.  Some risks, according to Cabot, are worth taking.  

After telling this story, she turns to the words of Reverend Brooks, the Bishop of Boston:  “Moral courage consists in the disregard of ordinary fears out of absorbing desire of and devotion to some great superior principle.”  This quotation comes from Brook’s lecture on courage given on July 7, 1875.  William James draws from Brooks’ lecture in his essay entitled “What Makes Life Significant,” agreeing with Brooks and Cabot that moral life must be nourished by “ideal inner springs,” ideals that provide consistent guidance through the vicissitudes of daily life.  These ideal inner springs and “superior principles” are situated in concrete stories of ethical life, stories that encourage students to imaginatively embody these ideals in their daily affairs.  
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