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SUMMARY
European concepts of love have highly affected both the formation of the concept of man as a person (and the modern predicates such as man as an autonomous and responsible being) and the conception of education. The “pedagogical eros”, however, especially in Christian based education theories and related practice, is limited to the role of the (most) important means of education. Consequently, it is being instrumentalised, and due to traditional morals also highly codified. The surplus value of love in education, gained in the original European mythology, is thus being lost. The consequences of such a reduction of the “pedagogical eros” are in many ways negative. Firstly, love is manipulated to increase the educator's authority and, secondly, the imitatio Christi principle makes it an excessively exacting object of identification. A direct practical evidence of (mostly not self-conscious) abuse of love in education is a well-known phenomenon of burn out, common in members of teaching professions. As opposed to these phenomena, the European conception of love requires the establishment of a pedagogical relationship with the child as a developing person, not to mention firming his capacity of empathy and awareness of the others' rights and needs, which is the preliminary condition for reflexive morals. Furthermore, it requires a passage from classic instrumental understanding of education as the transmission of existing cultural formulas to perception of education as the development and self-development of the child's potential and as the transcending of one's existing personal determinants and  (educational) environment. 
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"Faith receives, Love gives. No one will be able to receive without faith. No one will be able to give without love... He who has knowledge of the truth is a free man... He who is really free through knowledge is a slave because of love for those who have not yet been able to attain the freedom which comes from knowledge. Knowledge makes them capable of becoming free."
The Gospel of Philip

Ever since Babylonian, Jewish-Hebrew, Greek and Christian mythologies, love has been one of the basic themes of European mythology. After the 12th century it passed into the new European mythology introduced by the lyric poetry and the novel, and later in the 19th century by the opera. By distinguishing love from pure biological energy (sexuality), as D. de Rougemont clearly stated, it becomes clear that love can only be realised among persons (Rougemont, 1985, pp. 13, 17 etc.). It is, therefore, only a person - whose metaphysical basis is a product of a special love game of cosmic forces or personal God - that is capable of loving. In the European thought tradition this is the standpoint of Gnosticism, which perceives human souls as “sparks of deity”, entrapped in the physical world and “...yearning for the return to their distant Origin, for the reunion with the divine world of the Light.” (Kosovel, 1997, p. 20) As opposed to Gnosticism, Christianity offers a different, yet structurally similar story. Possessing an infinite goodness and “unmotivated love”, (personal) God has provided Man with a soul, and thus enabled him to develop spiritual abilities that led him closer to God. The greatest of them, according to Paul in the famous Hymn to love, is love (Cor. 1: 13). 

But when Man as a person enters a love relationship, he puts at risk his own individuality. While in love, he voluntarily renounces his freedom and becomes engaged in a certain “exultation of holy frenzy, or mania” (Fink, 1984, p. 280). The phenomenon of love obviously includes a double paradox: only a person, that springs from God's love or “cosmic love tension”, is capable of loving; and yet this unique and unrepeatable person risks the loss of his or her basic qualities when entering a relationship of love. At the same time, this state of “holy frenzy” is the only way that leads Man closer to God… 

The West created the primary myth of Eros, produced the concept of man as a person and stressed freedom as its fundamental trait. On the other hand, however, it systematically codified love and related to it as taboo, thus enhanced the neurotic nature of European culture, and “invented” concentration camps - the worst form of contempt for the value of human life. As opposed to the West, the East is less interested in love and Man as a person, but much more relaxed as far as passionate love and eroticism (Kama sutra) are concerned, whereas its worship of life is so intense that it sometimes verges on absurdity. In his Book of Memories, R. Kassner states an interesting story on the prohibition of exterminating vermin. The rich evade vermin stings by sending a servant to lie in the bed first, and do not get in it themselves until the vermin is full of the servant's blood (after Rougemont, 1983, p. 37). Obviously, this is a case of total protection of the sacredness of life, but at the same time a case of complete absence of  respect for humans as persons, unless they belong to a higher caste.

Within 4000 years, some thorough changes, marked by three basic concepts: eros, nomos and agape (Nygren, 1953), were noted in the conception of love. The concept of eros is, therefore, embedded in the Hellenistic tradition. Regardless of the variety of objects and forms of love that it assumes (see Rougemont, 1985, pp. 13-14), the concept of eros has the following common characteristics:

·	a double origin: on one side, he stems from Man's deficiency (his mother is poor Penia), but on the other, his origin is divine (his father is god Poros; see Symp. 203, b-e);
·	consequently, he tends to reach for perfection in all areas, be it either in his search of a sexual partner (the other half of the hermaphroditic primordial whole), the truth (Antigone's unwritten law of sacredness of the dead, Socrates's daimon) or immortality/God (Diotima's doctrine of the supreme mystery of love).

And what is the central point of the spiritual eros concept, which has been kept alive to this day (mostly) by Christian mysticism, regardless of the presence of agape in the New Testament? In the words of A. Nygreen, spiritual eros is “…man's conversion from the sensible to the supersensible; it is the upward tendency of the human soul; it is a real force, which drives the soul in the direction of the Ideal world.” (Nygren, 1953, p. 170) This is a clearly anthropocentric concept of love and an egocentric concept of religion, according to which Man's love desire for eternity and bliss is a sufficient basis for meeting God (Nygren, 1953, p. 205-207). This Hellenistic concept transferred to Christian mythology, it provided the basis for Man's passionate striving for perfection – for personal contact with God. The importance of this is stressed especially when the demand for unconditional love (toward God, among the believers – brothers, and even toward sinners, pagans and enemies of Christianity) is established by the New Testament ethics as the ground rule of Christian ethos, while agape is proved to be more of a response (reflex) to Divine love. 
  
To define the Old Testament concept of love (nomos), the following three quotations are crucial: the law (the Decalogue) (2 Ms 20, 1-26), psalm 103 entitled Hymn to Divine love, and especially Moses's last speech with the parable of the way of life and the way of death (5 Ms 30, 11-20), a parable that influenced many sacred documents on Christian morality (e.g. the Didache), not to mention the Christian synod at the break of the last millennium in Slovenian Roman Catholic church. Interestingly enough, the nomos concept, distinguishing between suitable and unsuitable forms of love, is given a new theological meaning by agape's central ideologue, St. Paul. His famous speech on the relationship between law and sin clearly indicates that, in absence of the law (nomos), Man would fail to recognise his desire and sinful nature – the crucial and only (ethical) recognition that leads to grace, purification and freedom (Rom. 7: 7-13). In order to purify himself, he must recognise and refuse, “defeat the law of the flesh” that drags him into death, and give himself to the Holy Spirit. By doing so, he also chooses the way of life: “For if you live by the flesh, you shall die, but if you defeat the flesh with Spirit, you shall live.” (Rom. 8: 13)

The greatest authority in Christian concepts of love, A. Nygren, summarised the main features of the concept of agape in  the following four points: spontaneous and ''unmotivated'', for we received God's grace freely (Nygren, 1953, p. 75); indifferent to value, for God loves sinners as well - not for their sins, but in spite of them (Nygren, 1953, p. 77); creative (Nygren, 1953, p. 78) and finally, it is the divine initiator of fellowship with God, for agape is God's way (descending) to Man (Nygren, 1953, pp. 80-81). Agape as the theocentric concept of love (Nygren, 1953, pp. 205-207) has another significant trait. Whereas the Platonistic concept of eros stood in the way of Man's genuine love for another, for this love was but a “tool” for reaching the supreme idea of God (I only love my fellow-man inasmuch as he contains some of the Divine), what we find in agape is that it enables two persons to connect in a special way: “God is not the end, the ultimate object, but the starting point and permanent basis of neighbourly love. He is not its causa finalis, but its causa efficiens.” (Nygren, 1953, p. 216).

It may be said about the nomos concept that it provides the Christian interpretation of love with the dimension of moral code. In spite of the negative effect it bears on the  nature of the European culture (sexual pessimism), this concept impedes the formation of extreme perversions that remained latent in love (e.g. pedophilia); a phenomenon stressed especially in the New Age mythologies that interpret love as inseparable from their dominant concept of spontaneity. The concept of eros  assures the basis of Man's inner energy and provides it with a teleological dimension by promising a sublime encounter with God even at the price of exceeding existent moral codes. Agape, however, facilitates a concept of an engaged, personal God that provides the “meaningless” emotional reality (irrationality) with actual promises (grace as the basis of blessedness).

When it comes to interpreting love, each of the concepts is partly incomplete: the nomos concept lacks the spontaneity and the subversity of love, the eros concept fails to acknowledge the unselfish acceptance of another and the altruistic commitment, while the agape concept is missing an inner human dynamism that may not be replaced by any type of mysticism. Consequently, the Western civilisation, impregnated with Christianity, seeks new ways to synthesise the notion of love that would combine the elements of the original concepts. The most prominent syntheses are Augustine's concept of caritas, the romantic love of the European novel and the concept of active love, well developed by F. M. Dostoyevsky in his novel The Brothers Karamazov. 

According to D. de Rougemont's hypothesis that “…between the science of the body and the science of the mind, between biology and theology... mythology dances a dance of its own – the dance of the soul …” (Rougemont, 1985, pp. 36-37), the myths' central ideas should be reflected in every man's life. In view of an almost continuous presence of a certain “implicit theory of education” in European love myths ever since the famous Epic of Gilgamesh, the main purpose underlying this study is to explain the influence of developing concepts on the formation of the concept of man as a person, and on the general attitude towards the role of love in education. Apart from Gilgamesh, the gods created another hero. Enkidu, unlike Gilgamesh, was a savage who lived in the steppe and often played tricks on the hunters by ripping their nets and filling in hunting pits with sand. In order to get rid of the menace, a whore was sent to seduce Enkidu. In the six days and seven nights they spent together, the whore “gave the savage all a woman knows”. The effect of the erotic experience was surprising. Enkidu forgot all about the place of his birth, the animals that used to be his friends ran away from him, his knees weakened so that he could no longer run like he used to, whereas his mind broadened. The erotic experience transformed Enkidu in such a way that he was no longer able to return to his original state, and was forced to go off to the civilised world. Before he died, Enkidu put a curse on the whore who had pulled him away from his carefree natural state, but was quickly consoled by Shamash who reminded him of all the new goods he acquired, such as the heavenly food, wine and clothes, and especially Gilgamesh's sincere friendship and the affection of the people of Uruk (Morus, 1963, pp. 28-31). Interestingly enough, the Babylonians already associated the power of love with more than just sexual pleasure. They believed it had the power to educate, namely to raise Man from his wild natural state to the (spiritual) world of culture. However, the price Man has to pay is double: first, an interruption of his idyllic contact with nature and animals, and secondly, the inability to go back.

1.	The Role of Love in the Formation of the Concept of Person 

The concept of person, whose ultimate metaphysical basis is Christianity, may have a significant influence on the understanding of the educational relationship. This concept presupposes a specific position of both the teacher and the child, in which the teacher should accept the child as a developing person with the right to seek his/her authentic self. In order accept the child as such, the teacher must be responsible, well aware of the difference between education and manipulation and of the problems of the legitimacy of education. But as the rest of this study will show, Christian educational theory and practice failed to use its basic concept to their advantage. For this reason, the research of the concept of person continues to represent an important contribution to educational theory.

As the starting point of our research we will refer to the introductory thoughts of John's gospel, which form the basis of D. de Rougemont's thesis that the western concept of man as a person was built progressively, as a heritage of Greek classical philosophy, Roman law and Christianity. The latter largely emphasises the concepts of vocation (Word) and love (grace): 
“In the beginning was the Word, and the Word was with God, and the Word was God... And the Word was made flesh, and dwelt among us, ...full of grace and truth.” (John 1: 1-14) “How can we, between the Word and the Grace, calling and forgiveness, find the way and live by it? In the East, the way is cognition, gradual discovery… For a Christian, the experience of finding the way interferes with the experience of faith... “By faith Abraham, when he was called to go out into a place which he should after receive for an inheritance, obeyed; and he went out, not knowing whither he went.” (Heb. 11: 8)... He does not know, he believes. He does not have, he hopes. He does not see, he obeys. And his way is not determined as if it were an unchangeable orbit of a star, it is an everlasting adventure…Delivered from his ritual frame through Faith, man simultaneously rejoins transcendental Love and Love for another… His measure is no longer external; it is inside him, in his divided heart; it is no longer order, but tension. Liberated to be unified again; delivered from the Law, but responsible in Love; distinctive from all the others on the grounds of his “talent”, yet sympathetic in sin and deliverance; living in this world, but as if he was not of this world; weak, when he is strong, and strong, when he is weak; lost in his attempts to be saved from himself, liberated by renouncing That, who is his judge; a sinner against the Law and delivered through Faith. Thus a sign of contradiction, which was introduced to the History by the Way of the Cross, will mark his existence ever since... This man, more free than the Greek individual, more engaged than the Roman citizen, but liberated through engaging faith, is an archetype of the West about to be born. It is the person...” (Rougemont, 1983, pp. 42-43)

According to Rougemont and many other philosophers (such as Mauss, 1982, p. 351), the origins of the European thought reveal three important phases in the formation of the concept of person. The first is the Greek thought and its attempt to overcome the blind forces of religion and magical images through cognition. The roots of the notion of autonomy can actually be found deep in the Greek mythological tradition, for the word autos was first used by Homer in the beginning of the 20th chant (canto XX) of the Odyssey in reference to an inner (spiritual) conflict between passion and reason. Furthermore, the Greek lyric poetry (Sappho) and drama reveal an increased interest in defining Man from his inner forces. The archetype situation of the conflict between autonomous and heteronomous ethics is equally described in the Greek drama (Sophocles's Antigone). Finally, Socrates, who used the tension between ratio and eros (daimon) as the standard for philosophical treatment of autonomous ethics (see Snell, 1982), first introduced the problem of such ethics to philosophy. 

The Romans thereupon invent a legal system, created to protect the integrity of free citizens. It has remained valid to this day, since the Convention on Human Rights (1947) and the Convention on Children's Rights (1989) provide pedagogy with internationally legally accepted standards. Their attempt is to protect the child in his needs for safety (protection) and optimum educational environment (provision) on one side, and to put forward his rights including the right to take part in decision-making (participation) on the other.  

Eventually, Christianity, assuming its place as a religion of word and love, adds a metaphysical basis to the concept of person. Not surprisingly, Christian personalists of the 20th century took the most interest in the relation between the phenomenon of love, personal God and the conditions of the formation of the concept of Man as a person. Therefore, according to M. Buber, love may not be interpreted merely as an emotion, but as “a metaphysical and metapsychical fact” enabling Man to encounter (to have a relationship with) the  ''you''. Only from this encounter may arise Man's person (Buber, 1999, p. 17).

Let us observe the definitions of the concepts of word (vocation) and love in Christian mythology. The significance of vocation, resulting in Man's responsible behaviour, and the significance of love as God's support offered to the believer, are discussed in the quote from John's gospel. With a short reconstruction of a biblical tale about the creation of Man and the Divine concern we will try to clarify the meaning of vocation and love. 

As we know, the first gospel appears in Paradise and is connected with the prohibition of Adam for eating off of the tree of knowledge. Having ignored the Divine order, Adam is exposed to the first ethical cognition; namely that he is a limited, sinful creature; in the Bible the recognition and acceptance of one's own sinful nature remains the “initiating cognition” of man's ethical awakening. The next words of the ''Old Testament'' God bring moral commandments to Man (nomos), already including the so-called double commandment of love: to God and to neighbour. The third time that God communicates his message is through Jesus. There, however, the vocation no longer has the status of a law, but is communicated through personal example (ethos), thus adopting an eschatological element of a liberating, merciful love.

The dialectical connection between love and the Word, however, is not equally present in every theological explanation of the biblical ethical doctrine. Those who emphasise the phenomenon of the sin – a notion that had not been acknowledged prior to God's interdiction (Rom. 6: 7) – namely the vocation, form the ethics of guilt. According to them guilt, the basis of the Christian concept of conscience, is the most important metaphysical consequence of Adam's fall. Others emphasise the notion of Divine love and form the ethics of grace which - leaving out of account man's vocation and responsibility - still fails to bring about the concept of person. This ethics ultimately becomes a fatalistic concept of predestination, denying man's active ethical role. 

It is not until vocation and love are connected that the concept of person may appear, the dialectical relationship having a key influence on both of the above mentioned poles. As long as the Word is but God's interdiction, it can only cause Man to recognise his own weaknesses and sinfulness, and awaken inside him the feeling of guilt for not having respected the Divine laws. For the Word to become the basis of man as a person capable of making independent and responsible decisions, it must be transformed from a simple moral commandment, the nomos, into an ethical principle, expecting of the believer to be constantly questioning the legitimacy of his actions. Another requirement proposed by the supreme ethical principle, also known as the golden rule of ethics, is a certain emotional sensitivity; the susceptibility to the needs of the fellow-man and an inner state of willingness to give up one's own selfish interests if a given ethical situation calls for it. This concern for the fellow-man and a readiness to renounce one's own interests is facilitated by love. Love, being more than an immediate reflex to God's agape, also activates Man's inner impulses (eros); and being more than a humble fulfilment of God's demands, it reaches beyond the concept of nomos in the Old Testament.

Therefore the concept of person is brought about by the development of moral cognition and selfless love, both dialectically joined in an erotic passion of the mind. In addition to the significance of mental development in the growth of ethical responsibility, the role of love must also be taken into account. Although there had been relatively good explanations of the effect of mental development on moral autonomy throughout the history of ethical thought,, we cannot claim the same for the effect of love. In spite of its significance, defining the relation between the mind and the eros was clearly neglected by the philosophers of the age of Enlightenment (Krofliè, 1997, p. 203).  However, it is on this relation that European philosophy was and the heart of Christian dialectics still is based.

D. de Rougemont has a convincing way of expressing the interconnection of the concept of person and the concept of love: 
“Only the authentic self can love his fellow-man, for it is only it that can see that same love in another… To love one's fellow-man as a person is to recognise his uniqueness, even his virtual calling, to support him and, in a way, induce his birth. This is how love in its all-embracing authenticity…passes from one person to another. Where does the person come from? ... the authentic self is invariably embedded in love: “God was the first to love us. And because God is love…spiritual love brings about the love in a man. To make a sacrifice for another, a loved one, one must first give up one's ego for the benefit of one's authentic self – to define it in accordance with one's calling. Or even: to give up oneself as one is now for the benefit of who one is to become in spirit.” (Rougemont, 1985, p. 179)

Hence, love presupposes a person, for it is only a person that can truly love. On the other hand it was love itself that brought about the formation of person. Having started the dissertation with this paradox, I suggest we end the study of the significance of love for the formation of the concept of person by pointing out the correct reflection on the role of sacrifice, which Rougemont links with the phenomenon of love. By no means does this sacrifice suggest becoming fanatical masochists and denying ourselves and our desires – all in the name of love. Paul's demand for  “crucifixion of the flesh” (Rom. 6 and 7), therefore for the presumably necessary renouncement of erotic desires in order for us to become beings of spirit, turns out to be exaggerated and inappropriate as far as love among humans is concerned. Denying one's own self, or degrading the other to an object of satisfying one's own selfish desire  has a disastrous effect on love – the very lesson we learned from Tristan and Don Juan (Rougemont, 1985, pp. 180-181). According to Rougemont, sacrifice should be understood exclusively as man's willingness to make spiritual progress and, when in position of an educator, clearly also as the willingness to recognise the child as a person and help him develop his personal potentials. 


2.	Love and Education in the Work of Don Bosco  Saint John Bosco, founded (1859) the Society of Saint Francis de Sales (Salesia), and (1972) the Salesian Sisters; known for his care for the abandoned children. and the Slovenian Catholic Pedagogy 

As the motto of this study I have chosen J. Garisson's idea that we become what we love, which is the reason why the ancient Greeks made the education of eros the supreme aim of education (Garrison, 1997, p. XIII). Although I accept this thesis, I am at the same time aware that it can be grossly misleading, if applied to the Platonic concept of eros only. 

There are several psychological development theories that enable us to substantiate the significance of love in education, such as social constructivism which, same as Dewey in the thirties, claimed that the individual's personality and identity arise as a consequence of the child's complex organic and social interactions with his everyday environment (Garrison, 1997, p. 39). Another such theory is the object relations theory that advocates a similar view on this question, namely that the structure of the personality is shaped as a consequence of the child's relationship with the world, the living and non-living objects around him (for more information on the object relations theory see Kroflič, 1997 a, pp. 37-44).

Yet, it is not only the messages communicated to the child through important persons (objects of identification) that play a decisive role in the development of the child's personality. The latter is also influenced by the quality of relationships between the child and his objects. This is the first main difference between the Platonic concept of eros, and the study of the importance of love for the child's education, based on the above mentioned psychological development theories. Plato argues that eros by itself is active and unproblematic, therefore the teacher's prime concern should be merely to choose suitable objects of love: “Since Plato, the aim of the education of the human eros has been to enable students to distinguish between something they might desire and the truly desirable.” (Garrison, 1997, p. 28)

Obviously, this was the standpoint that prevailed in Christian tradition of education as well. The teachers had invested much thought into the codification of suitable and non-suitable objects of love. They had been paying special attention to the emergence of the child's (youth's) first erotic and self-erotic aspirations and pointing out the “diabolic danger” of strong emotional  (“amorous”) ties between the teacher and students of the opposite, or same, sex. The same attitude can be also found with Catholic oriented teachers that have already sensed the extreme power of the pedagogical eros and learned how to make use of it. Allow me to state the example of the famous Don Bosco, who, in his Letter from Rome 1884, briefly refers to a dream revelation of the connection between comfort, love and trust. For there can be no trust without comfort, and in absence of their trust the tutor is just the pupils' feared superior, and not a father, brother or friend whom they obey out of love (after Kodelja, 1995, p. 185). The tutor should, therefore, strive to become the object of his pupil's love (Kodelja, 1995, p. 188). According to Kodelja, however, Don Bosco's pedagogical eros is at the same time obligatory and prohibited. On the one side there is no educational effect (obedience) without love, while on the other we have double codification of the same love. The tutor should refrain from all physical contact with his pupils and from any display of affection that could be interpreted as a sign of pedophilia (Kodelja, 1995, p. 185). At the same time he must constantly supervise his pupils who may succumb to sinfulness at any time, and nip any form of sexuality in the bud. At the time masturbation was extremely persecuted (Kodelja, 1995, pp. 89-94). 

For Don Bosco the pedagogical eros is the (most) important means of education, and as such not a goal by itself, but an instrument for achieving the highest educational effects – a method for attaining submission to God's Rule. Based on this ground was his idea that the teacher as an object of love is in fact a personification of Paul, whereas the Rule is the voice of God (Kodelja, 1995, p. 32) requiring unconditional obedience. In relation to the above love models, it is evident that even in the beginning of the century (in many places even to this day) Christianity, with reference to education, spoke mainly in favour of the nomos concept of the Old Testament. Neither the slightly modified model of eros nor the model of agape made their way into the theory and practice of education, whereas the concept of compulsory and morally codified love did. At this point we cannot set aside Augustine's fruitio Dei (enjoying God) theory, which probably bore an effect on such attitude toward love in education. According to his theory, enjoying God - the final goal of Christian concept of desire- stands as an excuse for the use (or possibly “abuse”?) of profane objects, not to mention of love itself, in order to achieve the “supreme goal” of desire (Nygren, 1953, pp. 510-511).  

The teacher playing the role of Christ (imitatio Christi) further contributes to the already neurotic nature of the Catholic education: “Identification with Christ is of the utmost significance for Christian perception of education. It is as early in the time of Gregory of Nyssa that we find the idea of Christ as a model and the related conception of imitatio Christi as a Christian paideia.” (W. Jaeger, 1985, p.93) The following quote from Zupanèiè's Pedagogics gives evidence for the presence of this idea in Slovenian Catholic pedagogics as well : “Jesus Christ is an example of the Christian spirit, therefore, the true aim of education is achieved only by educators who imitate Christ themselves and who make their pupils follow his example.” (Zupanèiè, 1904, p. 45) 

This requirement bore two extremely negative effects on pedagogics (and practical education). The first stems from the instrumentalisation of pedagogical eros, the “most important means of education”. As such, it serves mainly for obtaining pedagogical authority in the form of apostolic authority, as I have named it in Authority in education (Krofliè, 1997, pp. 138-160). Let us observe how the imitatio Christi principle is used by Saint John Bosco to increase authority.

In his Oratorium, Saint John Bosco claims total submission to the Rule. In order to provide the Rule with more authority, he interprets it as the voice of God to which he himself has submitted. “…Saint John Bosco claims that it is the Rule that desires this or that, not himself. He is not enforcing his own will, but that of God - a statement that reveals an imitation of Christ, who “came down from heaven, not to do his own will, but the will of that who sent him.” (John 6: 38) Therefore Christ, the Educator of all educators, is at one time an object of identification and a guarantee for Oratorium's hierarchy…” (Kodelja, 1995, p. 35) The basic logic of apostolic authority is clearly expressed in the following construct: The authority of the Divine is reflected in Christ, who turns it over to the apostles whose mission serves as a building-block for building of the Church, whose power manifests itself through the father-tutor figure in the patriarchal education. Or in the words of Jesus, while sending his pupils to spread his teachings: “He that heareth you heareth me; and he that despiseth you despiseth me; and he that despiseth me despiseth him that sent me.” (Luke 10: 16)

The second negative consequence of the imitatio Christi principle presents itself in the maternal concept of a woman educator who, just as the “son of God”, makes unconditional sacrifices for her child. The famous mother character in the works of Ivan Cankar Ivan Cankar, Slovenian writer, playwright and poet, 1876-1918; especially in his short stories, he concentrated on the relationship with his mother (see A cup of coffee); modern Slovenian theorists claim that his works contain typical features of our national character., a woman “symbolically” attaching the child to herself through her own “sacrifice”, is an example of the striking presence of such education in Slovenia. In his memoirs, Cankar remembers a number of occasions when the mother responded to her child's moral offence with obvious forgiveness and sacrifice instead of disapproval or even punishment. Paradoxically, this type of conduct caused the child to develop a strong sensation of guilt and indebtedness that would follow him for the rest of his life (for a more detailed analysis see Žižek, 1987, pp. 38-41). Interestingly enough, psychoanalysts throughout the world have stated that this pattern of education stands highly in favour of the movement for permissive education, which emphasises a maternal concept of education, based on complete devotion. This type of education, however, has several drawbacks. Firstly, it becomes impossible for the child to form a gradual distance from the close emotional (symbiotic) relationship with his mother, or to slowly gain independence. The terms, used by psychoanalysts to describe such education, speak for themselves: “narcissistic occupation of the child”, “cannibal love” or even “vampire love”. A modern response to the above model of pedagogical eros is clearly the world-present phenomenon of pathological narcissism. An additional consequence of such treatment is the development of a particularly aggressive and irrational form of super-ego. It prevents the child from gradually leaving his object of identification to form his own personality/identity during a normal Oedipus conflict, which proves that “...the grave infallibility of the apostolic situation and the altruism of unconditional motherly love are clearly two excessively exacting images for the child to take in without too much stress.” (Krofliè, 1997 a, p. 111)

It was a similar type of education that D. de Rougemont noticed in the work of A. Gide. Rougemont interprets it as a determination of the Puritan education to divide the “spiritual” and “physical” passion of the mind at any price. In Gide's case this division is represented by the author's mother: “A better established Oedipus conflict ... might have developed in Gide the aggression, essential for breaking the Puritan order... But at the time of his father's death ..., little André was eleven. His mother took the crying child into her arms to soothe him: “All of a sudden, I felt overwhelmed by this love, which would, from this moment on, completely focus on me.” (Gide, Si le grain ne meurt)” (Rougemont, 1985, pp. 143-144) 

Mother's complete dedication to the child is generally interpreted as unconditional maternal love, but may often include erotic connotations. In case of Gide's Puritan morals it results in a split between body and soul, and a negative attitude toward physical passion interpreted as “monstrous” (Rougemont, 1985, pp. 142). Let us refer to another interesting phenomenon related to maternal education in Slovenia -  a mother's  wish to see her child ordained a priest (Puhar, 1982, pp. 245-246). In such cases the beloved object ceases to exist as a sexual being and the mother may hold on to him without getting caught up in a prohibited incestuous relationship. This additionally supports our hypothesis that pure spiritual and pure physical passion are but two absolutisations of the same historical process which has transformed the physical eros into a spiritual principle. 

Although the contact of Christianity with Hellenic and Gnostic-Oriental tradition resulted in more complex models of love (nomos, eros, agape), not to mention the concept of person, a long time had to pass until it was reflected in pedagogical theories and related practice. After all, the notion of the child as a “special being/person” was invented as late as the 17th century (Aries, 1991), and was more seriously affirmed in pedagogical theories by the nascent psychology of early 20th century. 

The concept of the person, and love that facilitated it, bore long-term effects on pedagogy. However, the study of those effects remains incomplete. Let us recall the basic findings about the nature of love, which were conceived through an analysis of European mythology. 

3.	The Role of the Pedagogical Eros in the Philosophy of Education 

That love is a phenomenon that cannot be codified is a belief that goes back to the classic Greek tragedy. Moreover, it is by way of love that moral and immoral forms of behaviour are codified (“love and do as you please”). In case of a different moral code, passionate love may break and overcome it. Accordingly, love in education and life in general prevents the predomination of paternal Law. When a law is established in the absence of love, the latter helps to provoke its fall, a concept best seen in Sophocles's Antigone: 
“(Eros) is a force capable of overthrowing laws and authorities (while turning gods and humans into desirous creatures blinded by love). It makes all lines of force come together to form one bond, The Bond/Tie, while all the other ties/bonds standing in its way are suddenly untied. The order of things begins to fall apart… For Greeks, the father is The Father, an absolute master of the house, whose word is an order to be obeyed without objections. But when the father is also the Father of the entire country (the case of Haemon's relationship with Creon, thus twice his father), then the only force strong enough to provoke Haemon's loss of authority is the Eros. There are many terrifying things; but the extreme connecting and at the same time destroying power of Eros is more than terrifying – it has the capacity of turning Man into the most terrifying being. Is it not also Antigone's love for her brother Polynices that is so deeply rooted in Eros?” (Hribar, 1991, pp. 163-164) 

Consequently, final association of moral Law and love in Christianity is not surprising. The Law is not only God's law that believers received as a sign of his grace (love), but also a Divine law – love, which is God himself. For this reason, its chief demand is to love in the most altruistic (unselfish) sense: to accept God with love (and not out of fear of punishment!) and to love every fellow-man, even one's enemy. 

Therefore, separation of the rationally restricting and the emotionally supporting pole in education (like separation of the paternal and the maternal principle) proves to be a risky move. Rational paternal Law without love that should enhance the sentiment of acceptance may cause the child to experience great trauma. However, numerous cases from Christian environment reveal a potentially more harmful situation, in which love itself becomes the Law: 
“Christianity, which takes the Law in, replaces the respect, based on fear, with love: Love the Law, for the Law loves you. You are worthy of the Law not when you follow it under constraint, but when you do it with love. Consequently, the Law becomes not less, but twice as violent as before. The violence of the Law is not only external (the Ten Commandments are still valid), but also internal (the respect, based on fear, is replaced by guilty conscience). In addition to legal guilt one has to face moral guilt as well. Even when one lives according to all Ten Commandments, one is still guilty before the Law. The reason: the commandments were not followed with a love that was great enough; namely infinite, proportionate to the Divine love or the Law.” (Hribar, 1990, p. 230)

Everything points to the fact that all morality comprises love, yet the latter is not to be “moralised”. Understanding love as a counterweight to rational moral norms, and measuring out the amount of love according to the degree of the child's obedience, results in the instrumentalisation and neurotisation of love. On the other hand, presenting moral standards as love doubles their violence. It is therefore not surprising that all great manipulation projects throughout history were embedded in “emotional exaltation”, “love of God, nation, country”. The comparison of two professions – teacher and politician – alone reveals that the “moralisation” of love makes education (and politics) two exceedingly dangerous forms of manipulation.

To prevent this, love must be understood as a value by itself and should not serve any practical purpose, no matter how noble it may be. Love should not just be a method or means of education, but a genuine relation or encounter of two persons. Rougemont's principle that love is only possible among persons acquires new shades of meanings in education.  Certainly the most problematic is the child's “status” in the eyes of his educator. When he is not perceived as a person, still being formed, no pedagogical eros in the sense of positive emotional relation between two person can be established. Therefore, J. Garrison rightly states that “good teachers know we may give the gift without loss of self.” (Garrison, 1997, p. 40) 

One will treat the child as a developing person and will be ready to establish a positive emotional relationship (pedagogical eros) with him when, while responding to the child's development needs and creating a world of values, he leaves enough room for self-expression, learning and personal growth without feeling obliged to renounce his own needs, desires and interests (Garrison, 1997, p. 40). The opposite “negative indicator” is even more convincing: “Teachers find growth and self-affirmation in giving; but if they not also receive, they dry up and burn out.” (Garrison, 1997, p. 41) According to J. Garrison “burn out” is common in fixed selves (Garrison, 1997, p. 41) for which growth itself is not the only moral end (Dewey, Reconstruction in Philosophy; Garrison, 1997, p. 29) of their own striving for improvement.

In teaching professions burn out is a common problem that deserves psychologists' attention, yet it is seldom thought to be inseparable from a misinterpreted pedagogical eros. The phenomenon of sacrifice, accompanying love and every ethical decision, has been discussed earlier in the text. While dealing with Rougemont I already …called attention to the fact that sacrifice should be interpreted merely as readiness to renounce one's own (“fixed”) self to make room for the potential, forming self bound to spring from the love relationship. By no means, however, should sacrifice be understood as a form  of “self-denial” and “endless giving”, the so-thought qualities of educational professions. 

The same type of danger lies in the newly formed “ethics of care” (Gilligan, 1982) and in its purpose to complete the “ethics of justice”, inspired by the age of Enlightenment (Rawls, 1971). This can be done by emphasising the “webs of personal connection, concern, and care for particular others and our self” (Garrison, 1997, p. 44). C. Gilligan, the founder of the “ethics of care”, put down the basic notice of its concept in the form of an interesting paradox:: “We know ourselves as separate only insofar as we live in connection with others, and that we experience relationships only insofar as we differentiate other from self.” (Gilligan, 1982, p. 63)

The interpretation of the pedagogical eros as a mutual relationship of two persons, and not as an effective instrument for subjecting the child to moral standards, produces the very model of the pedagogical eros that D. de Rougemont used in his Love myths to make this impressive conclusion: 
“The highest aim of education is to qualify an individual to accept the freedom of a self-responsible person; a person able to recognise and love his or her fellow-man… So we know that love is a matter of persons and that no two persons are interchangeable. Why is it, then, so difficult to imagine a kind of universal morals of love? Rules exist about everything but love... There are rules about sex in the strict sense of the word, about society and education; about everything social and sexual inside a marital union, about relationships, etc. Yet, there are no rules about love in the strict sense of the word, for rules are set by love – the first and universal rule. In other words: the true aim of education is the person, but as soon as it starts to realise itself, becoming free and responsible, it can no longer depend on the morals to help it… Any morality that is not a school – directed toward future freedom – is a prison, regardless of how loose it is. The return to paradoxes expressed by Paul and the Gospels is inevitable: for an authentic spiritual person the Law no longer exists, even though not a single one of his letters was erased. But only love can understand the Law.” (Rougemont, 1985, pp. 226-227)

We shall conclude this study by defining an important connection between the designing power of the pedagogical eros and the basic goal of moral education: the formation of autonomous, critical and responsible morals, which is the basis of the European concept of man as a person. As we know, the first chapter discussed the interconnection of love and word, emotion and ratio, spiritual and physical passion - all required by the European model of man as a person. The reason of this requirement is that any disunion of the spiritual and the physical, of love and ratio, may function as a major obstacle in the formation of the metaphysical basis of the person and, finally, of a complete love relationship. 

The glorification of spiritual love passion in the new European mythology led to the concept of metaphysical, purely spiritual passion as a value by itself (to the concept of Love with a capital letter) and to the denial of the object of love as a person (Tristan), while on the other hand, the glorification of physical passion equally missed the point of a complete love relationship between two persons (Don Juan). If the standardisation of the emotional universe of relationships brought about a compulsory love and the paradox of enforced choice, which, by definition, renders love impossible (the ''Old Testament'' concept of nomos), then the model of God's pure love (agape) and the believer's imitation of Christ's posture (imitatio Christi) led to an aggressive sense of “indebtedness” and of one's own (inferior) sinful nature. Moreover, the above model also brought about a potentially irrational super-ego and the formation of a passive religious subject, which saw his only chance of deliverance in God's grace. Especially negative, however, were the consequences of the separation between the reason/mind and the eros, due to an  increase in the mechanisation of the reason/mind and a split between love and the processes of personal growth4 The following thought of L. Durell clearly refers to the insufficiency of the European concepts of love: “ What meanteh Heaven by these diverse laws? Eros, Agape – self-division's cause?” (Durell, 1968, p. 533) Instead of attributing to love the power of uniting Man's spiritual and physical part, and of turning interpersonal relationships into an active basis of personal and interpersonal growth, the European concepts of love contributed mostly to the separation between spirit and body, reason and emotion. . 

Harmful effects of this separation were noted on both the concept of the mind and that of the eros. Kant's “practical reason” has great difficulties in acquiring inner energy, needed to effectuate the autonomous morals. To some extent, this “practical reason” can be interpreted as the main moral criterion, and to even further extent as Man's spiritual ability to control his living environment, including the people (Nietzsche's ''will to power''/ Will zur Macht). But Man's ethical decision to give up his own selfish needs in consideration of his fellow-man can only be explained by the motivation power of the eros. To prove how highly aware Kant was of this issue, we will refer to his Critique of practical reason, where he discusses Man's wish to be able to renounce various sensual inclinations and sympathy in order to submit to the only legislative practical reason (Kant, 1993, p. 115). However, Kant's analysis of the connection between needs, wishes, emotions (love) and the practical reason was merely superficial. Consequently, the Age of Enlightenment broke the long European tradition of connecting love, faith and reason in transcendental processes (the Greek tradition, Gnosticism and progressive philosophers from all history of Christianity).

And what is today's role of love in the processes of ethical decision and action? In his Ethics (1932) J. Dewey pointed out that “…a moral judgement, however intellectual it may be, must at least be coloured with feeling if it is to influence behaviour...” (After Garrison, 1997, p. 33) Therefore, love is the basic source of inner motivation or energy, required for moral action. Let us remember the difficulties that Kohlberg had, dealing with a significant split between deontologic and responsible judgement (Krofliè, 1997 a, p. 51). In many cases Man knows what is (morally) righteous but lacks the strength to confirm this recognition by actions. In order to do this he requires “something more” than a selfish expectancy of a reward, and this more is brought about by an inner positive emotion - love. Accordingly, Garrison points out that Dewey rejected any dualism of reason and emotion, as well as the dualisms among theories, facts and values (Garrison, 1997, p. 33).

In addition, Dewey also believed in the “cognitive power of eros”, at least as much as it concerned value judgements of personal relations. In the already quoted Ethics it is thus stated: “Just as ideas of physical objects are constituted out of sensory material, so those of persons are framed out of emotional and affectional materials.” (Garrison, 1997, p. 33) In short, a person's moral judgement is influenced by his or her emotional relation to another person or interpersonal situation. In his study of the role of love in the process of making moral judgements, Dewey stresses strongly the capacity of intellectual empathy: “ To put ourselves in the place of others, to see things from the standpoint of their purposes and values, to humble, contrariwise, our own pretentions and claims... is the surest way to attain objectivity of moral knowledge.” (Garrison, 1997, p. 38) In other words, Dewey perceives the basic principle of righteous morals, the golden rule of ethics, as something more than just the capacity of pure intellect to make a judgement on whether the effect of an act directed toward another person is something he would equally wish for himself. He sees it as emotional empathy by which the moral subject sympathetically intuits the desires and wishes of another and takes them into account when planning a moral act. 

While discussing education that brings about the development of “moral empathy”, Dewey stresses greatly the significance of social interaction (Garrison, 1997, p. 39). He refers to relationships inside an educational community, be it either the relationships between the child and teacher or parent, or those between the child and his peers: “The function of critical education is to make us aware of the contingency of this social construction of our minds and selves, and to aid us in taking possession of ourselves through a long process of self-reflective recreation.” (Garrison, 1997, p. 39) Therefore, the experience Kohlberg included in his practical studies of the development of moral judgement (based on observation of socialisation in the Israeli kibbutzim) was predicted by Dewey as early as the thirties. As a consequence, modern American and British theoreticians no longer study Dewey's moral and educational philosophy within the framework of pragmatism artificially “attached” to him by pedagogical workbooks.

The concept of love in the European intellectual tradition is one of the phenomena that were continually, from the birth of the person and the reflective mind, connected to man's transcendental processes, including education. Education is a process whose role is to promote the development and self-development of personal potentials facilitating critical and responsible knowledge and behaviour. As such it should not be limited to a merely “reproductive role” of transmitting existing patterns of behaviour to a new generation, an interpretation brought about by the culture-transmission model of education. (Krofliè, 1997 a, pp. 25-28) In dealing with transcendence (beyond existing mental, emotional and behavioural patterns) man should learn to join his mental capacities with the power of love. 

This had been proven by philosophers, mystics, theologians, artists as well as great pedagogues throughout the entire European history; however vague the concept of the pedagogical eros may be, the ones that have addressed it were Pestalozzi, Don Bosco, A. S. Neill and in Slovenia, S. Gogala Stanko Gogala, 1901-1987, Slovenian theorist, who introduced the concepts of pedagogical eros and authority to our educational theory.. But I leave their actual views on the role of love in education to be dealt with in the studies yet to come.
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