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ABSTRACT

Ecology and Reason is a dissertation in political philo

sophy, which joins the Socratic effort of visioning the Good

life: that is, the quest for ever greater realization and

socialization of truth, knowledge and justice. This quest

explores the deepest concerns of human being: Who are we?

Where did we come from? What is our purpose? What is the

best way to live?, etc.

This work investigates the relation between human and

non-human being, especially nature and the sacred, asking

"Why are human beings engaged in an escalating and

systematic destruction of the planetary ecosystem which

sustains them?" The devastation of the natural world through

such crises as ozone depletion, the Greenhouse Effect,

species extinction and desertification has been virtually

ignored by political theory. Other questions follow: "What

are the causes of these destructive processes?" "How can

they be reversed?" What sort of politics might promote an

ecologically oriented Good life?"

Chapter Two identifies the cause of these ecological

crises as a complex called the "modernization project,"

which includes the disenchantment of the world, the

separation of human being from nature and the larger
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"community of being," the hegemony of instrumental

rationality, the Protestant Reformation, the Scientific and

Industrial Revolutions, capitalism, colonialism and

Liberalism. Chapter Three details the devastating effects of

this complex, manifested in the ecological crises of

modernity, on both the human and non-human ecologies.

Chapter Four critiques Enlightenment instrumental

rationality, moving on to Habermas's paradigm of inter

subjectivity, based on communicative rationality. This

paradigm is analyzed and found lacking because of its

exclusion of the non-human world. Chapter Five seeks to

articulate and defend a more comprehensive notion of

rationality, called "ecological rationality," which in

corporates instrumental, communicative, affective, noetic

and erotic rational elements.

Chapter Six considers the embodiment of ecological

reason in storytelling and myth, in the lives of primal

people, in Eric voegelin's thought and in the "new science,"

and "new story." Chapter Seven surveys some philosophical

and practical political ideas, models and policies, which

reflect ecological reason and offer hope toward an

ecologically sustainable future and realization of the Good

life.
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CHAPTER 1

INTRODUCTION

This is a dissertation in political philosophy.

Philosophy, from the Greek, refers to the love of wisdom,

and is a contentious term in a modern political theory,

which has focused, and rightly so, on the deconstruction of

a number of modern Occidental metanarratives such as

Science, Judaism, Christianity, Enlightenment, Philosophy,

itself, and other universalizing stories.

still I use the word intentionally to make a couple of

points: (1) that this project involves the erotic love and

pursuit of knowledge (in the broadest sense of the word,

including experience) for its own sake as well as for its

potential beneficial uses; and (2) that I wish to join my

project to the primal and Socratic efforts of visioning and

creating the Good life, that is a life seeking to optimize

and balance both the good of the individual and the good of

the community, while pursuing ever greater realization and

socialization of truth, knowledge, justice, etc. These terms

are abstract, problematic, do not represent absolutes and

require definition, all concerns which I attempt to address

in the body of my work. On the other hand, I will argue that

they are not absolutely relative and meaningless but rather
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vital and necessary concepts for any creative political

constructions.

What is wisdom? For Plato's Socrates, wisdom was the

"knowledge of the Good". What is the Good? Socrates declined

to define that, protesting that he did not know. Perhaps he

was pointing out t.hat the Good is not a matter of "knowing"

but of experience. Perhaps he was suggesting that the Good

was ultimately unobtainable, that it was our efforts toward

it, our search, our questioning, as well as some degree of

forward movement, that mattered. In any case the Socratic

method, the foundation of Western (and not dissimilar to

certain Eastern methods used in the knowledge quest) 1

philosophy, has become well known as a dialectical process

of questioning, in particular asking questions about the

deepest concerns of human being-- Who are we? What is our

purpose in life? What is God? What is the best way to live?

Thus, I begin with a question. The question which has

been pursuing me during the course of my doctoral work and

for the past several years can best be framed as a series of

questions. It is these questions which I ask, analyze and

attempt to answer in my dissertation. Perhaps the most

central is "Why are human beings engaged in an escalating

and systematic destruction of the planetary ecosystem on

which their own lives depend?" As far as I can see, this
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question, or some variant of it,

facing humanity and the social

political philosophy.

is the most important one

sciences, in particular

Yet the conventional (and even the unconventional)

social science literature is virtually silent on this topic.

There have been innumerable political studies on the

Holocaust, genocide, slavery, colonialism, etc, but almost

nothing regarding humankind's catastrophic relation with the

natural world, resulting in such crises as massive species

extinction (including the loss of genetic diversity and the

possible end of the evolutionary process, itself); global

warming and the massive climate change it is likely to

bring, depletion of the ozone layer, and the threat of

widespread nuclear contamination, whether through nuclear

war or the escape of toxic substances, either by accident or

because of our inability to store them properly for up to

250,000 years.

There are a couple of other questions which accompany

my first. If one is concerned with the survival of the

species as well as political culture, these questions

naturally follow and must be asked: "What are the causes of

these destructive processes?" "How can they be reversed?"

"And what sort of politics is necessary and possible to

build a different world, a world in which justice (for
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humans, plants and all aspects of the Gaian ecosystem)

diversity and happiness are primary guiding goals?"

I will be considering these questions in what might

best be described as an ecological paradigm. Since ecology

is a new understanding of the world and especially new to

political science, I will need to spend some time explaining

what an ecological understanding is. It is, in its broadest

sense a cosmology, a philosophy, a way of knowing the world

and giving it meaning. In order to do this, I will be

drawing on the work of some of the "new scientists,"

including Gregory Bateson, Fritjof Capra and Brian Swimme;

the thought of the Deep Ecology Movement, and various primal

societies. 2

What these people (and groups) all have in common, and

part of what makes them ecological thinkers is that they

place a primary emphasis on relationship and

interrelatedness as opposed to "old" or "normal" science or

knowledge which stresses the separateness of things,

reifying the sUbject/object dichotomy. This normal

science/knowledge is deeply implicated in the destructive

power and activity of modernity. Ecological thought also

relies on an ecocentric approach to understanding the world

and problems confronting human beings. An ecocentric

perspective differs from the modern humanistic or human

4



centered (anthropocentric) approach in that it places the

welfare of all life forms (although it may of necessity give

some theoretical and practical preference to humans) as well

as the well-being of the whole planetary ecosystem (living

and non-living) at the center of its inquiry/understanding

processes.

The Frankfurt School and Habermas

Defining civilization as beginning with the

Agricultural Revolution about 10,000 years ago, a study of

the history of pre-civilzed societies leads me to agree

with Max Horkheimer and Theodor Adorno that domination is

largely coeval with civilization and, to some extent,

inherent in human consciousness and social life. 3 However,

as Adorno and Horkheimer point out so clearly in The

Dialectic of Enlightenment, domination and human destruct

iveness took a quantum leap forward with the establishment

of the Enlightenment in the 18th century, a process greatly

facilitated by the acceptance of the new Cartesian-Newtonian

worldview, although many of its presuppositions and

practices were already incipient in Greek thought, even

during the writing of the Homeric myths.

Horkheimer and Adorno grew hypercritical during the

Nazi era about typical Enlightenment notions of reason,
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progress, science and technology. They identified an

instrumental rationality at the core of the Enlightenment,

which revealed itself in an ever-increasing domination of

nature, both human and non-human. They agreed that this

domination was so inextricably intertwined with the

Enlightenment project, that the project, itself, was not

salvageable for purposes of speculative philosophy (which

sought the Good) or for liberatory politics.

Jurgen Habermas, best known second generation member of

the School, focused more broadly on the whole process of

modernization, beginning with Weber's analysis of the

disenchantment and rationalization of the primal worldview.

He criticized Horkheimer and Adorno for their despair.

According to Habermas, "they surrendered themselves to an

uninhibited skepticism regarding reason.,,4 Habermas, unwil

ling to abandon reason, suggests that the Enlightenment

bequeathed us not only instrumental rationality, but also

communicative rationality, which functions according to an

entirely different logic and resides at the center of the

lifeworld, human speech and politics. 5

For Habermas instrumental rationality is only

probLen.ati i c in the degree to which it has colonized the

communicative functions of the lifeworld, and communicative

rationality remains the most precious contribution of
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Enlightenment to the lifeworld. He uses this concept as the

foundation for an ideal speech situation (and implicitly an

ideal speech community) which has the potential to overcome

the destructive forces of modernity and create a rational

liberatory project, free of the destructive dialectic of

Enlightenment.

My dissertation critiques Habermas, questioning a

number of his assertions and formulations. Does he correctly

articulate Horkheimer and Adorno's position? Is his notion

of rationality sufficiently broad to form the structure of a

normative theory of the Good Life, especially within an

ecological or ecocentric paradigm? What difficulties exist

in his formulation of the ideal speech situation? Are there

problems with his understanding of myth, nature and

religion? What of his Eurocentrism to say nothing of his

Anthropocentrism, etc.?

Ecological Rationality

Despite the problematic aspects of Habermasian thought,

I find his strong emphasis upon and elaboration of

communicative rationality (and communicative action) and

the projects it might engender to be a valuable

contribution. Insufficient and incomplete though it may be,

I consider it as one of the more creative and constructive
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moves of a generally stagnant and outdated modern political

theory, whose primary innovation seems to lie in

deconstruction. I plan to take this concept which Habermas

limits to communication among human beings and fundamentally

modify it to include communicative rationality and

communicative action among all members of the community of

being. This community of being (a formulation borrowed from

Eric Voegelin) includes humans, all other forms of life, the

world of the non-living (rivers, mountains, rocks,

cosmos,etc.) and the realm of the sacred/transcendence. This

sort of ecocentric view is practically absent from academic

political theory.

I realize there are some difficulties in arguing for

such an inclusive cosmology. First, it is a novelty to

modern political theory. Furthermore, it is clearly

problematic to conceptualize a "speech community" which

includes the whole community of being, both living and non

living. Can we speak of communication between humans and

bacteria, for example; or between humans and rocks and still

retain some understanding of rationality? certainly not in

the Habermasian sense.

It seems then we are left with two choices: (a) the

Eurocentric, anthropocentric, hyper-rational world of Hab

bermas, which along with modern political theory, excludes
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most of the community of being from political philosophy; or

(b) the return to an irrationally enchanted world in which

nature is infused with spirit, where humans fly like birds

and shamans jump from mountaintop to mountaintop in a single

leap. But perhaps there are other choices. Perhaps we can

broaden and modify our notions of rationality and com-

munication in a way which dialectically relates reason and

the "irrational, which stresses their relation and con-

nection to each other. Hans Peter Duerr does this in his

book Dreamtime,6 making it clear that premodern people have

been practicing such communication for millennia. Chief

Luther Standing Bear tells us that

Kinship with all creatures of the earth, sky and water
was a real and active principle. For the animal and bird
world there existed a brotherly feeling that kept the
Lakota safe among them and so close did some of the
Lakotas come to their feathered and furred fri1nds that
in true brotherhood they spoke a common tongue.

Surely we may understand this as more than enchantment; for

it is a sophisticated understanding of interrelatedness

which embodies certain forms or aspects of rationality.

Rationality? certainly not as we have corne to understand the

meaning of the word. But rational, I will argue in more ways

than one.

I will call this "new" form of rationality I am

attempting to articulate ecological rationality. In my work,
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this concept will replace Habermas's notion of

"communicative rationality," but not entirely. Ecological

rationality takes Habermas's notion of communicative

rationality and extends it to the ecological understanding

of the interrelatedness of the human and the non-human. To

be sure, the kind of communication going on among Habermas's

speakers is different from the way in which ecological

rationality relates the parts to the whole, admittedly an

often more fractious than harmonious whole. If this

dissertation is to make an original contribution of any

sort, it must stand or fall with my attempted construction

of at least the outlines of a tenable theoretical model of

ecological rationality and a sketch of the possibilities and

politics of an ecological action/praxis. The notion of

ecological reason I will attempt to construct and make

relevant to political ~heory will be multifaceted and

hopefully comprehensive, incorporating the various elements

of communicative, instrumental, affective, noetic and erotic

rationality.

While my dissertation will focus upon the relation

between the human and the non-human worlds, there will be no

exclusion of the human world, since humans are, of course, a

primary feature of the global (and local) ecology. I will

try, to the greatest extent possible, to make my view that
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of the whole community of being, despite the impossibility

of ever achieving such a perspective.

In order to attempt this task, I need to introduce two

important concepts which will help connect the idea of

ecological rationality to the human world. These are human

ecology and ecological justice. Since ecology studies the

relations among various members of an ecosystem and their

effects upon each other and the whole ecosystem, human

ecology refers to the study of relations among humans and

how those relations affect individuals, groups and humanity

as a whole.

Just as there are "imbalances" in human/non-human

relations which lead to ecological crises, so there are

"imbalances" in relations among humans (both individual,

socio-cultural, national, economic, etc.) which lead to

human crises (war, colonialism, genocide, needless poverty

and disease, etc.). ThUS, the idea of ecological justice is

a necessary complement to that of ecological rationality.8

Ecological justice suggests that to the extent a human being

harms another person (or for that matter any member of the

community of being), s/he harms the whole of humanity. Of

course this is not an absolute, but a matter of degree.
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Cosmology, Myth, storytelling and Methodology

Cosmology refers literally to a study of the cosmos,

but more generally to a way of understanding the world, a

worldview or paradigm. Cosmology consists of the myths and

stories people tell about their world and themselves in

order to make a cosmos from a chaos. Telling stories is the

way human beings use their consciousness and imagination to

give meaning to their experience and make sense of their

world. For Brian Swimme, the story is "the fundamental unit

of intelligibility for advanced hominid intelligence." 9 In

a very real sense, all we can really know are the "stories"

we tell ourselves and each other about the world. This is so

because all our experience is to some extent subjective in

the sense that our nervous system creates the images we

assume we see in an unmediated real world. It is an

unconscious process, too fast for us to follow.

In other words, we create the world, or more

accurately, we interpret, create and express our experience

of the world, in partnership with the world, itself, though

the nature of that partnership is often unclear. This is

not to say that some stories are not more "real" or

"objective" than others or that the world has no part in

creating us. I know that I cannot stop the sun from rising
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or wish away the Honolulu traffic. There is a real world,

and the story I wish to tell is a story of constant

relationship and continuous interaction and connection among

all being in that world.

But equally important, I believe, and central to my

thesis is the idea that storytelling embodies, transmits and

reproduces a relational orientation. stories serve a primary

"ecological" function for humans-- they connect us to others

both human and non-human and to the larger world around us,

the community of being. Of course some stories do this

better than others. certain stories, positivism and Marxism

for example, taken by themselves tend strongly toward

reductionism. Creation myths, on the other hand, when

understood in their proper context are quintessentially

relational, connecting people to the transcendent, the

natural world and to each other.

Because of the central role that storytelling as a

fundamental method of constructing and expressing meaning

plays in my theorization, I will, whenever appropriate in my

text, use stories, examples, imaginative scenarios, etc., to

help convey and support my thesis. As must be evident by

now, my primary methodological orientation in the

dissertation will be hermeneutical or interpretive.
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The Chapters

Chapter One, my Introduction, provides a general

background for the project, outlining its philosophical

inspirations and orientations, as well as the logic of the

chapters. Chapters Two and Three will investigate some of

destructive impacts of the modernization project on both the

human and non-human worlds and attempt to identify and

analyze the forces driving these crises. Chapter Two

presents an introduction to modernity and modernization and

locates what I identify as the general causes of the various

crises considered in chapter Three. These include the

disenchantment and rationalization of the world; the death

of God (and the soul); the Scientific Revolution based on

the metaphysics of the Cartesian-Newtonian worldview; the

Protestant Reformation, the rise of monopoly capitalism and

the Industrial Revolution; the radical separation between

human being and nature; Liberalism, and the formation of the

bureaucratic, hegemonic nation-state. Chapter Three focuses

on some of the most pernicious ecological crises of

modernity, including the depletion of the ozone layer, the

Greenhouse Effect, pollution, desertification, overpop

ulation, disease, poverty and war.

Chapters Four and Five ponder the nature of Enlighten

ment rationality, criticize it and offer a new paradigm of
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"ecological rationality." Chapter Four begins with

Horkheimer's and Adorno's critique of Enlightenment

modernity and their deconstruction of instrumental reason,

followed by an analysis and criticism of Habermas's thought,

especially his theorization of communicative rationality and

action. My critique will end by pointing to what I consider

a more comprehensive and inclusive notion of rationality, an

"ecological reason."

Chapters Five and Six will be the centerpieces of

whatever may be "original" in my dissertation. Chapter Five

attempts to construct the theoretical outlines of my

formulation of ecological rationality by identifying,

explicating and justifying its five primary aspects: the

instrumental, communicative, affective, noetic and erotic.

Ideally these should fit together coherently to form a

comprehensive notion of reason (theoretically overcoming the

inadequacies of Enlightenment reason) that addresses

relations among humans and between humans and the entire

community of being, including the earth, the universe and

the sacred. In reality, in chapter 5, I am logically and

stylistically compelled to deal with each aspect of

ecological reason individually.

Chapter 6 attempts to show how these individual aspects

may be joined together to include the non-human world in the

15



ecology of reason and politics. I pursue this joining

through an analysis and synthesis of storytelling and

mythopoesis, primal societies (the "first" people, more

commonly known as hunter gatherers or foragers) ,10 the "new

story"ll and the "new science," especially in their more

complex communicative, noetic and erotic aspects. I focus on

the relation between Voegelin' s "new science of politics"

and the "new science" and "new stories" of some new

scientists and storytellers like Eric Voegelin, Fritjof

Capra, Gregory Bateson, Brian Swimme and Thomas Berry.

Chapter 7, New Directions in Ecological Reason, is a

sort of extended epilogue, in which I point toward some

existing theories, practices, and policy prescriptions that

embody ecological reason and provide hope for a more

ecologically balanced and rational world. I consider

"relational" 12 feminist theory, Enlightenment humanism and

democratic thought, Deep Ecology, Social Ecology,13 primal

politics and some ecocentric policy suggestions by political

theorist Robyn Eckersley and Vice President Al Gore.

Finally, because I hold the strong conviction that

philosophy, in both principle and practice, should be

available to all who seek it and that a dissertation is no

excuse for excessive linguistic complexity, obscurity or

overspecialized jargon, I have tried my very best to write
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this thesis using language that would, with a few

exceptions, be accessible to any reasonably intelligent,

educated layperson, who had the interest and patience to

read it.
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Endnotes

1 The mondo in Japanese Zen Buddhism is particularly similar
(though usually more formal) in structure and process to the
Socratic method. Student and teacher face each other in
dialogue in a question and answer format, attempting to
clarify a matter of (spiritual and epistemic) understanding,
which, for the student at least, remains obscure.

2 The new science, the Deep Ecology Movement and the general
characteristics of hunter/gatherer societies are all
discussed at length in Chapter 6.

3 Theodor Adorno and Max Horkheimer, Dialectic of
Enlightenment. (New York: continuum, 1987). See Excursus 1,
"Odysseus or Myth and Enlightenment," pp. 43-80.

4 Jurgen Habermas, The Philosophical Discourse of Modernity.
(Cambridge: MIT Press, 1987). p.129. Lecture 5, "The
Entwinement of Myth and Enlightenment: Max Horkheimer and
Theodor Adorno" provides an excellent synopsis and analysis
of Horkheimer's and Adorno's critique of Enlightenment
reason in both its strong and weak aspects.

5 For a through explanation and theoretical background of
Habermas's work on "communicative rationality" and
"communicative action" and its relation to speech community,
see Jurgen Habermas, Theory of Communicative Action. vol.l.
(Boston: Beacon Press, 1981). pp.68-141.

6 Hans Peter Duerr, Dreamtime. (New York: Basil Blackwell,
1985) .

7 Tracy McLuhan, To Touch the Earth. (New York: Simon and
Schuster, 1971). p. 6. The words are those of Chief Luther
standing Bear, whose native wisdom, balance and masterful
articulation appear throughout this work.

8 The term imbalance must sound like an apolitical euphemism
when referring to these devastating crises and the sUffering
they involve. However, from the ecological point of view,
balance among the various members of the ecosystem is the
condition of existence. To humanize the term balance, the
idea of ecological justice is necessary.

9 Brian Swinune, "The Resurgence of Cosmic Storytellers."
ReVISION. W/S, 1987, p.83.
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10 I use the term "primal people" to refer primarily to band
living, hunter gatherer societies. They are also called
"foragers" and the "first" (primal) people, since homo
sapiens lived this lifestyle almost exclusively until the
advent of the Agricultural Revolution roughly 10, 000 years
ago.

11 The "new story," a term coined by historian and
theologian Thomas Berry, refers generally to an eroticized
retelling of the scientific creation story of the universe
and the process of the evolution of life on earth as part of
that larger story. Chapter 6 considers the ecology of this
story in detail.

12 I have given the name "relational" feminist theory to the
thought of a number of feminist thinkers who focus primarily
on the centrality of relationship in their understandings,
arguments and analyses.

13 social Ecology was inspired and articulated by political
theorist Murray Bookchin. Social ecologists believe that the
roots of the ecological crises lie in the human domination
of other humans.
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CHAPTER 2

OLD STORY, OLD SCIENCE:

THE CAUSES OF THE CRISES OF MODERNITY

The man who sat on the ground in his tipi meditating on
life and its meaning, accepting the kinship of all
creatures and acknowledging unity with the universe of
things was infusing into his being the true essence of
civilization. And when the native man left off this
form of development, his humanization was retarded in
growth. 1

Chief Luther Standing Bear

Chapter 2 considers a number of different aspects of

"civilized" modernity, which I argue have some causal roles

in the global crises we face today. These aspects or

phenomena can be divided into two groups: the first deals

with historical and theoretical analyses of changes in

cosmological world understandings.These include: (1) Weber's

analysis of the disenchantment and rationalization of

religious worldviews;2 (2) Eric Voegelin's diagnosis of mo

dernity as embodying the spiritual disease of anoia,3 in

which human being forgets its partnership in the larger

community of being, leading to hubris (a critical category

which emerged in the development of Greek tragedy), and the

creation of "second realities;" 4 (3) the corresponding re-

ification of the separation between human being and the
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non-human world. 5 Themes from this first group are helpful

in understanding and analyzing the second group.

The second kind of phenomena consist of more or less

concrete movements or systems of thought, behaviors and

practices. More specifically these include: (1) the Protes

tant Reformation and the rise of instrumental rational i ty

(which I will consider in detail in chapter 4); (2) the

advent and triumph of the Scientific Revolution embodying

the cartesian/Newtonian worldview and a hegemonic modern

science based on number and measurement, while devoid of

values and ethics; (3) capitalism and its union with modern

science to produce the Industrial Revolution; (4) the

project of Liberalism, a theory of limited government

stressing individualism, private property, and free market

economics;and (5) colonialism (including racism) and empire

and their legacies in the "Third World" and among

indigenous peoples. All these phenomena or proj ects are

inseparable from, reflect and underly the structures of

modernity.

While feminist thought has had an important influence

on my interpretation and understanding of modernity, I do

not emphasize "patriarchy" and male domination as modern

causal phenomena. Al though women's oppression has had a

number of unique and pernicious manifestations in
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modernity , male domination is as old as recorded human

history and therefore not an especially modern phenomenon.

still, old age does not exonerate male domination from

causal implication in the crises of modernity.

In fact a number of leading feminist thinkers

including Carol Gilligan, Carol Merchant, Jean Elshtain,

Wendy Brown, Donna Haraway, Kathy Ferguson, and Christine

Di Stephano6 may be understood to argue or at least support

the argument that, in some form or another, the above

causal phenomena are strongly gendered, reflecting and

promoting male domination. Several extend this argument to

include Enlightenment modernity, humanism and, in

particular the reified sUbject/object dichotomy.7

Gilligan argues8 that early gender differences in

identity formation (which may, aJ.though Gilligan herself

denies such application, have both cross-cultural and

trans-temporal implications) tend to result in males who

are generally characterized by fear of intimate

relationships, competitive individualism, a preference for

rules, binding laws and contracts for mediating conflict

and insuring rational abstract principles of universal

justice, equality, and rights for all individuals. On the

other hand, women's moral development and corresponding

understanding of the self centers on intuitive and
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relational knowledge in which relationships rather than

individuals are primary. This enables women to more easily

cross the boundary between self and other, leading them to

greater concern with caring for the needs of others,

towards non-violence and an ethic of responsibility.

Although her arguments have been criticized by many,

Gilligan's description of masculinity bears strong

resemblance to the dominant character of Enlightenment

individualism and rationality.

Donna Haraway notes the specifically masculine and

humanist (humanism is, of course, characteristic of

Enlightenment) nature of sUbject/object dualism in modern

scientific practices, focusing on the experimental torture

of Harry Harlowe, famous for his research on primates.

These notorious experiments were performed for the

expressed purpose of learning more about human love.

Harlowe spoke in grandiose terms of the "search for gold at

the end of the [experimental] rainbow. II "Sadism," argues

Haraway, II is a shadow twin to modern humanism Sadism is

about the structure of a scientific vision a pervasive

language linked to social practice. The final cause, or

telos, of that practice is the production of the unmarked,

abstract, universal man.,,9
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I also use the term "story" to talk about these

various proj ects because taken as a whole, they may be

seen as Occidental metanarratives, especially in terms of

their metaphysical justifications and carry with them

certain world-historical directions and meanings. They have

come to constitute a modern mythos of truth in science,

progress in growth of industry and economic and personal

development, competitive individualism, capital accumu

lation, etc. These stories, or strands of stories converge.

Told together, they may be understood to comprise much of

the larger story of modernity, which forms a great part of

the modern worldview for most of those living in the

Western world and for many elsewhere. I call this story the

Old story, which I contrast with the New story or the

universe story in my penultimate chapter. Many of the

meanings inherent in the Old story are hegemonic in the

sense that they destroy or obscure other meanings and lead

toward meaninglessness or "worldlessness."lO

These are stories of meaning we modern people have

been told (in the West especially), have told ourselves and

come to believe over the last 500 or so years. Some, such

as colonialism, have supposedly been disavowed, although

their structures and damaging legacies remain. I tell my

own story about these stories in an attempt to weave them

together in a way which demonstrates the role that they and
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their inexorable practices have played in constituting the

ways of life which have led to the crises of modernity.

Certainly they have not led only in the direction of

crises; as part of the "dialectic of Enlightenment, "II

they have also facilitated consLder abLe liberation, both

material and political, for many in the wealthy countries

of the northern hemisphere, and with modification hold the

promise of extending more meaningful liberation to all.

This list is of course by no means complete. I have

left out, among other phenomena, the institutionalization

of racism, if not a uniquely modern evil, certainly one

that has reached new heights in Western European colonial

practices and the Holocaust, although Eastern peoples are

by no means innocent. Nor will I attempt to provide any

detailed analysis of the factors I have identified. A

proper study of each would require an entire dissertation

in itself. Rather, I try to present a brief history,

including some major features of each, to show how the

current crises were reasonably predictable outcomes,

especially in regard to the ecological imbalances, con

sidered Chapter 3.

These projects, taken together, helped to form a com

prehensive worldview, which we have come to call the

Enlightenment, and which may be understood as the hallmark
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of modernity. So that I will not be misunderstood, I want

to state emphatically that these modern revolutions have

had very positive, as well as negative impacts. Indeed,

part of the philosophical problem is that the good

stories/proj ects of modernity, such as the development of

Enlightenment communicative reason and its embodiment in

democratic civil society, cannot be easily separated from

the bad. still, we ought not pretend that this ambiguity

provides a sane or survivable balance, since the bad

immediately threatens the survival of the good and of life,

itself. I will deal with these goods later, but for the

moment it is my task to examine their negative impacts.

These phenomena should not be understood as causes in

the strict social scientific sense of the word, since they

are all interrelated and thus multicausal and to some

extent mutually causal; although certain occurrences like

the disenchantment of the world, European colonialism and

the Protestant Reformation were initiated before others.

Furthermore, they cannot be very well isolated in

dividually, since they all have mUltiple causes of their

own dating back well into the premodern period. still, they

are causal in the very real sense that once people believed

in these projects/stories and engaged in large scale

practice of their ideas and values, then such negative

ecological consequences as I describe in Chapter 3 were
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likely to follow. For example, capitalism and the

Industrial Revolution historically have been powered and

expanded by an ever-increasing use and rapid depletion of

an irreplaceable fossil fuel energy bonanza deposited over

billions of years. Besides fueling the destruction of

massive amounts of tropical rainforest and the extinction

of many life forms, the burning of these fuels has created

a Greenhouse Effect which now threatens all life on the

planet. 12

I hope that an approach which includes and analyzes

these various factors will avoid the traps of reductionism,

to which any unidimensional analysis falls prey. The search

for causality in the social sciences, which must deal with

the problems of the self-understanding of the interpreter

and society as well as the material to be interpreted,

requires a complex model of multicausality, reflecting the

richness, complexity and often even the confusion of human

existence and self-understanding.

The organization of this chapter has proved very

difficult, since I am attempting to cover a number of

extensive territories and their histories. Unfortunately,

the modern histories of many of these phenomena span

several centuries (indeed, they are still continuing

today), so weaving them together is impossible without
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leaving loose threads, large gaps, discontinuities and very

insufficient histories. I have organized Chapter 2 in this

way: to provide an overarching context, I begin with a

greatly condensed (hi)story of premodern cosmologies,

followed by a theoretical discussion of Max Weber's thesis

of the disenchantment of the world and the corresponding

rationalization of Occidental worldviews. This is

supplemented with analyses of processes similar to disen-

chantment: (a) from Eric Voegelin, who focuses on the

story of the truth quest and relational changes between

human beings and the worlds of nature and transcendence;

and (b) from Hans Peter Duerr, who focuses on crossing the

boundary between wilderness and civilization. These cosmo-

logical alalyses are followed by a sketch of Weber's

theory of the role of the Protestant Reformation in the

rise of capitalism, and brief studies of the Scientific

Revolution, Liberalism, capitalism and the domination of

nature. Then I briefly consider the synergy between colon-

ialism, capitalism and the Industrial Revolution, taking up

again in this context,the destruction of the natural world.

The Premodern Worldview

The cosmology of the primal person is accurately

described by Leonardo Boff:

Ancient man, before the hegemony of reason, lived a
mystic union with all realities, including God; he felt
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umbilically linked with the surrounding world and with
his own intimacy; he participated in the nature of all
things and they participated in his nature. This took
place because the feeling of belonging and of universal
familiarity allowed a harmonious integration of human
existence with respect and veneration of all the
elements. 13

Of course the "first" people might not have always

experienced such an "harmonious integration" as Boff

suggests in regard to the elements which sometimes provided

starvation, disease and death. However, Boff's general

thesis of connection and belonging is correct and verified

by primal people themselves: " 'The uncounted voices of

nature,' says a Tuscarora Indian, 'that for the Whites are

dumb, are full of life and power for us.,,,14 These words

reveal the intimate relationship between the primal person

and the many aspects of the natural world in which s/he

lived. Morris Berman15 and Eric Voegelin, 16 as well as

Boff, emphasize the participatory partnership of the

premodern human in the larger community of being. Laurens

van der Post speaks of the "instinctive certainty of

belonging" of the !Kung bushman: "What drew me so strongly

to the Bushman was that he appeared to belong to my native

land as no other human being has ever belonged.,,17

While I wish to avoid the romanticizing of the

earliest humans and suggest some caveats in Chapter 6, I

also want to emphasize that these primal experiences of
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connection and belonging constitute the core of the primal

cosmology. With the development of agriculture and the rise

of civilization, humanity began a 10,000 year process of

rationalization, and a corresponding domination of nature,

which leaped forward with the development of the fertile

crescent civilizations (Sumerian, Egyptian and Hebrew).

According to Max Weber, this long process culminated with

the Protestant Reformation. Up until this time, even in

Europe, remnants of the enchanted experience of the world

and nature worship had been kept alive in both theory and

practice by women as "witchcraft," continuing to permeate

human experience and symbolic expression. 18

In medieval Europe, "the orthodox philosophy of

nature, taught in the cathedral schools and medieval

universities, was animistic: all living creatures had

souls. ,,19 "For 16th century Europeans the root metaphor

binding together the self, society, and the cosmos was that

of an organism. ,,20 Humans and nature were part of an

interconnected and sacred whole, a great hierarchical chain

of being which included the planets and the entire cosmos.

This medieval cosmology was about to give way to a new and

fragmenting worldview, which severed the intimate and

living relationship between person and nature, while

simultaneously desacralizing

world.
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Max Weber's Thesis of Disenchantment, the Protestant
Reformation and the Rise of Capitalism

Let us begin, as does Habermas in his study of the

rationalization and modernization of society, with a

recapitulation of Weber's thesis of the "disenchantment"

(Entzauberung) or "demagification" of the world. 21 Weber

traces the history of religion as a process of the

continuing rationalization of magical beliefs and practices

which, in its most rationalized form, especially realized

in the Protestant Reformation, led to the Occidental

rationalism of Enlightenment modernity. This rationality,

although much broader, is particularly characterized by a

means-ends instrumental reason, which objectifies its means

to achieve its ends without moral or ethical

considerations. Thus, very briefly, Weber accounts for the

modern structures of rationality in human consciousness as

well as society.

In his discussion of the rationalization of religion,

Weber argues that religious belief and behavior can only be

analyzed in terms of the human impulse toward meaning,

which is a rational impulse in the sense that it imposes

order. He argues that the tension between individual

interests and the social order increases along with the
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rationalization of culture, as the process of individuation

develops. The basic human urge toward meaning seeks a

resolution of these conflicts, driving culture toward more

and more abstract philosophical concepts of moral meaning.

This increasing tension and resulting abstraction leads

people to turn either toward the world or toward some

otherworldly source for radically personal answers to this

conflict. The turn to otherworldly answers is the search

for salvation. 22

For Weber modern religions developed through the

rationalization of magical and shamanic practices. 23 He

even suggests that the notion of "soul" originated in the

magician's practice of ecstasy "as a separate entity

present in, behind or near natural objects, even as the

human body contains something that leaves it in dream,

syncope, ecstasy, or death.,,24 In fact, he speaks of primal

magicians similarly to the way that German anthropologist

Hans Peter Duerr speaks of shamans. However, whereas Duerr

analyzes such primal "priests" as boundary crossers

between the worlds of the human and the natural/sacred, who

attempt to reunite this broken whole for themselves as well

as for the good of their society, Weber emphasizes the

charisma and manipulation of these magicians in attaining

worldly ends, a theme echoed by Horkheimer and Adorno in
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their famous analysis of Ulysses, which I will later

discuss. 25

Weber believes that originally religious and magical

thinking could not be separated from purposive behavior. At

first, in animistic religions, objects such as fire were

themselves seen to be gods, thus gaining magical sYmbolic

meaning. Actions and events involving these objects were

correlated to the events of daily life and economic

activity. Actions which seemed effective were repeated

toward these magical symboLic obj ects, to influence and

control worldly phenomena. These spirit gods then carne to

be represented by human beings as we can see in Greek,

Hindu and Egyptian mythology.

Weber divides religions into two broad categories:

those which affirm the world and those which reject it. He

cites ancient Greek philosophy and Chinese Confucianism and

Taoism as world-affirming religions. As Habermas points

out, such religions have a strikingly "non-interventionist

attitude toward nature" which prevents its objectifi

cation. 26 Along with a belief in gods, especially in the

one God of monotheism, came the abstraction of sin and the

possibility of displeasing the gods or the one God, leading

to consequences which must be dealt with in another world,

after death.

33



A whole complex of moral and ethical concepts

developed along with an increasing emphasis upon the

ethical ties of the individual to a new world of

obligations, allowing for the precise calculation and

ethical and moral systematization of the correctness of

religious behavior. The belief in a transcendent god

demanded that people no longer tried to possess divinity or

become divine themselves but rather that they become a

vessel of God I s will. Spirit was displaced from worldly

obj ects into the heavens. It was this process of

progressive displacement of spirit from the phenomenal

world which constituted the disenchantment of the world.

Rationalization and disenchantment were therefore two sides

of the same coin. The more "rationalized" the religion, the

more it suppressed ecstasy or religious experience, since

these experiences actually inhibit and threaten moral and

ethical systematization and also cast doubt on the need

for a salvation which rejects the world. 27 For Weber, the

quest for salvation involves a rejection of the world and

is a central aspect in the progression of disenchantment.

Weber provides a whole typology of world-rej ecting

religions of salvation, both mystical and ascetic, inner

worldly and other worldly, all of which rej ect the world

and seek salvation in another world, furthering the
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process of disenchantment. While mystical religions involve

a flight from the world, or perhaps more accurately, a

flight from the world as a source of meaning, ascetic

religions attempt to deal with the world by mastering it,

rather than fleeing from it. The otherworldly ascetic

breaks with the social order, seeking mastery over body and

mind in order to achieve salvation. But it is inner-wordly

asceticism which Weber identifies as the unique type,

especially as manifested in the Protestant Reformation,

which culminated in the advanced rationalization and

disenchantment that characterize modernity.

Hans Peter Duerr views the disenchantment process

somewhat differently from Weber. For Duerr, primal people

and shamans understood that "of necessity, humans live an

alienated life." "They have been alienated from their

wakan [sacred] nature, and over and over again, they need

to overcome this break, the fence between civilization and

wilderness. 1128 Thus, shamans, myths and primal religious

practices do not seek to manipulate or control nature and

the sacred, but to reconnect with these forces, reaffirm

that connection, and bring the experience and symboLs of

that relationship into their social existence. They

realize, as Voegelin affirms in his analysis of the metaxic

structure of existence, "that it is part of their being to
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stand between the two," between civilization and a sacred

wilderness. 29

In his book Dreamtime, On the Boundary Between

civilization and Wilderness, Duerr carefully traces the

growth of civilization and the concurrent domination of,

separation from and repression of wilderness. It is his

thesis that throughout its existence, homo sapiens had

always lived in cultures which had integrated the

experience of nature through boundary crossing. Shamans,

especially, but also other members of society to varying

degrees, had regularly crossed the boundary between

civilization and wilderness/the sacred, enriching and

enlarging the lives of people by allowing them to

experience and integrate that which was different from

themselves and to thus maintain their connection to the

great web of being. This boundary became progressively more

difficult to cross with the development of the "civilizing

process." still, a few isolated pockets of such travelers,

especially witches who were primarily women, persisted into

the late Middle Ages. For Duerr, social participation in

the enchanted world remains alive to the degree that human

beings deliberately cross this boundary and return to

communicate their experience to others. But with modernity,

for all practical purposes, this practice of boundary

crossing ended. In Europe, it was the witches who were
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also traditional healers and midwives (and to some extent

the alchemists), that became the final inheritors and

practitioners of this shamanic boundary crossing:

As late as the Middle Ages, the witch was still the
hagazussa, a being that sat on the Hag, the fence,
which passed behind the gardens and separated the
village from the wilderness. She was a being who
participated in both worlds •..

In time, however, she lost her double features and
evolved more and more into a representation of what was
being expelled from cUlture, only to return, distorted,
in the night ••. The demons who had been chased into
the wilderness, far away from people, then proceeded to
return in changed shape.

In the face of a new paganism stirring in the
shape of heretics, witches and other arrogant people, a
strategy had to be developed to place the evil enemy in
the center of culture and to defeat him there
decisively. The devil had conquered the 'inside', the
soul, and in view of this, his new abode, the body, had
to be killed and burned •.. 30

The witches embodied what remained of nature worship

and the ancient connection between human being, the sacred,

untamed and indomitable wilderness, and the participatory

experience of the relationship to a world full of spirit.

Duerr tells us that it is no accident that these witches

were women who represented the sensuality of the premodern

connection to the earth, the worship of the Great Mother

and other nature cults, and were expert herbal healers and

midwives. 3 1 The connection of witches to the devil and

their extermination represented a final closing of the

boundary between wilderness and civilization, a boundary

which had become more difficult to transgress from the time

that hunting gathering societies turned to agriculture.
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Eric Voegelin understands the rationalization of

modernity differently from Weber or Duerr, but has certain

remarkable resonances with Duerr, since both clearly

describe a metaxic structure of existence for human beings

between the poles of the sacred and profane worlds. 32

For Voegelin, myth, and later philosophy and revelation are

not merely primitive, traditional, magical or false

understandings. Rather they are symbol.f.c representations

(stories) of the truth quest. Central to this truth quest

is a dual structure of consciousness: (1) a consciousness

of things in the world, characterized by an intentionality

in regard to them, which he calls the Thing-reality; and

(2) a consciousness which occurs as an "event of

participation" in the whole community of being which

corresponds to a "comprehending reality," called the It

reality.33

The story of the quest is told both by the It-reality

and the human seeker, although of course the narrator is

the human partner. It is a story which expresses the

"divine/human movement" of the quest. Voegelin understands

this search as a resistance to the disorder in the world,

an attempt to bring about the best fit between the symbolic

representation of existence and the truth of the It

reality, to express ever new and more differentiated
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experiences of order in clearer and more "accurate" (in the

sense of most fully conveying the meaning) symbols. For

Voegelin the story begins in the middle, in the metaxy, in

between the world of time and that of eternity, between the

Thing-reality and the It-reality. As societies grow and

diversify, older, more compact symbolic self-understandings

(such as myth) appear as false (although we shall see they

are not), leading to a differentiation and advance (as in

philosophy) in the process of symbolization of the truth

quest. There is, unfortunately, no guarantee of a forward

movement, since symbolic representation may suffer deforma

tion as well as advancement. 34

There is the constant temptation among questors to

deform the It-reality into a thing and give it the

structure of a definite imposition on reality, to create a

"second reality." This is Voegelin's "gnosticism" or

"immanentization" which voegelin writes about in The New

Science of Politics. He sees this as an especially virulent

destruction of "the truth of the open souI,,,35 manifested

in the works of Hegel, Marx, Comte and various movements

which deform the metaxic structure of existence. This

deformation characteristically insists on a fixed and

dogmatic existential worldview, envisions some sort of

progressive end to history or embodies a reductionist

materialism.Voegelin includes Puritanism, secular humanism,
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Marxism, fascism, and positivist science in his list of

second realities. 36 All of these have played major roles in

creating severe imbalances in both the human and non-human

ecologies. One of the general features of modernity,

according to Voegelin, is that it is characterized by such

projects or situations. In fact, the mass exterminations by

totalitarian societies and wars of the twentieth century

can be seen in this light. 37 The mechanics and metaphysics

of some of these movements and/or projects will be traced

in the remainder of this chapter.

Voegelin may perhaps be criticized for going a bit too

far in his condemnation of virtually all modern enterprises

as metaxic deformations. In The New Science of Politics, he

includes humanism as well as the "civilizational

contributions of the liberals and progressives" in his

critique. He declares: "The death of the spirit is the

price of progress. 11
38 Like Horkheimer and Adorno's argument

regarding reason in the Dialectic of Enlightenment this

critique is too totalizing and leaves us with no hope.

Certainly, it is not impossible to achieve at least some

progress without spiritual death. If not, what is the

purpose of philosophy?
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For Voegelin the modern person and society suffer

from a "state of oblivion [anoia] as a deformation of

noetic consciousness." Voegelin uses the term anoia to

refer to the person who "does not remember his role as a

partner in the community of being .,,39 In this disease of

the soul or spirit, referred to as nosos by Plato and

Voegel in, hUbris arises as humanity arrogantly mistakes

itself as the lord and master of its community. Indeed,

domination often replaces all sense of partnership.40 When

human being forgets its role as partner in the community of

being, then the relation between human and nature is

severed, as is the relation between human being and its

erotic pursuit of the "good". Cut adrift from these

connections, people become alienated from God (the

experience of transcendence which is, in effect, dead) and

from nature and the cosmos, which for humanity has lost its

quality of being and can therefore be treated as inert

matter. Only human being, isolated as it is from everything

else, is of much importance.

It is appropriate to start our discussion of the

historical proj ects of modernity in chronological order,

continuing with Weber's analysis of the Protestant

Reformation and Calvinism.
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The Metaphysics of the Protestant Reformation

For the innerworldly Protestant ascetic, the

certainty of salvation is to be found in instrumentally

rational worldly action, according to certain ethical and

moral principles. As Weber explains:

But an unbroken unity integrating in systematic fashion
an ethic of vocation in the world with assurance of
religious salvation was the unique creation of ascetic
Protestantism alone. Furthermore, only in the
Protestant ethic of vocation does the world ... possess
unique and religious significance as the object through
which one fulfills his duties by rational behavior
according to the will of an absolutely transcendent
god ... success is construed as a sign that God's
blessing rests upon such behavior. This inner-worldly
asceticism had a number of distinctive consequences not
found in any other religion. This religion demanded of
the believer not celibacy..• but the avoidance of all
erotic pleasure .•• and the avoidance of all surrender
to the beauty of the world, to art or to one's own
moods and emotions ... The clear and uniform goal of
this asceticism was the disciplining and methodical
organization of the whole pattern of life... and
institutionalization of social relationships.

ThUS, in effect, for the Protestant Puritan groups, the

methodical conduct of life became the path to salvation (as

in Methodism): " ..• for only by a fundamental change in the

whole meaning of life at every moment and in every action

could the effects of qrace ... be proved. ,,42

"Only ascetic Protestantism," Weber writes, "completely
eliminated magic and the supernatural quest for
salvation... For the popular religions of Asia ..• the
world remained a great enchanted garden ... ,,43
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In Weberian terms, the Catholic Church embodied an

other worldly attitude toward the world, equating worldly

concern with vanity, and had deep misgivings and practical

prohibitions against the individual accumulation of wealth,

including laws against interest and usury.44 Furthermore,

Catholic religious practice stressed the importance of

sacraments, maintaining the connection to magic, and

emphasized the community of believers.

with Luther and the Protestant Reformation, this

attitude turned more toward a concern with worldly activity

while at the same time viewing the world as depraved and

devoid of the sacred and emphasizing the personal

relationship between God and believer. Calvinism emphat

ically devalued most sacraments, which were reminiscent of

magic, and modified Luther's idea of the calling or

vocation, which became a sort of sacred duty to God to

fulfill one's worldly committments. While Luther held onto

traditional values regarding the pursuit of prOfit, it was

the advent of Calvinism and the subsequent Puritan sects

that helped to break down those values and thereby foster

the rise of the capitalist spirit. These sects believed in

predestination, so there was little an individual might do

to gain the grace of God. However, somewhat paradoxically,

worldly success was seen as a sign of this grace. As Weber

says regarding good works, "they are the technical means,
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not of purchasing salvation, but of getting rid of the fear

of damnation." "In practice this means that God helps those

who help themselves."45

We should take special note of the idea that this

quest for salvation in worldly pursuits is pursued as an

answer to the human search for meaning in life. The moral

legitimacy of economic productivity channels much of the

impact of the religious drive into what Weber calls

"rational bourgeois capitalism." Parsons defines this as

... the maximization of the conception of rational
effectiveness and efficiency in the organizati~n of
economic production in a market-oriented system.

Thus, the rejection of all leisure and enjoyment,

extreme diligence in one's moral life and daily work, and

the pursuit of wealth and its attainment through

persistent labor not only helped the individual to escape

the omnipresent fear of eternal hell but were also seen as

signs of the religious life. Furthermore, because of the

well known Puritan prohibitions on personal pleasure, the

values of thrift, accumulation and saving became primary.

All these qualities, channelled into a rapidly expanding

market place, assisted the birth of capitalism. certainly,

it is not just a coincidence that capitalism first achieved

many of its greatest successes in the countries where the
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Puritan Protestant ethic was strongest. 47 Historian W.H.

McNeill echoes this theme:

The Protestant Reformers set out to achieve a radical
sanctification of all human endeavor before God, but in
fact, after a lapse of a couple of generations,
provoked in parts of Europe a disciplined application
to the business of monet making such as the world had
scarcely seen before .•. 4

It is important to note that there are a number of

scholarly objections to Weber's thesis. 49 I do not wish to

argue that the Reformation was single handedly responsible

for the rise of capitalism. Precapitalist economic

organizations and mercantilism were already in progress in

Italy, the Netherlands and elsewhere by the time Calvinism

became a potent influence. However, the metaphysics of the

Puritan sects helped to sacralize this new economic

activity and provide values which greatly assisted in its

justification, refinement and spread.

Interestingly enough Weber argues that this methodical

rationalization of economic life necessitated an

objectification of one's neighbors and interpersonal

relations, as the individual seeking personal salvation

through vocation became isolated from the community of

believers and engaged in competition with others for

worldly success as a sign of his/her salvation.

"Puritanism renounced the universalism of love" and

communalism of catholicism,

45

and the development of



capitalist economics led to an "ethic of unbro

therliness.,,50 Historically, one may certainly question the

"brotherliness" of various groups, for example, the early

Jewish tribes (especially toward their neighbors), the

Catholic crusaders, conquistadors and missionaries. Even

so, it is arguable that capitalist economics in conjunction

with Protestant metaphysics and the competitive

individualism of Liberalism has driven objectification of

others to new heights, resulting in an escalating

"unbrotherliness" and exacerbating the crises of modernity.

Carol Merchant details the history of how the market

economy undermined the cohesiveness of the medieval

communities. 51

The Protestant Reformation gave rise to values and

conditions which, at least in part, supported the later

development of Liberalism. It may be worthwhile to note in

this regard that both Locke and Hobbes shared Calvinist

beliefs. 52 The Reformation, in opposition to the Catholic

church, stressed the importance of the personal

relationship between the individual and God. As Luther put

it, "each man" was to be "his own priest." According to

Weber, this new relationship assisted the individual in

escaping from the communal ties of feudal society and the

constraints of the Church. It further helped to provide the

stimulus, as we have seen, for a new type of economic

46



activity. Calvin's emphasis on the calling and its

evolution into the idea of worldly success and material

wealth as a sign of grace thus contributed to the

development of the possessive, self-interested individual

so prominent in Hobbes, along with the formation of a

mercantile middle class who sought markets free of

government controls. In any case the rise of a wealthy

merchant class, the growth of trade and markets from

colonial enterprises as well as the demise of feudalism

provided a fertile ground for the seeds of Liberalism to

take hold. 53

still in the early times of the Protestant

Reformation, individual salvation was to be achieved in the

disintegrating memory of the larger community, a community

which still maintained a certain contact with nature, since

the participatory relation to the community of being was

slow to die. While Protestantism may have played an

important role in the development of the capitalist spirit

as manifested in modern individualist economic rationality,

this spirit was held in check by the desire for salvation

and the importance of community. It was when this desire

for salvation gave way to secularization and no longer

imposed any restraints on worldly activity, that the

individual became severed from his connection to a

community of believers. Then the final ties to the
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enchanted experience of the world and the remaining

controls upon the unencumbered profit motives of

individuals fell away.

The Scientific Revolution

Weber understood modernity (like Marx) to consist, in

particular, of the highly rationalized differentiation of

the capitalist economic system (organized around the

efficient application of technology derived from scientific

knowledge); and the modern nation-state, which through the

imposition of a centralized system of taxation, supports

and directs the legitimized means of violence (military and

police) and monopolizes law making and enforcement, while

organizing its administration bureaucratically. Above all,

these modern institutions embody an instrumental, means

ends rationality.54

Feminist Wendy Brown, scholar and critic of Weber,

details the destructive aspects of instrumental rationality

and argues in favor of

character:

its specifically masculine

When instrumentally rational action is bound to
what has been identified as specifically masculine
formulations of power and freedom, a dynamic of
alienation arises that culminates in the domination of
men (sic) by the very institutions designed to liberate
and empower them. The alienation inheres in the
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particular means-ends relationship of instrumentally
rational action. The domination inheres in the
institutionalization of the separation of means from
ends and the subsequent subversion (rationalization) of
ends. The specific institutions analyzed by Weber in
this way are those of the economy and the bureaucratic
state.

In short, while Weber saw rationalization and its
attendant forms of domination and alienation as
inevitable outcomes of the "disenchantment of the
world" and the rise of instrumental rationality, I
shall suggest that this inevitable development is
actually rooted in construc~~ons of power and freedom
specific to Western manhood.

For Weber it is rational-empirical knowledge,

especially in its mathematical formulation, which is the

basis of scientific understanding and which has driven the

process of disenchantment and rationalization. This

mathematically driven approach to knowledge denies value-

oriented knowledge quests, while stripping the cosmos of

its meaning for human consciousness. 56 This positivistic

knowledge is at the center of modern instrumental reason.

Weber clearly recognized the crucial role of the scientific

Revolution and was well aware that the scientific method

objectified nature and related to it only on instrumental

terms. As Habermas observes regarding Weber, "The

scientific understanding of the world generated by the

sciences is the reference point of that universal-

historical process of disenchantment, at the end of which

stands an 'unbrotherly aristocracy based on the possession

of a rational culture.'" 57
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In Weber we have seen the role of disenchantment and

Protestantism in the rise of both modern capitalist

economics and the new scientific understanding of the

world. Morris Berman, philosopher and historian of science,

makes explicit the connection between capitalism and the

scientific Revolution. He argues "Modern science, in short,

is the mental framework of a world defined by capital

accumulation, and ultimately,· to quote Ernest Gellner, it

became the 'mode of cognition' of industrial society. ,,58

It is not that capitalism caused the scientific revolution,

but that the two together formed an "historical gestalt."

George Simmel, a German social scientist, suggested that an

economy based on money

"created the ideal of exact numerical calculation," and
that the "mathematically exact interpretation of the
cosmos" wg~ "the theoretical counterpart of the money
economy."

It is instructive to trace the history of modern

science as part of the rationalization process in order to

understand that it was both cause and effect of a new

cosmology (now more commonly called "paradigm") which

formed a radical break from the previous cosmology, a

break which considerably advanced both the metaphysical and

pragmatic domination of nature.
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Although Enlightenment as a specific philosophical

movement occurred during the 18th century, the actual

paradigm shifts which gave shape to this new world

understanding occurred largely between 1500 and 1700 A.D.

Before this period, medieval science in the form of alchemy

was concerned less with facts, manipulation and prediction

than with faith, correspondences, reason and meaning. 60

People still thought of the cosmos as a sacred unity, a

great hierarchical chain of being; and nature, to some

extent at least, as alive and embued with spirit. But

certain discoveries in physics and astronomy by Copernicus

(1473-1543) , Kepler (1571-1630) , Gallileo (1561-1642) ,

Newton (1642-1727); and theoretical formulations by Francis

Bacon (1561-1626) and Rene' Descartes (1596-1650), powered

the scientific Revolution and a radical change in worldview

to a notion of nature and the world in mechanistic terms,

like a great clock, filled with inert matter which obeyed

precise, calculable and universal laws. 61

Copernicus, helped initiate this Revolution by

demonstrating his radical proposition that the earth and

other planets revolved around the sun, overthrowing the

complex hierarchical and living cosmos of Aristotle. 62 At

the time, of course, his thought was considered heresy,

since it contradicted the Bible and the teachings of the

Church, which placed the earth at the center of the cosmos.
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Johannes Kepler, who furthered the astronomical work of

Copernicus with his mapping of the movement of celestial

bodies, was instrumental in the formulation of the new

world-as-machine worldview: "My aim is to show that the

celestial machine is to be likened not to a divine organism

but to a clockwork.,,63

Gallileo, often called the father of modern science,

fused the experimental method with precise mathematical

description in an attempt to accurately express the laws or

universal truths of nature. Galileo believed wholeheartedly

in empiricism: the question for science was no longer why

(the question of meaning) but rather the questions of how

and what (the interaction of observable and measurable

quantities). Galileo believed that his science was truth.

But he was not merely a scientist. He was keenly

interested in mechanics and engineering and their ability

to control and manipulate matter. He was also well aware

of the value of his work on projectile motion to the

military, 64 strengthening the early ties of a long

relationship between modern scientific thought and military

technology which has culminated in the modern military

industrial complex. Currently more than 50% of all

physicists and engineers worldwide "work exclusively on the

development of weapons. ,,65
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sir Francis Bacon was instrumental in formulating the

empirical, experimental methodology of modern science. As

Attorney General to King James 1, he was keenly influenced

by the witch hunts and trials of early 17th century

Britain. Bacon, in describing his new scientific method-

odology, is remarkable for his use of inquisition metaphor

in defining the attitude and relationship between science

and nature:

For you have but to follow and as it were hound
nature in her wanderings, and you will be able when you
like to lead and drive her afterwards to the same place
again ... howsoever the use and practice of such arts
[witchcraft] is to be condemned yet ..• a useful light
may be gained not only from a true jUdgment of the
offenses of persons charged with such practices, but
likewise for the further disclosing of the secrets of
nature. Neither ought a man to make a scruple of
entering and penetrating into these holes and cornerg~

when the inquisition of truth is his whole object ...

Bacon went so far as to describe the experimental

method as the torture of nature: "For like as a man's

disposition is never well known or proved till he be

crossed, nor Proteus ever changed shapes till he was

straightened and held fast, so nature exhibits herself more

clearly under the trials and vexations of art [mechanical

devices] than when left to herself. ,,67 Bacon sought to

fully and finally disenchant nature by penetrating and

wresting from her (sic) every last one of her secrets, by

entering "the womb of nature" with the instruments of
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technology to lay bare and control the mysteries within for

the benefit of man. People of knowledge would no longer

learn from nature, rather they would enslave her. Bacon's

metaphors identifying women with a nature that is to be

mastered, penetrated, etc., leave little doubt regarding

the patriarchal violence and domination at the heart of the

modern scientific enterprise. 68

Bacon's New Atlantis described a mechanistic "utopia,"

chillingly reminiscent of modern science fiction visions of

future technocracies. The world was to be ruled by

scientists who had complete control of information and

political and administrative power. Nature and environment

were to be reproduced artificially and controlled for the

human good. And the now realized biotechnological project

of laboratory alteration and creation of new, improved

varieties of plants and animals under controlled,

experimental conditions was explicitly set forth. 69

Bacon explicitly identified knowledge with power (over

nature) and truth with practical application, while setting

the theoretical stage for science as the embodiment of the

domination and control of nature. He hoped to "establish

the power and dominion of the human race i tsel f , ,,70 a

manifestly hubristic and anthropocentric project. Like

Descartes, Bacon was a mechanist, enamored of measurement
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and calculation. But for the study of the metaphysics of

the domination by science of nature, and woman as connected

to and symbolic of nature, Bacon is unsurpassed.

Rene' Descartes, who may be considered the first

great philosopher of modernity, was certainly the first to

fully articulate, defend and provide a comprehensive

metaphysical basis for the scientific method and the view

of the world-as-mechanism. Descartes was a mathematician

and searched for a science which would locate the certainty

of mathematics in the real cosmos. He began his inquiry by

doubting everything, until he came to the self-evident

truth from which he might deduce all further truths: cogito

ergo sum, I think, therefore I am. For Descartes the truth

of existence lay in the human mind and its powers of

reasoning: analytic, atomistic, deductive reasoning, that

is. cartesian analysis, the fragmentation of wholes and

their arrangement in deductive order is the foundation of

modern scientific thought. And of course this methodology

has provided overwhelming success in the creation of

technologies which control and dominate both the human and

natural world.

Descartes' cogito identified the human subject and

his/her mind/ego as the primary truth of existence, thus

confirming and reifying a radical separation between mind

55



and matter. Although Descartes was to be remembered for the

absolute distinction between primary and secondary

qualities and the reification of primary qualities, alone,

as real, Galileo had preceded him here. 7 1 For Descartes,

the mathematician,primary qualities were those "objective"

characteristics of matter, which could be measured,

calculated and quantified. This objectivity was equated

with reality. other "subjective" qualities such as values,

colors, feelings, pain and sensory perceptions were

secondary, unmeasurable and thus unreal. 7 2 Descartes sought

to develop a science of mathematics "which should explain

all that can be known about order and measure, considered

independently

subject. ,,73

of any application to a particular

Like Bacon, he sought the practical application of

this science to the world of phenomena, which would make

human beings the masters and possessors of nature.

Descartes likened the natural world and even the bodies of

living creatures to the mechanism of a clock. Animals,

plants and human beings (in terms of their bodies, at

least), were in principle no different than mechanical

objects: "I do not recognize any difference between the

machines made by craftsmen and the various bodies that

nature alone composes."; and "I consider the human body as

a machine ... " 74

56



The laws which ruled matter were the same as the laws

which governed the workings of a clock and could therefore

be described in terms of mathematical formulae. Matter was

devoid of life and spirit. Here lay a rationale for the

dualism which removed the last inhibitions regarding the

domination of nature. Descartes explicitly argued that

this new knowledge made it possible for human beings to

become the "lords and possessors of nature" and personally

engaged in the vivisection of live dogs to study the

mechanics of their physiology. 75 The development of the

mechanical sciences in the next few centuries was founded

upon Descartes' mechanistic paradigm and embodied the same

attitude toward living creatures. In fact, Descartes

personally outlined mechanistic orientations for the study

of the physical and biological sciences and psychology.76

sir Isaac Newton was an alchemical mystic who sought

in his work on gravity a divine principle at the center of

a living cosmos and believed in the unity of mind and

matter. However, due to the religious repression of the

times and the danger of being identified as a heretic,

Newton expressed all his work in mechanistic terms, which

it seems he eventually grew to believe in. Despite his

alchemical leanings,
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· .. Newton defined the method of science itself, the
notions of hypothesis and experiment, and the
techniques that were to make rational mastery of the
environment a viable intellectual program... all modern
-scientific thinking, if not the character of contemp
orary rational-empirical thought in general, remains,
in essence, profoundly Newtonian.?7

Newton combined the inductive empiricism of Francis

Bacon with the deductive logic of Descartes, insisting on

the importance of both experimentation and logical

deduction from self-evident truths. It was this synthesis

of rationalism and empiricism that marked the special

character of the Scientific and capitalist Revolutions.

Newton followed the reductionism of Descartes with an

atomistic reduction of matter to a mathematically

calculable movement of particles, which extended to the

entire cosmos.

Greater power and domination were also achieved by the

application of these new scientific principles and methods

to the social sciences. Building upon the successes of

Newton, eighteenth centurY scientists developed these ideas

into a program for the study of the human sciences. This

new rationality embodied in the Cartesian-Newtonian

worldview became so popular among the intelligensia that

it strongly influenced the development of the Liberal

thought of the Enlightenment. Thomas Hobbes was a

contemporary of Descartes who fully accepted the notion of

world-as-mechanism and applied it to social analysis. John
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Locke and Adam smith, eager students of Descartes and

Newton (see the following discussion), applied their

atomistic methodology to the study of the individual, human

society, and economics,

for these entities,

seeking to articulate natural laws

according to the mechanistic

understanding.

Liberalism

Liberalism, inseparably tied to capitalism, became the

philosophy of the Enlightenment and may be briefly

characterized by the following qualities: (1) competitive

individualism; (2) the right to and sanctity of private

property; (3) limited, representative government; (4) the

free market. It is the basic philosophy of Enlightenment

modernity and, especially, America. 78

A few things should be made clear before entering into

my critique of Liberaiism. Liberalism ought to be

understood as part of the "dialectic of Enlightenment,"

containing both liberating and dominating aspects. For

example, the Liberal emphasis on the self-interested

individual oriented towards worldly success helped to free

many individuals from the bonds of traditional, political,

religious and economic structures. However, those who were

less successful no longer had these traditional structures
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to fall back upon, and. the freedoms achieved through

Liberal capitalist enterprise were at the expense of a

greater domination of nature. Furthermore, the Liberal

emphasis on the individual had two faces: (1) the face of

individuation and growth and development in the in

dividual's pursuit of "life, liberty and happiness;" (2)

the growth of the possessive, profit oriented individual,

who became free to accumulate as much as s/he could with

little regard to the effect upon others. Since I am

considering the causes of the crises of modernity, I

logically focus on the dominating aspects of Liberalism

(and capitalism). This inevitably entails a somewhat

unseemly oversimplification. However, this should not be

interpreted as a full analysis or blanket condemnation of

Liberalism.

The seeds of Liberalism flourished along with the

Protestant Reformation and the Cartesian-Newtonian world

view, although its fUller· articulation carne a bit later in

the work of John Locke. Although their greatest writings

spanned over 130 years, Thomas Hobbes (1588-1679), John

Locke 1632-1704) and Adam smith (1723-1790) were probably

the most influential Liberal thinkers and shared a common

emphasis on the possessive individual as the primary unit

of social analysis. Hobbes viewed the human being in

his/her natural state as shamelessly self-interested and
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engaged in continuous war and struggle for personal gain.

Locke held a more tempered view of human nature and

stressed the natural desire and right of each individual to

the fruits of his/her labor, especially the right to

private property. It was the role of government to protect

the various rights of the individual, especially that of

property, and it was the role of individuals to see that

their government represented their will and protected their

rights. smith focused on homo economicus as a profit

oriented, self-interested unit, who by following the

dictates of his selfishness, through the magic of the free

market, would contribute to the good of the whole. Taken

together, these three thinkers articulated and provided

many of the ideas that cohered into Enlightenment

Liberalism.

Paralleling the exploratory and colonial explosions

of the period between 1500-1700 A.D., Europe was undergoing

an internal expansion of its own as a number of local

forces combined with the external explorations and

conquests to stimulate changes in politics, economics,

industry and science. The breakdown of the manorial system

of feudal society led to innumerable wars as European

monarchs sought to bring the many independent feudal

estates under their power, starting a process of increasing

centralization of power and wealth in many European
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countries. The Protestant Reformation strongly influenced

the liberation of the individual from religious authority

and as Weber argues, helped to remove traditional

restraints from individual participation in market economic

activity, supporting the development of an instrumental

rationality. While Europe was shaken by a number of wars

during the 16th and 17th centuries, few were bloodier than

the British civil war of the 17th century, fought between

those who desired an absolute royalist state and the

parliamentarians who sought, among other goals, more power

for the developing middle classes. From this troubled

environment rose the beginnings of the philosophy of

Liberalism.

Thomas Hobbes was greatly disturbed by the bloody

violence of both the English civil war and the Thirty

Years War 1608-1648, and it was this dismay which led him

to postulate a social contract based on a monarchical

absolutist state as the best possible way of maintaining

order. still, his interest in civil government, the

separation of church and state, his notion of the social

contract requiring the consent of the governed and his

strong emphasis on the competitive, possessive individual

all help to locate him as a seminal thinker in the Liberal

tradition, despite his choice of the sovereign state for

civil rule.
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Hobbes was the son of an Anglican priest, although he

grew to share the beliefs of calvinism. 79 Perhaps it was

the confusion and uncertainty of his environment which led

him to embrace the new science and attempt to apply its

positivistic, atomistic principles to the project of

theorizing an objective political philosophy and science of

human society. Hobbes had actually discussed these issues

personally with Descartes in Paris duzLnq the 1630s and

1640s80 and conferred with Galileo in Italy.81 He had also

been secretary and comrade to Sir Francis Bacon. 8 2

Certainly Hobbes was greatly influenced by the empirical

thought of Bacon and had accepted the newly emerging

scientific world-as-machine paradigm to such an extent that

Leviathan reflected an attempt to analyze and solve social

problems using the mechanistic model. Both human and non-

human nature left to their own devices were disorderly and

chaotic. Possessive, atomistic individuals in a state of

nature must be controlled through agreed upon rules similar

to those which regulated the workings of a machine. 8 3

Hobbes specifically compares the notion of civil government

to clockwork mechanism. As Sibley says:

In using the new science and philosophy as the
foundation for his method, Hobbes undoubtedly thought
that he had discovered the key for unlocking the door
to a true political philosophy which would at the same
time furnish an irrefutable foundation for political
order. 84
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Hobbes "explicitly takes science and geometry as the model

for political and moral knowledge. 1I 8 5 In the introduction

to Leviathan Hobbes himself writes:

For what is the Heart but a spring; and the Nerves but
so many strings; and the Joynts but so many Wheels,
giving motion to the whole Body, such as was intended
by the Artificer? •. For art is created by that great
LEVIATHAN called a COMMO~-WEALTH, or STATE, which is
but an Artificiall Man.•• 6

Hobbes looked around him and literally saw the "war

of all against all," which he theorized to be at the center

of human nature. Influenced by the new science, he focused

on the atomistic, possessive, isolated individual as the

primary unit of social analysis, a radical break from most

previous social thought which focused on human beings as

basically social creatures. This was especially true in

the Hobbesian notion of "natural law" derived from

classical thought, "which had begun with the proposition

that human beings were social and political by nature. ,,87

For Hobbes, it is precisely the opposite. Individual fear

and self-interest are the basis of human interaction.

People only agree to the social contract to protect

themselves from their neighbors. Domination and will are at

the center of reason: "The faculty of reason is motivated

by an appetite toward understanding and mastering the

world's bewildering complex of motions.,,88
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Hobbes is noted as the philosopher of the nation-

state, who "most f'u l Ly gave systematic expression to the

ideology of possessive individualism. ,,89 He also served to

stimulate the development of the business community and

incipient capitalism, despite his advocacy of the sovereign

state: "His whole perspective was calculated to strengthen

the image of society and state as essentially business

enterprises for the promotion of business interests.,,90

While John Locke, also a Calvinist, was also

influenced by the positivism and empiricism of the new

science, especially Descartes and Newton,91 this influence

was manifested in his work primarily in the retention and

elaboration of Hobbes' individualism and contractualism,

but tempered by more emphasis upon the role of human

responsibility and reason. Still, society was seen as a

collection of discrete individuals interacting mechan

istically.92 Locke also developed Hobbes's notion of

"natural law" and "civil society" in a considerably

different direction than Hobbes, himself, preferring a

representative democracy to Hobbes absolutist state.

Writing about half a century later than Hobbes, Locke

was also influenced by the bloody chaos of the earlier

generations of the century but felt that constitutional
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government was more likely to bring peace than absolutism.

His thought had a considerable influence on the development

of Enlightenment humanism, the free market, the theory of

democratic government, civil society and the authors of the

u. S . Constitution. Locke's understanding of the state of

nature differed from Hobbes' in that people formed a

government not only from fear and greed but to protect

their God-given "natural rights" of freedom and property

through the creation of agreed upon laws ..• "and all this

for the preservation of the property of all the Members of

that Society, as far as is possible.,,93

Locke believed that it was the nature of the

individual to pursue happiness which was the core of

liberty and located in human agency, the power to act. Law

is based not upon will, as in Hobbes, but upon consensual

reason and the respect of individuals for one another. The

concept of property and its accumulation was central for

Locke. He believed ·that before the existence of a money

economy, personal possessions would be naturally limited

by spoilage. But money changes these limitations, and Locke

argues that when people agree to the use of money, they

agree to whatever conditions might occur from this,

including distributive injustice and deprivation. 9 4 Thus

Locke's thought lent itself to the justification of

unencumbered capitalism in the following ways: (1) his
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arguments supported, or at least were easily used to

support unequal accumulation of private wealth; (2) his

notion of the competitive, self-interested individual's

pursuit of property over the claims of society as part of

natural (God-given) law provided a sort of sanctification

of free market profiteering. 95

Locke also originated the notion that prices were

"determined objectively, by supply and demand," which along

with the differential calculus of Newton and Leibniz,

"became the basis of sUbsequent efforts to turn economics

into an exact mathematical science. ,,96 Combined with the

success of the new science in the manipulation and control

of matter as manifested in the Industrial Revolution, over

the course of a few centuries Liberal thought, early

capitalism and the Protestant Reformation joined to produce

an individual and economic dynamism which shaped modernity

and began to dominate the rest of the world.

Liberalism and capitalism developed together with the

rise of a merchant and industrial middle class which

challenged the precapitalist mercantilist economics in

which the monarch controlled much of the wealth and

economic enterprise, as in Spain and Portugal. These

powerful developing market mechanisms required a

theoretical foundation, especially with the advent of the
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Industrial Revolution in mid-18th century England. Adam

smith clearly formulated the metaphysics of this new

approach, building upon the thought of Locke and others.

As with Hobbes and Locke, many of smith's assumptions and

presuppositions were legitimized by the appeal to

"nature. ,,97 For Smith the "wealth of nations" was

accumulated through competitive individuals operating

freely without government controls. Individuals by nature

sought to better themselves through the pursuit of profit.

This notion of human nature contained a natural telos: it

would lead to growth by driving "every manufacturer to

expand his business in order to increase his profits. ,,98

smith conceived of a natural law of the market place

whereby the individual self-interest and selfishness of

each person led to a competition which kept all

participants more or less equal. Furthermore, he envisioned

the market as a sort of transcendent self-regulating

system, which through the magical "invisible hand of the

market" turned the 'selfishness of all individuals into the

betterment of the whole society.99

Smith was also enamored of modern science and its

application to the study of economics and "based his

economic theory on the Newtonian notions of equilibrium,

laws of motion, and scientific objectivity.100 His economic

system conformed to the contemporary influence of the
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mechanistic paradigm upon the social sciences. In regard to

intellectual theories (systems of thought), including his

own economic ones, he proclaimed:

Systems in many respects resemble machines. A
machine is a little system, created to perform, as well
as to connect together, in reality, those different
movements and effects which the artist has occasion
for. A system is an imaginary machine, invented to
connect together in the fancy those different movements
and effects which are already in reality performed. 101

Smith brought together scientific, liberal and

capitalist ideas in an extraordinary synthesis which

provided a comprehensive rationalization for competitive,

possessive individualism, unlimited growth in trade and

industry and private property as sanctified by natural law

(of the market). Most tellingly he created a secular divine

force, the invisible hand of the market, that magically

turned individual greed into the well-being of all. If only

it were so.

Still, Adam smith was not; a greedy and unbridled

capitalist. He was a social and moral philosopher of the

scottish School of Philosophy, along with his friend, David

Hume. He sought a theory of genuine economic I iberty for

society as a whole and identified some of social disruption

and problems of the new capitalist mode of production. He

even suggested social welfare programs to mitigate the
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"mental mutilation" to which this new division of labor

might lead. 102

We may apply Voegelin's critique of the creation of

second realities and corresponding metaxic deformation in

liberal and'progressive thought in general103 to all three

of these great thinkers, Hobbes, Locke and Smith: (a) in

Hobbes' focus on the atomistic individual, which overturns

the classical notion of natural law in which humans are

first and foremost social creatures and assumes by nature

an isolated, possessive individual; perhaps even moreso in

the creation of an absolutist state with no room for debate

or philosophy; (b) certainly less so in Locke who stressed

moderation and balance, but still evident in his strong

emphasis on the possessive individual and what can be

understood as the sanctification of the accumulation of

private property in "natural law;,,104 and in smith's

"natural law" of the market place, his belief in unlimited

growth and progress, and his creation of a transcendent,

invisible hand which turned evil into good. All of these

may be seen as the creation of second rea.lities and as

deformations of the metaxic structure of existence, since

they impose the structure of the sacred upon worldly

phenomena. 105
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Feminist political theorists Jean Elshtain and

Christine Di Stephano 106 articulate a thorough feminist

critique of Liberalism. Elshtain shows how Locke, while he

"ridicules naturalist arguments for political society which

ground patriarchal ism in history, scripture and tradition,"

"suggests there is a foundation in nature" for women's

subordination to man "as a result of the curse laid upon

Eve ... "· Locke himself specifically states " ... there is, I

grant, a foundation in nature for it.,,107 Elshtain

criticizes the Liberal tradition as a whole for its

hypocrisy in theoretically granting women equal rights to

the public realm, while strongly supporting social

structures and arrangements which kept them bound to

domestic world.

Di Stephano, following Gilligan's thesis (see p.22)

focuses on John stuart Mill in order to "highlight the

modern masculine features of Mill's apparently abstract

liberal subject. II She criticizes Mill's methodological

individualism as well as his notion of the separate,

isolated individual in contrast to Gilligan's concept of

the relational self. She insists:

On Liberty is preoccupied with the liberty of a well
differentiated modern masculine sUbject who requires a
protected zone of thought, expression and action for
his survival and well-being. within this zone, the
liberal masculine SUbject is constituted as a self
sufficient and sovereign entity ... The social relations
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of Mill's individual are to be negotiated within the
frame of an abstract morality of rights. At the center
of this moral scheme is an individual who is not to be
encroached on unless he h¥~ens to be invading the
space of another individual. 8

As a concluding thought on Liberalism and the humanism

it embodies, from the perspective of ecological reason it

is crucial to remember that Hobbes, Locke and Smith were

all thoroughly anthropocentric and saw the non-human world

only as resource for the use of human beings. This is

especially evident in Locke:

The earth and all that is therein is given to men
for the Support and Comfort of their being..• all the
Fruits it naturally produces, and Beasts it feeds,
belong to Mankind in common ••.

•.. Whatsoever then he removes out of the State that
Nature has provided, and left it in, he hath mixed his
Labour with, and joyned it to someth\~ that is his
own, and thereby makes it his Property.

Here Locke clearly defines the modern liberal

anthropocentric (capitalist, communist and humanist) atti-

tude toward nature. Nature is merely a vast resource for

the support and comfort of human being. With just a little

work, it is his to appropriate, dominate and own, to the

exclusion of all others, backed by the legalized violence

of government. The relationship with nature is now purely

instrumental, providing the justification for its unlimited

exploitation through the combination of the revolutionary

new forces of scientific technology, free market capitalism

and modern industrial development.

72



The triumph of the Cartesian/Newtonian synthesis was

assured in the context of the Protestant Reformation and

the development of Liberal capitalism by remarkable

successes in the technological control and manipulation of

the material world, which became manifest in the Industrial

Revolution. This led to an intoxication with power, as

human beings sought to extend and magnify the reach of this

new science through the development of technology and mass

production, fueled by the wanton harvesting and destruction

of nature and wilderness for the "resources" they

contained. This will to power saw the non-human world and

much of the human world merely as a means to that end.

capitalism, Colonialism and the Industrial Revolution

The year 1500 is sYmbolic of the beginning of

modernity. By this time certain technological innovations

in navigation and shipbuilding, accomplished by Prince

Henry of Portugal and the mathematicians and astronomers he

had gathered from allover Europe, had initiated the

Columbian explorations and the era of colonialism. still,

it was not only technological superiority but also

ideological differences which drove the strong spirit of

Western domination. The Chinese had accomplished extremely

successful explorations during the 15th cent.ury but had
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stopped them abruptly. The Chinese attitude was expressed

by Chang Hsieh who said "coming into contact with barbarian

peoples ... the only things one should really be anxious

about are the means of mastery of the waves of the sea-

and, worst of all dangers, the minds of those avid for

profit and greedy of gain. ,,110

This was in sharp contrast with the European attitude

of exploration well represented by Cortes: "We, the

Spanish, suffer an affliction of the heart which can only

be cured by gold ... " and by Portuguese Captain Riberio in

1685: "From the Cape of Good Hope onwards we were unwilling

to leave anything outside of our control; we were anxious

to lay hands on everything in that huge stretch of over

5000 leagues from Sofala to Japan... there was not a corner

which we did not occupy or desire to have sUbject to

ourselves. ,,111 At any rate, these colonial explorations

connected Europe with most of the geographical areas of the

world, especially the "New World," opening up access to

vast resources and colonial labor.

By 1535 Columbus, Cortes and Pizzaro had been

tremendously successful in their colonial enterprises, and

Portugal was the leading commercial trader in the Indian

Ocean area due to its Indian colonies. This expansion

fueled the rise of mercantilism in which raw materials were
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imported from the colonies to produce finished goods at

home, which were then sold for profit both at home and in

the colonies. The profits were used by European monarchs to

accumulate enough wealth to pay for ongoing European wars,

the expansion of centralized power and more colonization.

The decline of the Church's influence and riches from early

colonialism permitted development of international banking

as a pool of capital for growing trade and the development

of markets.

While spain and Portugal had led the exploration and

expansion, by the 17th century England and the Netherlands

had surged ahead because of more democratic economic and

political structures which allowed the rise of a middle

class and its participation in the developing market

economies. The modern era of European exploration ended

with the advent of the 18th century, and colonial economic

exploitation intensified. By the early 1700s, for example,

England had gained control of Portuguese Brazilian gold,

which was then used to finance the war against Napolean. 1 12

The details of the story of the role of colonialism in

the rise of capitalism and the Industrial Revolution are

carefully documented by Eric Wolfe in his book Europe and

the People without History. The people with history are,

of course, the Europeans, their descendants and certain of
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their predecessors. The people without history are the

colonized native peoples of the Americas, Africa, the West

Indies, etc., whose colonization certainly assisted the

historical successes of their colonizers. The Netherlands,

England, and France, among others, accumulated large

colonial empires, which extracted vast amounts of wealth

from the colonized people and their territories for the

homelands. For example, the slave trade and the commerce

which grew up around it formed an essential element in the

growth of British industry.113 Throughout the 18th century,

for example, the English systematically extracted huge

amounts of wealth in the form of agricultural produce,

taxes, cloth, silk and tea from India in collaboration with

local Indian rulers and then began importing cotton goods

and other finished items which resulted in massive

unemployment and dislocation of Indian craftsmen.

The capitalist mode of production and its

manifestation in the Industrial Revolution first achieved

success in England between 1750 and 1800 through capital

financed innovations in technological mechanization of the

textile industry and with improved mining of coal and iron.

Here for the first time fossil fuels were used to power the

large scale industrial development of factories for

manufacturing goods. A flurry of mechanical innovations

propelled the textile industry: in 1730, the invention of
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the flying shuttle; thirty years later, the spinning jenny.

The invention of the water frame in 1769 allowed initiation

of factory production, and the development of the steam

engine in 1769 for first time in history provided an

unending source of non-human labor.

Cotton, imported first from European colonies like the

West Indies and later from slave labor in the American

South became "the major 'carrier' industry of the

Industrial Revolution under capitalist aegis in

Britain. ,,114 Latin America and India formed huge markets

for these mass produced, finished cotton goods. The

Industrial Revolution of course existed in symbiotic

synergism with the rise of capitalism, as the growth of one

fueled the other and vice verse.

This period was marked by greatly expanding colonial

trade and competition among Britain, France, the

Netherlands and Spain, especially in the West Indies. Goods

grown here with slave labor were shipped to Africa, where

they were traded for more slaves. These slaves were then

taken back to the West Indies, where they were exchanged

for the products of slave labor which were sent to be sold

in Europe.
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Plantations run by slave labor produced vast amounts of

sugar, rubber, bananas, rice, palm oil, coffee, tea and

cocoa. Along with gold and diamonds from colonial South

Africa, these commodities and the wealth of capital they

created, drove the capitalist expansion of the 19th

century. Craig et al describe the dominating character of

European colonialism:

During the four and a half centuries before
decolonization, Europeans frequently treated other
peoples as social, intellectual and economic inferiors.
They ravaged existing cultures because of greed,
religious zeal, or political ambition... What allowed
the Europeans to exert such influence and domination
for so long over so much of the world was ... a
technological srf5emacy closely related to naval power
and gunpowder."

Adam Smith, who articulated the metaphysics of the new

capitalist economics, understood the vital importance of

this global European colonial expansion and market

domination for the creation of "the wealth of nations." He

even lamented the deleterious effect on the colonized:

To the natives, however, both of the East and West
Indies, all the commercial benefits which can have
resulted from those events have been sunk and lost in
the dreadful misfortunes which they have
occasioned•.. The savage injustice of Europeans rendered
an event which ought to have been beneficial to all,
ruinous an~ gestructive to several of those unfortunate
countries. 1

Somehow the natural law of the invisible hand of the market

had failed.
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Perhaps it is no accident today that the peoples of

Africa, India, the tropical isles of the Atlantic and

Pacific and the central and southern Americas, etc.,

suffer from terrible poverty, disease, neocolonialism,

internalized colonialism and loss of cultural identity,

while the countries of Western Europe and their allied

descendants have high standards of living.

stavrianos puts it

As L. S.

The Third World emerged in early modern times as the
resul t of •.. the rise of a dynamic capital ist society
that expanded overseas in successive stages, gaining
control over widening segments of the globe, until by
the 19th fentury it had established a worldwide
hegemony. 11

stavrianos traces the connection between colonialism

and the current "underdevelopment" of the Third World. The

plantation economies of the colonies were dependent on the

cities of the foreign colonizers. These economies "tended

to be inelastic and incapable of adapting ..• Heavy capital

investments for the growing and processing of one crop made

it difficult to shift or diversify." Such monoculture also

led to unemployment for much of the year and

correspondingly poor use of natural resources, preventing

the development of the local economy. He argues:

In light of the historical perspective, the independent
variable that decisively affected the fortunes of all
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the colonies was the availability of human and natural
resources that could be exploited by the metropolitan
centers. The greater the availability, the greater the
exploitation and the greater the economic growth as
against economic development. It is not accidental that
the most profitable New World colonies of the past are
now among the most underdeveloped members of i~~ Third
World (West Indies and Northeastern Brazil) ...

This pattern still continues today, for example, in Central

America where over 50% of the arable land is used for

export crops while nearly 70% of the children are

malnourished. 119

I would like to make a few comments regarding my use of

Marxist critique. Certainly the sort of class and economic

analysis I have used is central for any understanding of

modernity . So, of course are the analyses of race and

gender. But there is the tendency among Marx and Marxists

to focus on economic and class analysis to the exclusion of

all other causal mechanisms. As I have argued, capitalism

must be understood as part of a larger modern worldview and

body of practices which is closely related to the

disenchantment and rationalization of traditional world-

views, the separation of human being from nature and the

whole community of being, the revolutions in science,

industry, religion, and the dynamics of colonialism, etc.

For my purposes I am particularly interested in how

capitalism has led to the crises of modernity and the
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destruction of both the natural and human ecology. First

of all, we have seen how capitalism and the Industrial

Revolution worked together with colonialism to exploit the

colonies, extract their wealth, destroy, dislocate and

impoverish their people and cripple their ecologies. The

legacy of these processes continues today, fueling manic

worldwide growth, including overpopulation, "development,"

and mindless expansion which have destroyed wilderness,

ravaged the planet's rainforests and driven thousands of

species to extinction by destroying their habitats. 120 The

imperatives of capital have turned the non-human world into

a collection of commodities to be exploited for profit,

even to the extent of endangering human survival.

Second, the very important question arises as to who

pays for the capitalist standard of living and the freedom

it makes possible? Certainly there is evidence that much

of this wealth has come first from colonial plunder and

more recently from transnational capitalist exploitation at

the expense of the colonized countries. As Fanon argues:

The wealth of the imperial countries is our wealth
too ... For in a very concrete way Europe has stuffed
herself inordinately with the gold and raw materials
of the colonial countries... Europe is literally the
creation of the Third World. The wealth which smothers
her was stolen from the underdeveloped people. The
ports of Holland, the docks of Bordeaux and Liver~~~l

... owe their renown to millions of deported slaves.
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It is the wealthy countries that have access to the

capital, resources, technology and industries which are at

the root of the crises we will examine in Chapter 3. This

is not to say that the Third World is not striving after

the very same capitalism and Westernization which has

injured them. The

the sanctity of

question is why. The Liberal notion of

private property must be questioned,

regarding its sources, its consequences, and the accum

ulation of the vast majority of the world's wealth in the

hands of a very small percentage of its people. "Today the

First World, with under a fifth of the world's population,

enjoys two-thirds of the world's income."122 The per capita

GNP of these countries averages 40 times that of the low

income countries. 123 The effects of this distributive

imbalance on the human ecology are severe. Even within the

wealthy countries, there is a tremendous imbalance of

wealth: in America, the top .5% of the population "own over

45% of the privately held wealth, while 90% of the American

people have little or no net financial assets."124

Third, despite arguments by Andre Gunder Frank that

the world system is 5000 years old in its "essential

structure and mode of operation, "125 one cannot avoid the

fact that it is the capitalism and industrialism of

modernity that have played a major role in the escalation

of competitive individualism, the destruction of community
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structures, the poverty and cultural dislocation of many

Third World and indigenous people, as well as the

ecological crises detailed in the following chapter.

Fourth, as Habermas and Horkheimer and Adorno argue,

the human lifeworld and the environment have become largely

subordinated to the priorities and profit demands of

capital. capital, media and other technologies have joined

together to create an ever evolving "culture industry,"

which perpetuates and reproduces itself through the

creation of induced needs, an obsession with possession of

commodities and ideological manipulation, thus absorbing

and diffusing any serious critiques which might threaten

its hegemony.126

For all these reasons, modern capitalism as a whole,

while it certainly does a great deal to foster creativity

and innovation, must be judged as ecologically devastating

and irrational.

The Metaphysics of Colonialism

since human beings have an ancient history of

colonizing and exploiting their own species, it is

difficult to define or even to precisely date colonialism

as a modern phenomenon. For my purposes I will use the term

colonialism to refer to the domination of one nation or
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group of people by another, almost always involving ethnic

differences, for the benefit of the colonizing group. For

the colonized it is generally, but not always, char

acterized by the following: forced seizure of land, armed

occupation, economic exploitation (without exception), loss

of identity, loss of culture, loss of self-determination

and subj ection to colonial government, racial or ethnic

discrimination, considerable loss of life and epidemic

disease. 127

While it is arguable that these forms of

exploitation and victimization have long existed, modern

colonialism structured, organized and intensified them to

a unique degree. The hegemonic power of the modern Empire,

generally characterized by increasing centralization and

bureaucratization of power and wealth, modern weaponry and

technology, especially naval innovations, led to a radical

and qualitative increase from related pre-Columbian

domination and exploitation. As we have seen, colonialism

helped finance the Capitalist and Industrial Revolutions,

first in England, then in the rest of Europe and later in

America through wealth gleaned from slave labor and the

colonization of countries such as India, the Americas,

Africa, etc. The era of modern colonialism can probably

best be dated from the voyages of Christopher Columbus and

the European explorers that soon followed him to the
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"Americas." Todorov argues that these conquests have

determined our present identity. Columbus, his followers

and those who financed him were motivated by gold and God,

the desire for wealth and the mission to spread

Christianity. 128

Perhaps we should add to Trask's characteristics of

colonialism, Todorov's insight that modern colonizers are

incapable of seeing others (those different by ethnicity or

culture) as different but equal. 129 Those people who are

different from the discoverers and their descendants are

somehow less fully human, more a part of nature, and thus

suitable for exploitation and/or destruction. The sheer

numbers of deaths among the colonized speak volumes: 70 of

80 million inhabitants of the Americas within 60 years of

the Columbian landfall;130 95% of the Hawaiian population

within a century of the arrival of Captain Cooke; "in

Western Nicaragua the indigenous population fell by over

99% within 60 years of Western contact;" in southeastern

Australia roughly 95% of the native peoples died in less

than 70 years; and over 85% of the Tahitian people died

within 60 years of contact. 131 Exterminism scholar RUdy

Rummell estimates the African death toll from slavery at

over 17,000,000 between 1451 and 1870. In addition he

calculates that "an absolute low" figure of 10,000,000 died

from colonial forced labor between the seventeenth and
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nineteenth centuries and that the actual amount may have

been several times greater. 1 32

It is particularly instructive to examine the

colonial relation between the colonizers of America and the

native Americans because of my claim regarding the

ecological rationality of the Native Americans and primal

peoples in general. The early British visitors to south

eastern America brought massive epidemics to the native

people they encountered, exterminating whole tribes. Even

so the Native Americans were extremely generous to the

early settlers of Jamestown, Virginia, for example,

providing them great quantities of food, without which they

would probably not have survived. Some of the settlers

actually "went native," preferring to live among the

Indians. Fears of such defections and a historical reliance

on the use of force to ascertain cooperation from native

peoples led the British to follow a policy first of

intimidation, then of outright murder and massacre. Chief

Powhatan, whose tribes may have numbered 100,000 or more at

contact, saw their numbers decline to about 14,000 by the

time the Jamestown settlers arrived in 1607. By the end of

that century, no more than 600 remained, an extermination

rate of 99.4%.133

86



Shortly before the massacre at Wounded Knee, L.

Frank Baum, editor of the Aberdeen Saturday Pioneer as well

as author of The Wizard of Oz, wrote a remarkable piece

helping to clarify the colonial attitude of the time:

The nobility of the redskin is extinguished, and what
few are left are a pack of whining curs who lick the
hand that smites them. The Whites, by law of conquest,
by justice of civilization, are masters of the American
continent, and the best safety of the frontier
settlements will be secured by the total annihilation
of the few remaining Indians. Why not annihilation?
Their glory has fled, their spirit broken, their
manhood effaced; better that they sho~ld die than live
the miserable wretches that they are. l 4

In this brief passage we find reference to racism, sexism,

and the theme of mastery and domination of nature and human

being. This idea of total extermination, which reached its

heights during the holocaust is part of the "justice of

civilization," by which the Whites mastered America and

which here rationalizes the "total annihilation" of the

remaining victims. It is, in part, the will to power,

driven by the technology of superior weapons. It is also,

in part, the need to support and give meaning to one's own

identity in a confusing and rapidly modernizing world

through the destruction of others. And as Richard

Drinnon1 35 and Stannard both emphasize, it is the inability

to tolerate difference and Otherness without dominating and

subo.rdi.nat Lnq them. Feminist theorists argue convincingly
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for the explicitly patriarchal and masculine nature of

these qualities. 136

The physical carnage of colonialism runs its course

relatively quickly, although, of course, it leaves its ugly

and ineradicable scars. However, the loss of cultural

identity and adaptive ability, persistent economic

exploitation and oppression, perpetual discrimination and

dehumanization last much longer and continue to ravage the

survivors of colonialism and the human ecology. We can see

this in the desperate poverty of former colonial countries

like Africa, India and South America, which of course still

suffer from the ongoing effects of transnational

neocolonialism, internalized colonialism and racism. 137

Or let us consider the current status of American

blacks, Native Americans and Native Hawaiians, all still

suffering the effects of colonization. The 1992 U.S. Census

Bureau figures on Black American social and economic

characteristics show that blacks suffer more than twice the

unemployment of whites; are several times more likely to

come from broken families; on average make a little more

than one half the salary of their white counterparts and

are fully three times as likely to be below the official

poverty level (p.41). In fact 1 of every three black people

falls beneath this line compared to 1 of every 10 whites
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(p.39), and 44% of black children live in poverty (p.456).

Life expectation is six years shorter for blacks than

whites, and the infant mortality rate at birth is more than

doubled (pp.76-77). Blacks are about half as likely to be

covered by medical insurance (p.106), three times as likely

to have used crack (p.128), twice as likely to drop out of

high school (p.161), and about 7 times as likely to wind up

in prison (p.197), far more so, of course, if they are

black males. 138

The situation for Native Americans is probably even

worse, although u.s. government census survey categories

capture no "social and economic characteristics" for these

people, so accurate information is hard to come by. Though

Native Americans now have something of a land base

(reservations include some of the least desirable land on

the continent which no one else wanted) and have been

granted some sovereignty (nation-within-a-nation status),

they remain perhaps the poorest, least healthy, most

sub j eot; to drug and alcohol abuse and culturally bereft

people in America. According to Michael Parenti, as an

example of aggression (and one might add racism) against

the poor, "one out of every four Native American women of

childbearing age is sterilized.,,139
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In our own state of Hawaii, the situation of Native

Hawaiians and part Hawaiians is desperate and deter

iorating. Of all the ethnic groups in the state, "these

Native Hawaiians remain the poorest, the sickest, the least

educated and the most frequently imprisoned segment of

Hawai'i." In 1988, 48.6% of all receiving prison sentences

were of Hawaiian ancestry.140

If these most inequitable tragedies are not, at least

in large part, the legacy of colonialism, racism and

capitalist exploitation, how can we explain them?

civilization and Wilderness in Colonial America

Hans Peter Duerr detailed the process in Europe,

finally marked by the inquisition and witch killings, by

which human being was forcefully separated and alienated

from nature. 141 Richard Drinnon details how this process

moved from Europe to America with the arrival of the

Puritan pilgrims. 142 These were Weber's Protestant as

cetics, truly religious fundamentalists, who had learned

to despise pleasure and spontaneity in favor of rigid order

and control and viewed the body and the world as fallen

nature. Armed with the power of modern science and

technology they sought to dominate and master both body and

nature, the body through repression and nature through the
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destruction of the dark forests and alien flora and fauna

of the new land. In particular, they hated and feared the

pagan natives who frequented this nature, whose

"uncivilized," "animal," behavior and pagan religious

practices were seen as paragons of evil. For the Puritans,

the Native Americans were clearly still intimately related

to the natural world and embodied all the sensuality and

depravity of that world.

As the witches were exterminated in the most public

manner as a message to all, Europe and America also began

the extermination of wilderness: the massive hunting and

slaughter of many varieties of mammals for their fur and

hides and merely for sport; and of birds for their

feathers. Between 1860 and 1900, many millions of buffalo

were killed for food (often just their tongues were taken

and the rest of the animal discarded), sport or to subdue

the Indians. At the turn of the century only 1000

remained. 143 Meanwhile, throughout the world as well as in

America, vast tracts of forest were wiped out first to fuel

the Industrial Revolution, then to support the growth and

development of new nations and markets and finally for any

purpose that would bring profit, an ecocide which has grown

in size and intensity right up to the present moment.
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Drinnon's book connects the metaphysics of modernity

(Protestantism, colonialism and capitalist expansion) in

an unbroken stream of the "metaphysics of indian-hating and

empire-building" and fear and domination of the natural

world from the Puritans to great American heroes like

Daniel Boone and Kit Carson through founding fathers John

Adams(p.75) , Thomas Jefferson (pp.96-98) and James Madison

(pp.99, 112-113) and including Calvinist John Fiske's

(pp.236-7) "manifest destiny" and Frederick Turner's

"frontier spirit" (pp.462-3). Calvinist archetype Benjamin

Franklin praised "the clearing of the American woods" as

the "scouring of our planet" to make it clean for civilized

agriculture. 144

By Franklin's time the disenchantment of the world

and its accompanying rationalization which entailed a loss

of the intimate relationship to nature and the cosmos was

virtually complete for the modern European. This relation,

the primary source of meaning for homo sapiens from its

first appearance on the planet about 50,000 years ago, was

severed by the onslaught of modernity. The old paradigm of

the Great Chain of Being gave way to the Protestant ethic,

the scientific Revolution and the Enlightenment, forming a

new cosmology in which human being was separated and

alienated from and hostile toward the natural world.
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As native peoples everywhere were the obj ects of

racism, exterminism, colonization and the frontier spirit,

so was the natural wilderness they inhabited. For the

civilized whites of American heritage, particularly, these

people represented the nature from which they had become

alienated and wished either to conquer or destroy.

American historian Frederick Turner spoke of the

frontier spirit as the conquering of Indians and

wilderness. 145 For the Puritans and their descendants who

pursued the frontier and manifest destiny, the natural

world and the savages who inhabited it were specifically

contrasted with "civilization,"146 although a few settlers

saw the Indian as the civilized ones. However, from the

viewpoint of ecological rationality and an ecologically

"civil" society, many of the savages were far more

"civilized" than the bearers of civilization. Chief standing

Bear could see that "The white man does not understand the

Indian for the reason he does not understand America ... The

roots of the tree of his life have not yet grasped the rock

and soil. The white man is still troubled with primitive

fears. "147 Chief Standing Bear, it seems, was a most

civilized primal philosopher who understood the white man

far better than the white man understood himself. He

intuitively grasped the nature of Puritan repression and

fear of the primal (primitive) wilderness and the primal
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(primitive) people who lived as part of it. He also

understood, as both Voegelin and Duerr have noted, that the

true nature of civilization involved the remembering of and

reflection upon the relation between a sacred nature and

culture:

The man who sat on the ground in his tipi meditating on
life and its meaning, accepting the kinship of all
creatures and acknowledging unity with the universe of
things was infusing into his being the true essence of
civilization. And when the native man left off this
form of development, his humanization was retarded in
growth. 14-8

This integration led to both a deeper understanding of

oneself and the cosmos by remembering and reaffirming the

Indian's experience of connection to the community of

being: "the Indian and the white man sense things

differently because the white man has put distance between

himself and nature; and assuming a lofty place in the

scheme of the order of things has lost for him both

reverence and understanding". The Indian "once grew as

naturally as the wild sunflowers; he belongs just as the

buffalo belonged.,,149 Chief Standing Bear here identifies

the nosos and hubris which have sickened the colonizer's

soul. He has forgotten his partnership in the community of

being.

A central part of my thesis involves the relation

between wilderness (and the people remaining connected to

it) and civilization. This thesis states that the full
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separation of human from nature leads to an alienation from

and extreme domination of the non-human world. As long as

human beings are connected to the world of wilderness, and

as long as that world is perceived as living and part of a

larger whole, then there survive inhibitions on the com

moditization and destruction of that world.

Having retold the Old story, at least in part, as it

relates to the ecological crises of modernity, I will use

Chapter 3 to consider those crises and attempt to

demonstrate their relation to modernity.
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CHAPTER 3

THE SHADOWS OF MODERNITY:

ECOLOGICAL CRISIS AND THE MODERNIZATION PROJECT

The white man's advanced technological capacity has
occurred as a result of his lack of regard for the
spiritual path and for the way of all living things. The
white man's desire for material possessions and power
has blinded him to the pain he has cause Mother Earth by
his quest for what he calls natural resources.

Thomas Banyachya, Hopi village leader

As the end of the millennium draws near, modern

humanity finds itself in a world that promises both great

liberation and great destruction. Liberation appears

possible in both material and political terms. Materially

there is the hope that with the miracles of modern

technology, there exists for the first time the possibility

that human beings allover the planet could live a full life

span of 70+ years, relatively free of disease with

sufficient food, clean water, decent sanitation and shelter.

There are certainly economic and political barriers to such

material sufficiency for all, but the necessary technology

and wealth exists, despite its maldistribution. This

possibility of at least a material sUfficiency, or decent

life for all, is a novum in human historical existence and
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well worth pondering. Were human beings, through cooperative

effort, able to accomplish such a difficult but noble goal,

it would be not only a material good but a social, political

and spiritual good as well.

Along with the realization of material freedom, there

seems to follow a greater personal and individual freedom.

While the nature and depth of freedom in the liberal

capitalist democracies is certainly debatable, most who have

tasted it would not trade it for the totalitarian regimes of

the former Soviet union or China. With the demise of Soviet

communism and the clear capitalist direction of China, many

political theorists are saying that for all practical

purposes, capitalist democracy is the only really

significant player left in the game. While this analysis may

be overly optimistic, or pessimistic, depending on one's

viewpoint, it contains an undeniable element of truth, at

least for the immediately foreseeable future.

Yet all is not well with the world. While the main

focus of my work is to examine the destructive impact of the

human world upon the non-human world, because humanity is

after all a part of the ecosystem and is inseparably linked

to the rest of the world, it is impossible to avoid the

stories and statistics of human misery and degradation which

form an intimate part of ecological destruction. While the
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means exist to provide a decent, even "good", life for all,

the modern reality is quite different. The single largest

human financial expenditure is for military purposes, more

than 1 trillion a year. Over 1/2 of all American physicists

and engineers work on weapons systems. Over 100 million

people have been killed in wars in the 20th century and tens

of millions more by their own governments. 20-40 million die

needlessly each year from hunger and hunger related

diseases. other debilitating and preventable diseases

including malaria, schistosomiasis, elephantiasis and severe

gastroenteritis afflict at least one billion people

worldwide. 2 We seem more interested in killing our fellows

or at best ignoring their deaths than providing them decent

lives.

And our destructive tendencies are unfortunately not

confined to our species. Besides its massive wars and

governmental genocides, modernity is quintessentially marked

either short or long term

Greenhouse Effect (global

(ecological) destruction.

threatening

by

the

radical

include

environmental

characterizedcrises,

translocal

irreversibility,

warming,

and

These

globalofcrisesby

climate change, death of indigenous vegetation and sea level

rise); depletion of the ozone layer which threatens

blindness to sighted creatures; the eradication of tropical

rain forests and the corresponding loss of biodiversity
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(species extinction); desertification; environmental poi

soning and pollution through toxic (including nuclear)

wastes, either intentionally or accidentally released; and

overpopulation which exacerbates all of these. Finally,

overhanging all, remains the threat of nuclear war, either

global or "limited." These are the crises I examine in

Chapter 3, since in our present state of understanding they

seem to be the most immediate, but by no means the only

threats to life on earth.

While political science and political philosophy have

in general and specific been noticeably silent about these

problems, I argue that there is no more important concern.

Not only our politics and political self-understanding, but

our very survival is at stake. The 1500 member worldwide

Union of Concerned Scientists has just issued a "warning to

humanity" and

catastrophe may

human survival.

world leaders that irreversible ecological

lie just around the corner, threatening

While they admit that such disasters as

rainforest destruction and species extinction, ozone

depletion, global warming and pollution are not certain to

bring comprehensive human misery, they argue that "you don't

wait until a patient is dying to begin treatment. 11
3

When one accepts the magnitude and gravity of our

ecological crises, then one who is interested in survival
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and liberation, however limited must naturally ask the

question about the cause (s) . I have done my best to deal

with these in the previous chapter. But once again I wish to

emphasize the interdependence of these phenomena and their

special relation to modernity. There are many scholars who

single out each of these causes as primary to the exclusion

of all the rest. They engage in endless arguments regarding

which one of these was the primary cause in bringing about

the rest, or if some just happened to rise simultaneously

due to favorable or chance circumstances. While certain of

these aspects, such as disenchantment clearly preceded, I

view much of this squabbling as a sort of chicken/egg

controversy. It is not my intention, nor do I think it is

intellectually tenable to impute final causality or even

great primacy to any single revolution. Rather all of

these are important factors and well integrated aspects of

what might be called the Modernization Project or

Enlightenment modernity as I have argued in Chapter 2.

While it may seem out of place in a dissertation on

political philosophy to have a chapter full of so many

"facts," I believe it is imperative for several reasons: (1)

It is these very crises that have provoked and inspired the

writing of this dissertation. To not give them a central

location and exposition within it, in the fullness of their

negativity and complexity, would be morally and logically
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inconsistent; (2) The citation of empirical data is needed

to help substantiate the claims of "crises" which I make. As

Eric Voegelin argued regarding a "new science of politics,"

" ... the principles must be regained by a work of

theorization which starts from the concrete historical

situation of our age, taking into account the full amplitude

of empirical knowledge.,,4 (3) In a world where many deny the

existence of ecological crises or their severity, and in the

discipline of Political Science which has been very quiet

about these issues, the presentation of recent and

incontrovertible evidence of these crises is likely to be of

value; (4) The inclusion of such a chapter is needed to

clearly convey in no uncertain terms the imminence and

impending danger of these critical phenomena and hopefully

to have some emotional impact on the reader; (5) In a field

which is rarely credited as a "science" by much of the

academic community, and in an intellectual world which has

long reified the distinction between fact and value, a

dissertation combining both may work toward the crossing of

this boundary and clarification of their relationship. Such

is the direction of the "new science," at any rate. The

facts and numbers presented have no meaning in themselves,

but are important for what they represent and the

possibilities which they and I suggest.
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It is difficult for even so intelligent a species as

homo sapiens with a life span of 70 years to develop the

historical perspective which Braudel calls histoire de la

longue duree. 5 However, such a perspective can provide

both humility and insight into the impact of modernity. When

the entire 15 billion year history of the universe is

compressed into a single day, then the planet earth takes

shape around sunset at 6 p s m, and single-celled creatures

begin to appear after 8 p.m. Dinosaurs become extinct

several minutes before midnight, and the first hominids

begin to walk on two legs with 10 seconds left in the day.

The whole modern era, from Columbus to the present does not

even fill the last thousandth of one second. But in this

infinitesimal fraction of universal history, humankind has

"changed the face of the planet almost as much as in all the

aeons before.,,6

The connections between modernity and these ecological

crises I discuss probably seem evident to many. Obviously

they are all happening NOW in the most modern (almost

postmodern) of times. But their association is not merely a

matter of coincidence or some obscure synchronicity; rather

the aspects of modernity which I outlined as "causes" may be

seen, in part, as directly responsible for the dangers we

now face. I have already touched upon some of these

connections in Chapter 2. For example, I argued that the
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whole process of disenchantment made possible the removal of

previous inhibitions on the radical exploitation and

destruction of the natural world. I attempted to show how

the Protestant Reformation and the Scientific Revolution

along with incipient capitalism and industrialism both

fostered and reflected an instrumental attitude toward and

domination of human and non-human nature. Before long

Liberalism and modern "free market" economics helped elevate

private property and the profit motive almost to the status

of a fundamentalist secular religion. I also briefly traced

the impact of colonialism and capitalism upon modern Third

World poverty, disease, etc. I hope the reader will keep

these connections in mind as s/he proceeds with this

chapter.

The concrete consequences of this modern, multifaceted

domination have undergone a process of exponential growth

beginning with post-Columbian modernity and reaching

frui tion in the late twentieth century, most evidently in

the following crises, which are all uniquely modern

phenomena, if not in kind, then certainly in degree. During

this period, humanity has made good on the modernization and

Enlightenment project of conquering nature and successfully

reproducing itself to a remarkable extent. At the time of

Christ there lived about 150 million people. In 1492 the

global population was about 350 million and began to
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increase geometrically with the arrival of the Industrial

Revolution. By the year 1830 it had reached 1 billion; by

the 1930s, 2 billion; by 1975, 4 billion;? presently there

are about 5.5 billion people living on the planet.

Projections of current trends put the figure at 9 billion in

2032. 8

Overpopulation may be understood in part as a response

to extreme poverty, 9 to insure sheer survival in a world

where so many die young, to maximize chance for at least

minimal income for the family and care for the parents when

they can no longer work. Disease, poverty and malnutrition

may be seen partly as a result of overpopulation, partly due

to the imperatives of capitalist economics (whether First or

Third World) which displace the poor from subsistence

agriculture to produce cash crops for the wealthy countries,

and partly as the debilitating legacy of colonialism.

Certainly, some aspects of modernity like modern sanitation,

health, contraception and water purification practices

constitute major advances and could make great strides in

dealing with these crises.

Problems of deforestation, loss of species and genetic

diversity and desertification are also linked to

overpopulation and capitalist displacement of the poor from

subsistence living for agribusiness. Both these crises and
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their causal factors reflect and are exacerbated by what

Indian feminist ecologist Vandana Shiva refers to as two

sacred categories of Enlightenment thought and its ethos of

progress, "modern reductionist scientific knowledge" and

"economic development," which she calls "maldevelopment."

shiva argues that these categories and the projects they

have inspired (the Green and White Revolutions, modern

scientific forestry, maximization of GNP, the capitalist

emphasis on profit and growth at all costs, use of nature

as resource, etc.) descend directly from the confluence of

the reductionist patriarchal orientation of the Scientific

Revolution articulated so accurately by Francis Baconl O and

the capitalist "developmental," or growth at any cost

imperative. 11 Citing Bacon, she insists that the domination

of modern science

emerged as a liberating force not for humanity as a
whole (though it legitimised itself in terms of
universal betterment of the species), but as a masculine
and patriarchal proj ect which necessarily entailed the
sUbjugation of women. 12

Shiva explains how "maldevelopment," or modern

industrial and economic development with little thought for

the ecology or local society and much consideration for

maximization of short term "efficiency" and profit in

combination with reductionist scientific thought has

perpetrated severe violence on third world peoples,

especially women and their ecologies. She argues:
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The close nexus between reductionist science,
patriarchy, violence and profits is explicit in 80% of
scientific research devoted to the war industry .

... The relationship between reductionism, violence and
profits is built into the genesis of masculinist science
for its reductionist nature is an epistemic response to
an economic organization based on uncontrolled
exploitation of nature for maximization of profits and
capital accumulation .

. . . The reductionist world view, the industrial
revolution and the capitalist economy were the
philosophical, technological and economic components of
the same process .•.

... Commercial capitalism is based on specialised
commodity production. Uniformity of production and the
uni-functional use of natural resources is therefore
required. Reductionism therefore reduces complex
ecosystems to a single component and a single component
to a single function. It further allows the manipulation
of the ecosystem in a manner that maximi1es the single
function, single component exploitation.

Shiva focuses on the reductionism of the Green

Revolution, which has produced extremely high yielding

varieties of grains and, in the process, bred out most of

the genetic diversity and disease resistant qualities of

these vital food plants, which evolved over many thousands

of years. The development and plantation of these hybrids

is overseen by such transnational economic entities as the

World Bank. But the Green Revolution has not only reduced

genetic diversity. These hybrids require greatly increased

amounts of water and chemical fertilizer, which deposits

persistent salts in the soil. In addition to forests cut

down for plantation and the displacement of poor farmers for

the creation of dams for irrigation, the waterlogging and
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salinization of soils for growing these miracle plants has

already resulted in the desertification and degradation of

many millions of hectares with many more well on their

way.14 Currently waterlogging and salinity are decreasing

productivity on about 24% of all irrigated land used for

food crops.15 Of course, not all of this is related to the

Green Revolution, but involves the abuse of chemical

fertilizers for profit maximization, so the analysis of

reductionism still holds. Shiva details how such modern

projects as the Green Revolution and deforestation from

modern commercial forestry have devastated numerous

ecosystems and especially threatened the livelihoods of

Third World women who perform the majority of subsistence

agricultural work.

Clearly modern industrial development including

agribusiness (and its colonial history) and modern science

are deeply implicated in the crises in deforestation, loss

of genetic diversity, desertification, the Greenhouse

Effect, pollution, nuclear, solid and other toxic wastes,

and ozone depletion. The threat of nuclear war is obviously

a product of the scientific, military, industrial complex, a

uniquely modern configuration.
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Ozone Depletion

We know a tremendous amount about our world, and it

has now becoming a cliche that we live in an age of

"information overload." We have more information than our

minds could ever hold, let alone comprehend. For example,

the Landsat Satellite Photography Program has taken a

snapshot "of each square inch of the earth I s surface every

18 days for the last 20 years." Human beings have looked at

less than 5% of these photos. Soon the Mission to Planet

Earth program will relay to earth every hour more

information than is presently contained in all the earth

sciences. 16 Questions of knowledge and wisdom are buried

beneath such massive amounts of information. We have made

so many changes in planetary life cycles and chemistry that

we are barely now beginning to become aware of the

unintended consequences. Until late 1973, just 20 years ago,

humanity had no idea that we were destroying the thin layer

of ozone in the stratosphere, which protects the earth from

the ultraviolet rays of the sun.

the major culprits in ozone

As is well known by now,

destruction are chIoro-

fluorocarbons (CFCs) I commonly used in refrigerators, air

conditioners and formerly, aerosol sprays. Ozone depletion

is a very modern phenomenon, since CFCs were first

discovered by a scientist working for the DuPont Chemical

Company in 1928. 17
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As CFCs break down in the atmosphere they release

chlorine which interacts with ozone, turning it into oxygen.

Such chlorine atoms are not themselves destroyed but

continue to react until they have destroyed between 10,000

to 100,000 ozone molecules. 18 There are other potent ozone

destroyers such as the halons in fire extinguishers and

methyl choloroform. Halons, although less common than CFCs,

are up to 100 times more deadly to ozone. 19 One of the most

confounding aspects of these chemicals is that they may take

five to ten years to find their way into the stratosphere

where they may persist for a century or more. 20 This lag

time and persistence factor makes estimates of future ozone

depletion highly problematic. It is thought that even if all

destructive chemical emissions are halted immediately,

ozone depletion will continue to increase for the next 15-20

years. 21 It may be useful when considering the figures to

remember that scientists have consistently and considerably

underestimated the rate of ozone depletion.

What does this mean for living creatures? Well, much

remains unknown but some things are fairly clear. Increased

levels of UV radiation from ozone depletion are damaging to

human skin, the eyes of all sighted creatures, and human

(and other mammalian) immune systems. For every 1% loss in

ozone, there is a 2% increase in ultraviolet radiation and a

2.3--4% increase in skin cancer, depending on whose estimate
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you accept. 22 The middle figure would result in about 8

million cases of skin cancer in the u.s. alone in the next

50 years, assuming a 10% decrease in ozone.

Scientists are uncertain where the depletion rate will

level off, but a worst case scenario estimated by the

Environmental Policy Institute suggests that up to 25% of

the layer could be lost by the year 2050. At 20% rate of

depletion in summer, uncovered skin would blister in the sun

within two hours. 2 3 Some areas are perilously close to

reaching or surpassing this level already, although not yet

during the summer months. The NAS has projected that a 20%

to 40% depletion in ozone could result in blindness or

severe eye damage to all sighted creatures (from cataracts) ,

causing death by starvation and wreaking havoc on plant life

from drastically reduced pollination by insects. 24 Already,

in Queensland, Australia, children are legally required to

wear hats and scarves when travelling between home and

school, and 3/4 of the people over 65 years of age have or

have had skin cancer. 25 Australia, because of its location,

is particularly vulnerable to ozone depletion.

It is also well known that UV rays result in a

supression of the immune system, causing increased

vulnerability, especially among already compromised

populations like the absolute poor, in regard to infectious
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diseases (AIDS is a special worry in this case), parasites,

allergies, etc. Little in the way of specifics have been

determined. 26

Perhaps even more threatening is the potential harm

increased UV radiation would do to agricultural food crops

and to the tiny phytoplankton which are the primary source

of the marine food chain and crucial in planetary oxygen

production and the absorption of C02. While only a

relatively few plant species have been tested, about 2/3 of

these are negatively affected by increased UV,27 and a 1991

UNEP report suggests that a 25% reduction in ozone could

cause a 20% loss in soybean production. 28 It is believed

that crops in Australia have already been negatively

impacted. 29 At the same ozone depletion level, phytoplankton

lose 35% of their productivity, 30 and current Antarctic

testing already attributes a 6-12% productivity decrease to

increased UV. 31 This has the most ominous implications for

the entire aquatic food chain, as well as the oxygen

production and C02 absorption which depend so heavily on

phytoplankton.

scientists first became seriously alarmed about the

ozone problem when they discovered an "ozone hole" over

Antarctica in spring of 1985, with losses of up to 50%.32

This hole has grown wider every year, expanding to include
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an area three times the size of the continental U.S.A. and

now encompasses portions of Chile (where sheep and rabbits

with cataracts are now being found) and Australia. While

most politicians assure us that current agreements to phase

out CFCs and other chemicals will solve the ozone problem,

recent evidence is not so encouraging.

The latest studies have shown an ozone depletion over

the northern hemisphere of 4-8% in the last 10 years. 33 In

1991 U.N. scientists discovered thinning ozone in the

middle latitudes of both northern and southern hemispheres

in summer, which had previously been confined to winter. 34

A recent U.N. report cited 1992 levels 15-20% below normal

across an area covering Scandinavian capitals, Northern

Germany and most of Britain between January and March. And

in 1992 also, NASA reported the possibility of a temporary

ozone loss of from 30-40% over the most of the northern

parts of Europe, Asia, U.S. and Canada, depending on weather

conditions. 35 We escaped this potential catastrophe in 1992,

but it could easily happen in future years. Says NASA

scientist Michael Kurlyo, "Everybody should be alarmed about

this. It's far worse than we thought. ,,36 This latest news,

which reveals a dangerously escalating trend in damage, is

especially frightening when accompanied by the realization

that despite the Montreal Protocol and subsequent

agreements, we are still producing large amounts of CFCs
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which will take up to 10 or more years to find their way

into the stratosphere and up to one hundred years to become

inactive.

Thus, the sun, which has always been the source and

condition of life on earth, once a powerful symbol of

human worship and celebration may soon become our mortal

enemy, a thing to be feared and shunned. We may 1 i ve and

work increasingly indoors, with psychological disorders like

claustrophobia, fear of the outdoors and wide open spaces

(agoraphobia), becoming more and more common. When we do

venture outdoors, we will wear protective clothing: gloves,

scarves, hats, sunglasses and perhaps even face masks.

Producers of sunscreen will become wealthy. The schism

between human and nature may indeed be reified in a way that

people have never imagined. And nature, or what remains of

it, will no longer be merely a source of wealth to be

dominated and exploited, an imagined enemy whose uncertainty

and dark mysteries we must master and solve. Nature will no

longer be a nurturer which sustains life, but a potent enemy

which threatens our survival at every turn, whose merest

contact may be a deadly poison. Nature has often had the

face of destroyer (along with nurturer) in the course of

human existence, and much of humanity's drive and industry

may have resulted from the attempt to avoid and overcome

natural catastrophes, exigencies and contingencies. But
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nature in this possible postmodern guise of a cancerous man

made Medusa constitutes a tragic and qualitative

transformation.

still, the ozone crisis, itself, or rather our

cooperative global response to it, may provide cause for

optimism. In a 1990 London accord, 93 countries committed

themselves to cease production of CFCs and halons by the

year 2000, excepting "developing" countries which agreed to

the year 2010. Especially facilitating the consensus was the

establishment of a fund by First World countries (by far the

greatest producer of CFCs and halons), amounting to $240

million over the first three years, to assist "developing"

countries in converting their existing technologies.

This agreement demonstrates at least three important

points: (1) that many countries with diverse interests can

come together in cooperative effort when it is in their

common interest; (2) that it may take impending catastrophe

to bring about such agreement when it seems to fly in the

face of economic progress and growth; (3) that global coop

eration for common survival interests is likely to require

the First World to share its wealth and technology with the

"developing" world. 37
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Loss of Biogenetic Diversity

In the Fate of the Earth Jonathan Schell wrote of the

horrors of extinction (he was primarily concerned with human

extinction) from possible large scale nuclear war. But

extinction is no longer a future possibility; it has begun

in earnest. Nature's productivity and diversity is still

unfathomable to the most sophisticated scientific techniques

of identification and classification. According to Harvard

biologist E.O. Wilson there is far greater bio-complexity in

a single handful of soil from Virginia than on the whole

surface of the planet Jupiter. 38 Several years ago estimates

of the number of living species on earth ranged from 5 to 10

million. 39 Today the estimate ranges from 10 to 80 million,

although only 1.4 million have actually been classified. 40

Our ignorance of the life we are destroying, even of the

fact of its existence, is overwhelming.

Although a couple of dozen tragic and notable

species extinctions occurred in the three centuries after

European colonization and the spread of the Industrial

Revolution, the average annual rate of species loss remained

fairly constant at under roughly 10 per year until the late

19th century. 41 Then it began to grow rapidly until the

present time when E.O. Wilson calculates that a minimum of
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50,000 species become extinct each year through habitat

(primarily tropical rainforest) destruction. 42

This is not only the beginning of the "end of nature,"

as Bill McKibben entitles his book, it is the beginning of

the end of evolution, or at least the evolutionary process

as it has existed since life first appeared on earth roughly

3.6 billion years ago. It is also the death of diversity, at

least in terms of the span of human generations. Like Cortez

and his men whom the Aztecs believed were gods, we have

truly become like gods who destroy all we survey. There have

been great extinctions throughout history, such as the one

that wiped out the dinosaurs and as much as 60% of the

planet's species. But when averaged over 200 million years,

the present extinction rate caused by humankind is about

40,000 times the historical rate and increasing every

year. 43

The evolutionary process as we know it depends

especially on such ecosystems as tropical rainforest, coral

reefs,

humans

and tidal zones,

are degrading

the very geographical areas that

and destroying most rapidly.

Furthermore, previous extinctions are believed to have done

relatively little damage to terrestrial plant ecology,

which ecologist Norman Myers calls "the resource base" of
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evolution. Currently 20% of all such plant species may well

be extinct in just 20 years. 44

The question of the effect of biotechnology and

genetic manipulation on the processes of evolution confronts

the mind with a great unknown, chilling to the imagination,

given the current state of human ignorance and arrogance.

Along these lines, and especially exemplary of the

domination of nature and ignorance of the web of

interdependence, it is interesting to consider one of the

leading theories regarding the origin of the AIDS virus in

humans, which I neither support or reject. Indeed, support

or denial of such individual hypothesis is nearly

irrelevant. What matters philosophically is the escalating

experimentation on the edge of genetic manipulation and the

innumerable possibilities like this one that will come into

existence. These constitute a potential biodiversity crisis

of a new and unimaginable kind.

In the November 28, 1991 edition of Honolulu star

Bulletin, on p. 9, there appears an article regarding an

original and disturbing hypothesis by Dr. Charles Gilks, a

researcher at both Oxford and the Kenya Medical Research

Institute. Dr. Gilks came across records of malaria

experiments begun in 1922 and continuing into the fifties.

These experiments inoculated human sUbjects directly with
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blood from sooty mangabeys and chimpanzees, the very animals

from whom it is believed the human HIV virus developed when

nearly identical (but not deadly) simian viruses found their

way into the human population and mutated.

One of the most salient and baffling characteristics of

the HIV virus is its ability to mutate, even within the same

individual. Other theories of HIV transmission from monkeys

to humans do not provide the repeated direct blood to blood

transmission of Gilks' theory. Such a means of transmission

is unquestionably more favorable to survival of the virus.

The noble and mystifying purpose of this bold adventure in

science was not to find a cure for malaria, but rather to

determine if malaria parasites could be transmitted from

monkeys to human beings! The possible introduction of the

virus into human beings may have been merely an unintended

and unimagined consequence of a biological experiment

without genetic manipulation. Imagine the possibilities now

and in the future, when humans are actually creating new

life forms with unknown effects and releasing them into

human populations and large ecosystems. Now that the gen(i)e

has escaped from the lamp, there is no way to put it back,

to pretend these new possibilities don't exist and won't be

investigated, from curiosity as well as for beneficial

potential and incredible profit.
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Some would argue it is arrogant to believe that humans

beings are so powerful as to be able to end evolution. Of

course, in the strict sense of the term, that is so. Even

massive nuclear war would most likely leave some creatures

alive, and given millions and hundreds of millions of years,

evolution would probably replace much of its lost richness

and diversity. But in Mckibben's sense of the end of nature

as a force independent of human being, there would be an end

to evolution, at least on any time scale relevant to our

species. Evolution would become centered around human beings

and their activities, no longer an independent creative

force. We will become the gods that drive it, unfortunately

without the omniscience of natural evolution.

The loss of genetic diversity is particularly poignant

for human beings when it effects some of the larger mammals

who are more closely related to us. A recent article in the

Honolulu Star BUlletin revealed that only 6000 tigers remain

alive on the planet. Blue whales, the largest and one of the

most intelligent creatures to ever inhabit planet earth,

which once numbered about 200,000, may now be inexorably on

their way to extinction, since their estimated 1000-1500

population and low birth rate may be insufficient to surpass

their death rate, although they have been a protected

species for many years now. 45 The rhino, cheetah, the

mountain zebra, giant panda, three-toed sloth, elephant and
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many other large mammals seem to be marching inexorably

toward extinction in the face of "economic development," the

imperatives of industrial capitalism and overpopulation. It

may indeed be a lonely planet.

The story of the cahow, a member of the petrel family,

may offer some hope. These birds inhabited Bermuda and

nearby islands in large numbers at the start of the 17th

century and were nearly destroyed in the next half century

by settlers. When the Governor made them a protected

species, it was already too late. Then, over 300 years

later, a few dead cahows were discovered. Somehow a

breeding population of 7 pairs had survived and were

observed as various menaces from rats to tropic-birds

devoured their eggs. Then eight more pairs were discovered

for an estimated total of 18 breeding pairs in 1961. Then

the chicks started dying from DDT. Despite all these

obstacles, the birds survived, and thanks to human

assistance now number over 100. 46 Similar stories exist

including the whooping crane, the oryx (an antelope) and the

Hawaiian Nene Goose, all of whom were rescued from the brink

of extinction by the caring and efforts of the very human

beings who forced them to that brink.
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Deforestation

Although there are numerous incidences of premodern,

agriculturally based societies and civilizations burning

forests for plantation, these had little effects on larger

bioregional ecosystems. Carolyn Merchant describes how

"early capitalist modes of production" in England,

especially, began to impact forests far more than could be

explained by growing population. A millennium ago, England

was covered with forest from one end to the other. By the

end of the 16th century, due to deforestation for fuel,

shipbuilding, mining and metal industries, there were

serious fuelwood shortages and coal had to be imported as a

sUbstitute. 47 This deforestation was, of course, greatly

exacerbated with the advent of the Industrial Revolution.

Even so, just a couple of hundred years ago, an energetic

and enterprising hypothetical squirrel could have traveled

from one end of Britain to the other without ever touching

the ground. 4 B

The destruction of tropical rainforests is of course

inseparable from species genocide, since it is estimated

that these rainforests, which cover just 6% of the planet's

surface, shelter 70-90% of existing species. 49 The word

genocide might be particularly appropriate here since,
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according to Webster's Ninth Collegiate Dictionary, it

refers to the destruction of a whole~ or kind of related

organisms from the Latin gens, from which the word genus is

derived; the term extinction is insufficient, both

misleading and insufficient to describe and capture the

philosophical gravity of the loss of an entire species, or

rather very many species, connoting an unfortunate accident

of nature for which no one is necessarily responsible. The

term ecocide is more accurate but lacks emotional impact.

Most scholars would like to "reserve term genocide for human

beings. There is no question however that people are inten

tionally destroying species' habitats, even if they are not

generally aware of, or even if aware, concerned about the

species they are destroying. Whatever we call it, such

ecocide is an ethical and philosophical wrong, a crime

against not only humanity but also the community of being.

As such we might call it ontocide.

But there are other, less philosophical consequences to

rainforest destruction including: the inability to store and

slowly release massive amounts of water and resultant

flooding; drought, famine, severe erosion and desertif

ification (Ethiopia, etc.); and climate change, generally

characterized by marked decreases in rainfall, and a

generous contribution to global warming through loss of C02

stored by trees.
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coun-

depend on

it has beenAnd

indigenous people make

Their cultures and the

they

from rainforests.

Furthermore, over 50,000,000

their homes in the rainforests. 50

irrigation originating

extraordinary human diversity and local knowledges

contain are dying with the forests. In "developing"

tries about forty percent of the farmers

estimated that the largest group of refugees in the Southern

Hemisphere are not those displaced by war or hostile

governments, but those dislocated by ecocide. 51

Considering the vital importance of rainforests, it is

especially disheartening to note their escalating

destruction. When destroyed or seriously degraded, they

require a minimum of 100 years to regenerate, although they

can never recover their lost diversity. If they are burned,

cleared and converted to pasture, they may take over 1000

years to regenerate in the unlikely event that they and

their surrounding areas are left alone. 52

At the present rate of destruction and degradation,

tropical forests will disappear from the face of the earth

about the middle of the next century.53 Already we have lost

about 1/2 of what existed, leaving about 750 million

hectares. 54 And about 88% of that loss has occurred since

1950. 55 These forests are cut or burned down for a variety
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of reasons: the commercial value of their hardwoods; for the

establishment of large scale commercial plantations and

cattle grazing for export; by peasants, displaced from their

land by agribusiness, looking for subsistence plots to farm;

and for desperately needed fuelwood.

It is unfortunately not the case that the global rate

of rainforest destruction is shrinking due to new pubLi.c

consciousness and the furor over the Amazon and the death of

Chico Mendez. While deforestation has apparently slowed

slightly in the Amazon since 1987, the rest of the world has

made up for the deficit. In 1984 it was estimated that 12

million hectares (one hectare equals 2.2 acres), a land mass

the size of Britain, were being irrevocably destroyed each

year, with another 10 million sUffering serious

degradation. 56 In 1990, 17 million hectares, an area the

size of Washington state, were wiped out,57 not to mention

many of the tribal and hunting gathering societies

inhabiting them. The latest estimate cites the figure of 1

1/2 acres/second, which works out to a yearly rate of 21.2

million hectares. 58 So we can see the rate of destruction is

actually increasing. This does not include degraded forests

which usually are comparable in acreage to those destroyed.

In any case tropical rainforest continues to become extinct

at the rate of nearly 2% each year. 59
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And it is not only tropical rainforest we are losing.

Some developed countries actually have more forests now than

100 years ago. But this deceptive "fact" obscures a timber

industry monoculture of softwoods, replacing a variety of

hardwoods and the diverse ecosystems they supported. And of

course the problem of acid rain which carries industrial

pollutants is not improving. Over 18, 000 lakes in Sweden

suffer from this pollution which gradually changes the ph

content of the water so that it is no longer hospitable to

life. 60 By ·1988 more than half of West Germany's forests

were damaged by acid rain and other pollution. 61 Dr. Peter

Schutt, professor of forest botany at the Munich University

commented, "Some of these forests look as if they've been

sprayed with some chemical warfare agents. ,,62 Today, more

than 75% of European forests, a phenomenal number have been

injured by acid rain and pollution. 63 Only the endangered

spotted owl protects the surviving 10% of old growth

rainforests in the united States, and the old-growth

hardwood forest of North America and Europe have nearly

disappeared. 64 Furthermore, it is estimated by the

International World Wildlife Fund that 90% of the world I s

original temperate forests outside of the Soviet Union have

been destroyed. 65

Yet forests are just some of the ecosystems especially

vital to the preservation of diversity which are on their
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way out. A source of extremely rich species and genetic

diversity, wetlands, are being destroyed throughout the

world for human agricultural projects. By 1988, over 56% of

continental u.s. mainland wetlands had been lost forever. 66

Over 90% have disappeared from Australia and New Zealand;

Pakistan, Thailand and India have destroyed 3/4 of their

mangrove forests and Indonesia is close behind. 67

In the last several years coral reefs, which along with

disappearing estuaries support an incredible diversity of

sea life, are sUddenly "bleaching," dying that is, most

likely because of warmer water temperatures associated with

global warming. 68 Massive worldwide reef death is a distinct

possibil i ty , and the Worldwatch Institute states "it is

likely that reefs are in worse condition than wetlands or

forests. 11
69

The Greenhouse Effect

As most people are aware by now, the Greenhouse Effect

refers to a global rise in temperature caused primarily by

C02, methane, N02 and CFCs. In the atmosphere, these gasses

trap infrared radiation that would otherwise be reflected

from the earth back into space. While C02 is by far the

major culprit because of the quantities released (about 72%

of the total Greenhouse Effect, but the other gasses are
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catching up); in terms of warming effect, methane is about

10 times more potent per molecule than C02; nitrous oxide

roughly 180 times more powerful; and CFCs thousands of times

greater. 70 There is still some scientific disagreement

regarding the dangers posed by the Greenhouse Effect bu":

there is considerable consensus regarding the existence of

the Effect, itself.

Increased carbon emissions first from deforestation and

the burning of coal, then oil products and natural gas began

rising from their stable level of about 275 ppm in about

1770, just as the Industrial Revolution took off in England.

By 1900 they had reached 300 ppm, and with the aid of the

automobile, have surged to the current figure of 355 ppm. 71

The present level is projected to increase about 75% by the

middle of the next century. 72 Just between 1950 and 1980

the worldwide use of fossil fuels quadrupled. 7 3

Each American adds about 20 tons of C02 to the

atmosphere every year1 74 That's 10 trillion pounds of C02

just from the unites states. Each gallon of gas burned emits

5.6 lbs of C02. 75 Roughly 6 billion tons of C02 enter the

atmosphere each year through the burning of fossil fuels,76

and from 2 to 5 billion tons are added from the destruction

of plant life. In other words, we are pouring barely

conceivable amounts of C02 into the atmosphere year after
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year after year. Luckily nearly 1/2 of this C02 is taken up

by existing plant life and the oceans. Thus a total of about

3 to 4 billion tons is added each year to the atmosphere,

and is increasing at the rate of about 1/2% a year. Since

1958, the rate of increase has doubled from .7ppm to 1.5ppm

and the projected rate of increase for the next 50 or so

years is 2 to 3%.77

Unfortunately as global warming increases, it is quite

likely to set into effect a number of mechanisms that will

form a positive feedback loop, leading to even greater

global warming. As trees are unable to migrate fast enough

to follow the changing temperatures which are predicted to

occur from global warming, massive forest dieback will add

huge amounts of C02 into the air. At the same time one of

the sources of removal of C02 from the atmosphere, trees

themselves, will have disappeared.

In addition, forest death leads to a tremendous

increase in the number of termites which produce phenomenal

amounts of methane, a greenhouse gas 10-20 times more potent

in its trapping effect. 78 While "we have increased the

amount of carbon dioxide in the air by about 25% in the last

century, and will almost certainly double it in the next; we

have more than doubled the level of methane •.. ,,79 Paul

Erlich and Al Gore both warn that methane is particularly
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implicated in positive feedback loops since global warming

could cause the release of vast amounts of methane stored in

Northern peat bogs, in the frozen tundra and buried deep in

the ocean sands. 80 Other sources of rapidly increasing

methane are rice paddies, rotting landfills, cows and other

grazing herds.

As the temperature of the atmosphere rises, so does its

ability to hold additional water vapor, which acts as a

greenhouse gas, which "the British Meteorological Office

calculates ...will warm the earth 2/3 as much as the carbon

dioxide alone. ,,81 Furthermore, evidence exists that as the

oceans warm, they become less efficient at absorbing C02.

"If only 2% were no longer absorbed there, the amount in the

atmosphere might accordingly double," making the atmosphere

and the oceans both considerably warmer, in an escalating

cycle. 8 2 Such possibilities (the ones we have conceived of,

that is) are numerous and although quite real are not

calculated even into worst case scenarios. Even one such

disaster or one we are not yet aware of (remember we learned

of ozone depletion only by luck in 1973) could easily be

occurring right now or in the near future. This definitely

argues at least for restraint until we know a lot more.

with so many contenders, it is difficult to identify the

most potentially severe ecological crisis, but excluding
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humanity , an excellent case can be made for the global

warming caused by the Greenhouse Effect. Mckibben sees it as

"perhaps the most important political issue. ,,83 John C.

Ryan, writing for the Worldwatch Institute, calls it "the

ultimate threat to life on earth, ,,84 though I find little

convincing evidence that it is necessarily more "ultimate"

than ozone depletion or nuclear war/waste, or the loss of

biodiversity and end to evolution, all of which present

possible scenarios leading to the end of life as we know it.

Such a world, argues Ryan will be hostile to life, as

rising temperatures cause widespread climate change, forcing

ecosystems to migrate away from the equator. 85 Recent

projections regarding global warming suggest an average

temperature increase ranging from a low of 2 to a high of 6

degrees Celsius over the next 100 years. This means we are

altering the planet's temperature (and climate) at 10 to 60

times its ordinary rate of change. The mUltiple of 10 which

is the "best possible case" would still wreak havoc on world

climates and ecosystems. 86

If we assume an average increase of 1/2 degree per

decade (only 50% of the high end of computer model

projections), climate zones would migrate north at the rate

of 17-25 miles every ten years. However, 1/2 mile per year

is the quickest that forests are able to move. Thus we may
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expect massive planetary forest "dieback" or "biomass

crashes, beginning sometime between 2000 and 2050. 87 Of

course the animal and insect life in these forests are not

likely to be able to readily adapt to new ecosystems and

will either perish or cause vast disruptions in the

ecosystems they invade. Such massive forest death and

ecosystem chaos will, as previously mentioned, contribute

tremendous amounts of C02 to the atmosphere, fuelling the

Greenhouse Effect in an escalating cycle,

temperatures more rapidly than projected.

increasing

What will it be like to go outside and see the black

and brown colors of death where there used to be green

living forests, to be surrounded by a horizon that always

reminds us of winter without the cold or snow. One can

imagine the massive planting of new species of trees, more

suited to the new climate. will such dieback and new

planting occur every decade or two? What might the effects

of such continual ecological change be on the human psyche,

putting aside for a moment, the potentially disastrous

material effects? If we find we are truly less separate from

nature than we have come to believe; if there is something

in us that changes with the seasons, dies, blossoms, grows

and matures, dies and is reborn; what then will happen when

the seasons change beyond recognition. will we simply

adjust? Or might the most human part of us die a little bit,
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also. If, as so many shamans, sages and philosophers tell

us, we are truly connected to the web of life, perhaps as we

watch that web disintegrate, we will go a little crazier. Or

maybe come to our senses.

While it is still impossible to prove global warming

beyond the shadow of a doubt because of natural fluctuation

in climate over time, it is not likely a coincidence that

the 1980s were the warmest decade in recorded history,

including "six of the seven warmest years in the century."

Moreover, 1990 broke all previous historical records for

warmth. 88 As the atmosphere warms, sea level rise is likely

to occur, both from expansion of water with heat and through

the melting of glaciers. A probable estimate is about one

foot by 2050,89 which would entail flooding of biologically

productive coastlands, cause serious coastal erosion and

greatly increase coastal vulnerability to storms. The

effects of such a small rise on India, Bangladesh and Egypt

would be especially severe because of flooding and

salinization. A rise of two feet or more, quite possible

within the next hundred years would cause "worldwide coastal

catastrophe," and millions of deaths from storm surges.

Finally, it is possible that the Greenhouse Effect may cause

an intensification of hurricanes and coastal storms. 90
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The years 1988 and 1989 saw the two largest storms in

the recorded history of the Western Hemisphere, Gilbert and

Hugo. Still, Hugo did less than half the damage of Hurricane

Andrew in 1992, which has forced some insurance companies

out of business and made it difficult and very expensive for

Florida coastal residents to buy home insurance. 1992 was

also the year of Hurricane Iniki, the worst storm ever to

hit the Hawaiian Islands. The economy of Kauai may not

recover fully for several years. Most insurance companies

may now refuse to insure Hawaii home owners under any

circumstances. And winter of 1993 witnessed the worst winter

storm of the century along the Eastern Seaboard.

Desertification

Desertification, which has only become a serious

problem in this century, 91 refers to varying degrees of

turning land, normally dry but livable and arable, into

lifeless desert. Causes include overgrazing, poor irrigation

practices, and deforestation. Al Gore takes up this problem

in his book Earth in the Balance in a chapter entitled

"Ships in the Desert." A stark black and white photograph

shows Soviet fishing trawlers high and dry in desert that

recently formed part of the Aral Sea. The Aral was the

fourth biggest inland body of water on the planet until an
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irrigation plan to grow cotton in the desert created an

ecological catastrophe. 92

Desertification destroys 6 million hectares (half the

size of England) of arable land each year, and an additional

21 million hectares are so degraded as to become useless for

agriculture or grazing. Of the dryland areas of the

"developing" world, 80% of rangelands and 60% arable lands

are rapidly losing productivity.93 At the present rate of

damage, by the turn of the century the subsistence of about

1.2 billion persons inhabiting these areas may be

imperilled.

The situation in Africa is especially severe as more

and more land comes under pressure from deforestation,

quite possibly severely

In the last 50 years, 65

fuelwood gatherers and drought,

exacerbated by global warming.

million hectares south of the Sahara has become desert.

Especially hard hit have been Mali, Sudan, Mauritania,

Ethiopia. The whole Sahel region of Africa is in danger,

including vital croplands in Niger, Chad and Somalia. The

highlands of Ethiopia, for example, used to be heavily

forested and among the most fertile lands in Africa. Over

the last century more than 90% of the region has been

deforested, leading to decreased rainfall and topsoil

erosion (1 billion tons/year) so that much of the area is no
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longer arable. It is projected that 5 times as much

productive land will be lost to Ethiopia in the next 20

years. 94 Some would argue that the political chaos in

Ethiopia shares equal blame for environmental catastrophe,

but Myers insists to the contrary that ecological

degradation led to political instability.95

Incidences of worldwide drought have increased

dramatically, attributed by some leading scientists to

global warming. Dr. James Hansen, head of NASA's Goddard

Institute for Space Studies reported to Congress that he was

"99 per cent certain" that the severe 1988 drought in the

American Midwest which brought the mighty Mississippi River

to its lowest level in over 100 years, was caused by the

Greenhouse Effect. 96

Nuclear War, Toxic Waste

Those who know the full details of the 1962 October

Missile Crisis may take the point of view that humankind and

the planet are already living on borrowed time, that they

have already received a "second chance." Many familiar with

the details of this crisis realize that the world came

within a hairsbreadth of thermonuclear war. 97
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Projections regarding global thermonuclear war have

been providing evidence of the potentially terminal stages

of human insanity, while frightening people out of their

minds for the last 20 to thirty years. The present

conventional wisdom is currently that due to the break up of

the soviet Union, the threat of nuclear war is vastly

reduced, no longer a serious worry. This may possibly be

true insofar as massive global nuclear war is concerned,

since it appears that the Union's days as superpower have

ended.

However, the situation there is extremely volatile, and

it is by no means inconceivable that old hard line

communists along with other elements might be able to seize

power and reunite the country under an authoritarian

military regime. In the last 14 months, there have already

been eight failed assassination attempts on President Boris

Yeltsin' slife. 98 Even if we escape this grim scenario,

there are many who feel that the breakup of the soviet Union

presents more of a nuclear threat now than ever before. Even

before its demise, "at least 4.8 tons of bomb grade

plutonium from commercial power plants and government run

weapons and reprocessing plants throughout the world was

unaccounted for," sufficient to build over 300 "blockbuster"

nuclear bombs. Terrorists (or governments) need only 5

pounds of plutonium to make a 10 kiloton nuclear weapon
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which if placed and detonated strategically in New York city

at the World Trade Center, could have a larger lethal impact

than the bombing of Hiroshima. 99 without centralized control

of these weapons and given the tenuous political union and

ethnic strife in the former soviet Union, the situation

remains highly unstable.

Furthermore, the desperate need for cash has forced

some of these countries to sell submarines, nuclear weapons,

nuclear technology and scientists to the highest bidders,

thus threatening to rapidly proliferate the spread of the

nuclear menace. It is unclear what regimes like Libya and

Iraq may do with nuclear weapons once they have them. In

addition, a Frontline special recently provided evidence

that Iranians had visited a nuclear materials production

facility in Kazakhstan and had obtained, among other nuclear

materials, beryllium, whose most unique function is that it

facilitates the construction of much smaller nuclear weapons

which can be delivered, for example, in a briefcase. 100

The gravity of the current situation has recently been

confirmed by Dr. Sergei Kruschev, son of Nikita Kruschev, as

reported on several national media networks. Kruschev, who

is in an excellent position to speculate, says that as close

as we came to nuclear war in the Cuban Missile Crisis, the

situation today is much more severe, for the very reasons I
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have mentioned. It may be that the possibility of massive

nuclear war has decreased~ but according to u.s. senator Sam

Nunn after a recent visit to Russia, the probability of an

accidental or individual launching has never been higher. 101

The potential destructive nuclear weapons power

available at the push of a few buttons stretches the human

imagination beyonds its capacities. The world nuclear

arsenal 8 years ago was rated at 15,000 megatons, "an

explosive power equivalent to 1.2 million Hiroshimas." Try

to imagine 1.2 million Hiroshimas and the corresponding

human and ecological consequences. What does it say about

modernity that we have inexorably committed our greatest

wealth and finest minds to the realization of this project?

One Poseidon nuclear sub carries 9 megatons of destructive

power, equal to three times all the firepower expended in

WWl1, including Hiroshima and Nagasaki. We have 33 of these

subs. Each Trident sub carries about 3 times the explosive

capacity of the Poseidon, sufficent to "destroy all the

major cities of the northern hemisphere. ,,102

Of course we still cannot discount the possibility of

the global nuclear winter which a large nuclear war might

bring. The explosion of just a small percentage of the

nuclear arsenal might well lift enough dirt and dust into

the atmosphere to block the sun's rays, ending or severely
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limiting photosynthesis and dropping temperatures as low as

o to -40 degrees F. Along with the "ordinary" ravages of

global nuclear war which might kill an estimated 2 billion,

it is estimated such a "winter" would kill another 2

billion, along with the great majority of animal and plant

life. Tropical rainforests would be wiped out and the

interruption in photosynthesis would cause incalculable

long-term damage to global and local ecosystems and food

chains. 103 The final blow would be a loss of 30-70% of the

remaining ozone layer. 104

But while we ponder the possible horrors of nuclear

holocaust, let us not forget the immediate realities of

radioactive nuclear waste, which of course, originated with

the successful construction of the first atom bomb in the

Manhattan Project less than 50 years ago. Nuclear waste is

another human creation that overwhelms the imagination.

Spent uranium fuel from nuclear power plants, which first

appeared as recently as the late 1950s, is perhaps the most

toxic of all nuclear waste, accounting for only 1% of the

volume but 95% of the radioactivity of all irradiated waste.

For example, plutonium-239 which has a half life of over

24,000 years remains extremely toxic to human life for about

250,000 years, roughly 12,000 human generations. As it

breaks down, it turns into uranium-235 which itself has a

half life of 710,000 years. 105 This means that human
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beings more than half a million years down the evolutionary

road, if they still exist, will have to deal with the lethal

effects of these substances.

Combined waste from all reactors now generating will

amount to more than 450, 000 tons by the time these plants

have outlived their capacity by the middle of the 21st

century. One "low level" waste, iodine-129, has a half

life of 15.8 million years or about 800,000 human

generations. Just three uranium mines in Germany (East) have

produced over 150, 000 million tons of radioactive uranium

tailings (containing isotopes with half-lives of 77,000

years) in addition to millions of tons of liquified waste.

Merely stabilizing this waste could cost up to 23 billion

dollars. 106

Dismantling nuclear reactors typically produces about 2

1/2 times the waste a reactor creates during its average

forty year lifetime. Along these lines, it is important to

note that a great many reactors throughout the world will be

retired due to old age in the next 20 to 40 years. Weapons

building in the U. S. at about 100 locations has led to

pollution of "groundwater, surface water, sediments and

soil, as well as vegetation and wildlife" contamination at

"most if not all, of the nepartment; of Energy nuclear

weapons sites," according to the OTA. Nuclear weapons
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manufacturers in the Soviet Union dumped radioactive waste

into Lake Karachy in the Ural Mountains during the 1950s.

Today the area is so polluted with radioactivity that merely

sitting by its shore for an hour would be fatal. 107

The question of the sanity of the modern civilized

person arises, when we continue to create billions of tons

of radioactive waste without having any method of adequate

disposal. Currently the most favored strategy is deep

burial, but of course given the immense periods of time

required, the fact that no known containment materials will

last anywhere near that long, threats from earthquakes,

groundwater flows, geological changes, volcanic activity and

human intervention cannot be calculated. However, one can

easily imagine that in 10, 20, 100 or even 1000 years that

these immortal toxins will have found their way into the

earth, soil, underground water supplies, etc., causing slow

but exceedingly ugly changes in the genetics and well-being

of many of the earth's creatures. The dates for such

from 1985 toburials have been consistently

currently projected dates of

scientific and public opinion

delayed

2010-2020,

concerns

as various

proliferate.

Meanwhile these deadly wastes seethe in temporary

containers, which have already begun to leak in some places.

The problem is monumental and monumentally expensive.

Interestingly enough, the first deep burial target site in
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the u. S . rests on land claimed by the Western Shoshoni

nation. lOB In its 1991 energy plan, the Bush administration

suggested doubling the number of existing nuclear plants in

the next 40 years, but made no mention of dealing with the

deadly wastes.

A Soviet nuclear sub which sank several years ago is

now leaking radioactive cesium beneath teeming Scandinavian

fishing grounds; Soviet experts say it could start leaking

deadly plutonium as early as 1994. 1 09 Recovery will be

extremely difficult, however, since the ship has been

structurally damaged; and it is feared that any attempts to

recover it might result in exposure of the core, thus

spilling highly deadly and very long-lived plutonium

directly into rich Norwegian fishing waters. Recently Russia

has admitted that for many years it had been dumping

substantial amounts of radioactive waste into the waters off

Korea.

But nuclear waste is not the only kind of waste which

threatens us. Not only has modernity become a spiritual and

intellectual wasteland as T. S. Elliot reminds us in his

poem, we are literally beginning to suffocate in our own

waste, a sort of impersonal "excremental assault. 11
11 0 We are

making so much garbage, we can no longer find a place to

put it. Besides the trillions of gallons of industrial and
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municipal effluent dumped each year into coastal waters,

more than 3/4 of the 20,000 landfills operating in the

united states since 1979 have filled and closed. One single

landfill on staten Island accepts 44 million pounds of

garbage every day and is soon to be the "hi.ghest point on

the Eastern Seaboard south of Maine," needing an FAA permit

as a potential hazard to air travel. Many such mountains of

garbage exist throughout America producing huge amounts of

methane, exacerbating the Greenhouse Effect. In addition the

developed countries and their municipalities are seeking to

pay poorer countries to accept both their toxic and non

toxic waste. California cities are negotiating to ship solid

waste to the Marshall Islands, whose people and economy

still suffers the ravages of U.S. nuclear testing. Recently

Baltimore city officials were making arrangements with China

to dump many millions of pounds of garbage in Tibet. 111

There is one particularly disturbing story which well

illustrates the waste problems. It concerns one of the huge

"mountains of garbage" near Manilla in the Philippines,

called "Smokey Mountain. II Smokey Mountain is not a

picturesque title, but is literally smoking from fires

caused by continual rotting, decomposition and corresponding

methane production. In the midst of this fetid, filthy and

unstable, continually smoking landscape, roughly 25,000

people have settled, staked out jealously guarded
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territories and built tiny huts into which as many as a

dozen people may be crammed. This constitutes a fairly

precise description of hell on earth. 112

Overpopulation and the state of the Human Ecology

Since it is human beings who are causing such

devastating planetary ecological crises, one might naturally

assume that overpopulation is a root cause of these crises.

Some scientists talk about the "carrying capacity" of the

earth in terms of its human population. While overpop

ulation is certainly a severe problem, particularly in light

of skyrocketing measures of human misery, it is not so much

the absolute numbers in themselves we must fear, but what

those numbers do. Given the current techno-capitalist

imperative to wring maximum available profit out of nature

while letting the poor fend for themselves, overpopulation

takes on disastrous proportions not only as a cause of other

crises but as a severe crisis in itself, leading to severe

and intensifying competition for dwindling food supplies,

the spread of infectious disease, destruction of drylands

for fuelwood, and a multiplication of human misery and

suffering to an extent previously unknown in history.

We have seen how the global population

increase exponentially around the time of the
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Revolution. 113 While population projection is a tricky

prospect, the latest figures from the Worldwatch Institute

more than confirm the higher rate of population estimates.

In 1968 the world population was 3.5 billion and growing at

the rate of 70 million/ year; 24 years later roughly 5.5

billion people live on planet earth, and 92 million more are

added annually. Unfortunately world grain stocks have not

kept pace with the growing population. These stores have

declined from a high of 460 million metric tons in 1986 to

only 310 million in 1991, when they fell to just 66 days

worth of consumption, the lowest amount in many years, even

lower than during the famous world drought of 1988.

Meanwhile 24 billion tons of precious arable topsoil

disappear from croplands each year and immense amounts of

arable land are lost annually to over-fertilization, over

irrigation and desertification. 114

Presently we are adding about one billion people every

11 years. If current trends persist, the turn of the next

century could witness 14 billion people. Supporting the

thesis that poverty is a leading cause of overpopulation 115

is the fact that over 90% of global births occur in the

poorer nations of the Third World. This adds to the

ecological devastation and pressures (especially de-

forestation and species extinction), poverty, and disease

in those areas least able to deal with them. In these
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countries having many children makes good sense for

individual families since those that survive are often

productive by the age of 7 or 8 and offer security to aging

parents. But these large families constitute a tragedy for

their societies and nations, making economic and human

development all but impossible, leading to increasing

unemployment, illiteracy, and putting more pressure on

already strained sanitation, water and health resources.

Women are especially devalued and discriminated against in

such situations. 116 In 1985 roughly 37% of the Third World

population was under fifteen years of age.In all the wealthy

industrialized countries, the birth rate has either achieved

or is approaching zero population growth. 117

still, it is unlikely that we will ever reach the

projections of 14 billion people by the year 2100. Long

before this, there will most likely be some major collapse

of resources and/or life support systems. This is the

conclusion of Donella and Dennis Meadows in Beyond the

Limits, the sequel to their famous Limits to Growth in 1972,

commissioned by the Club of Rome. This work concluded that

if then present trends in population, resource depletion,

pollution, food production, etc., did not slacken that

the I imits to growth on this planet will be reached
sometime within the next hundred years. The most
probable result will be a sudden and uncontrol!~~le

decline in both population and industrial capacity.
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They insisted, however, that it was possible to alter these

trends and create an ecologically stable and sustainable

society in which all people might satisfy their basic needs

and have equal opportunity to develop their human

potentials. They also warned that if people desired this

outcome, they had better begin working toward it as soon as

possible.

In 1991 when they again consulted updated computer

models they realized that "in spite of the world's improved

technologies, the greater awareness, the stronger environ

mental policies, many resource and pollution flows had grown

beyond their sustainable limits." still they offer hope,

arguing that a sustainable human and ecological community

remains possible, but without rapid action and "significant

reduction in material and energy flows," there will soon

come an "uncontrolled decline in food and industrial

production and energy use. 119 They provide 14 computer

modelled futures manipulating such variables as pollution,

population, agricultural output, resource use, etc. The

upshot is that it will take massive immediate global

cooperation in population, pollution control, and resource

use conservation to prevent nightmarish scenarios and avoid

global economic collapse in the next century.120
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One of the most optimistic scenarios which entails all

couples in the world limiting their birth rate to two

children and an extreme moderation of industrial growth

beginning 1995 (a virtually impossible prospect) still

results in rapidly rising pollution and in devastating

declines in natural resources, food production, industrial

output, and life expectancy in the 21st century. In this

world, population levels off at about 7.3 billion and begins

falling due to dwindling food supplies to about 4.3 billion

by the end of the 21st century. 121 The most optimistic

scenario includes the above 1995 measures and adds

simultaneously the strictest resource and arable land

conservation measures, while radically reducing pol

lution. 1 22 This is the only one of their 14 models that

avoids future catastrophes. I will leave it to the reader to

make up his/her mind regarding the possibilities of global

implementation of these policies on this time scale. Let us

consider some of the effects and exacerbations of

overpopulation on the human ecology.

The human ecology (which I have defined primarily as

relations among humans, and/or socio-political-economic

conditions caused or affected by those relations) shows

signs of severe crisis. The amount of human misery and

suffering in the world is unfathomably immense and growing.

As of 1984 there were over 1 billion absolute poor on the
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earth, an existence described by Robert McNamara as a

"condition of life so characterized by malnutrition,

illiteracy, disease, high infant mortality and low life

expectancy as to be beneath any reasonable definition of

human decency." 123

While infant mortality averages about 10 for each

thousand in the industrialized countries, the average in

Africa is 106, reaching a high of 169 in Mali. Roughly 15

million Third World children die each year before they

reach the age of five, the vast majority from easily

preventable hunger and hunger related diseases. 124 World

hunger expert George Kent points out that this is a

"sustained deliberate neglect.,,125 One may argue whether or

not the term genocide is applicable, but it certainly

qualifies as massive negligent infanticide. still , it is

more than negl igent since we know it happening, have the

means to prevent it, yet do nothing. This is a crime against

humanity. Each year about 500,000 mothers die in childbirth

or pregnancy, 99% of them in the developing world. 126

Chronic malnutrition (hunger) is one of the most

insidious and unnecessary sufferings that human beings

experience, since there is more than enough grain grown to

feed all. In 1988 the World Bank, reasonably well known

for its relatively conservative statistics regarding the
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"developing" world, estimated that roughly half the people

of South Asia were malnourished. Add to this 100 to 200

million people in Africa and another 100 to 300 million in

other "developing" areas, and, although estimates vary

widely, it is a good bet that approximately 1 billion human

beings were malnourished in 1990,·a number consistent with

the figures of the absolute poor. 127 About 400 million of

these (equalling the combined population of the United

States and Japan) consume so few calories that their growth

becomes permanently stunted, quite possibly damaging brain

development and reducing work capacity by up to 30%, not to

mention increased vulnerability to disease. 128 Forty million

people die from hunger and hunger related diseases annually.

Vandana Shiva insists that the industrialization and

internationalization of agriculture are responsible for more

hungry people than nature's whims. In 1970 Africa was

producing enough food to feed all its people, but the

economic imperatives of conversion to cash crops for export

caused "major ecological instability" and by 1984, one of

every four Africans depended on imported grain. 129 Today, of

course, the situation is even worse.

Meanwhile in the wealthy countries of the North, people

are literally eating their hearts out as they stuff

themselves with fats, leading to epidemics of cancer and

heart disease. More than 33% of the world's grain supply is

161



given to animals to produce meat for the wealthy minority.

In America about 1/3 of all people over forty may be

considered overweight. A pet cat in Europe or North America

eats more meat on a daily basis than many of the 1 billion

malnourished people in the south. 130

Disease in the Third World, especially among the poor

is epidemic: "225 million urinating blood from bilharzia",

(a disease few in the First World have heard of) .131 500

million suffer from trachoma (another unfamiliar disease),

which often causes blindness; another 250 million with

elephantiasis; and there are 800 million malaria infections

each year. But diarrhea is the most deadly of all killing

about 1000 children each hour. All but bilharzia

(schistosomiasis) are related to dirty water. In the Third

World, there are approximately 2.6 billion people without

acceptable sanitation and 2 billion lacking ready access to

clean water. 132

What are the costs for eliminating most hunger, disease

and the worst of human misery? Well, many of the five

million children who die yearly from diarrhea could be saved

by inexpensive oral rehydration therapy costing five

dollars per child. 133 Eight hours of world military spending

could make malaria (800 million infections each year--that's

nearly a billion; that is a bit less than one infection/year
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for each five people on the planet) a vHry small problem and

might, with luck, eradicate it. "The 100 billion or so spent

now by developing countries on weapons is three times what

it would have cost to provide essential health care,

medicines, vaccinations, clean water and sanitation fot:"

all." And only seven months worth of the world's military

bUdget would set in place permanent structures for providing

clean water and decent sanitation for the roughly 2 billion

people who are without these most basic necessities!134

Estimates from the World Bank suggest that just eight

billion dollars a year would enable the SUbsistence farmers

in "developing countries" to escape from poverty. 135

War and Democide

The mass killing of the 20th century, both in wars and

by what Rudy Rummel calls democide,136 or the killing by a

national government of its own people, stands as a grisly

memorial to the organizational and technological efficacy of

modernity and a terribly disordered human ecology. While

human beings have engaged in the mass killings of their

fellows ever since the agricultural revolution gave rise to

standing armies roughly 10,000 years ago, the modern

administrative and military-industrial complex has clearly

taken human aggression to qualitatively new realms of

suffering and misery in the massive wars and democides of
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the 20th century. The clockwork precision of the German

trains carrying Jews to the death camps testifies to this

fact. The international weapons industry is one of the

triumphs of the union between modern science, industry and

transnational capitalism.

It is unquestionably a sign of a diseased human

ecology when over 20% of the 2.25 million research

scientists worldwide work on military projects. While our

best minds should be looking for ways to solve both human

and non-human ecological crises, over 50% of physicists and

engineers throughout the world "work exclusively on the

development of weapons," a telling tribute to human fear,

domination and greed. 137 One can only imagine the potential

benefits to humankind if these scientists occupied their

time creating solutions to the ecological dangers we now

face, rather than determining the best ways to kill massive

numbers of people, plants and animals.

Rudy Rummell, a researcher on exterminism and

government killing, has performed a careful study of

innumerable estimates of mass death of all kinds: in war,

those killed intentionally by governments and unintentional

killing. He arrives at his estimates by taking the highest

and lowest credible figures and settling on numbers usually

somewhat the low side of middle range. Rummell calculates
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20th century democides (which exclude what he considers to

be mass "accidental" deaths caused by epidemic diseases, and

might add considerably to the total), extrapolated for the

whole century at over 190 million. This compares to a total

of roughly 160 million killed by governments from 5th

century B.C. through 19th century A.D. These numbers include

only those killed by their own governments, not those who

died in wars. For the total of 20th century war and war

related dead he cites the figure which Echardt compiled from

various sources at roughly 111 million, compared with a

total of 40 million killed in wars from 5th century B.C.

through 19th century A.D. Together these 20th century deaths

add up to roughly 300 million brutally murdered human lives,

a killing frenzy unparalleled in human history.138 This

figure of

sUffering

billions

course does not even begin

of those wounded in these

of relatives to the dead,

to calculate the

massacres or the

who lost fathers,

mothers, children and whole families. And it seems that a

new horror has just emerged in the ethnic cleansing project

of Serbs in the former Yugoslavia: the intentional mass rape

of thousands of Muslim women, not as part of the general

odious raping and pillaging of the victims as in previous

wars, but as a deliberate and thoroughly enforced military

policy.
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There has also been a modern war against indigenous

people, whose ancestors were the first inhabitants of their

lands, of whom about 250 million remain. 139 This mass

destruction began with the 80 million or so deaths of native

peoples in Mexico and South and Central America after the

arrival of the conquistadors. 14 0 Of the roughly 6 to 9

million native peoples who inhabited the Amazonian

rainforest, only about 200,000 remain. 141 Where indigenous

people do survive often their cultures are destroyed, they

are victims of drug abuse, poor or non-existent health care

and discrimination.

Modernity continues to wage war on these people on all

fronts. The people of the Marshall Islands still suffer the

effects of early American nuclear testing. Pygmy hunter

gatherers of the Central African rainforests are being

threatened and displaced by deforestation and agriculture.

In South Africa the !Kung San lifestyle and culture, as well

as that of other Bushman groups is being destroyed by

II economic development II and induction into the military.

There may be no !Kung left living the traditional hunting

gathering life. In Bangladesh the Chittagong hill tribes are

being displaced by massive resettlement programs. In

Malaysia the Penan foragers are threatened by the logging of

their forest homes. The Yanomami of Brazil are falling prey

to mineral exploration and production. Many of these peoples
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the Guaymi

etc. 142 The

are also highly vulnerable to foreign diseases for which

they have evolved little immunity. The list continues

including the Miskito Indians of Nicaragua,

Indians of Panama, the Ache of Paraguay,

disappearance of these peoples, their cultures and local

knowledges constitutes an irreparable loss for the modern

world which is forcing them into extinction.

I have barely touched upon some of the more serious

ecological crises of modernity in this chapter in the hope

of conveying, beyond reasonable doubt, their imminence and

severity. Numerous other crises exist, some of which we

still remain unaware. The need for attention, reflection

and action regarding these disasters and potential disasters

must become a primary focus of human reason and political

consciousness. Chapter 4 takes up the question of the

relation of these crises to the instrumental rationality of

Enlightenment modernity and looks toward the theoretical

foundations of a more ecologically oriented rationality.
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CHAPTER 4

ENLIGHTENMENT RATIONALITY AND NATURE

In the most general sense of progressive thought, the
Enlightenment has always aimed at liberating men from
fear and establishing their sovereignty. Yet thy fUlly
enlightened earth radiates disaster triumphant.

Max Horkheimer and Theodor Adorno

Introduction

Chapter 3 dealt with a variety of contemporary

ecological crises, whose modern historical causes I

analyzed in Chapter 2. Chapter 4 focuses more specifically

and theoretically upon two types of rationality: (1) an

analysis and critique of the instrumental rationality

which powered and permeated those modern causal phenomena

and which have become associated with the Enlightenment;

(2) an analysis and critique of Habermas's notion of

the communicative rationality (and his additions), which

he identifies with the Enlightenment. I use these analyses

and critiques to show the need for the theorization and

articulation of a new and more comprehensive form of
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post-Enlightenment rationality, which I call ecological

rationality, and which I develop and elaborate in Chapter

Five of this work.

I begin this chapter with a very brief summary of the

thought of Max Weber, regarding the purposive or

instrumental rationality which he identified as being at

the heart of the Enlightenment. I then review and analyze

Horkheimer's and Adorno's criticisms of Enlightenment

rationality in the Dialectic of Enlightenment, especially

in regard to the relation of domination between

instrumental rationality and human and non-human nature,

in order to support my thesis concerning the negative

impact of Enlightenment modernity upon both the human and

non-human ecologies. While Horkheimer's and Adorno's work

is extraordinarily insightful and persuasive, they de

spaired of reclaiming any positive direction from modern

rationality, although they never entirely gave up on the

idea of some sort of reconciliation with nature. 2

Jurgen Habermas, second generation Frankfurt School

scholar, rejects Horkheimer and Adorno's pessimism

regarding reason, arguing that Enlightenment rationality

is characterized not only by instrumental rationality but

also by a highly developed communicative rationality,

which holds great promise for a new philosophical paradigm

of "intersubj ectivity. II This new paradigm would replace
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the Enlightenment model of the "philosophy of the

sUbject," which focused on the individual consciousness as

the location for all rationality. For Habermas the focus

switches from the individual to a community of

discussants, who according to certain supposedly universal

principles, attempt to arrive at consensus through

processes of mutual understanding and argumentation,

offering hope of a truly civil and democratic society.

This move provides the great advantage of locating the

reflective focus on relations among people, rather than on

the consciousness of the individual, although, of course,

the importance of individual reflection is not to be

abandoned.

While Habermas's "new" paradigm (which, I will argue,

is not so new) does identify and elaborate the most

positive aspects of Enlightenment modernity, there are a

number of problems he mistakes or ignores. My criticism of

Habermas deals with these problematics in three areas: (a)

his paradigm of "undistorted communication" and the "ideal

speech situation"; (b) his notion of "decentration"; (c)

his thought on the relation between system and lifeworld.

These analyses are all made in the larger context of

Habermas's total exclusion of the non-human world in his

theorizations of Enlightenment modernity, communicative

rationality and communicative action. In this way Habermas
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recapitulates and reifies the Enlightenment's domination

and control of nature. 3

Returning again to the struggles of Horkheimer and

Adorno to theorize some sort of "reconciliation with

nature, I analyze their failure as part of an

instrumentally rational attitude towards experiences of

transcendence, which they share with both Weber and

Habermas. I finish the chapter by confronting Habermas's

anthropocentrism and the exclusion of the non-human world

from his thought. I argue that any worldview or

philosophical paradigm which does not include the non

human and the sacred as central forces in its formulation

is doomed to perpetuate the Enlightenment's alienated

relations between human and nature: thus at best ignoring,

but more likely fueling the ecological crises which

threaten and diminish us all.

Building upon Horkheimer and Adorno's work regarding

the Enlightenment's domination of nature and upon

Habermas's notions of communicative rational i ty and

communicative action, I suggest the need for a broader

concept of ecological rationality, which places the non

human along with the human at the center of political

theory.
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As we have seen in Chapter 2, Weber, in his

discussion of rationality, focused on the instrumental

rationality which he understood to be at the heart of

Enl ightenment modernity. Instrumental rational i ty devel

oped as part of a broader "Occidental rationalism" in the

process of the disenchantment and rationalization of

religious worldviews. The Protestant ethic and its efforts

to master body and world as a means to salvation through

the methodical systematization of each moment of daily

life developed instrumental rationality to new and

hegemonic heights. The channeling of this energy into

rapidly emerging ~arkets combined with the extremely

efficient new technologies of the Industrial Revolution

(created through an instrumentally rational, empirical

mathematical scientific knowledge) to place instrumental

rationality at the center of the operation of capitalist

economics and the administration of the modern nation

state. These two leviathans slowly but surely permeated

almost all aspects of Occidental life. Thus instrumental

rationality, (which Weber clearly saw objectified and

sought to master both the natural world and human

relations) , became the primary rationality of the

Enlightenment.

In the Philosophical Discourses of Modernity, Jurgen

Habermas chastises his older Frankfurt School colleagues,
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Max Horkheimer and Theodor Adorno, for their wholesale

abandonment of Enlightenment reason:

In their blackest book, the Dialectic of Enlightenment,
Horkheimer and Theodor Adorno joined with these
writers [de Sade and Nietzsche] to conceptualize the
Enlightenment's process of self-destruction. On their
analysis, it is no longer possible to plfce hope in
the liberating force of the Enlightenment.

and

Faced with this second element, Horkheimer and Adorno
made the really problematic move; like historicism,
they surrendered themselves to an uninhibited
skepticism regarding reason, instead of weighing the
grounds that cast doubt on this skepticism itself. 5

For Habermas,Horkheimer and Adorno found themselves

trapped in their totalizing critique of Enlightenment

reason--they generalized "the reification of consciousness

into an expression of instrumental reason,n 6 because they

remained bound to the individualist paradigm of the

philosophy of the SUbject. He admits that their interest

in mimesis represents a groping toward a new paradigm in

which they seek the possibility of an empathic

reconciliation with both the human and non-human other.

Habermas himself refuses to even consider any sort of

reconciliation with non-human nature, but does suggest

that the "rational core of mimetic achievements can be

laid open only if we give up the paradigm of the

philosophy of consciousness ... in favor of the paradigm of
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linguistic philosophy--namely that of intersubjective

understanding•.. ,,7 It is interesting to note that Haberrnas

conceives of intersubjective understanding as "the

paradigm of linguistic philosophy". While language is

certainly necessary for such understanding, linguistic

philosophy as a paradigm is incomplete because it largely

ignores such important human experiences as transcendence

and the human relation to the world of nature.

Habermas is correct that Horkheimer and Adorno have

created such a totalizing critique of instrumental reason

and identified it as a negative determining force of

history to such an extent that they cannot imagine the

reconciling potential of a communicative reason. However,

as I will argue later, Horkheimer and Adorno are correct

about the centrality of the domination of nature, and

therefore justified in their attempt (though frustrated

for the reasons Habermas identifies), to try to imagine a

reconciliation with more than a linguistically identified

human nature. For Habermas, any mimesis that attempts to

approach non-human nature, or even non-linguistic human

nature, is anathema:

A philosophy that withdraws behind the lines of
discursive thought to the "mindfulness of nature" pays
for the wakening powers of its exercises by renouncing
that program of "interdisciplinary material ism" in
whose name the critical theo11 of society was once
launched in the early thirties.

But more of this later.
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Enlightenment

Habermas is widely recognized in modern contemporary

circles as perhaps the leading theorist and proponent of

the Enlightenment. Depending on how we define "En

lightenment," this is both true and false.

What is Enlightenment? In a short essay with the same

title, Immanuel Kant suggests that Enlightenment is the

human's ability "to make use of his (sic) under-scandLnq

without direction from another ... 'Have courage to use your

own reason! '--that is the motto of the Enlightenment. ,,9

But Enlightenment is not just an individual accom

plishment. Kant stresses its particularly pUblic and

critical nature. A scholar has the "calling to communicate

to the pubLdcj " according to the truth of his reasoning

conscience in a socially and politically critical manner.

Kant argues that any closure in critical thought and/or

expression would be "a crime against human nature,"

impeding the progress of reason and its embodiment in the

public realm. 10 The "age of Enlightenment" is, for the

first time in all of history, visible on the horizon,

when human beings will be free to use their reason

pUblicly for the benefit and well being of the whole

community: "the pUblic use of one's reason must always be
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free, and it alone can bring about enlightenment among

men. ,,11 It is this public reasoning which may lead to

the embodiment of the pUblic will in legislation.

Furthermore, Kant even identifies the communicatively

rational quality of Enlightenment reason, which Habermas

elaborates, in the process of· argumentation: "It is the

freedom to make use of one's reason at every

point 'Argue as much as you will, and about what you

will ,,,12

Here lies the liberatory promise of the Enlightenment

which Habermas heralds. At its best, Enlightenment offers,

in addition to the growth of individual self-reflection

and self-understanding, the development of free and

uncoerced critical punl i c debate, which holds the

potential to evolve into a truly civil society that may

improve the common good.

Horkheimer and Adorno would agree with Kant

regarding Enlightenment as growth of the self-reflective

and reasoning individual. Still, while Enlightenment might

be notable for its advances in individual reason, as they

argued in the Dialectic of Enlightenment, it strongly

manifests and intensifies two seemingly opposing

tendencies in human nature: domination and liberation.

This is seen especially clearly in their analysis of
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Ulysses who gains the freedom of greater self-

consciousness and reflection through the domination of

both his own inner nature and external nature. The gain in

reason is achieved only through domination. In this work,

Horkheimer and Adorno focus on the dominating character of

instrumental rationality in Enlightenment and barely

discuss the possibility of liberation, except to

deconstruct it. Quoting Francis Bacon, they argue:

... number became the canon of the Enlightenment. The
same equations dominate bourgeois justice and
commodity exchange. "Is not the rule, 'si inaequalibus
aequalia addas, omnia erunt inaequalia,' [If you add
equals to unequals, then all things will be unequal]
an axiom of justice as well as of the mathematics? And
is there not a true coincidence between commutative
and distributive justice, and arithmetical and
geometrical proportion?"[quoted from Bacon]. Bourgeois
society is ruled by equivalence ... To the En
lightenment, that which does not reduce to numbers,
and ultimately to the one, becomes ill~sion...modern
positivism writes it off as literature.

This scathing analysis is fairly representative of

Horkheimer's and Adorno's critique throughout their book,

the Dialectic of Enlightenment. They charge Enlightenment

with a calculative rationality that manifested in a

positivist understanding of knowledge, and led to a loss

of meaning for the individual and to totalitarianism in

the political realm. In the economic sphere, the

reification of the instrumental social and exchange

relations of capitalism dominated the realms of law and
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art. 1 4 Speaking of Bacon who represents the prototypical

patriarchal bias in modern scientific thought and

enterprise, IS Horkheimer and Adorno explicitly level this

charge at the Enlightenment:

... Bacon's view was appropriate to the
attitude that prevailed after him. The
between the mind of man and the nature of
he had in mind is patriarchal ... 16

scientific
concordance
things that

Of course Habermas claims that Horkheimer and Adorno

carried their critique too far, that they completely

abandoned the liberatory potential of modern reason. While

he shares to some extent most of Horkheimer's and Adorno's

critiques of the Enlightenment,17 he hopes to keep alive

the Enlightenment promise of liberation by arguing

Enlightenment is characterized not only by instrumental

rationality but by a communicative rationality. This

communicative rationality supposedly arose in the process

of rationalization of traditional lifeworlds, and fostered

the sUbjective self-understanding (here he is in full

agreement with Kant) which resul ted in a general

liberation of thought and a differentiation and growth in

the religious, artistic, moral (ethical) and political

spheres. The promise of this rationality is evident

in the embodiment of reason in the political realm"
where it meant "the establishment of a Republican form
of government with guarantees of civil liberties and
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an institutionally secured pUblic sphere, so that
political power could be rationalized through th~

medium of public discus1~on to reflect the general
will and common interest.

Here, also, Habermas finds himself in substantial

agreement with Kant, except perhaps regarding the

"Republican" form of government. 19 It is this development

and manifestation of reason in the public realm of debate

and argumentation which holds the most promise for

political theory and which I will take up in my last

chapter. Here two strains of Enlightenment thought deserve

special mention: (1) the universal humanism exemplified by

both Kant and Marx which is interestingly a central theme

in some of the most powerful anti-colonial writers

(including Fanon, Retamar, Malcom X, Ngugi, etc); (2) the

liberal democratic tradition. Habermas writes from both

these traditions. Together, with considerable critique and

modification, they hold some of the theoretical elements

which might help articulate a model of an ecologically

rational civil society.

Habermas further seeks to emphasize the importance of

the social nature of communicative rationality and its

manifestation in the pubLi.o sphere and argumentation in

the paradigm of intersubjectivity, which he opposes to the

individualistic Enlightenment paradigm of the philosophy
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of the subject. Such intersubjectivity is a considerable

advance, since it holds the potential for recognizing,

enhancing and embedding the communicative relations

between and among individuals in socio-political

structures. This is an important break from the

subject/object relations and individual focus of the

philosophy of consciousness, although it leaves these

latter relations intact when dealing with external nature.

Habermas fully welcomes the advances of modern science and

technology, arguing for the necessity of instrumental

relations between person and nature and the use of nature

as a "resource.,,20 He does warn, however, that we must be

careful not to hypostatize scientific rationality and

analyzes the pathologies of the incursion of instrumental

rationality into the lifeworld. Habermas also praises the

modern development of the spheres of art, law and morality

as Enlightenment advances.

In evaluating Enlightenment modernity, we should

listen closely to Habermas and Horkheimer and Adorno. The

advances Habermas points out are genuine advances, which

in any case, are now a part of our collective human

consciousness and existence, however we use them or they

make use of us. In this sense we cannot return, nor would

most desire to return, to forms of primal or traditional

consciousness or institutions. The (limited) autonomy of
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differentiated spheres and critical thought has made

possible the blessings of modernity (for some), which the

vast majority of humans seem to desire--great personal and

considerable civil freedom, long life, physical security

from a natural world which is often indifferent to our

needs, material comfort, leisure time, medical care, and

the pursuit of knowledge and wisdom, such as the writing

of this dissertation.

Enlightenment modernity may be legitimately viewed as

do Hegel, Kant, Marx and others, as part of an historical

process which has superseded primal and traditional

societies and consciousnesses, as part of a collective

human adventure in growth, freedom and self-reflection.

Certainly it has gained overwhelming acceptance (although

some would call it hegemony) and therefore must appeal to

something that is common (in the sense of Voegelin's

xynon21) in all. However, according to its own standards

of critical argument, we must not accept Enlightenment

uncritically or believe that it represents some victorious

end of history. We have little idea where this adventure

may lead. It might well lead to a remembering and

reintegration of certain aspects of the primal and

traditional.
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However, Enl ightenment modernity cannot be confined

to or defined as gains in differentiation and reason and

their institutional embodiment. Here the criticisms of

Horkheimer, Adorno, Jonas, Cooper and others22 must be

taken very seriously. Many of the processes, ideas,

practices and Revolutions associated with modernity and

Enlightenment (sge Chapter 3) have opened, or at least

enabled and aggravated, a Pandora's box. The situation

has reached the point of planetary crisis, where the

survival and health of the earth's ecology and human life

itself is at stake. This is due, among other things, to

rainforest and habitat destruction, pollution, and waste

created by the conjunction of such factors as the nation

state, capitalism, modern industrial development and

technicism. These are all specifically modern enterprises

or formations, embodying the Enlightenment's intensified

instrumental attitude toward the non-human world. 23

Horkheimer and Adorno were precisely correct to speak of a

dialectic of Enlightenment, as was Habermas to argue for

its liberatory potential. Only by using the complementary

analyses of Habermas and Horkheimer and Adorno, and

criticizing both, can we preserve the Enlightenment

freedoms and common goods we have gained from a common

destruction and death which threatens. 24
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There is one more necessary comment in regard to

communicative rationality and Enlightenment. While

Habermas notes that communicative rationality developed as

part of a process of the overall rationalization of

worldviews, he fully credits the Enlightenment with the

development and to some extent, even the discovery, of

communicative rationality. However, it is not so clear

that the structures of communicative rationality which

Habermas attributes to the Enlightenment fully deserve

that attribution.

As I note in chapter 6, there is considerable

anthropological and anecdotal evidence that the most

"primitive ll (according to the standards and judgments of

modernity), of human beings, hunter/gatherers, are among

the most advanced and civilized when it comes to embodying

the structures and practices of communicative rationality

and communicative action Which Habermas outlines.

Furthermore, generally speaking, these primal societies

demonstrate a lack of the rigid traditional social,

religious and political structures supposedly char

acteristic of the pre-Enlightenment period: they are

remarkable for the variety, flexibility and complexity of

their social arrangements, for their ability to maintain a

non-reified and anti-fundamentalist understanding of the

sacred, and in their practice of a highly communicative
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and democratic politics. In all these areas, they reveal

an originality, moral, spiritual, and communicative

development which is unparalleled in the modern world of

the Enlightenment. Of course, in primary and traditional

societies, instrumental rationality is still held in

check, because in Habermasian language, system and

lifeworld have not been uncoupled.

If the sanity of a society, judged by its non

destructive relations with the rest of its world, is an

acceptable criterion for the understanding and practice

of communicative rationality, then foragers (hunter

gatherers) are paragons of communicative reason, compared

to Enlightenment "man" who, despite the supposed

communicatively rational advances of modernity, threatens

to destroy his own life support system and himself along

with it.

Hunter/gatherers such as the ! Kung bushmen and the

Native American Lakota25 demonstrate the practices of

communicative rationality (as defined by Habermas: face

to-face argument, the "unforced force" of the better

argument, coming to an understanding of the other's

position and consensus decision making. Furthermore, they

extend this .rationality to care for the needs of all

members of their community and to their relations with
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their environment. 26 Of course, it must be remembered that

these are broad, generalized statements which do not apply

to all primal societies.

The point I wish to make here is that it is

questionable to what extent communicative rationality and

action are a product of the Enlightenment. In addition to

foraging societies, it is common knowl.edqe that the

ancient Greek polis also embodied many of these

communicatively rational structures. Indeed, Greek society

differentiated and developed a number of "modern"

autonomous spheres: democratic government, science, law,

art, etc., although certainly not as fUlly as modern

humanity.

However, the democracy of Athens, especially as

manifested in the life and practices of Socrates,

certainly demonstrates a civil society embodying

communicative rationality and action as advanced as any

today. As we shall see in the next section, Horkheimer and

Adorno do, in fact, argue that Enlightenment rationality

crystallized in Greek thought. Habermas speaks very little

about the Greeks and does not mention the notion of

democratic and communicative praxis in hunting/gathering

societies.
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Nature and Myth in the Dialectic of Enlightenment

Although Horkheimer and Adorno were not ecological

philosophers, they were perhaps the first to give the

domination of nature and the non-human a central place in

critical theory. In a fundamental break with their

previous thought and Marxist thought in general, they

substituted the conflict between person and nature for

class conflict, proposing a new "motor of history."

The focus was now on the larger conflict between man
and nature, both without and within, a conflict whose
origins went back to before capitalism and whose
continuation, indeed intens~ication, appeared likely
after capitalism would end. 2

They argued that by reducing the human being to

merely a laboring animal, Marx was guilty of reifying

nature as a domain for human plunder. criticizing

Enlightenment anthropocentrism and hubris, they sought a

sort of "reconciliation with nature." However, they were

never able to articulate clearly what this might mean. It

definitely did not entail a return to an idealized natural

state or a complete identity between person and nature.

Too rational to postulate a return to nature, yet unable

to see anything but an escalating domination in the

separation of human from nature, they found themselves

trapped. Looking for a way out, they focused on mimesis

and the relation of self to other in their discussion of
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fascism. True "mimesis imitates the environment, but false

projection makes the environment like itself. ,,28 This

compulsion to "make the environment like itself", whether

that environment is human or non-human2 9 reflects the

isolation of human being from the rest of the community of

being, a loss of connection to otherness and a nar-

cissistic hubris.

Instrumental Rationality and the Domination
of Nature (and Self)

In the first section of the Dialectic of

Enlightenment, Horkheimer and Adorno layout two primary

theses: (1) that myth is already Enlightenment; (2) that

Enlightenment reverts to mythology (let us note the word,

reverts since it reveals a clear insight into the status

that the authors give to mythology). Analyzing the

Odyssey of Homer, they critique the development of

civilization, arguing that "the essence of Enlightenment

is ... domination. 1I 3 0 They follow the mythical wanderings

of the hero Ulysses and his triumphs over such classical

sYmbolic temptations and dangers as the song of the

Sirens, and the magical allure of the enchantress, Circe,

both of whom obviously represent the subjugated feminine;

and the one-eyed cyclops, Polyphemus--all representatives

of different aspects of nature. Throughout this journey,
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they trace the movement of the civilizing self as it forms

its identity in a process beginning with the separation

from nature (including its own). As the voyage progresses,

the self is able to survive only through SUbjugation and

domination of this same nature.

In summary fashion they set forth their thesis:

In class history, the enmity of the self to sacrifice
implied a sacrifice of the self, inasmuch as it ~
paid for by a denial of nature in man for the sake of
domination over non-human nature and over other men.
This very denial, the nucleus of all civilizing
rationality is the germ cell of a proliferating mythic
irrationality ... As soon as man discards his awareness
that he himself is nature, all the aims for which he
keeps himself alive: social progress, the intensifica
tion of all his material and spiritual powers, even
consciousness itself--are nUllified, and the enthrone
ment of the means as an end, which under late
capitalism is tantamount to open insanity is already
perceptible in the prehistory of subj ectivity . Man's
domination over himself, which grounds his selfhood,
is almost always the destructio9 of the SUbject in
whose service it is undertaken ..• I

This quotation contains the essence of Horkheimer and

Adorno's thought regarding what they understood to be the

identification of civilization, instrumental rationality,

and the human domination of other humans and the non-

·human. They believe that the denial of "nature in man,"

the separation from nature and the domination of its

various threatening and erotic aspects as we have seen in

the "triumphs" of Ulysses, was the origin of the

civilizing impulse; th1t the renunciation of nature was

the price paid in order to dominate nature and other
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humans. Yet this denial is seen as necessary if human

being is to develop any sort of selfhood, since the self

is distinguished and differentiated by this very

separation and domination. But, when people forget they

are also nature, all truly human aims, including con

sciousness, are thwarted. This reasoning constitutes a

logical labyrinth for the reasoning self from which there

is no escape.

I am in substantial agreement with most of what

Horkheimer and Adorno have . to say in regard to

Enlightenment and domination. However, their under-

standing of myth leaves much to be desired and reflects

the very Enlightenment attitUdes and thought they

criticize. As far as one can tell from their analysis in

the Dialectic of Enlightenment, all myth is already

Enlightenment and domination (as in Ulysses), identified

with an understanding of primal religion as embodying

sacrifice, which they view, like Weber, as the

instrumental manipulation of natural forces and obj ects

for human ends. 32

From Horkheimer I s and Adorno's context 0 f the

domination of nature as central to the instrumental

rationality of the Enlightenment, we will be better

prepared to continue this discussion of myth, domination
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and mimesis after a consideration of the thought of Jurgen

Habermas regarding modernity and communicative ration-

al i ty . As we have said, Habermas offers the paradigm of

communicative rationality and intersubjectivity as the

liberatory hope of Enlightenment reason. I now consider

some of the problematics of this paradigm.

Undistorted Communication and the Ideal Speech Situation

Habermas goes into considerable theoretical detail

explicating his paradigm of intersubjectivity, as

embodied in the undistorted communication inherent in the

universal pragmatics of the ideal speech situation. For

Habermas, both truth and rationality depend on the

validity claims made in propositions contained in

statements and their potential for justification in formal·

argumentation processes,33 a formulation which appears to

neglect such important factors as experience and intuition

and place overwhelming emphasis on linguistic

argumentation. To be rational, expressions containing

truth or validity claims must be criticizable and

defensible, that is, "based in the end upon reasons."

Such claims must leave the hearer

... only the choice of accepting or rejecting the val
idity claim or leaving it undecided for the time
being. The permissible reactions are taking a "yes" or
"no" position or abstaining•... yes, no positions on
validity claims mean that the hearer agrees or does
not agree with a criticizable expresfion and does so
in the light of reasons or grounds .••
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and he goes on to explain that:

"Grounding" descriptive statements means establishing
the existence of states of affairs; "grounding"
normative statements, establishing the acceptability
of actions or norms of action; "grounding evaluative
statements, establishing the preferability of values;
"grounding expressive statements, establishing the
transparency of self-presentations; and grounding
explicative statements, establishing ~gat symbolic
statements have been produced correctly.

Who decides if such grounding has been established,

one may ask?

This concept of communicative rationality carries with
it connotations based ultimately on the central
experience of the unconstrained unifying, consensus
bringing force of argumentative speech, in Which
different participants overcome their merely
SUbjective views and, owing to the mutuality of
rationally motivated conviction, assure themselves of
both the unity of their objective world and the
intersubjectivity of their lifeworld. 36

This, of course, is inordinately difficult to

actualize in face-to-face argument. 37 However, this may

say more about modernity than Habermas's formulation,

since modern political anthropology suggests this is the

way many hunter gatherer societies have made decisions for

centuries!38 still, as an ideal to be worked toward, such

a model may hold out the only hope for a reasonably

nonviolent, democratic and participatory rationality and

political practice.
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The ideal speech situation, theoretically universally

inherent in all argumentation, demands a prohibition of

all force "except the force of the better argument" and

precludes "all motives except that of a cooperative search

for truth."39 Furthermore, there are implied a number of

other conditions: (1) that all relevant evidence can be

brought to bear; (2) that logical argument is the only

factor in creating consensus; (3) that all interlocutors

are being entirely truthful and seek consensus; (4) that

all are equally skilled and convincing in making their

arguments. 40 From the position of ecological rationality,

my criticisms of Habermas are of two kinds: those which

pertain to relations between humans and those involving

relations between humans and the non-human ecology.

The first and most common critique of Habermas's

theorization of communicative rationality and action,

based on the undistorted communication inherent in the

ideal speech situation, is well made by Gayatri Spivak, an

Indian born poststructuralist feminist, who, interestingly

enough, considers Habermas a poststructuralist:

since we have been talking about elite theory, let me
suggest that is the kind of position Jurgen Habermas
articulates: a neutral communication situation of free
dialogue. Well, it is not a situation that ever comes
into being--there is no such thing •.. The idea of
neutral dialogue is an idea which denies histor¥
denies structure, denies the positioning of sUbjects. 1
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There are several charges here--the first is that

Habermas's model is constructed with little or no relation

to the real world of communicative sUbjects. One is

certainly justified in asking how a theory of

communicative rationality and action, based on an

idealization which rarely touches the real world of

communicative actors, can offer liberatory potential for

more than a small speech community. Some critics refer to

this ideal formulation as "utopian rationalism," and argue

that it cannot change the political world. 4 2 One might

answer that it is a paradigm, something to be worked

toward, that it is not meant to be a model of ordinary

communication.

Even so, Habermas himself insists that the universal

pragmatics of all language and linguistic communication

embody the paradigm of the ideal speech situation and

undistorted communication, 43 so they are inherent in

everyday communication. And, as Berstein comments,

"Communicative action is intrinsically dialogical. ,,44

Thus Habermas lays the foundation for the democratization

of the speech community and philosophy, itself, as a

liberatory possibility of communicative reason. This

possibility lies at the historical foundation of Western

political thought and practice in the person of Socrates.

202



As Gregory Vlastos argues: "To confine as Plato does in

books IV to VII of that work [the Republic], moral inquiry

to a tiny elite, is to obliterate the Socratic vision

which opens up the philosophic life to all. ,,45 However,

Habermas does not follow through with these ideas as he

might, for example, by theorizing the differences between

the ideal speech situation and ordinary communication and

how at least some of those differences might be overcome.

Here Spivak's second group of charges enters-

ahistoricity, structure and positioning. 46 These, also,

are serious charges and valid ones. Habermas' s paradigm

does not take into account the specific and contingent

histories which ensure that his ideal of undistorted

communication will always be distorted in practice,

although Habermas himself says that when it comes to

actual politics, he does not "wish to suggest

any... ideal,,47 Bernstein interprets: "pragmatically what

Habermas means is that his efforts to make contributions

to social scientific theory must be jUdged by the

appropriate canons for validity of theoretical discourse.

Theory is not to be confused with specific political

interventions or engagements in the emancipatory

critique. ,,48 But if theory is never "confused" with at

least some argumentative practice, how can philosophy

and reflection lead toward the good life? On the premise

203



that theory and praxis should at least be theoretically

compatible, Habermas would strengthen his arguments by

theorizing structures which would take into account local

contingencies and idiocyncracies and adapt his model to

reduce these "distortions."

Local, group and individual histories help to fashion

structures of rhetoric, interpretation and positions of

power, which guarantee that certain speakers enter the

arena of argumentation already greatly advantaged.

Habermas, in his ideal speech situation, assumes all

interlocutors to have equal intellectual and rhetorical

abilities. Otherwise, there would be no reason for the

force of the better argument to win. But, obviously, human

beings are not all equal in their verbal and rhetorical

skills; some argumentative positions will be better

represented than others. Even the best argument could be

made to appear foolish by an intellectual giant such as

Socrates. Why not assume inequality among speakers and

attempt to formulate structures which provide greater

equality to all speakers and positions. Advocacy (both

legal and extra-legal) and education in communicative

practices are two possibilities.

Furthermore, since the "irrational" and the

"emotional" arc ir:r:3.tz ~:;pect~ of human being, which often

operate on an unconscious level, it is not possible or
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even desirable to completely exclude them from

argumentative dialogue. 49 For example, even though we may

be unable to rationally explain our attraction to a

certain argument, our intuitive (often unconscious)

faculties may lead us in that direction. Later, we mayor

may not be able to supply rational reasons to support our

attraction. Are such conclusions totally irrational? Or

are there rational elements at work here?

Habermas postulates "the unforced force of the better

argument" as the sole criterion for determining the

outcome of the argumentative process. 50 But it is never

merely the force of the better argument which moves people

to choose a position. A vital factor in addition to this

rational criterion is the persuasive ability of the

speaker to advocate and defend his/her point. Although it

mayor may not be prudent to do so, one cannot (very well)

separate the speaker from his/her speech. In face to face

situations at least, we are presented with speech in

embodied form. And if politics and argumentation are truly

art forms as Plato insisted, then it is a case of being

unable (very well) to distinguish the dancer from the

dance. Any analysis which insists that persuasive ability

rides solely upon the force of the better argument is

inadequate, as Weber demonstrated in his analysis of
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charisma, an

ignores. 51

argumentative quality which Habermas

The "non-rational quality" of charisma is often far

more central than reasons in moving people and securing

agreement. Persuasive ability and the charisma which may

accompany it appeal to intuitive aspects of the person,

which strict rationality does not reach and cannot

satisfy. 52 Of course, it makes for a much simpler though

reductionist analysis, if one purges all these messy

details from consideration. But why not at least attempt

to theorize a communicative rationality which acknowledges

supposedly "irrational" elements such as emotion,

intuition, charisma, etc., and tries to integrate them

into a larger rationally communicative framework.

Despite all the best precautions, it may be that

because of speakers' prestige/power and our own personal

relations with them and their advocates, or because of the

consequences we may have to endure for speaking our truth,

both personally and professionally, it is in our rational

self-interest not to put forward our best argument or to,

in fact, agree when we are not convinced. Such situations

present all too common struggles in daily life and even ln

the supposedly argument privileging atmosphere of

academia.
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While such factors are not rational in the

Habermasian sense, in terms of arriving at uncoerced

agreement, they are clearly both coercive and rational in

the sense of rational self-interest. They have grounds and

reasons, but usually reasons involving individual well

being, which .one is expected to put aside to reach

communicative agreement. But certainly there is coercion

in a model which asks and pretends that people, even

paradigmatically, embrace a process which may continually

demand they reject their own self-interest and even that

of their families. Finally, Habermas ignores the fact that

women generally carry wide ranging, socially constructed

gender inequities into most speech situations.

Habermas says reason

critique of reason. But

definition of the term

reasonable? For Habermas

can only be defended by a

a problem arises with the

reason. 53 What makes reason

it is the argumentation of

disputed claims by giving reasons both for and against

those claims. This will hopefully enable the discussants

to reach an uncoerced intersubjective consensus after

weighing the pros and cons. This consensus is based on a

more or less fixed procedural process and "yes" or "no"

responses, a sort of reification of the form of reason and

a positivistic purge of uncertainty. 54 And what if no
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consensus can be reached? Habermas seems to assume there

will always, sooner or later, be a best argument. Yet

given the complexity and diversity of human understanding

and interpretation, should we assume that contestants with

radically different, or even similar, cultural backgrounds

will be able to agree upon criteria for a single best

argument? Is it not possible to imagine many situations in

which there might be more than one equally good argument?

Furthermore, there is the well justified critique of

Eurocentrism. As Giddens says "Surely it is at least

somewhat suspicious that the highest forms of human reason

turn out to duplicate the ideals of the Western

Enlightenment. ,,55

I have attempted to demonstrate above some of the

"non-rational" factors which intervene in the processes of

communicative rationality and communicative action, and

which should be factored into the Habermasian analysis.

Habermas openly acknowledges that the motives behind his

own work stem from an intuition "which springs from the

sphere of connection with others ... a web of

intersubjective relations" which "rise out of a 'horizon

of experience,' to use Brecht's words, of 'friendly life

together. ' ,,56 He argues that "truth" must ignore these

factors and be pursued only through science, while

admitting, "In my convictions there is also a dogmatic
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center. I would rather abandon scholarship than allow this

center to soften, for those are intuitions which I did not

gain through science, that no person ever gains that way,

but rather through the environment of people with whom one

matures ... ,,57 These two statements are remarkable both for

the identification of non-rational factors at the center

of his own work and for the fact that he wishes to exclude

them from the realm of truth and inquiry, which is limited

to "the sciences." He finds "science" and the "web of

intersubjective relations" to be mutually exclusive.

Perhaps this is why Habermas completely ignores these

problems of intuition and experience in his theorization

of communicative rationality. Where he does deal with

non-linguistic human nature in the form of drives, he

attempts to "derive the drives from distortions of

communication ... rather than grant them an independent

status in their own right. ,,58

The "non-rational" reasons I have identified (and

others too numerous to mention) which almost always affect

real argument, usually embody power differentials and are

never strictly reasonable in the limited Habermasian

sense. To advance his argument further, Habermas must open

his definition of reasons to what is often considered

"non-rational." For all these reasons, we must conclude

against Habermas, that his narrowly defined notion of
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communicative rationality is insufficient, though perhaps

necessary, to allow a comprehensive analytical model of

human argumentation. Any theory of communicative action

which wishes to touch ground with reality must enlarge its

concept of reason, despite the inherent messiness this

entails. My notion of "ecological rationality" seeks to

remedy this problem.

Despite all these criticisms, we cannot throwaway

Habermas's paradigm of argument based on communicative

rationality and consensus. It is all we have besides

violence (whether physical or structural). To throwaway

communicative rationality is to deny the possibility of

individual and collective human agency, to admit that we

are powerless to consciously change our world in a

rational manner. But to ignore the problems inherent in a

paradigm and then build a whole theory of liberation upon

that paradigm constitutes a serious omission. We may only

proceed with the Habermasian model after we have critiqued

it thoroughly and modified it accordingly, by formulating

a more inclusive notion of reason and incorporating the

non-human world into the communicative network.

From an holistic (as opposed to anthropocentric or

humanistic) ecological perspective, which considers not

just the human ecology but the entire ecology of the
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planetary ecosystem, Habermas's refusal to consider a non

instrumental relation to the natural world constitutes a

significant flaw in the theorization of his paradigm,

perpetuating Enlightenment hubris and anthropocentrism. 59

Only when the non-human world, especially non-human life,

is theorized as part of the communicative network (as, for

example, in the myths and daily activities of primal

people or in the work of Gregory Bateson), 60 can there

arise a postmodern communicative paradigm which holds the

possibility of a liberation which does not entail an

increase in domination. As we suffer the effects of ozone

depletion, pollution and other ecological crises, it

becomes more evident that there is indeed communication

between human and nature and dire consequences if that

communication remains instrumental and uni-directional.

Last but not least, Habermas eliminates the ground of

being (the sacred) from his communicative network and from

his entire rationality process. In direct opposition to

the noetic rationality of classical reason,61 he declares

the sacred irrational. Since truth claims regarding

experiences of transcendence and their symbolizations are

not matters that can be grounded in ordinary logical

argument or justified by simple "yes" or "no" answers,

they are of no interest to him. Or perhaps he fears these

experiences as atavisms which threaten modern reason.
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Decentration

After deconstructing Peter Winch's well known essay

regarding rationality among the Azande, Habermas suggests:

Can't we who belong to modern societies learn
something from understanding alternative, particularly
premodern forms of life? Shouldn't we, beyond all
romanticizing and superseded stages of development,
beyond exotic stimulation from the contents of alien
cultures, recall the losses required by our own path
to the modern world?6~

It turns out that we have very little indeed to

learn from these "premodern life forms," primarily that we

must guard against our tendency to hypostatize scientific

rationality! 63 Habermas leaves little question that he

himself believes in the universality and superiority of

scientific rationality. Just so we are careful not to

hypostatize it.

It is within this context that Habermas initiates a

discussion of decentration. By decentration he refers to a

process whereby an ego-centered worldview becomes less

subjective. He argues that "cognitive development

signifies in general the decentration of an egocentric

understanding of the world. ,,64 To the contrary as we have

seen from our analysis of Bacon, Descartes, Weber,

Horkheimer and Adorno, etc., it must be argued that the

kind of "cognitive development" Habermas is talking about
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in the development of scientific rationality has led, at

least in large measure, to an intensification of

egocentric and anthropocentric understanding. The history

of Enlightenment thought, especially as manifested in

scientific and technological rationality as I have already

argued, reveals the development of anthropocentrism,

hubris and the increasing domination and objectification

of the world.

He continues:

To the degree that the lifeworld of a social group is
interpreted through a mythical worldview, the burden
of interpretation is removed from the individual
member as well as the chance ~or him to bring about an
agreement open to criticism. 6

For Habermas, this implies that primal people have a very

poorly developed notion of a sUbjective world, which

enables one to reflect on one's own inner world as well

as the inner worlds of others and the external world. 66

Habermas seems to actually believe that primal people are

so backward and ignorant that they have barely managed to

differentiate themselves from others and from the external

world or to reflect upon those differences!

As anthropologists like Leakey and Lee have shown,

foragers are quite capable of criticizing each other in a

setting closer to the ideal speech situation than anything
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modernity has to offer. Furthennore, many primal peoples

have little trouble separating their pragmatic decision

making processes from their "mythic" worldviews and,

prove to be highly reflective philosophers. 67

It becomes clear that for Habermas decentration as a

diminishing of egocentric worldview relates only to

intersubjective processes. The only world of relevance is

the human world of communicative rationality as he

describes it, and one is decentered only to the extent

that one engages in rational argument with other

Eurocentric, anthropocentric egos. As I have said, the

paradigm of intersubjectivity (even among a universe of

privileged interlocutors) is a great improvement upon the

philosophy of the individual subject. However, because

there remains only an instrumental relation to the non

human world, this model is clearly insufficient since,

among other reasons, it presents no constraints upon and

even encourages the ravaging of that world. Any

comprehensive decentering with practical ecological

implications must include members of the non-human

community in its communicative paradigm, not necessarily

as equal interlocutors, but at least as respected members

of the community of being.
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Habermas, himself, points out the dangers in his

notion of decentration:

It could very well be the case that even with a
decentered understanding of the world there
arises ••. the idea that the differentiation of an
objective world means totally excluding the social and
subj ective worlds from the domains of rationally
motivated agreement. 68

Well, it has in fact been the case, at least since

Gallileo and Descartes and their attempted purging of

secondary qualities from the phenomenal world. Habermas's

decentration actually tends to exclude the "social and

sUbjective worlds" from "rationally motivated agreement,"

and also tends to reinforce the domination of instrumental

rationality in modernity. From the viewpoint of ecological

rationality, one must question the adequacy of a concept

of decentration which does nothing to prevent and may

actually suggest and promote an objectification of the

non-human world. This notion of decentration is

insufficient in theorizing an ecological rationality which

seeks to relate human being to the rest of the world or to

include the non-human world in its communicative network.

What sort of "objective" criteria might the social

scientist use to evaluate the liberatory potential of a

more inclusive decentering process? From the point of view

of projects of liberation (and here we must include both

Habermas's own and the Enlightenment's self-proclaimed
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liberation projects) , the degree and intensity of

domination in the world should constitute an important

criterion. As Horkheimer and Adorno argue in the Dialectic

of Enlightenment, the 20th century appears to be the

cUlmination of at least a 3000 year process of the

intensification of the domination of both human and non

human nature.

When we focus on this process, it becomes arguable

that the exclusion of the world of the non-human from

Habermas's thought is serious limitation, in part because

it overlooks and dismisses the troubling implications of

Horkheimer and Adorno's analysis in regard to the

domination of nature and allows Habermas to maintain his

objectifying attitude toward the non-human world. His

development of the liberatory aspects of the paradigm of

intersubj ectivity is achieved at the cost of an

instrumental attitude toward the non-human world. From the

viewpoint of ecological reason, this sort of thinking

reconstructs and hypostatizes the modern subject/object

dichotomy, potentially enhancing domination tremendously,

since now we may envision a consenus-bound intersubjective

cooperation dominating nature in the name of a liberated

humanity!

While the focus on the human realm is essential,

the exclusion of the non-human realm is essential also,
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because only through its exclusion is it possible for

Habermas to believe that decentration is occurring on some

sort of universal(or at least Western) scope when in fact,

as voegelin and Bateson (among other ecological thinkers)

argue, human beings are becoming more ignorant, more

alienated, and less fully human because of their anthro

pocentric, hubristic egocentrism. 69 Habermas theorizes a

decentering of an ego isolated from the whole community of

being, except for other human egos. Thus the process of

decentration comes to mean any collective gain in

intersubjectivity that moves toward some universal

principle of an exclusively anthropomorphically defined

"good" life.

From the viewpoint of ecological reason, the

decentered intersubjectivity which Habermas promotes is

critically flawed because it idealizes a diminished human

being, radically imbalanced in its isolation from the non

human community and from any ground of being which might

provide some extra-human meaning. As Eric Voegelin and

Gregory Bateson understand, this is the disease of hubris,

a radical narcissistic anthropocentrism, a cancer of the

soul which spreads throughout the whole community of

relations, until the very possibility of human survival is

threatened. Habermas does not deal with anthropocentrism,

except to accept it tacitly as part of the foundation of

217



his thought. 7 0 Any theorization of decentration must, for

reasons I hope I have made clear, engage in an analysis

and deconstruction of anthropocentrism and the hubris and

nosos which make it possible.

System and Lifeworld, Uncoupled and Colonized

In his diagnosis of the crises of modernity, Habermas

first suggests that we view society from two perspectives:

(1) that of the Lifeworld, from the perspective of a

participant, a sort of cultural reservoir which holds a

plenitude of linguistically ordered patterns of inter

pretation, which actors select from in the process of

reaching mutual understandings and; (2) that of the System

which from the perspective of an external observer may be

viewed as a self-regulating organism which serves the

function of reproducing its material needs. This double

view is supposed to acknowledge the need for both

hermeneutic and materialist analyses without falling into

the reductionist traps of an unbounded idealism or a crass

materialism. 71 The rationalization of society is seen as

a progressive del inking of system and lifeworld. In tribal

societies, media of exchange and power which steer system

reproduction are still deeply bound to structures of

social integration such as kinship and religion. 72 In the

process of rationalization, the instrumental rationality
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supposedlY proper to the sphere of system reproduction is

severed from the normative constraints of the

communicative rationality inherent in the lifeworld. The

steering media of power and money are no longer tied to

mechanisms of social integration. For Habermas this has

made possible the escape from the dogma of tradition as

well as the blessings and crises of modernity.

He admits this uncoupling of lifeworld and system is

a mixed blessing, although it is for him an overall good--

on the one hand it has made possible a far more effective

and efficient system of material reproduction, allowing

the full differentiation and autonomy of art, science,

law, morality, etc. On the other hand, it has resulted in

a severe structural violence to the lifeworld and its

colonization by the instrumental rationality inherent in

modern economics and the bureaucratic-administrative state

through the incursion of the system steering media of

money and power.?3 Still, he insists it does not have to

be this way, that there is no inherent problem with the

uncoupling of lifeworld and system:

Neither the secularization of worldviews nor the
structural differentiation of society has unavoidable
pathological side effects per se..• lt is not the
uncoupling of media steered subsystems •.. from the
lifeworld that leads to the one-sided rationalization
of reification of everyday communicative practice, but
only the penetration of forms of economic and
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administrative rationality into areas of action that
resist being converted ... because they are specialized
in cultural transmission and remain dependent on
mut';lal frderstanding as a mechanism for coordinating
actlon.

and

From the mere fact that system integration and social
integration become largely decoupled,we cannot yet
infer linear dependencies in one or the other
direction. Both are conceivable ... In one case they
would function as the institutional framework that
subordinated system maintenance to the normative
restrictions of the lifeworld, in the other case as
the basis that subordinated the lifeworld ~o the
systemic constraints of material reproduction.?

The term "system maintenance" is, itself, an

instrumentally linguistic euphemism, scientifically

rational and obj ectifying, which obscures the fact that

there are actually human beings running these seemingly

valueless systems for whom "efficiency" and efficacy are

very profitable values. The use of such language, by

itself, reveals the profound alienation and decoupling

between lifeworld and the economic and administrative

realms as well as the hypostatization of the

sUbject/object dichotomy so inherent to instrumental

rationality. And this sort of language tends to reproduce

as well as reflect the instrumentality and objectification

of both human and non-human others.

One must ask how Habermas manages to separate the

"uncoupling of media steered
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"penetration of forms of economic and administrative

rationality" which are responsible for the colonization of

the lifeworld. It does not seem remarkable that these

systems often run amok, carrying people along with their

imperatives. Rather, it follows from the logic of the

purposive rationality driving these systems, that while

we cannot perhaps "infer" absolute "linear dependencies,"

there are very high probabilities, given the contingencies

of modernity and the objectifying attitude toward whatever

is not part of the lifeworld (and much of what is) that

the imperatives of "system maintenance and reproduction"

will dominate those of the lifeworld. Whether or not the

uncoupling of lifeworld and system necessarily leads to

"unavoidable pathological side effects per se," must

remain a questionable assertion since modern human beings

have not yet found a way to avoid those pathologies, which

are now infecting the non-human world.

Of course Habermas realizes that systemic imperatives

must be "anchored" in the lifeworld in the form of

institutions,76 but how do these institutions then avoid

further instrumentalization of the lifeworld? This is a

question upon which Habermas seems to contradict himself.

He suggests the need for "technical and economic solutions

that must, in turn, be planned globally and implemented by

administrative means." 77 But, as Anthony Giddens asks,
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how can the very rational structures and mechanisms which

have colonized the lifeworld be used for its

decolonization?78

The analytical categories of system and lifeworld

appear to undergo a process of hypostatization in

Habermas's analysis, lose their dialectical function and

become more than analytically separable, as he speaks of

the colonization of lifeworld by system and the historical

uncoupling of the two. 79 This hypostatization process

seems to mirror the modern development process Habermas

describes. However, I believe he may be incorrect when he

argues that the uncoupling of system and lifeworld are not

in themselves pathological. It is precisely the radical

decoupling of system and lifeworld which has, in part, led

to the subordination of the lifeworld to the imperatives

of efficiency, etc., and allowed its colonization. It is

precisely this decoupling which has, in part, made

possible the reification,objectification, and colonization

of one by the other. The instrumental rationalities of the

economic, technical and administrative spheres, exactly

because they are embodied in human beings and

institutions, must be balanced by lifeworld values

informed by communicative and ecological rationality. I am

not calling for a return to the compact, less

differentiated social structures of the traditional
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lifeworlds, but rather a communicative linking between

lifeworld and system where lifeworld values are

into system imperatives.

infused

Habermas's language above (p.220) makes it appear as

though system and lifeworld are nearly equal in their

ability to resist penetration. It could go either way.

"Both are conceivable." Perhaps, but both are certainly

not equally conceivable. Heidegger warned of the "en

framing" quality of the instrumental rationality of

technology in regard to the lifeworld. SO Cooper speaks

against the inherent tendency of "technical knowing" (and

implicitly its instrumental rationality) to cut us off

"from philosophy and so from our .•. participation in ... the

whole,,,Sl leading to the loss of a common lifeworld,82 ·or

what Jaspers called "worldlessness."S3 And as Horkheimer

and Adorno insisted, when instrumental rationality is

freed from its constraints, there may be no end to the

ravages of economic and administrative rationality, with

the differentiated spheres of art, morality, science, law

and government largely at the service of power and money,

exactly as they are today.

While Habermas admits and analyzes the colonization

and pathologies involved in these processes, I believe he

underestimates the problems which arise from the
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uncoupling. Hopefully, he is correct that there is no ~

priori reason why we should "infer linear dependencies in

one or the other direction" from the uncoupling of system

or lifeworld. Then, it might be most useful to imagine

realities in which system imperatives are subordinated to

the communicative values of the lifeworld, even an

expanded lifeworld which includes the non-human.

Having analyzed some of the weak points in

Habermas's theory of communicative rationality, we are now

in a position to revisit Horkheimer and Adorno to better

understand their thoughts on myth and nature and to

investigate these same themes in the work of Habermas.

Reconciliation With Nature

Recalling our earlier discussion of Horkheimer and

Adorno's attitude toward myth and primal religion, we will

remember that like Weber and Habermas both, they equated

magic, primal religion and sacrifice with domination and

the attempt to control and manipulate the phenomenal

world. "Sacrifice and its dominating artifice" is for

Horkheimer and Adorno at the center of what they call the

"untruth of myth. ,,84
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Thus, Horkheimer and Adorno, although they kept

trying, seemed unable to envision the possibility of a

reflective mimesis:

The ego has been formed in resistance to this mimicry.
In the constitution of the ego reflective mlmesis
becomes controlled reflection. "Recognition in the
concept", the absorption of the different by the §gme,
takes the place of physical adaptation to nature.

As the human ego develops, we are told, it can no longer

accept and adapt to otherness, but demands that what is

different become sUbjugated and assimilated. This is a far

cry from Habermas's notion of decentration!

still Horkheimer and Adorno cling to the hope of a

reflective, mimetic reconciliation which might approach

and experience the other, on its own grounds, without

attempting to assimilate or sUbjugate it:

The state of reconciliation would not annex what is
unfamiliar or alien with philosophical imperialism;
instead, it would find its happiness in the fact that
the latter, in the closeness allowed, remains
something distant and different, somethin<t that is
beyond being either heterogeneous or proper. 6

and

Only in that mediation by which the meaningless
sensation brings a thought to the full productivity
of which it is capable, while on the other hand the
thought abandons itself without reservation to the
predominant impression, is that pathological
loneliness which characterizes the whole of nature
overcome. The possibility of reconciliation appears
not in certainty unaffected by thought, in the
preconceptual unity of perception and object, but in
their considered opposition. 8
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Here Horkheimer and Adorno seek to overcome the

instrumental domination of nature and other, which

according to Todorov and Duerr have characterized

Enlightenment thought and practice. A "closeness" is

achieved, but distance and difference is preserved. The

authors clearly suggest the possibility of a communicative

reconciliation with more than the human world. They argue

that it is only through a double process of experiential

immersion and philosophical reflection, in consideration

of the distinction and relation between SUbject and

object, that any such reconciliation might occur. Had

their understanding of philosophy included its original

definition of the love of divine wisdom, they might have

been drawn toward a sort of noetic, communicative reason.

Because they remained uninterested in the sacred and

understood myth primarily as domination and manipulation,

they lacked Voegelin's understanding of myth as the

sYmbolization of the human response to the experience of

transcendence. Ba Such an insight might have enabled them

to take the leap from the philosophy of the SUbject toward

a noetic, communicative rationality which implicated the

world of non-human nature in a manner that might have

allowed them to better articulate a rational and

reflective mimesis.
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However, writers such as Morris Berman understand

that primal people do, in fact, engage in a reflective and

mimetic reconciliation, which is not merely a "controlled

reflection, II but mimes nature reflectively and recognizes

difference respectfully, not in sacrificial manipulation

but as a conscious participation in the community of

being. Berman sees the rain dance of the native not as an

act of technological manipulation, but as a mimetic

performance in which the Indian invites the creatures,

clouds, the elements of the world to join him in his

dance and desire for rain. 89 On a less primal level,

reflective mimicry exists in various types of meditation

and art when one experiences some loss of one's ego

consciousness (but not one's entire self) in the contem

plation of some other and then through reflection

integrates that experience into one's daily life or art.

Artists engage in such reflective mimesis regularly.

Habermas and Nature

Habermas shares the Enl ightenment' s al ienation from

an instrumentally objectified non-human nature. He finds

the idea of a reconciliation with nature an impossible

romantic anachronism, as well as undesirable. For

Habermas, the whole process of rationalization (which for

him is an almost unqualified good, although he identifies
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serious distortions) depends upon an estrangement from

nature. While Haberrnas shows idealist tendencies in his

treatment of the social sciences, Joel Whitebook argues

that he is a crass materialist in his theorization of the

non-human world:

For Haberrnas our relation to nature ... can only be one
of instrumental control. This is not a contingent fact
over which we might exert any influence. On the
contrary it derives from the invariant features of our
anthropological endowment ...Modern science and tech
nology represent humanity's most refined and
sophisticated means of pursuing its interest in
instrumental coesrol, an interest rooted in the makeup
of the species.

Thus we may safely assume that Haberrnas is explicating

Marx's position along with his own when he writes:

The resurrection of nature cannot be logically
conceived within materialism, no matter how much the
early Marx and the speculative minds in the Marxist
tradition ... find themselves attracted by this heritage
of mysticism... nature retains both independence and
externality in relation to the subject that controls
it. Its independence manifests itself in our ability
to learn to master natural processes o~lr to the
extent that we subjugate ourselves to them.

This reductionist master/slave view of the relation

between the human being and a mechanistically conceived

nature invariably results in a war between the two, which

inevitably must entail either the degradation of the

natural world which supports human life or the

catastrophic destruction of human life itself, or both.
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What else does Haberrnas have to sayan this topic?

The conditions of instrumental action arose contin
gently in the natural evolution of the human species.
At the same time, however, with transcendental
necessity they bind our knowledge of nature to the
interests of possible technical control over natural
processes. 92

While such a statement might be acceptable if it also

contended that the conditions of a non-instrumental re-

lation with nature arose in the natural evolution of the

species, Habermas would never make such an argument. It is

only among human subjects where non-instrumental,

communicative relations can pertain. The non-human world

is forever reduced to instrumentalities, thus reifying the

alienated relation between person and nature and the

noetic disease which such a separation from the community

of being implies. In fact non-human nature is so

irrelevant and uninteresting to Habermas, that after

writing Knowledge and Human Interests,

to talk about it anymore.

he doesn't bother

Habermas--Enlightenment. Myth and Philosophy

While Habermas is often critical of the

Enlightenment, he is firmly entrenched in its jaws to the

extent he believes that God, myth and nature are dead and

that the world is better off for it. Habermas thinks that

if humanity is to mature, it must give up its childish
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beliefs in regard to experiences of transcendence. Thus,

he is entirely in favor of the progressive rationalization

and disenchantment of worldviews and what he refers to as

the "linguistification of the sacred." In this particular

case, Habermas truly suffers from the Enlightenment

disease of Eurocentric, humanist, anthropocentrism.

His argument goes like this:

"In the primitive stages of social development, the
problems of survival--and thus man's experience of
contingency in dealing with outer nature--were so
drastic that they had to be ccurrt.erbaLanced by the
narrative production of an illusion of order as can
be clearly seen in the content of myth. with increased
control over outer nature, ~icular knowledge became
independent of worldviews •.. "

While modernity clearly embodies advances in differ-

entiation and sYmbolization in the expression of the

search for order, modern political anthropology and

Voegelin both show this is simply not so. Habermas

understands this linguistification of the sacred as an

unqualified good and a necessity for critical reasoning:

...Magical thinking does not allow for basic
conceptual distinctions between persons and
things ... Only demythologization dispels this en
chantment, which appears to us to be a confusion
between nature and culture. The process of
enlightenment leads to the desocialization of nature
and the denaturalization of the human world ... Only
when contexts of meaning and reality, when internal
and external relationships have been unmixed, only
when science, morality, and art are each specialized
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in one validity claim, when each follows its own
respective logic and is cleansed of all cosmological,
theological and cultural dross--only then can the
suspicion arise that the autonomy of a validity
claimed by a theory •.• is an illusion because secret
intere~is and power claims have crept into its
pores.

What Habermas says here is partly true and partly

false. It is true in the sense that these separations

allow the development of autonomous validity spheres and

more differentiated critical theorization. However, it is

false to the extent that these validity spheres are never

fully autonomous, because they are always related in the

non-trivial sense that they are connected both to each

other and to a larger whole (the planetary ecology, the

community of being or whatever). As I have already argued,

often it is important that, for example, the sphere of

science is influenced by the logic of the sphere of

morality. Besides, it is impossible to purge theory of all

"secret interests and power claims."

By cleaning away all "cosmological and theological

dross," Habermas ignores the imperative of theorizing some

wholeness to provide order and context for the various

experiences (especially the experience of transcendence)

of human life (however differentiated its spheres) and

their relation to each other and the natural world. There

is a serious problem with the disenchantment of the
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natural world and the rationalization which accompanies

it. As Hans Peter Duerr points out in his book Dreamtime,

when the boundary between civilization and wilderness can

no longer be crossed, the voices of nature no longer speak

to us. Then, humans have no external restraints on their

domination of the non-human world.

People hesitate to destroy a world which speaks to

them. And they will not destroy a world when they

understand that their survival depends on its own survival

and ecological balance. This understanding, in turn, flows

from the experience and knowledge that human being and

nature are related and interdependent. It is facilitated

by boundary crossing experiences which help one remember

his/her membership in the community of being. For this

reason among others, an holistic philosophy must

renaturalize society (by bringing the experience of the

natural world into society) and resocialize nature (by

opening oneself to its "voices"), while simultaneously

differentiating them. 95 In this sense of "a world which

speaks to people," and people who can "speak" to (or cross

the boundary into) the world of nature, we may find an

opening to theorize a communicative rationality which

includes the non-human world among its interlocuters. In

this sense, also, the sacred is already linguistified,

although it is not human language, but "the voices of
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nature," which speak to human beings and human beings who

respond both linguistically and non-linguistically.

Habermas's "linguistification of the sacred," which,

like disenchantment, he also considers an unqualified

good,96 is problematic because language cannot SUbstitute

for experience, although it gives it expression. Universal

values cannot take the place of the experience of

transcendence as an ordering force. As Eric Voegelin

demonstrates, myth, theology and philosophy(as the love of

divine wisdom) used to serve this crucial and necessary

function. 97 For voegelin, these symbolizations represent

equivalent truths connecting the person to the ground of

being and ordering the social and non-social worlds in

response to experiences of transcendence. When the

relation to transcendence is lost, so is the relation to

the rest of the community of being; then spiritual,

social, and ecological disorder result. 98 Habermas denies

that this is a problem and actually rejoices at the death

of myth, theology and philosophy (the latter, insofar as it

pertains to a ground of being) since for him they are

merely "dross."

Habermas answers Horkheimer and Adorno's critique of

the Enlightenment by abandoning the Enlightenment paradigm

of the primacy of individual consciousness and its
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philosophy of the sUbject, begun with Descartes' cog ito.

In its place he proposes a paradigm of intersubjectivity

based on communicative rationality and communicative

action. In doing so he breaks with the Enlightenment

tradition, but not fully.

There remains one more step to be taken, which is, in

fact already occurring, as I will argue in the remainder

of my text: to create a new paradigm which overcomes the

reified subject/object relations between human and non

human being and dialectically relates, in a Jungian sense,

nature and culture and other dualisms in a communicative,

more inclusive web or network, to which we might give the

word "inclusiveness" or "wholeness" (an admittedly

broken and fractious wholeness) in a post-mythical,

postmodern and post-postmodern sense, recognizing and

appreciating their separatenesses, but avoiding their

mutual al ienation by acknowledging and celebrating their

(ecological) relatedness. 99 The price of the alienation

of these supposed opposites ("nature, culture: meaning and

reality: internal and ext~rnal relationships") is far too

much to pay--survival, itself, is at stake.

It is this next step, incorporating an ecological

concept of reason which responds to the whole person

(including instrumental, communicative, affective and

noetic and erotic aspects), and the intersubjective as
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well as human relations with the world of the non-human,

that will constitute an unequivocal advance in liberation

for the Enlightenment project. What is needed is a lot

~ rationality, a more differentiated understanding of

reason, and a lot less rationalization! In my next chapter

I attempt to formulate the rough outlines of such an

ecological concept of reason.
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PascalI

Morris Berman2

CHAPTER 5

ECOLOGICAL RATIONALITY,

THEORIZING A RELATIONAL REASON

The heart has its reasons which the reason does not at
all perceive.

The ecosystem, in short is rational (in the sense of
being reasonable) and there is no violating its rules
without sUffering certain consequences.

Following my analysis of the nature of Western

rationality, particularly as it is located in Enlightenment

modernity, through the work of Horkheimer and Adorno and the

contributions of Habermas, I have attempted to demonstrate a

need for a more comprehensive notion of rationality, which I

call "ecological rationality." Such a concept may be able

to rescue reason from Horkheimer and Adorno's despair which

led them to abandon any modern constructive notion of the

concept as inherently dominating and to relegate reason to

a merely critical function. While Habermas has argued for

the important distinction between instrumental and

communicative rationality and places his liberatory hopes on

the latter, I have attempted to show the uni-dimensionality

and exclusiveness of his conceptualization of communicative

rationality.
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In the concept of ecological rationality, I seek to

develop and articulate a notion of rationality which speaks

to the whole person (fragmented as that wholeness might be)

as a physical, emotional, intellectual and spiritual

individual and as a member of the community of being.

Ecological reason takes Habermas's notion of communicative

rationality and extends it to include an ecological

understanding of the interrelatedness of the human and the

non-human. To be sure, the kind of communication going on

among Habermas's speakers is, at least in part, quite

different from the way in which ecological rationality

relates the parts to each other and to a larger whole. It is

a rationality which we have largely forgotten or

derationalized with terms like "magic," "paganism,"

"animism," "primitive," etc. But it is a rationality whose

recovery is especially vital in coming to terms with the

crises of modernity.

The notion of ecological rationality I will attempt to

construct and make relevant to political theory will be

multifaceted and hopefully comprehensive, incorporating

elements of instrumental. communicative, affective, noetic

and erotic rationality.
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Ecological rationality is instrumentally r;'ltional in

the sense that, when properly understood, it serves the

self-interest of individuals, societies and ecosystems. In

fact, our very existence and continued survival on the

planet depends upon it.

It is communicative in the sense that an understanding

of ecology argues that there is in fact a "rational"

relationship among the various parts which form the whole,

among both the human and non-human aspects (animal, mineral

and vegetative), among the living and inanimate. It suggests

that the community of being is, in fact, a community because

it is linked by a communicative web. Since its members are

in constant interaction and relationship, there is

necessarily a communication of sorts going on among them. It

is the burden of this work to make a coherent case for such

an unorthodox conception of communicative rationality.

Still, my notion of ecological reason embraces the

communicative rationality of Habermas, as far as it goes.

It is affective in the sense that it understands

emotion, feeling and experience as valuable means of and

toward knowledge and understanding as well as the raw

material for rational reflection and insight. Morris Berman

discusses the nature of developing "personal knowledge" by

cross ing the subj ectjobj ect boundary, a process based on
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fai th and feeling. 3 Genetic scientist Barbara McClintock,

discussed in Chapter 7, provides an excellent example of

this boundary crossing which embodies affective reason.

Furthermore, many emotions are rational in the sense that

they are appropriate responses to specific situations.

It is noetic, in the Voegelinian sense, in that it

speaks to an intellectual/spiritual faculty (without which

philosophy is impossible) which orders the things of the

world by relating them to a larger whole, a cosmos, a ground

of being, despite the fact that that ground is not absolute

and remains ultimately unknowable.

It is erotic in all of the previous four aspects,

especially in the noetic sense in which Socrates spoke of

the erotic attraction of the human soul for the knowledge of

the Good. But such an otherworldly direction of eros is

insufficient and must be extended to include the whole

community of being and the communicative web which permeates

't 41 . I use the term eros or love here to refer to the

experience of connectedness to the community of being and

the wonder and aliveness it entails. While it is certainly

unorthodox and probably unwise to discuss love in a

dissertation on political philosophy, I can think of no

other principle which is less dispensable for a decent, just

and fulfilled human life and society. Justice is also

indispensable, but I cannot imagine justice without eros.
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Ecology, as a "new science," studies the relations

between organisms and their environments and is thus a

rationality based

relational reason.

on the study of interrelatedness, a

It does not follow formal syllogistic

logic but rather a very complex and sometimes ineffable

dialectical logic. 5 While it is never completely ineffable,

it is difficult to articulate for a couple of reasons: (1)

We have grown used to thinking of and experiencing ourselves

as individuals isolated from the communal web of being.

Therefore we have largely lost both the experience and

vocabulary necessary to express these relationships and our

connection to them; (2) The communicative Gaian web of which

we are a part is amazingly complex in terms of its

interrelations and interactions. Since we are only a limited

part of this web, we will never be able to understand and

express it fUlly; there will always be an element of the

unknowable. Still, a multi-dimensional and inclusive

understanding of rationality could go a long way in making

the ineffable communicable.

Ecological rationality problematizes and redefines

Western Enlightenment rationality (a theoretical and

practical necessity in light of the ecological crises,

scientisrn and technicism which threaten both the non-human

and human worlds) in a way that includes much which has been
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considered "irrational." Life itself and the principle of

self-organization which is coming more and more to define

life,6 must be seen as "irrational" from the viewpoint of

"entropy," a law of modern science. But of course, without

life the concepts of rationality and entropy make no sense.

In the following section, I try to outline some of the

salient theoretical aspects of "ecological rationality," so

far as I have been able to think them out. Wherever it makes

sense, building upon the categories of": Habermas, who uses

the concepts of "communicative rationality" and "com

municative action," the reader should mentally add the words

"ecological action" when I use the term "ecological

rationality."

Instrumental Ecological Rationality

Ecological rationality is primarily communicative,

noetic and erotic. It is far less instrumental in the

ordinary sense of Enlightenment rationality, except in the

very important aspect that individual and societal self

interest in life, itself, depends on the survival of the

whole community of being. Similarly, human beings seeking

the necessities of survival such as food and shelter, must

often be guided, to some extent at least, by a reason of

means and ends. Scientific rationality and the technologies

which embody it often share these purposes and so find
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instrumental reason indispensable. But as Habermas points

out, purposive rationality has run amok, colonizing realms

where it does not belong. Ecological rationality ac

knowledges the necessity of the instrumental rationalities

of modern science, technology, economics and administration,

but heeds Habermas' s warning and subordinates their

imperatives to those of the lifeworld and the planetary

ecology.

Ecological rationality reasons that instrumental means

and ends must be minimally dehumanizing and environmentally

destructive, causing the least possible sUffering to all

sentient beings. These instrumentalities ought to be defined

as broadly as possible so that the most important

instrumental goal is the well being, not just of the

individual, society or humanity, but of the whole community

of being or planetary ecology, which sustains individual and

humanity. Such a change of definition regarding the

instrumental ends (from extremes of efficiency, profit,

power and control) to purposively ecocentric ends like the

vitality and balance of life supporting ecosystems and the

satisfaction of human needs as part of those systems is

definitely reasonable and in order. This transformation

should result in an understanding which identifies the large

scale domination and destruction of the natural world as

counterproductive.
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An Emphasis on Relational Rationality and Interrelatedness,
An Ecologically Communicative Rationality

Rationality, as we have come to think of it in

Enlightenment terms is generally based on analysis, the

breaking down and separation of the parts from each other

and from the whole. While this may certainly lead to

rewarding results when placed in context (a context of

overall relationality), it relies upon and reifies a

subject/object dichotomy, in language, thought and practice,

which many feminists argue is gendered. 7 People experience

themselves as disconnected from the rest of the world

(except perhaps a few relatives), experience a profound

alienation (largely unknown among premodern people) and

treat people as well as non-human nature as objects to be

manipulated for their self-interest. Bateson, Capra,

feminist theorists such as Carol Gilligan, Nancy Hartsock

and others stress that relationship is the primary.reality,8

permeating and connecting all subjects and objects as if

nodal points on a great web. In this understanding of the

world, the SUbject/object dichotomy is, in a basic way,

overcome. SUbject and object are understood dialectically as

mutually constitutive and part of a larger wholeness

(inclusiveness), although the distinguishablity of both

remains. It is not that individual obj ects are no longer
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perceived or that subjectivity disappears, but that they are

seen and experienced as interdependent and interrelated.

Whenever there is relationship, there is a communication

of sorts. The emphasis on a relational rationality (which

is closely connected to the notion of an ecological

communicative rationality), has appropriately infiltrated

the "new science,,,9 especially in works on quantum physics,

ecology, biology and evolutionary theory. Yet it has also

penetrated the human sciences and spread to the

epistemological enterprise as a whole.

Physicist Fritj of Capra spoke to the U. H. Department

of Political Science in 1987 and left us with a list of

"criteria of Systems Thinking." While the language of

"systems" may be problematic because of its association with

the techno-scientific rationality of certain types of

systems thinking and imperatives, Capra's list stresses

fundamental relational paradigmatic shifts in the operating

premises of the knowledge quest and science as a whole.

These characteristics are especially valuable to illustrate

the relational aspects of the concept of ecological

rationality as it might be applied a nd is being applied in

practical scientific work:

1. "The shift from the parts to the whole"--it was
previously thought that the whole could be understood by an
analysis of the character and functioning of its parts. Now
it is believed the parts can be understood only in relation
to the whole.
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2. "The shift from structure to process"--here
structure is seen as the visible form of underlying primary
processes. Formerly it was believed that the universe was
composed of basic fixed structures whose interaction gave
rise to various processes.

3. "The shift from objective science to epistemic
science"--this involves abandoning the paradigm of the
independent observer gaining knowledge from an objective
reality and SUbstituting an understanding of knowledge as
the interaction of the external world and the epistemology
of the knower.

4. "The shift from building to network as a metaphor of
knowledge"--here knowledge is understood as a network of
related information, as opposed to the old hierarchical
conception of knowledge as foundational building blocks.

5. "The shift from truth to approximate descriptions"-
the old idea of absolute scientific truth has given way to
the understanding that scientists "deal with limited and
approximate descriptions of reality."lO

These paradigmatic shifts in the process of scientific

knowing are remarkable for their lack of instrumental

rationality. All five speak to an ecological relation

between subject and object, observer and observed. The world

of fixed structures is abandoned for attention to the

dynamic processes which underly and shape these structures.

The primacy of analysis is balanced with the imperatives of

synthesis, the implicit deconstruction and reductionism of

positivist science with reconstruction and expansion. Parts

are understood in relation to their larger contexts and vice

versa. Knowledge no long:er consists of absolute facts or

truths verifiable through precise measurement, but is

enmeshed in a complex web of information. These five
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principles provide an excellent example of a communicative

ecological rationality at work in the scientific enterprise.

As I stated in my Introduction, when I speak of

ecology, I refer to two sets of relations: (1) those among

humans and their effects upon individuals, groups and

humanity as a whole; (2) those between humans and the non

human world and their mutual effects upon each other.

In many primal societies, the relations among people

were of paramount concern, not only as a matter of kinship

structures and the organizational integrity they provided.

As Aborigine Pat Dodson says:IIIn traditional aboriginal

society, no one person was more important than another--all

were parts of a whole. Growth and stature were measured by

contribution, participation and accountability. 111 1

In conceiving a relational, communicative rationality

connecting the web of human being, the notion of ecological

justice (a rational justice which extends to all members of

the human community) is a necessary complement to the

concept of ecological rationality. Ecological justice sug

gests that because there is a communicative web linking all

human beings, to the extent one person harms another (or

for that matter any member of the community of being, but

for now let us stick to human beings) s/he harms the whole
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of humanity. A quote from Fanon's book Black Skin. White

Masks will help to clarify these two ideas:

There exists among men (sic), because they are men, a
solidarity through which each shares responsibility for
every injustice and every wrong committed in the world,
and especially for crimes that are committed in his
presence or of which he cannot be ignorant. If I do not
do whatever I can to prevent them, I am an accomplice in
them ••.

Somewhere in the heart of human relations an absolute
command imposes itself: in case of criminal attack or of
living conditions that threaten physical beingl~ccept

life only for all together, otherwise not at all.

Fanon comments:

Jaspers declares this obligation stems from God. It is
easy to see that God has no business here. Unless one
chooses not to state the obligation as the explicit
human reality of feeling oneself responsible for one's
fellow man. Responsible in the senyj that the least of
my actions involves all of mankind.

These two quotations, despite the use of "men" to refer

to humanity, capture the spirit of the relational aspects of

my concepts of "human ecology" and "ecological justice."

Jaspers argues that there exists a solidarity among human

beings because they are human and that this relationship

implies certain ethical obligations. For Fanon this re-

sponsibility stems from a strongly relational "sense that

the least of my actions involves all of mankind." While

Jaspers associates this obligation with the sacred, Fanon

wishes to exclude the sacred from the relational network,

fearing that its inclusion will enable the human being to
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displace or deny "the explicit human reality of feeling

oneself responsible for one's fellow man." It is interesting

to note that for Fanon, such rationality is connected to the

terms "sense" and "feeling" and would thus overlap with the

category which I call "affective rationality."

From the viewpoint of ecological rationality the

exclusion of the sacred is a distortion, since it diminishes

the inclusiveness of the relational community. However, the

inclusion of the sacred as part of the larger context of

determining ecological justice should provide no excuse to

avoid feelings of responsibility for one's fellow human.

Rather, an open understanding of the sacred should enhance

those human feelings by making one more aware of one's

relation to the whole community of being. For Fanon,

colonialism and imperialism deprive not only the colonized,

but also the colonizers of their humanity by violating the

communicative web: "The disaster and inhumanity of the white

man lie in the fact that somewhere he has killed man. ,,14

Whether or not the white man "has killed man" is arguable,

but certainly his nuclear technology and industrial

pollution threaten "man" and the rest of terrestrial life.

To illustrate the relational rationality of humans in

regard to the nonhuman ecology, a quote which has often been

attributed to Chief Seattle is most helpful. There is now a
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controversy over exactly how much of this quote, if any, was

written by Chief Seattle, although some scholars say that

even if he did not write it, it still correctly reflects his

attitudes. 15 In any case, for my purposes here, it does not

really matter who wrote it, since it illustrates so

precisely the relational nature of ecological rationality in

conceiving the relations between human, nature and the

sacred:

This we know--the earth does not belong to man, man
belongs to the earth. All things are connected like the
blood which unites one family. Whatever befalls the
earth befalls the sons of the earth. Man did not weave
the web of life; he is merely a strand in it. Whatever
he does to the web, he does to himself. 1 6

Whoever may have written this, it simply and compellingly

provides the rational extension of Jaspers I and Fanon 's

ethics of human relationality and responsibility to the

relation between human and nature.

Expanding Habermas's notions of "communicative

rationality" and "communicative action," ecological

rationality and action are "communicative" in at least two

ways. First of all, they are communicative in the sense that

they acknowledge the primacy of interrelatedness and

interdependence--implying that there is some sort of

continuing "communication" occurring among the parts or

members which comprise the whole (ecosystem or community).

This "communication" is of course not comparable to human
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linguistic communication. Indeed, we know little about it,

and it is a knowledge interest full of richness and

possibility. Secondly, ecological rationality and action are

communicative in a more individual and specific sense as

when Chief Luther Standing Bear speaks of "conversation"

between native AlIlericans and their "furred and feathered

friends: II·

Kinship with all the creatures of the earth, sky and
water was a real and active principle. For the animal
and bird world there existed a brotherly feeling that
kept the Lakota safe among them and so close did some
of the Lakotas come to their feathered and furred
friends that in true brotherhood they spoke a common
tongue. 17

Again, this should not be understood as ordinary human

communication, but rather as a sort of boundary crossing.

still, the metaphor, "the speaking of a common tongue, II

strongly implies a pre-linguistic communicative rationality.

Bateson's studies of cross-species communication provide

some insight here. 18

Donna Haraway contributes to this notion of

communication between human and non-human by offering us a

feminist postmodern notion of nature as a mysterious other

with whom we "must learn to converse:"

.•. Perhaps the world resists being reduced to mere
resource because it is--not mother/matter/mutter--but
coyote, a figure of the always problematic, always
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potent tie between meaning and bodies ... Perhaps our
hopes for accountability, for politics, for ecofeminism,
turn on revisioning the world as coding trickster with
whom we must learn to converse. 19

other aspects of communicative rationality will be

considered in the sections on affective and erotic

rationality as well as in the ecocentric value orientations

and principles which follow. This relational, communicative

aspect of ecological rationality is most central to my

concept. In my last two chapters, I consider its embodiment

in myth and storytelling; primal politics, the politics of

hunter/gatherer societies; relational feminist thought; and

the philosophy of Deep Ecology.

Affective Aspects of Ecological Rationality

Affective rationality is characterized primarily by the

inclusion of and reflection upon supposedly non-rational

elements of experience and feelings. Thus, this category

overlaps with communicative, noetic and erotic rationality,

since all involve more than just an ordinary syllogistic,

linguistic or mathematical logic. To a greater or lesser

extent, all reflect feeling and experience.

In attempting to develop an understanding of reason

which responds to the whole person and all of that person's

relations, it is necessary to include the vital affective
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realm. The problem is that at least since the Enlightenment,

we have come to associate emotion with irrationality.

Arlie Hochschild, in her classic study of what she

calls the "emotional labor" of Delta airline stewardesses,

suggests that:

Emotion •.. is a biologically given sense, and our most
important one •.• it is a means by which we know about our
relation to the world, and it is therefore crucial for
the survival of human beings in group life. Emotion is
unique among the senses, however, because it is related
not only to an orientation toward action but also to an
orientation toward cognition. 20

Emotion is related to cognition in the sense of its

"signal" function, the way that it may be understood as

signaling us about our perception of our inner and outer

environment; i.e., for Freud anxiety signaled the presence

of danger. Of course, we interpret such signals in terms of

our expectations and self-understanding. Thus, emotion seems

to play a mediating role, relating our immediate experience

of world and self to our expectations of world and self,

informing us how reality measures up to our expectations and

providing a basis for adaptive action. When understood in

this relational manner, emotion seems to serve a vital

rational function!

Kathy Ferguson, commenting on Hochschild elaborates:

Our emotions are one of the ways in which we know the
world and thus and are not the opposite of reason. We
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need the connection to the world that emotion allows in
order to reflect on and evaluate the world. The long
sta~ding association of feeling with irrationality
reflects masculine illusions of separation...more than
any universal traits of human reason. 21

Feminist theorist Alice Jaggar argues that emotion is

part of an overall process of understanding from which it

has been abstracted. A number of faculties including emotion

are vital to the process of knowing and these faculties are

all interdependent and interrelated. She speaks of a

"continuous feedback loop between our emotional constitution

and our theorizing such that each continually modifies the

other and is in principle inseparable from it."22

Gregory Bateson argues that emotions and feelings are

the manifest expression of the "precise algorithms" of the

reason of the heart, reflecting primary processes which

focus not on things but on relations. He suggests that

metaphor, rather than ordinary language is the discourse of

emotion, conveying the sense of relation and providing a

communicative link to the reasons and knowledge of the

heart. 23

Once again a consideration of the primal, in this case

the !Kung San hunter/gatherers of Southern Africa as

described by Laurens van der Post, may help to clarify the

relation between feeling and knowledge:
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· .. his knowledge of plants, trees and insects of the
land [was] never just the knowledge of a consumer of
food. On the contrary he knew the animal and vegetable
life, the rocks and stones of Africa as they have never
been known since .•. He knew these things in the full
content and commitment of his life••. He and they all
participated so deeply in one another's being that the
experience could almost be called mystical. For instance
he seemed to know what it actually felt like to be an
elephant. a lion, a steenb~ik. a lizard. a striped
mouse. mantis. baobob tree ••.

Here the connection between knowing and feeling is made

explicit, partly as a function of an uninhibited com

municative participation in the community of being.

Leonardo Boff's st. Francis 25 focuses on the primacy of

affectivity, insisting that "the base experience" of human

existence is feeling: "sentio, ergo .§.ID!!..:..,,26 Eros, discip-

lined by or integrated with logos gives rise to a

"rationalized eros," an ethics of gentleness and care, which

is fully relational and communicative:

Francis's gentleness is demonstrated especially in
his human relationships. He breaks the rigidity of the
feudal hierarchy and calls all persons "brothers and
sisters •.. He wanted to unite great and small, to treat
the wise and simple with brotherly affection, to bind
with ties of love those who were held at a distance."
These are not theoretical expressions, but affective ..•
He listened to e~~ person as though he were listening
to a great crowd.

Francis did not limit his compassion and gentleness to

other human beings; he "established a friendly union with
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all things" and "called all creatures his brothers and

sisters." Since all things are understood to be his

siblings, "they have blood ties with humanity" and must be

treated with respect. st. Francis sings with all creatures,

"with the cricket, and with the lark. ,,28 He truly

demonstrates

affectivity.

a communicative rationality based on

The vow of poverty may be understood as a way of

seeking simplicity, of minimizing the importance of the

material in the quest for the spiritual. But for Francis, it

was more. Through the "rationality of poverty", by having

nothing, Francis refused to dominate things. Boff describes

this as a renunciation of power: "Poverty is the way of

being by which the individual lets things be what they are;

one refuses to dominate them, sUbjugate them and make them

the obj ects of the will to power. One refuses to be over

them in order to be with them. ,,29 Of course, this is not

the same as the enforced and degrading poverty of the Third

World which has no sense of voluntarism or desiring to let

things be and to be with them. One must have one's most

basic needs fUlfilled, even if those needs are primarily

spiritual, in order to be able to make the choice to be

without them, to refuse to own or dominate them.
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This discussion supports the idea that emotion is a

relational faculty which actually does relate us to the rest

of the world, while enabling and encouraging us to both

reflect upon and evaluate that world and our relations to

it. Thus, it can clearly help to articulate an affective

component, which will complement and elaborate a holistic

notion of ecological rationality and action.

Noetic Ecological Rationality

Recalling our brief discussion of Eric Voegelin's work

in Chapter 2, and anticipating the continuation of this

discussion in Chapter 6, we may come to understand the

primacy of the noetic faculty for Voegelin's thought and

for the conception of ecological rationality. Voegelin

traces the history of philosophy and the philosopher (as the

lover of wisdom) to the discovery of noetic reason. For

Voegelin, the discovery of noetic reason as an ordering

force "divided history into a Before and After. ,,3D The

philosopher

noetically.

was one who sought to order his

By noetic reason, he refers to the

psyche

"phil-

osopher's original concept of reason" in which "Reason,

nous, is the name the classical philosophers have given to

man's consciousness of tension toward the divine ground of

his existence. ,,31 Noetic or classical reason does not seek

to abolish the passions but to order them. 32 The classical
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philosophers understood the noetic faculty as a resistance

to the chaos of disorder, which led to a "wondering question

about the ultimate ground... of all reality and specifically

his own.,,33 The restlessness of the psyche in the face of

the ignorance about existence draws human being toward

knowledge. Philosophy is thus a reflective and reasoned

questioning toward the source of wonder.

It is reasoned that there is a source because "without

the kinesis of being attracted from above, there would be no

desire to know about the ground ... There would be no

existential unrest moving toward the quest of the ground

unless the unrest was already man's knowledge of his

existence from a ground that he is not himself.,,34 From this

there is reasoned to be a ground of being, not

metaphysically or spatially distant, but "a divine presence

that becomes manifest in the experience of unrest and the

desire to know.,,35 This differentiation of reason led to a

more fUlly developed "critical consciousness concerning the

order of existence." 36 The truth of this insight regarding

reason should be understood as a "resistance to the

personal and social disorder of the age which threatened to

engulf them, not as a "treasure of information to be stored

away" but as "the struggle in the metaxy for the ... order of

the psyche. 3?
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Voegelin argues that human existence, itself, has a

noetic structure, since human being is ordered by life in

the metaxy between the Thing-Reality and the It-reality. 38

For Plato, Aristotle and even Thomas Aquinas, the truth of

this existence remained unquestioned and noetic intellectual

reasoning was understood as a self-transcending faculty

which drew human being toward a greater good or truth which,

when experienced, was to be embodied in the mundane human

order. As Voegelin puts it,

Human existence, it appears, is not opaque to i tsel f ,
but illuminated by intellect (Aquinas) or nous
(Aristotle). This intellect is as much a part of human
existence as it is the instrument of its in.terpretation.
In the exegesis of existence intellect discovers itself
in the structure of existence: ontologically speaking
human existence has noetic structure. The intellect
discovers itself, furthermore, as a force transcending
its own existence; by virtue of intellect, existence is
not only opaque,but aC~l§allY reaches out beyond itself
in search of knowledge.

Noetic reason, in its search for the ultimate Good or

Summum Bonum, eventually concludes that the truth of

existence cannot be located in the endless search among the

world of existing things, and must therefore be found in a

world outside of or beyond those things: a sacred and

incorporeal world (not of things), which has been identified

by reason but about which reason can say very little.

However, we can emphatically say, although not often enough,

that this realm of the sacred is not an absolute or

unchanging Truth, not a fixed Thing,
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continually dynamic process and presence. Voegelin argues

that this whole noetic reasoning process devoted to problems

of transcendence is not "metaphysical speculation:" rattier

these problems are inherent to the noetic structure of

existence: "they are not doctrines or propositions of this

or that metaphysical speculation, but precede all

metaphysics. "40

Of course noetic reason and its application is relevant

only if we accept Voegelin's arguments regarding the noetic

structure of existence. If we do not, according to Voegelin,

we might as well throw out the whole history and rn~aning of

philosophy, since the metaxic structure of existence was at

the heart of the discovery and articulation of philosophy.

Remembrance, understanding and self-conscious exploration of

the metaxic structure of existence is the "proper task of

the philosopher." It was precisely the name dialectics that

Plato gave to the "movement of thought or discussion within

the metaxy. "41 Thus, we see that the whole notion of

dialectics and the socratic dialectical method of inquiry

and face to face discussion is premised on the noetic

structure of existence and the tensional opposition between

existence and transcendence.

Dialectics, and the dialogue it gives rise to, is first

and foremost a boundary crossing practice, in which all
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kinds of supposed opposites (nature, civilization; value,

fact; universal, local, etc.) are not subsumed into a higher

unity . To the contrary, the tensional and mutually

constitutive nature of the opposites is acknowledged,

creating an openness and allowing for a certain, more

inclusive integration which maintains the tension but avoids

the reification and reductionism of clinging to one of the

poles. It is the continuing ability to keep the gate to the

boundary open, to walk through it, encounter the other, and

walk back, over and over again, which allows noetic growth.

When life and thought is structured in such a way as to

close the gate permanently, as often characterizes

modernity, noetic reason will die, leaving only instrumental

reason in its wake.

As Voegelin points out, from about 1500 A.D. on,42 the

proliferation of deformations of the noetic structure of

existence4 3 has created the paradox of a world where

rational argument (in the sense of classical reason) is no

longer entertained as rational, since the true (but flexible

and non-absolute) structure of existence has been eclipsed

by second realities. Therefore "we are forced one step

further down to cope with the opponent ... on the level of

existential truth. ,,44 Voegelin even hesitates to use the

word "debate" to describe this discussion and definitively

states that such debate is not a matter of reasoning. still,
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this diminished discussion (diminished because it has

forgotten the true structure of existence) forms the basis

for the theorization of Habermas's notion of communicative

rationality, and we need not discard it entirely.

Thus, it must be made clear that classical reason

differs monumentally from the instrumental reason of

modernity and even from Habermas's communicative reason.

Noetic reason is intimately linked to experience,

specifically the experiences of faith, trust, love and

openness (remarkably similar to the qualities which Paulo

Freire identifies as necessary for real dialogue, again

reminding us of dialogue's noetic and metaxic origin) and is

"cosmic," or for my purposes, "ecological," in origin:

Reason is differentiated as a structure in reality from
the experiences of faith and trust in the divinely
ordered cosmos and of the love for the divine source of
order; it is differentiated from the amor Dei in the
Augustinian sense, not from the amor sui. .. Reason has
the def~~ite existential content of openness toward
reality.

Of course, as we have emphasized, when openness to the

noetic structure of existence is forgotten or denied, the

whole complex of associated symbols become abstract,

meaningless, vacuous and readily criticized as "irrational."
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For the purposes of developing a conception of

ecological rationality, it should be noted once again that

the noetic faculty is a specifically relational faculty of

the intellect which orders existence by relating things to

their larger whole or ground of being.

~ virtue of the noetic structure of his existence, we
may say, man discovers himself as not being a world unto
himself, but an existent among others; he experiences a
field of existents of which he is a part. Moreover, in
discovering himself in his limitation as a part of the
field of existents, he discovers himself as not being
the maker of the field of existents or any part of
it.,,46

Here are the foundations for a noetic aspect of

ecological rationality. Not only human being, but the

process of existence, itself, may be said to have a noetic

structure, since all existents together form a world, a

community of being, in which each member is related to the

other and to the larger inclusiveness. Furthermore, since

human being, through its noetic faculty, experiences itself

as part of a much larger web of being of which it is not the

creator, noetic reason provides a theoretical basis for an

ecocentric (or cosmocentric) approach to understanding this

relational community, while holding hubristic anthro-

pocentrism in check. Of course, it is imperative throughout

this conversation to remember and heed Voegelin's caveat

that nouns such as "reality," "existence," "community of
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being, " "ground of being," etc., must be understood as

ongoing and open processes, not fixed entities.

Erotic Aspects of Ecological Rationality

Love and eros cannot be purged from philosophy since

the philosopher is, after all the "lover of wisdom." If we

discussion

erossubsume entirely

overly

Voegelin's

an

within

riskwereason,noeticof

toattempt

intellectualized eros. Voegelin, as opposed to Socrates,

speaks very little about the erotic nature of the noetic

quest and noetic reason. Even so, he clearly identifies

reason with existential philia. It is precisely this love

which becomes "noetically luminous" in the experience and

thought of the classical philosophers. 47 still Voegelin' s

discussion of noetic reason leaves one feeling that eros has

somehow been neglected or at least overshadowed by the

intellectual (no~tic) faculty of reason which it excites and

attracts.

Socrates, however, in the Symposium, places a great

deal of emphasis on eros as the initiating factor of the

philosophic quest, emphasizing love as the one thing in the

world he understands. 48 For Socrates, who is always eager

to proclaim what he does not know, this is quite an
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admission. In fact the whole symposium is a eulogy to love,

not only in its divine form, but in its human manifestations

as well, although it is undeniable that Plato's Socrates

wishes to lead us toward the experience of divine love.

Erixymachus speaks of the power of love, whether

divine or earthly, which directs itself toward the good and

notes that the "means of communion" between human and divine

is "the preservation or repair of Love." 49 Aristophanes

tells us that the nature of love is to try to cross the gUlf

between persons. It is also a longing for a "primeval

wholeness. II Agathon praises love as the creative power

which gives birth to all things. 50 Socrates goes on to

argue that love seeks that which is beautiful and equates

the beautiful with the good. At this point he eagerly

introduces a most animated discussion of Diotima, a con

summate philosopher of Love. In addition to her magical

powers (she appears to retain connections to primal

shamanism, witchcraft and the spirit world), Diotima taught

Socrates about Love as well as his famous dialectical,

question and answer, approach to inquiry. 51 In fact, he

explicitly acknowledges her to be his teacher as he does no

other.

Diotima argues that the lover seeks to possess the

good for eternity, and thus love is also the quest for
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immortality. The human preoccupation with sex, she tells us,

is that through it, we mortals generate the only immortality

we can. She suggests that youthful, human generative nature

is naturally attracted to physical beauty, and with luck

such an attraction will lead to a contemplation of and

immersion in the other's virtue. Thus "the candidate for

initiation cannot, if his efforts are to be rewarded, begin

too early to devote himself to the beauties of the body.,,52

Ultimately the initiate must be led toward the beauties of

the soul and the knowledge of the good and beautiful

wholeness, itself, from which each beautiful thing draws its

own particular beauty or goodness. These are the lessons

which Socrates has learned personally from Diotima and which

he attempts to pass on to his friends.

For my purposes, the symposium is remarkable for a

couple of reasons. First, there is the overwhelming emphasis

on the role of Love (Eros) as the primary motive force in

philosophy. Secondly, eros is conceived and discussed as

existing on a continuum ranging from earthly/sexual at one

pole to sacred/spiritual at the other. The first is seen as

part of, and the means toward the latter. But just what is

rational about eros, besides the fact that from the sacred

pole it

earthly,

draws us toward the truth quest, while from the

personal pole, we are drawn toward knowledge,

goodness,truth? How can we talk about an erotic rationality?
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As Leonardo Boff, author of st. Francis demonstrates,

erotic rationality is a form of affective rationality. Boff

argues that in the course of modernization, nature was

"separated from the emotional and archetypal life of

people, ... losing its therapeutic and humanizing function.,,53

Logos became hostile toward Eros and Pathos (experience),

but now, historically, there is a need to "broaden the use

Boff conceives of reason as open to both

of rationality

rationality. ,,54

far beyond instrumental-technocratic

affectivity and spiritual experience. Existence is first of

all felt. He argues, like Socrates and Diotima, that eros

is the basic force which drives us to seek union with

otherness. The basic impulse of reason to know and to order

is powered by eros. Since eros seeks union, it is not merely

a passion but a compassion, a joyful, enthusiastic feeling

together, a communion. When eros is integrated with logos,

there arises what Boff calls "humanized eros" or gentleness

and care. Boff suggests humanized eros as a counterforce to

the hegemony of the techno-rational institutions of

modernity and envisions a convivial and communal post

modernity based on such eroticized rationality.

At first thought, this sounds superficially reminiscent

of Herbert Marcuse in his work Eros and Civilization, and

indeed, Boff does cite Marcuse. Marcuse envisioned a society
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based not on the Freudian dynamics of repression and the

Enlightenment logos of domination but instead an eroticized

personal and social existence founded upon a "sensuous

reason,,,55 a "rationality of gratification,,,56 in which

labor is primarily concerned with satisfying human needs and

greater attention is given to aesthetic fulfillment. as an

ordering principle. Marcuse's work is certainly valuable for

its emphasis on eros and its vision of a constructive,

erotic rationality as a motive social force. He even

mentions the possibility, quoting Schiller, of a non

dominating relation between human and nature in which nature

becomes an object of contemplation. 57 However, Marcuse, at

least in his discussion in Eros in Civilization, seems

obsessed with Freudian psychoanalytic categories and bound

to Marxist concepts of labor and nature. One is never quite

sure where he stands in relation to Schill~r's nature. It is

not clear if nature is to become more than an "object" of

contemplation for Marcuse, although the question remains

open. still, in his earlier work he argued " ...Man cannot

simply be subservient to, or come to terms with the

objective world, he must appropriate it, to make it his

own.,,58

But Boff does indeed argue clearly the need to extend

this synthesis of eros and logos, which we may call "erotic

rationality," to "search for a new meaning for living linked
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to earthly roots, to simplicity, to respect, to gentleness

with others and the care of nature ... ,,59 I cannot imagine a

finer conception of an ecological erotic rationality. Just

like St. Francis, Boff wishes to see an ecological order

based on a reasoned eros.

As we have seen, eros finds its fulfillment in the

participatory process of coming together with the other.

Returning to Plato's (and Horkheimer's and Adorno's) notion

of mimesis, it is instructive to consider Morris Berman's60

concept of mimetic knowledge, which is both highly

communicative and erotic, and therefore not easily

categorized according to my terminology. Mimesis was a term

used by Plato to refer to active emotional identification,

in which the subject/object boundary is crossed but not

obliterated. Berman also calls this participating con

sciousness. 61 The personal knowledge which results from this

reflective boundary crossing reaffirms the communicative

relation between observer and observed as is evident both in

the rain dance of the native and in quantum physics. The

erotic nature of this participatory, mimetic knowledge is

most obvious in primary societies:

The Lakota was a true naturalist--a lover of nature. He
loved the earth and all things of the earth, the
attachment growing with age. The old people came
literally to love the soil and sat or reclined on the
ground with a feeling of being close to a mothering
power ...
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That is why the old Indian still sits upon the earth
instead of propping himself up and away from its life
giving forces. For him to sit or lie upon the ground is
to be able to think more deeply and to feel more keenly;
he can see more clearly into the mysteries of life and
come closer in kinship to other lives about him...

The old Lakota was wise. He knew that man's heart
away from nature becomes hard; he knew that lack of
respect for growing liviR~ things soon led to lack of
respect for humans too ...

Here we see a mimetic, communicative and erotic

rationality based on kinship, relationship with and parti-

cipation in the community of being, a knowledge rooted in

love and resulting in deeper experience and reflection,

leading toward wisdom. But we moderns are no longer primal

people. How might we recreate such experience and reflection

in a modern context? My next chapter addresses this

question.

Socrates identifies the experience (pathos) of

wondering as the salient characteristic of the philo-

sopher. 63 Such wonder arises from the participatory

encounter as a full and undiminished member in the community

of being. This experience may be recovered by remembering

and re-experiencing our connection to the non-human world.

Such reflective experience, as I argue in my penultimate

chapter, might give rise to a noetic, eroticized

rationality, in reflection upon the world of human

experience in its participatory relation as part of the
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community of being. This sort of rationality is essential

for confronting the ecological crises of modernity.

Black feminist Audre Lorde in her essay "Uses of the

Erotic" remarks on the Greek notion of eros "as the

personification of love in all its aspects." She helps to

make explicit the link between the erotic and knowledge:

Beyond the superficial, the considered phrase "it feels
right to me," acknowledges the strength of the erotic
into a true knowledge, for what that means is the first
and most powerful guiding I ight toward any un
derstanding. And understanding is a handmaiden which can
only wait upon, or clarify, that knowledge, deeply born.
The erotic is th~ nurturer or nursemaid of all our
deepest knowledge. 4

Lorde also speaks about the importance of the reflec-

tive awareness of the personal capacity for joy and its

political possibilities:

•..And that deep and irreplaceable knowledge of my
capacity for joy comes to demand from all my life that
it be lived within the knOWledge that such satisfaction
is possible ...
... For once we begin to feel deeply all the aspects of
our lives ... our erotic knowledge empowers us, becomes a
lens through which we scrutinize all aspects of our
existence, forcing us to evaluate those aspects honestly
in terms of the relative meaning of our lives. And this
is a grave responsibility .•. not to settle for the
convenient, the ~gOddy, the conventionally expected, nor
the merely safe.

Lorde further suggests this reflective eros may tend to

motivate us in the struggle against oppression.
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This discussion of erotic rationality completes my

theoretical outline, explanation and justification of the

various rationality components of ecological rationality:

instrumental, communicative, affective, noetic and erotic.

While these aspects overlap and interact in a number of

ways, they all contain certain distinguishing factors,

which, when taken as a whole and including their

overlappings,help to provide a broad-based and comprehensive

notion of an ecological rationality which may offer a

postmodern reason capable of addressing the crises of

modernity. The rest of my dissertation will move in this

direction. The remainder of this chapter will consider more

briefly certain value orientations and/or organizational

principles, which both give rise to and reflect ecological

reason.

A Respect for Life and the Non-living

The understanding of interrelatedness and interde

pendence and the corresponding experience of a sense of

belonging or membership (even to a fractious community of

being tends to mitigate the alienation and separation,

which I have argued inhere in human consciousness to some

degree. Recalling the recent quotation of Chief Luther

standing Bear, it becomes possible to see how when we lose

respect for other growing and living creatures and the
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natural world which supports them, we may also lose respect

for other human beings. When a person has some actual

experience of interdependence and the way in which things

are related (ecology) to compose the whole which makes their

own lives possible, a respect for the various parts (which

make up this whole which supports one's own life) should

follow. In addition to that respect, there should develop a

commitment to let the diversity of being be (as much as

possible without sacrificing basic human needs), to preserve

and to appreciate it.

The modern political ecologist is beginning to

incorporate and adapt, at least metaphorically, the ancient

Buddhist ideal of the Bodhisattva, the illuminated being who

gives up his/her own personal liberation to suffer and

struggle, lifetime after lifetime, until all sentient beings

have been saved (a task with no end). The Bodhisattva makes

this great sacrifice because s/he has attained the deepest

realization of Buddhism: since all are interconnected, there

can be no personal liberation apart from the liberation of

all. Of course we need not reify the virtue of respect for

all living creatures to such an extent as has the Jain sect

of India. They constantly wear masks so as not to destroy

the microorganisms they might inhale. Certainly respect

should not be made into an absolute. While all human beings

deserve respect in themselves and for their being, some are
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certainly more worthy of respect than others, according to

their actions and interactions.

A Biocentric or Ecocentric vs. an Anthropocentric
Approach--the Ecological Revolution

A biocentric orientation places life in its multitude

of forms and manifestations at the center of its

understanding. Just as the Copernican Revolution made it

clear that the earth circles around the sun which is the

focal point of our solar system, the Biocentric (even

better, Ecological) Revolution removes human beings as the

focal point and makes it clear that the interrelated

diversity of life and the need for its continued health and

existence is of utmost importance. Such a viewpoint, to the

degree humans are capable of embodying and representing it,

is needed to end humanity's overarching Enlightenment

hubris. It is also necessary to enable homo sapiens to act

from a perspective that seeks the best for the whole

planetary ecology. The biocentric view must really become an

ecocentric view where not only living things are primary,

but the non-living aspects of the ecosystems which support

them--mountains, rivers, soil, wind, etc.,--are recognized

for the central roles they play. This ecocentric perspective

is a direction toward which we should move, not an

inflexible or absolute principle. Since we are, after
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all, humans, our viewpoint will always remain, to a certain

extent at least, anthropocentric. Nor is it difficult to

imagine occasional situations when the saving of human life

justifies some ecological damage. However, the overall

guiding principle must be the well being of the ecological

whole which sustains all life on planet earth.

A Dynamic Balance:
The Pattern Connecting the Parts and the Whole

The key word here is balance. Ecology requires a

balance among the different members of the community,

whether it be conceived as the community of being or as an

ecosystem. However, the language of "systems" theory has

become associated with a sort of balance that implies

homeostasis or stagnation. But living systems theory is

quintessentially dynamic in nature and strenuously rej ects

the idea of any sort of stagnant homeostasis while strongly

emphasizing an ever changing, dynamic and shifting balance

needed for both organismic and ecological integrity.66 This

is the process of evolution.

My concept of ecological rationality has been inspired

by the thought of Gregory Bateson and his work on living or

ecosystems. It thus embodies a number of his notions which I

understand to be ecologically rational: (a) "the pattern
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which connects" (the parts to each other and to the whole).

Gregory Bateson wrote about "the pattern which connects.,,67

For Bateson, there is a pattern which connects all living

creatures, "a dance of interacting parts." This pattern is

described as a sort of communicative web which permeates,

relates and connects various phenomena. We may find traces

of this metapattern in the DNA, in the organization of all

matter and in stories and storytelling. It is both

communicatively and noetically rational, and this

rationality will be elaborated in Chapter 6.

(b) the "rationality" of metaphor in communicating re

lationality; Bateson has elaborated a concept and typology

of what he calls "Mind" or "mental process." The ordinary

conscious mind normally busies itself with what Voegelin

calls the Thing-reality, the world of phenomena. But in

"primary process" (which structures the operations of the

unconscious), "the things or persons are not usually

identified, and the focus of the discourse is upon the

relationships ... between them... the discourse of primary

process is metaphoric." 68 Bateson emphatically declares

that the heart has its own reason and "that feeling and

emotions are the outward signs of [these] precise and

complex algorithms.,,69 Thus, metaphor (and its abundant use

in poetry, story and myth) may be understood as a means of

communicative and affective rationality, able to relate
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information about emotion and experience which ordinary

language cannot.

(c) the rationality of balance--the dynamic homeostatic

tendencies of living systems, and the relations between the

parts and wholes of these systems. In a world where the

"patterned primacy of relationship" is acknowledged,

achieving and maintaining a dynamic ecological equilibrium

is most rational. In both human and non-human ecologies,

when this balance is overthrown, ecological catastrophe may

result. My whole second chapter points to the disastrous

results and potential catastrophes of the ecological

imbalances, caused by the factors I have identified in

Chapter 2. These imbalances are omnipresent in most aspects

of human life (one billion absolute poor, massive genocide,

rampant disease, nosos) and in most aspects of our relations

with the non-human world. A rationality of balance in which

the members of the planetary ecosystem are communicatively

related to the larger planetary commununity is crucial. 70

(d) the need to optimize, rather than maximize certain

variables--this too speaks of the relation between parts and

whole. Thinking in political terms, rather than maximizing a

certain variable, like the wealth of a few individuals,

optimizing the wealth of many, instead, (including the non

human) would result in a much more balanced and healthy

state of affairs. 71
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(e) an emphasis on adaptation and an avoidance of addiction:

human beings clearly have many addictions such as the desire

for excessive wealth, fossil fuels, consumerism, media

addiction, violence, etc., which are destroying both the

human and the planetary ecology; if people were able to

adapt better to the needs of the planetary ecology (which in

the long run corresponds to our own species' needs) arid

relinquish their addictions, clearly a more rational

ecological balance (both human and non-human) would result.

Unfortunately, we have just begun to think of ecosystems as

having "needs." 72

(f) the idea that the basic unit of evolutionary survival is

not a single individual or even species, but rather the

network of relations in which the individual is embedded. In

the series of levels of ecosystems within ecosystems, the

balance of the largest unit must be the primary concern. We

may think of this "unit" as Gaia, or the biosphere of planet

Earth for our purposes. 73

The Rationality of Self-organization

A final principle of ecological rationality may be

found in the work of "new scientists", Prigogine (physics,

chemistry) Rupert Sheldrake, Humberto Maturana, Francisco
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Varela (biology,neurophysiology), Capra and Bateson, etc.,

which regards the central defining characteristic of life as

self-organization. This means that although all living

organisms continually interact and modify themselves in

interaction with their environments, their primary

organization is not imposed upon them by their surroundings,

but established by the organisms, themselves. Of course,

this should not be understood as a denial of the dialectical

mutuality between creature and environment, or in human

beings, the vast importance of the socialization process. 74

Nobel prizewinner and one of the developers of chaos

theory, Ilya Prigogine, was one of the first thinkers to

propose self-organization as the salient criterion for the

definition of life. 75 Prigogine presents evidence that not

only is life self-organizing, but given changes in

ecological equilibrium, it will reorganize itself to a very

considerable extent. 76 While interactions with their

environment may act as catalysts for change, it is the

structure of the organisms themselves that determines the

changes. Furthermore, since living creatures are dynamic

systems as are the environments in which they live, they are

always changing their structures and changing them in regard

to an exchange of information with their environments. This

organizational process and information exchange may be

understood to exist on many levels. In fact, human language
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may be viewed as part of these processes. 77 The point here

is that in the process of self-organization, although not a

great deal is known about it yet, there exists a clear

rationality involving organizational change in living

creatures as they respond to their ecological relations.

In Chapter 6, I turn toward a more communicative,

noetic and erotic study and expression of ecological

rationality in myth, storytelling, the lives of primal

people, and in the "new science" and the "new story."
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CHAPTER 6

NEW STORY, NEW SCIENCE

Alienated from the cosmos •.. we do not know what we are
about as a species. We will discover our larger role
only by reinventirg the human as a dimension of the
emergent universe.

Brian Swimme

The universe thrives on the edge of a knife. If it
increased its strength of expansion it would blow up; if
it decreased its strength of expansion it would
collapse. By holding itself on the edge it enables a
great beauty to unfold. The Milky Way also thrives at
the edge of a knife. Decrease its gravitational bonding
and all the stars scatter; increase the gravitational
bonding and the galaxy collapses upon itself. By holding
itself in ... a fecund balance of tensions, it enables
planetary structures and living beings to blossom forth.

Every being that thrives does so in a balance of
creative tension. The boreal forest that receives too
little or too much sunlight will collapse into a
different biome. The universe is a multilevel web of
different communities of beings with ancient and well
established orders of bonding. This beauty evaporates
when the enabling relationships are too severely
disrupted. 2

Thomas Berry and Brian Swimme

Today all of us, especially political philosophers, are

faced with what Hans Jonas called "the imperative of

responsibility.,,3 Confronted by threats of planetary crises

and environmental catastrophe, we need to expand our

understanding of politics to include ecology,
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relationship to the world of the non-human, and reflect upon

our flawed partnership and participation in the community of

being.

The last chapter sketched a rough outline for a new

approach to rationality, which I have called "ecological ra

tionality. " In this chapter, I build on the notion of

ecological rationality, especially its noetic and erotic

aspects, by demonstrating its manifestation in storytelling,

particularly as it applies to mythopoesis, mythology as

"truth stories," the "new story" and the "new science." A

brief introduction to this "new science" and "new story" is

appropriate here.

The "new science" refers to basic paradigm changes4

in the acLerrt.Lf i.c ~\11r.suit of knowledge. These changes were

profoundly influenced by the discoveries of quantum physics

which emphasized such concepts as the relatedness of

observer and observed, the interconnectedness and inter

dependence of phenomena, the principle of non-local causes

and other non-cartesian notions. 5 These ideas were adapted

to investigate living creatures by biologists such as

Gregory Bateson, Humberto Maturana and Francisco Varela. 6

Almost all of the new science, because of its

historical/developmental perspective, crosses the boundary
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between story and science. 7 One result of these paradigm

changes and new historical narrative dimension has been the

creation of a unique kind of scientific inquiry which

challenges the mechanistic cartesian worldview and suggests

an ecological and historical/developmental approach toward

the study and understanding of phenomena, and for that

matter, noumena. For example, former NASA scientist, James

Lovelock's controversial "Gaia Hypothesis" contains both

empirical elements and mythical narrative implications.

Lovelock's thesis suggests that the entire planetary

biosphere (all life on earth) has evolved and functions as

an interacting whole in a manner which helps to reproduce

the biochemical conditions necessary for the survival of

that whole. 8

These new scientists and storytellers (Gregory

Bateson, Thomas Berry, Brian Swimme, Fritjof Capra, et.c , )

are not content to remain within the traditional confines of

science, but feel compelled by their new way of thinking to

speculate on the nature and mysteries of the universe. This

new scientific speculation has given rise to what

historian/theologian and storyteller Thomas Berry calls the

"new story," or the "universe story," a novel scientific

"mythologizing," which focuses on the (continual) creation

of the universe, the evolutionary process and the

relatedness of the planetary community.
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I intentionally contrast the Old Science and Old story

(worldview) ~ analyzed and described in Chapter 2 with the

New Science and New story considered in this chapter. The

centerpiece of the chapter is a "conversation" (or

comparative analysis) between the thinking of new scientist

and ecological thinker, Gregory Bateson and that of Eric

Voegelin, new political scientist and philosopher. Eric

Voegelin published The New Science of Politics in 1952, and

may be considered a "new scientist" because of his efforts

to create a new non-positivistic paradigm which analyzes the

search for existential political order as part of the human

quest for truth in an existence lived between the sacred and

the profane. 9

The chapter proceeds as follows: I begin with a general

introduction regarding the nature and role of storytelling

in human existence, especially storytelling on the level of

mythology, because as Voegelin argued, mythology is the

story of the truth quest for people who still remember (ed)

their partnership in the web of being. 10 Next comes a brief

discussion of the insights of Joseph Campbell and Mircea

Eliade, two well known experts on myth. I complete this.

section with Eric Voegelin's, Gregory Bateson's and my own

reflections on story.
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This is followed by a consideration of primal

societies, the first people or hunter gatherers, to gain an

understanding of human being which still remembers this

partnership and of the effects of this memory on human

thought and existence. Here I take up some of the critiques

of my interpretation of foraging (hunting gathering)

societies. I then revisit the discussion of Voegelin's

thought begun in Chapter 2 and continued in Chapter 5,

especially in regard to his diagnosis of nosos as a disease

characteristic of the modern person who has "forgotten his

partnership in the community of being."

Next is the "conversation" between Voegelin and Bateson

to tease out the meaning of and need for noetic and erotic

rationality, both to support the overall concept of

ecological rationality and as a means of helping human being

to reconnect to the rest of the web of being, especially the

experience of the sacred. I argue that one element of this

reconnection entails remembering and experiencing the

parousia, the experienced presence of the sacred in the

worldly. I end the chapter with a discussion of Thomas

Berry's and Brian Swimme's notion of the new story, which

helps to "eroticize" the noetically ecological rationality

of Voegelin.
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says,

A story About stories:
Storytelling, Myth, Sacred stories and Ecological Reason

A few definitions of key terms at this point may help

to clarify the following discussion. I define stories

broadly as interpretive, historical (developing sequentially

but with discontinuities over time) narratives which enable

people to make sense of their world, society and their own

identity within that world and society, by relating events,

ideas, etc., and fitting them together to form a context for

self and society. As modern Pueblo storyteller Leslie Silko

"I feel the power stories still have to bring us

together ... IIll Thus, the essential elements of story which

I want to emphasize are: (a) the developmental and

historical narrative structure; (b) a relational and con-

nective quality which (c) allows individuals and even groups

to link themselves to various beings, events, actions and

thoughts and thereby enter into a larger whole or context

which provides meaning to their lives.

Myth may be defined for my purposes as sacred stories

which express the cosmological understandings of societies.

In particular, they express and attempt to answer questions

of ultimate existential concern, questions of life, death,

origin, meaning, purpose, etc. The sacred may be understood
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both as part of Voegelin's metaxic structure of existence12

and as an experience of transcendence. Such religious

experience, although usually characterized as mysterious and

ineffable, has been central in forming human social and

political order. Despite its profound ineffability, there

is much agreement that the experience is often of tremendous

intensity, of awe-inspiring, fascinating mystery and wonder,

of fear and terror, of the fullness of being, of

illumination, enlightenment, ecstasy, of something wholly

Other. still, when an object such as a stone or tree

manifests the sacred, "it becomes something else, yet

continues to remain itself, for it continues to remain in

its surrounding cosmic milieu.,,13 The profane may be

understood as the opposite of the sacred, as the mundane,

the everyday, although the experiences of consubstantiality

and the parousia, which I discuss in this chapter,

demonstrate the interpenetration of sacred and profane. Thus

there is the paradox of something wholly other which is

always here and now.

It is part of my thesis that storytelling, especially

as it is manifested in myth, the tales of primal people, in

the "new story," and even in the "new science," embodies

ecological rationality and enables us to grasp on a human
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level, "the pattern which connects" human beings over time

and space to each other and to the web of being.

For historian of mythology, Joseph Campbell, myths are

stories of our search for truth and being. He believes that

human beings seek an experience of being alive rather than a

meaning for life:

People say that what we're all seeking is a meaning for
life. I don't think that's what we're really seeking. I
think what we're really seeking is an experience of
being alive ... so that we will actually feel the rapture
of being alive. 14

While I agree with Campbell about the primacy of

experience, I believe he is wrong to draw such a sharp

distinction between experience and meaning. A most essential

aspect of the human search, of human being, and of human

nature itself, is that people need to give meaning to their

experience as part of the process of ordering and

understanding their world. This is one of the central

qualitites that distinguishes human beings frpom other

animals. Experience and meaning may be separable, but they

are not separate.

For Campbell, myths are metaphors about the spiritual

possibilities which exist in human beings. They are stories

which embody the sYmbolic representations of peoples'
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searches for answers to questions of ultimate concern.

They provide models for peoples' lives. Campbell is

especially interested in creation myths (the new story is

clearly a creation myth) and spiritual quests. He reminds us

that myth is for spiritual instruction and that

civilizations are founded on myth. He cautions us to

remember the allegorical nature of creation stories;

are metaphorical, not literal--it is as if it were

this. 1S

they

like

Practically, myths have become fundamental methods of

instruction for easing major life developmental processes

and transitions. This may be an especially important

function now when we seem to be on the edge of a major

cosmology transformation toward the notion of a continually

developing and emerging universe. Our predicament is that we

have lost our myths, and worse, the respect for mythopoesis,

the whole process of creating myth. The ancient myths were

designed to harmonize mind and body and spoke of life's

passages and the joys and sorrows along the way. At the same

time rituals associated with myth have provided a sort of

creative and communal reenactment of mythic and mythological

archetypes, facilitating spiritual insights, experiences,

and transformations whic~ helped to link the individual to

larger community structures. Those structures include the

larger society, the rest of the world, the entire cosmos
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and the sacred. Today we find ourselves without coherent and

meaningful myths to link individuals to these larger

communities, leading to lives of separation, isolation,

alienation and disconnectedness.

The realm of the sacred is an indispensable aspect of

the new story. Mircea Eliade, comparative religious

historian, helps illuminate the nature and meaning of

creation stories and their relation to the sacred .16 For

Eliade, the religious person deeply desires to be and to

participate in reality.1? For the archaic person, nothing

was ever merely physical or psychological, but could become

a sacrament, inspiring communion with the sacred, something

totally Other. According to Eliade, the sacred, by revealing

the ground of being, "makes orientation possible" and

"founds the world" in that "it fixes the limits and

establishes the order of the world. "IS Sacralizing a

territory is the same as making it a cosmos. A territory can

be made ours only by creating it anew, by reenacting the

original, sacred creation. Our world is founded by re

creating the mysterious original creation.

Where the sacred is apprehended, an experiential center

is established and communication opens between the divine

and profane realms, making possible ontological passage from

one mode of being to another. 19 The human being fears chaos
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and thus wishes to be at the center of creation where order

is most secure. The way in which a reality came to be is

revealed by its myth or its story, and the cosmogenic or

creation myth tells how the cosmos began. Ritual. a sort of

collective dramatic or theatrical storytelling, makes the

mythic event become present again; it is the reenactment of

the creation of the cosmos. The creation of the world is the

paradigm for every creation. The recreated world exists

and has a definite structure. It is no longer a chaos but

has now become a meaningful cosmos. 20

For Eliade the disenchantment of the world (expressed

in the Christian symbol Lsm of the "fall"), has separated

humanity from communion and openness to the world, resulting

in the loss of spiritual experience. Primal people and their

descendants, as they became more and more differentiated

from nature, were still able to "rediscover the traces of

God that are visible in the world. ,,21 The modern person has

forgotten even those vestiges. "He will not be truly free

until he has killed the last god. ,,22 But the human psyche

has not changed and remains "haunted by the realities that

[it] has refused and denied. 23

Eric Voegelin uses the language of "story" when

referring to the aymbol Lc representations of various truth

quests. Thus such works as the biblical story of Genesis
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and Plato's Timaeus are understood as stories of the search

for truth. For Voegelin, each story begins in the middle, or

in the metaxy, the space in between the poles of the sacred

and profane. These creation stories express the "divine

human movement" of the quest for truth. This quest is

understood as a resistance to the disorder of the world, as

an attempt to bring about the best fit between the symbolic

representation of the experience of the sacred and human

existence. The story of the quest is the beginning of order

and is historically differentiated. Thus the stories people

tell about their experiences of transcendence and their

search for the source of those experiences assists in the

establishment of order in human society. The history of this

order can be read in the ever changing symbolic

representations (truth stories), through which human socie

ties express their increasingly differentiated experiences

of their quests for truth. 24

This analysis helps us make sense of Brian Swimme' s

remark that the story is "the fundamental unit of

intelligibility for advanced hominid intelligence. ,,25 For

physicist and new scientist Swinune, "the universe is a

story. Each creature is a story." This statement refers in

part to the notion that the universe and each of its beings

is part of an irreversible historical process which is most

accurately expressed in narrative form and which links each
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being to every other. 26 Of course we are speaking here of a

very broad definition of story and of several different

levels of storytelling. As regards the hermeneutic or

interpretive enterprise, the concept, story, is in part a

way of talking about the process of symbolic representation

and the intentional linking of those symbols through which

human beings come to understand and communicate about their

experiences of the world. In short, creating stories and

storytelling are the ways in which people make meaning and

sense of their world and experience.

Yet on an even more fundamental level, there is only

interpretation; there is no "objective" experience of the

world as it is. All we can really know are the "stories" we

tell ourselves and each other about the world. This is so

because all our experiences are sUbjective in the sense

that our nervous systems create the images we assume we see

in an unmediated real world. In other words, we create the

world, or more accurately, we create and interpret our

experience of the world. Of course this is not to say that

there is no real world or that the world has no part in

creating us and our experience. On the contrary there is a

real world that in a commonsense way continually demands

that we relate to it and limits our realm of freedom. Thus

the story I wish to tell is a story of constant relationship
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and continuous, if often unconscious, interaction and

transaction with that world:

I will tell you something about stories,
They aren't just entertainment ..•
They are all we have, you see,
all we have to fight off
illness and death.

You don't have anything
if you don't have the stories .••

He rubbed his belly.
I keep them here [he said]
Here, put your hand on it
See, it is moving.
There is life h~,e
for the people.

Furthermore, each human being creates a story about the

world which is different from those of all others. Yet while

it is different, it is usually similar enough to allow

mutual understanding, appreciation, disagreement, etc. This

is because each individual story is part of a larger

cultural and civilizational story. So we see there are

stories within stories within stories, ad infinitum. We live

in the midst of a sort of Chinese boxes or labyrinth of

stories:

Each story is at once a fragment and a whole; a whole
within a whole. And the same story has always been
changing ... 28

For epistemologist and new scientist, Gregory Bateson,

it is the mind which inheres in relationships that creates
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stories. Bateson might say that the fundamental unit of the

story is difference or news of difference. The senses react

to that which makes a difference, passing over that which is

not distinguished from its environment; furthermore,

difference (and by implication, diversity) is, itself, the

nature of relationship, since if there is no difference,

there is no other to relate to. Even similarity (and the

experience of likenesses attracting) depends on difference:

for without difference, there would be no similarity, only

sameness. There are, of course ~ trivial differences and

important differences. For Bateson, lithe differences which

make a difference" are the stuff that make up stories. 29

We come with stories built into our being, beginning

with the genetic coding of the DNA, followed by patterns and

socialization of childhood, etc. A story is "a little knot

or complex of the species of connectedness which we call

relevance. 11
30 Since the world is not separate, "thinking in

terms of stories II is a pattern common to all minds. context,

understood by Bateson as the repetition of pattern in time,

is characteristic not only of behavior (stories turned into

activity) but of the evolutiona~l process, itself. 31

Bateson sees context as central to meaning-- no

context, no meaning. We can know nothing about an individual

thing alone, but we can know about the relations among
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things, and he suggests that the patterns of relationship

he pursues are "necessarily regular and form a part of the

eternal Verities. ,,32 Context, here, is similar to the

understanding of history as crucial to any causal

understanding of events. Meaning is then inseparable from

context; it is context which fixes meaning, and both meaning

and context are matters of relationship. From the meeting of

sperm and egg and the joining of DNA onward, life may be

understood as a series of historical contexts in which

transactions between individuals and environment (social,

physical, etc.) give rise to patterns which people tell

stories about to make sense of life. Berry and Swimme take

this notion of context as story and meaning one step

further, strongly emphasizing the historical and devel

opmental dimensions. They include the whole evolutionary

process of the universe from the "primordial flaring forth,"

and the formation of galaxies and planets to the creation of

earth and the evolution of life on earth from single-celled

creatures to human beings. Such unique and irreversible

transformations over time provide a dynamic context/story

of which we are all a part and which might, therefore, hold

common appeal and meaning for all humanity. This common

meaning might help human being to clarify its relatedness to

the rest of the "universe community.,,33
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For Bateson, as for Duerr, the ecological and human

crises of modernity are a sort of failure in boundary

crossing. We have focused too narrowly on parts, pieces, and

individualities so that we no longer have any experience or

sense of how these parts interact. He argues we must shift

our understanding to affirm "the complexities and mutual

integration of both sides of any interface. ,,34 if we hope

to avoid the reduction of ourselves to homo economicus and

the ecosystem to a vast but finite pile of assets. We must

begin to see and speak the truth of the network of relations

of which we are a part in order to understand and

communicate about the world in ways which will affirm our

own complexity and that of the Other, be it ecosystem or

culture, and to see that both are part of a larger whole.

Such an understanding of self and other is "the affirmation

of the sacred.,,35

For Bateson, myths and religions are stories of the

quest for truth (structurally patterned systems) that people

can step into and which enable them to find meaning, to

integrate their reality. Myths and religions, especially

when they function relatively free of dogma and distortion,

become comprehensive "patterns which connect, " inc1usive

metaphors that enable people to integrate themselves into a

vast web of relationships that might otherwise be

impossible. Today we have lost such metaphors. These
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metaphorical systems of integration and understanding, like

the sacred, allow human beings a kind of understanding which

is not available through ordinary knowledge but which is

ecologically rational and without which people tend to

become isolated (from the larger web of being) and thus

unbalanced or disordered. Bateson's thought suggests we·

require the sacred, creation stories and rituals for their

vital integrating and connective aspects, but also points

out the need to reject dogma, which destroys' the integrating

effect. 36

Just how is it that stories enable human beings to make

sense of their world? They do so by capturing and

symbolically re-presenting human experience in a manner

which makes it especially understandable by placing it in a

familiar context and allowing the individual listener to

hear and identify his/her own story within the larger

story/context; they do so by linking us in an imaginative

remembrance and recreation:

The story depends on every one of us to come into being.
It needs us all, needs our remembering, understanding
and creating what we have heard together to keep on
coming ~9to being. The story of a people. Of us,
peoples.

Minh-ha is saying that the story depends 0[. us and our

repeated remembering and (re)creativity to come into being
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and to keep coming into being. And Bateson tells us that we

depend on stories (sperm and egg, DNA, the sacred, etc.) to

come into our own being and to continue to exist. It seems

there is a dialectical process at work.

One of the key elements and emphases of my thesis is

the centrality of relationship, and the importance of

understanding the world not as a random chaos of obj ects

strung together by the sUbjective mind, but rather as an

interrelated, though by no means harmonious, whole. This

holism is an epistemological principle at the basis of my

argument and well worth emphasizing in an analytical and

fragmented Enlightenment world. The purposive rationality of

modernity has hypostatized the subject/object distinction,

so that the dominant worldview understands everything to be

separate. It takes a leap of faith, imagination, or the

influence of exceptional experience to begin to think about

the world in terms of relationships. stories, at least the

ones which I refer to, embody a relational (ecological)

consciousness which perform (among other performances) the

art of relating rather than separating the spiritual/ideal

and material, thus offering a reintegrating process for one

of the great rifts of modernity. As Berry and Swimme suggest

in The Universe Story:
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Earth is so integral in the unity of its functioning
that every aspect of the Earth 1S affected by what
happens to any component member of the community.

Because of this organic quality, Earth cannot survive
in fragments ..• The integral functioning of the planet
must be preserved. The well-being of the planet is a
condition for the well-being c;>f ~W of the component
members of the planetary commun1ty.

Gregory Bateson spoke of lithe pattern which connects"

to express the patterned primacy of relationship. stories

are, very simply, patterns that connect. storytelling

conveys meaning to the human mind in terms of relationships.

It tends to mirror the relational nature of the world as

opposed to what Voegelin called "the language of the Thing

Reality." This relational world is, in a sense,

quintessentially ecological because it simultaneously weaves

and embodies these "patterns which connect." But what is it

exactly that stories connect? storytelling is a pattern that

relates and connects human beings to others-- human others,

past, present and future, non-human others and the

transcendent. This is one reason that we moderns find myth

(and many other stories such as fairy tales and novels) so

fascinating. Not only do they help us to create an order and

apprehend it, but they connect us to an order larger than

ourselves , (an order to which we sense we were once more

closely related) in a way that only art and the sacred can.

Mythology, philosophy, religion and various forms of art

(music, dance, theater, poetry, etc.) all share this
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connecting, translocal quality of storytelling, revealing

something of the universal in the particular:

As with any generation
the oral tradition depends upon each person
listening and remembering a portion
and it is together--
all of us remembering what we have heard together-
that creates the whole sto~9

the long story of a people.

Speech and the powers of naming, hearing, and listening

thus become crucial factors and abilities in story making,

storytelling, recreating and communicating the connecting

patterns. "African traditions conceive of speech as a gift

of God/dess and a force of creation. ,,40 In Genesis, God

creates the world by naming things: "And God said, 'Let

there be light'; and there was light.,,41 In the Book of John

"the Word" is equated with primal creativity: "In the

beginning was the Word, and the Word was with God, and the

Word was God.,,42 silko writes:

Ts'its'tsi'nako, Thought woman,
is sitting in her room
and whatever she thinks about appears.
She thought of her sisters .••
and together they created the Universe ..•
Thought woman, the spider
named things and
as she named tiim
they appeared.

Local knowledge, CI ifford Geertz' s term for tradition

based knowledges of ethnic and indigenous groups which have
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not been completely overtaken by mOdernity,44 is almost

always characterized by ecological stories or story-like

elements which connect the local knowers and storytellers

and their listeners to each other and to the specific life

forms and larger structures in the world around them.

Despite these translocal elements, local knowledges remain

embodied in a living local context. On the other hand, the

knowledges of modernity tend to become universal and

monolithic in a manner which removes commonalities from the

concrete contexts in which they are understood. This

undialectical separation from context results in an

ahistorical, atemporal universalization which is marked by

reification, alienation and either ethical absolutism

(fundamentalism, whether religious or otherwise) or ethical

relativity.

Of course, all forms of human meaning enterprises, even

modern science, as Donna Haraway demonstrates so

persuasively in Primate Visions,45 may be understood as

stories. But there are stories and there are stories, some

which relate us to the world and others (many of the

interpretive understandings of modernity such as positivism,

communism, the domination of and separation from nature,

colonialism, racism, etc.) which separate us. These stories

are decidedly unecological because of their exclusivity and

unreflective nature regarding the good of the whole. From
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the perspective of ecological reason, the most valuable and

critically needed stories are the most inclusive ones which

relate us-- to each other and the world around us in an

ecological sense.

This ends my introduction to story and myth in general

and provides a context for the emphasis on storytelling and

myth that will weave through the rest of the chapter and

culminate in a discussion of the new story or the universe

story articulated by Thomas Berry and Brian Swimme. Now I

turn to a consideration of the relation between human being

and the rest of the community of being (nature and the

sacred) • First I use Eric Voegelin' s thought to set a

context for the study of the lives of hunting/gathering

people, (whose stories are marked by their inclusiveness).

Then I proceed with this study to further explore the

structures and implications of ecological reason.

The Context for Revisiting the Primal

Eric Voegelin helps us to understand the importance of

the primal by providing the context of an historical and

comprehensive mUlticivilizational analysis of the human

search for meaning and truth. Voegelin insisted that this

search revolved around a primary structure of reality, the

experience of human existence in the metaxy, between the
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tensional poles of the Thing-reality and the It-reality,

immanence and transcendence. 46 Because this structure is an

experienced process and not a thing, there is no One metaxy,

but rather a "plurality of middles, validating a plurality

of quests, telling a plurality of stories, all having valid

beginnings. "47 Thus Voegelin used the language of

"equivalency" to speak of a rough commonality of insight in

the truth symbolizations of numerous civilizations Which had

experienced and articulated this primary structure of

reality. While various multicivilizational meaning projects

are equivalent, some are more differentiated than others, in

particular the Greek and Judeo-Christian.

The process of differentiation is characterized by a

continually increasing reflection upon and elaboration of

the expression of the experience of the divine/human

relation. This process results in what Voegelin calls a

"leap in being" (philosophy in the Greek case, revelation in

the Judeo-Christian), where for the first time there is

experienced and articulated a ground of being separate from

the cosmos. While this leap leads to a new and powerful

"emphatic partnership with God, "48 it brings an end to the

experience of consubstantiality that existed in cosmological

societies. 49 with this loss the human being is prone to

forget (anoia) its role as a partner in the community of

being. SUffering from this Oblivion, people create various
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"second realities" (communism, fascism, puritanism,

positivism, etc.) by reifying the Beyond into a thing and

imposing that formulation upon the metaxic structure of

reality.

Hubris arises as hwnanity arrogantly mistakes i tsel f

as the lord and master of its community. Indeed, domination

often replaces all sense of partnership.50 This constitutes

what the Greeks called nosos , a disease of consciousness,

"which, if not cured in time, can become an incurable cancer

of the soul ... 51 Pursuing the disease metaphor, one might

say nosos is the disease; creations of second realities are

the symptoms. It is Voegelin's thesis that modern humanity

is riddled with this illness. This is the diagnosis. The

question about the cure naturally follows. In order to begin

to imagine a healing process, it will be useful to revisit

both the old and the new, primal peoples and the new science

and new story.

Why revisit the primal? For the simple reason that a

serious and comprehensive investigation of human

civilization and its quest for truth and order must include

the first humans. While we cannot go back 50, 000 years,

recent anthropology has produced considerable information

about hunter/gatherer societies who were either entirely

or relatively free from the influences of the modern era.
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The lives and societies of these primal people bring us as

near as we can come (although we cannot know how close that

is) to those of the first humans. Any study of the origin,

truth and symbolization of human order is prima facie

incomplete without an analysis of primal societies. For what

ever reasons, Voegelin did not complete this analysis.

Such an analysis is highly instructive because it

reveals societies largely free of nosos, more so than the

later cosmological civilizations which Voegelin studied.

Their intimate relation with the rest of the community of

being (nature and the transcendent) kept nosos in check and

led to a respect of Otherness, in particular a reverence for

other, non-human members of the community. There has been a

gradual, historical severing of that relationship, beginning

with later cosmological societies and CUlminating in the

catastrophic second realities of modernity.

since nosos is a disease characterized by for

getfulness of one's partnership in the community of being,

only by remembering and reinventing these primary,

participatory experiences and relations in a modern context

can we begin a healing process. While we cannot return to

live in the past, we may and must certainly revisit it for

understanding and insight as well as inspiration toward the

creation of a socio-political order more attuned to "the

story the It-reality wants to tell.,,52
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The Primal

In the last 25 years or so, thanks to considerable

anthropological research along with changes in the

iscipline's epistemology and methodology, a tremendous

amount of new and paradigm-shattering information has been

collected regarding hunting gathering or foraging societies.

Anthropologists such as Richard Lee and George Silberbauer

have spent many years actually living with foragers and

learning their incredibly complex language. From these

studies have emerged a picture of highly dignified and

intelligent human beings living in considerable harmony

within their ecology as opposed to the previous

understandings of these peoples as lazy savages not terribly

far removed from early hominids and in no sense as human as

white European man.

Richard Leakey, one of the ~oremost paleoanthroplogists

in the world, points out that for 1 1/2 million years, by

the most conservative estimates, until roughly 10,000 years

ago when the Agricultural Revolution began, hominids (and

their more evolved human counterparts) lived and developed

their lives, cultures and socio-political organizations

around a hunting gathering lifestyle. As Leakey also notes,

it is not unlikely, given the primacy of this lifestyle
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through thousands of generations of evolution, that it may

have left an ineradicable impression on our genetic, psychic

and socio-cultural structures. 5 3

In his book The Making of Mankind, Leakey focuses on

the ! Kung San but also makes some broad generalizations

regarding foraging societies:

It is clear when looking at a wide range of hunter
gatherers that there are significant similarities in the
way they run their lives. These similarities seem to be
imposed by their way of life, and therefore important in
forming an impression of the general character of our
ancestors' lives. We can make the following general
statements about hunter gatherers •.• 54

These general statements include:

1. The main socia-economic focus of these people is the
home base, usually occupied by about 6 families.

2. The primary consequence of the pursuit of both
meat and plant foods is a sexual division of labor with
males doing the majority of hunting, females most of the
gathering. The females provide the largest part of the diet.

3. The practice of bringing all food back to a home base
where it is shared with all members of the band requires a
well developed ethics of cooperation and equality.

4. This way of life provides a large amount of
leisure time which people generally spend entertaining and
visiting nearby friends and relatives.

5. Above all foraging people show tremendous skill gnd
"minimal" technology in making use of their environment. 5
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Social, Political and Economic Characteristics

Anthropologist George Silberbauer spent eight years

from 1958-1966 among the G/wi San, an extraordinary amount

of time to devote to "field work" and is the source of the

following observations regarding the G/wi San's socio-

political organization:

Decisions affecting the whole group are made through
democratic discussions in which all adult members of the
group may participate. Decisions are made by consensus
which does not involve unanimous agreement but rather
consent.

The domain of public decisions often spills over into
what a large complex society I ike ours would consider
private. This is a result of the intimate lifestyle of
the G/wi. Interpersonal problems and conflict often
involve all members of the band.

The small "face-to-face" communities share the charac
teristics of dense social networks and "the commgg
expectation of continuity of relationships over time."

This appears to be an extraordinary example of Habermas' s

communicative rationality and communicative action in

practice. It is also an example of the communicative aspect

of ecological rationality, which I described in chapter 4.

It is very difficult. to separate the economic sphere of

foragers lives from other aspects. Their "economy" bears

little resemblance to our understanding of the word.

Marshall Sahlins, noted anthropologist, refers to this way

of living as "the original affluent society.,,5? In the book
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Politics and History of Band societies, editor Richard Lee,

the foremost authority on the !Kung, addresses the economics

of hunting gathering societies by asking the question, "Is

there a foraging 'mode of production'?" Noting extraordinary

correspondences in details of culture," he answers,

In our view there is a core of features common to band
living foraging-- societies around the world
... Similarities among foragers include: egalitarian
patterns of sharing, strong anti-authoritarianism, an
emphasis on the importance of cooperation in
conjunction with a great respect for individuality;
marked flexibility in band memberships and in living
arrangements generally; extremely permissive child
rearing practices; and common techniques for handling
problems of conflict and reinforcing group co-
hesi 58eSlon ....

He lists the core features which characterize general

relations of production among band societies as:

1. "Collective ownership of the means of production--the
land and its resources--by a band ... " He notes the use of
the word band does not reflect the "flexibility of foraging
life."

2. "The right of reciprocal access to the resources of
others through marriage ties, visiting and co-production."

3. "Little emphasis on accumulation." Rather there is a
stress on mobility, which of course makes accumulation
difficult, and flexibility.

4."'Total sharing' or 'generalized reciprocity'" not only
among camp members but also among visitors. While everyone
does not always get an equal portion of everything, and
game, especially, is divided according to hxaro partner
ship, "no one goes hungry if there is food in camp."

5. "Access to all the 'forces of production'." In other
words all have or have access to the necessary skills for
making needed tools.
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6. "Individual 'ownership' of tools" However, these are
easily loaned, borrowed or given away.~9

An analysis of the !Kung hxaro network demonstrates how

all these characteristics and relations reveal themselves in

concrete practices. !Kung social and economic behavior

revolve largely around a system of gift exchange called

hxaro. This reciprocal network of gift-giving involves an

exchange of several different gifts a year between two hxaro

partners. In this manner a balanced, delayed exchange of

gifts occurs so that each band creates webs of ties and

obligations which link ~hem both internally and reciprocally

to various resources in other bands, insuring access to both

material and social resources. Virtually all of an

individual's possessions are directly involved with hxaro

exchange. At any particular time, about 70% of a person's

belongings were obtained through hxaro, while the other 30%

were personally made or purchased. A gift is considered to

be private property as long as the possessor desires to keep

it; but in practice, it is almost always given away in

anywhere from two weeks to two years.

The distribution of wealth, measured by number and

value of possessions, is remarkably even and strongly

influenced by hxaro. As Marshall Sahlins has noted regarding

forager systems of exchange, they are based overwhelmingly
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on the criteria of need and the ability to give. 60 The

hxaro network is deeply intertwined in virtually all aspects

of !Kung life, especially marriage, food sharing, and care

in times of illness, old age or other forms of need. The

network is also intimately bound up in the labor and leisure

time of the !Kung, who spend an average of about 12-20 hours

per week collecting food. It is thought the time needed for

the making of hxaro gifts actually prevents individuals

from working longer. The !Kung are intensely social and

hxaro both reflects and reinforces their sociability.

Extensive leisure time spent in gift-making is

simultaneously spent in the company of others, laughing,

joking, etc. 61

The purpose of this review has been to strongly

demonstrate that there exist sane and ecologically balanced

human societies and individuals. So far I have only looked

at the human ecology but I have found a balanced ecology,

not entirely free of violence, but without war,62 which

cares for the needs of all its members as much as possible.

People share with each other, work together, spend leisure

time socializing and making gifts for each other. As the

Bushman says, "We give what we have. That is the way we live

together.,,63 I am by no means advocating that modern

society adapt itself to hxaro economics. That would be

ludicrous. Rather I am suggesting that the organizations and
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institutions of primary societies,

us to re-imagine and re-invent

such as hxaro, may help

an economics with more

emphasis on the principle of reciprocity, with greater

distributive justice and less dire ecological consequences

than that of modern capitalism.

Still, I would be remiss to give the impression that

the conclusions above, which (excepting Leakey) were

expressed at the 1978 Conference on Hunters and Gatherers in

Paris, remained unchallenged by the community of

anthropological scholars. The Third International Conference

on Hunting and Gathering societies in Bad Homburg in 1983

was influenced by poststructuralist thought. In her foreward

to the book of papers from the conference, Past and Present

in Hunter Gatherer Studies, editor Carmel Schrire accuses

Lee and Silberbauer of ignoring history and archaeology. She

suggests that they and many other anthropologists tend to

depict hunter gatherers as isolated societies of "a long and

timeless past" who therefore represent the history of

humanity as a whole. 64

She argues that this "evolutionary" perspective

privileges the "present" of ethnographic observation,

ignoring both historical and archaeological evidence, then

generalizing from present observations to past historical

(and even prehistorical) continuities and commonalities. The
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papers from this conference, on the contrary, "challenge the

view that isolation has allowed contemporary hunter

gatherers to maintain their past lifeways and hold that,

since hunter gatherers can be shown to have had contact with

farmers for a long time, they cannot; be considered 'true'

hunters and gatherers.,,65 This of course raises the familiar

poststructuralist concern with origins, and indeed Schrire

argues that Lee went to the Kalahari seeking living

prototypical representatives of prehistoric humans, implying

that he found what he was looking for, ignoring historical

discontinuities. 66 The book does present some archaeological

and documentary evidence that certain lKung bands and many

primal peoples did have or might well have had some degree

of contact and trade with European and/or agricultural

societies for several centuries, and some for as long as

2000 years. 67

While these criticisms certainly hold some validity,

and it is evident that ethnographic observation is

strengthened by the addition of ethnohistory, ethno

geography, ethnoclimatology and archaeology, this sort of

evidence is often obscure, unreliable and easily interpreted

to the ideological ends of the scholar, whether it is the

construction or deconstruction of the noble savage. It is

always easier to show discontinuities than continuities.

Of course, there is no acceptable excuse for ignoring
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history. However, when the evidence reveals considerable

ambiguity, I think it makes sense to privilege the

communication between the observer and the informants,

precisely because of its communicative rationality, although

that also must deal with problems of interpretation.

After all the evidence is considered, it seems we must

assume prima facie, without concrete evidence to the

contrary, that primal peoples themselyes know more about

their past and culture than the diaries of Dutch traders,

for example, and elephant bones can tell us. Furthermore, it

is interesting that the papers in this book do not generally

challenge Leakey's, Lee's and Silberbauer's conclusions but,

primarily, their relevance to generalizations regarding the

past. While it is true we can only make educated

speculations regarding early humans, as Leakey argues:

"These similarities seem to be imposed by their way of life,

and therefore important in forming an impression of the

general character of our ancestors' lives. ,,68 There is

evidence that the "way of life" of modern hunter gatherers

is similar to that of premodern foragers, because of the

mobility and social flexibility necessary for a foraging

lifestyle. In any case, note the tentativeness of Leakey's

language.
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Despite the validity of her critiques, I think Schrire

shows unseemly ethnocentrism and arrogance when she

suggests:

The big question that arises is, are the common features
of hunter gatherer groups ... a product of interaction
with us? Are the features we single out and study held
in common, not so much because humanity shared the
hunter gatherer life-style for 99% of its time on earth,
but because the hunters and gatherers of today, in
searching for the compromises that would allow them to
go on doing mainly that, have reached some SUbliminal
consensus in finding similar solutions to similar
problems?b9

Schrire here attributes overwhelming importance to

occasional contact with modern people. In fact her own

argument seems to exhibit a profound ahistoricity. Why

should such contact influence common characteristics more

than or even as much as ways of life, which although they

may embody historical discontinuities, are still

overwhelmingly shaped by the immediate and intimate relation

between person and nature? Is it not more logical to assume

that those relations, dynamic as they might be over long

historical periods of time, would be more likely to explain

common attributes than "interaction with us"? How might

food Sharing, for example, be explained by "interaction with

us." We know that many of these common behaviors existed

before hunter gatherer lifestyles were threatened by

modernity. 70 It seems much more likely that any "subliminal

consensus" would arise not from a universally similar
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response to preserve a threatened way of life but rather

from a common participation in the community of being and

the impact of the long history of that participation,

fragments of which have remained embedded in the culture. Of

course there is no question that hunting gathering societies

are on the brink of extinction, but that threat cannot

explain such pre- and post-contact behaviors as food

sharing, flexible, egalitarian and cooperative social

arrangements, emphasis on mobility as opposed to accumu

lation, and the experience of partnership in the web of

being before their way of life was threatened.

Finally, it is necessary to consider those who argue

that hunter gatherer societies were basically no different

than any other human societies, that they were equally

warlike, equally selfish, equally destructive of their

environments, because human nature is and has been basically

the same for homo sapiens from origin to present. We will

look at some of this evidence, but first of all it is

necessary to state that the arguments regarding socio

cultural similarities which Leakey, Lee, and Silberbauer

make are not based on "human nature." Instead these common

characteristics are "imposed by their way of life. ,,71 I

object to the word "imposition," because it seems to remove

agency from hunting gathering peoples. However, the

imperatives of survival and existence in wilderness among
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mobile foraging bands are very likely to strongly support

such social characteristics as food sharing, an ethic of

cooperation, generalized reciprocity, little emphasis on

accumulation of wealth, and nature worship.

It is well known that, generally speaking, while

primal societies are not without violence, they rarely

engage in organized warfare, and when war occurs, it is

usually a sort of ritual war in which when one or at most a

few of the enemy is killed, hostilities stop.72 Although the

Yanomamo tribes of Venezuela may provide a notable

exception, they certainly do not engage in the business of

exterminism. 73 Anthropologist Peggy Sanday, in her study of

the "origins of sexual inequality," supports these

conclusions, distinguishing between inner-oriented and

outer-oriented societies. Inner-oriented societies exist

when "nature satisfies a people's perception of their

primary needs." 74 Sanday includes among these groups the

Mbuti rainforest foragers of Central Africa and the Semang

foragers of Malaysia, and might well add the ! Kung whose

perception of their sometimes harsh environment is extremely

positive. In these societies, there is a congruence of

factors: the forces of nature are worshipped and women play

an important role in mediating the sacred and figure

predominantly in creation myths and sacred stories; women

contribute substantially to food production; there is sexual
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egalitarianism and very little violence and warfare. 75

While not all hunting gathering societies are completely

inner-oriented and not all inner-oriented societies are

foragers, there is a significant correlation, and Sanday's

thesis supports the rela·tion between person and nature/the

sacred as a crucial factor in determining the ecological

balance (including level of violence) of a society.

War began in earnest when foraging societies turned to

agriculture and settled communities arose, stored wealth and

raised standing armies to protect that wealth. As Leakey

says, " ... as soon as people commit themselves to agri

culture, they commit themselves to defending the land they

farm .•. As well as land that requires defending, agri

cu l,turalists tend to acquire property, both personal and

communal that needs to be guarded. 1I 7 6 The point of all this

is not that human nature is good or evil, but that

individuals are not by nature, primarily possessive, self

interested, warlike or ecologically destructive.

This is not to say that hunter gatherers have not

exhibited all of these characteristics to some extent.

Martin Lewis, a geographer by profession, in his book Green

Delusions has collected a wide variety of sources to support

his attack on those he calls "eco-radicals" and to debunk

what he refers to as the thesis of "primal purity," or
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notions that hunter gatherer societies led some sort of

ideal life in harmony with their world.

To counter the idea of foragers living in harmony with

their environment, Lewis cites, among other accounts,

stories of the Algonquin Rock Cree Indians who, because they

believed that slaughtered game animals would rapidly

reincarnate as fetuses about to be born, "not only lacked a

conservation ethos but evidently had 'a proclivity to kill

animals indiscriminately in number beyond what was needed

for exchange or domestic use.'" One witness claimed "they

were so accustomed to kill everything that came within their

reach, that few of them could pass a small bird's nest,

without slaying the young ones, or destroying the eggs. ,,77

Supposedly conservation practices were only introduced to

the Rock Cree by the fur traders of the Hudson Bay Company,

who were appalled by the rapid disappearance of the fur

animals they coveted. Such examples must be viewed with

suspicion since one wonders why, if these tribes were so

bloodthirsty, such an abundance of animals remained when the

fur traders of the Hudson Bay Company arrived. Lewis goes on

to cite other examples of species' overkill, especially

after native contact with the white man: it seems the

Cheyenne in the mid-nineteenth century "were selling tens of

thousands of [bUffalo] hides at $3 each. ,,78 No mention is
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made of the Caucasian destruction of Cheyenne society which

might have influenced such behavior, if true.

Lewis goes on to argue that most foraging societies

regularly set fire to their surroundings for various

purposes, although the "vegetation changes wrought by

repeated burning are not necessarily destructive, but they

certainly challenge the idealization of the pristine

landscape." I think it is questionable whether or not "most"

foraging societies engaged in this burning behavior.

Certainly it was not true of the Mbuti pygmies or the desert

! Kung San groups. However, even if foragers occasionally

burned small portions of their surroundings for various

reasons, it merely shows that like all humans, they

differentiated themselves from their world and used their

technology to obtain their needs. The point is that their

technology remained a minimal and, at worst, minimally

destructive one.

Lewis also argues against notions of the social harmony

of foragers, claiming that "Among the ! Kung San-- often

upheld as the paradigm of primal virtue-- men often dominate

women, while murder rates are similar to those of most

modern industrial societies.,,79 However anthropologist Rich

ard Lee80 presents evidence to refute the charge of male

domination while Patricia Draper argues that whatever
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domination exists is a function of the sedentary lifestyle

and cultural disruption forcibly introduced by modern

government policy. 81 Regarding the charge of murder rates,

Lee's studies did, in fact, calculate a homicide rate of

29.3 per 100,000 person years, which is comparable to that

of our worst urban centers. Lee does point out, however,

that adjusting for accidental deaths, emergency room care

and war fatalities (unknown among the ! Kung and extremely

rare among foraging societies), our urban rate rises to over

100 per 10'0,000. This, of course, does not include those

killed by Americans in Europe, Japan, Korea, Vietnam, etc. 82

Of course one cannot speak of a monolithic hunter

gatherer consciousness, since there has been considerable

cultural variation and differentiation. Much of what Lewis

claims may have some truth to it, although the conquerors

had good reason to justify their own slaughter (both human

and non-human) by creating stories that put primal people in

a bad light. certainly the burden of proof should lay with

the destroyers rather than the destroyed. However, it should

be noted that neither I, nor Leakey, Silberbauer, Lee and
.,\

Sahlins whom I have quoted, suggest that hunter gatherers

lived in a state of primal purity nor that they did not

embody many of the same negative qualities which are

characteristic of homo sapiens everywhere throughout its

history.
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It is a question of degree, just as the crises of

modernity are a matter of degree. certainly primal people

did not live in a total state of grace in their relation to

each other or their environment. still, although they may

have engaged in many troubling and unecological behaviors,

these always had their limits and were located within a

cosmology which helped to re-balance their relations with

the rest of their world. Unlike modern people, they never

destroyed or threatened the destruction of their world. 83

Politically oriented anthropologists such as Lee and

Silberbauer, perhaps because of their humanist and Marxist

biases, tend to ignore the non-instrumental relation between

forager and the world of the non-human(wilderness). This is

an indispensable element of the primal which is crucial to

any comprehensive ecological theory of liberation. It is

captured only by poets, philosophers and primal people,

themselves.

Consubstantiality and the Community of Being

Primal societies were the first cosmological societies,

deeply involved in their participatory partnership in the

community of being. According to Hans Peter Duerr, German

anthropologist, these people lived in a sort of metaxy

between civilization and wilderness. This wilderness/cosmos

335



combined the natural world and the transcendent, which had

not yet been fully differentiated into a separate ground of

being outside of the cosmos. This partial unity of

wilderness and the sacred comprised the non-human membership

of the community of being and provided an experience of

consubstantiality, linking the primal person to the complex

of cosmos/wilderness, which in turn served as an ordering

force for the structuring of these societies. The experience

of consubstantiality may be understood as one of sharing a

common and sacred quality of being with other participants

in the web of being.

When the !Kung were asked why they performed a certain

dance to the moon, they answered:

The moon is about to fall away and shall utterly die
unless we show her by our dancing how we love her not a
little; how we feel we want her to live, utterly knowing
that feeling thus, she will not die but return,
lighten~ng the night for our feet on which we go out and
return. 4

The 1Kung are communicatively related to the moon,

umbilically linked, as Boff said, by pathos or feeling,

which they express through their dance.

Chief Luther standing Bear also re-presents the

experience of consubstantiality. Speaking of an "active

kinship with all creatures," he says:
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This concept of life and its relations was humanizing
and gave to the Lakota an abiding love ... it gave him
reverence for all life; it made a place for all things
in the scheme of existence with equal importance to all.
The Lakota could despise no creature, for all were of
one blood, made by the same ~and, and filled with the
essence of the Great Mystery.8

These understandings recapitulate Voegelin's formulation

that "Man's partnership in being is the essence of his

existence. ,,86 In addition to their reverence for the earth

and the cosmos, primal peoples, although perhaps not fully

spiritually differentiated, still retained their full

humanity and were not yet homunculi. 87

While we moderns cannot return to the primal experience

of consubstantiality, I argue that we must reestablish our

participatory experience in the community of being and that

the pathway toward this is, in Voegelinian language, a focus

on the parousia, the experienced presence of the divine

Beyond in the Thing-reality. Focusing upon the parousia

would enable us to remember and reestablish our parti-

cipation in the community of being, by reminding us of the

divine Beyond as its source, thus rebalancing the unbalanced

order of the soul. Of course this rebalancing will be a

long, slow and difficult process. The experience of con-

SUbstantiality would be replaced by the parousia, with a

particular regard to its relevance concerning the relations

of primal people to nature and the transcendent.
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As physicist/cosmic storyteller Brian Swimme puts it:

To begin with we would cherish the tribal peoples of the
planet ... These peoples have lived with the rhythms of
the planet for tens of thousands of years, fashioning
skills and procedures over the ages that must not be
lost .•• They established basic attitudes toward the
primary realities of this world ..• To develop our cosmic
dynamic of memory means that we assimilate the wisdom
of all native peoples. They have accumulated knowledge
that we cannot do without, w~~dom that, should we lose
it, we could never reproduce.

A Conversation Between Voegelin and Bateson

In contradistinction to almost all other well-known

modern political theorists, Eric Voegelin places the human

experiences of transcendence at the center of his political

and historical thought, attempting to resurrect political

philosophy from its spiritual impoverishment. "History," he

tells us," is "the process of eternal being realizing itself

in time. ,,89 He argues convincingly that historical and

social order, in fact the order of (human) reality, itself,

arise from the human response to experiences of trans-

cendence through the symbolization of the quest for truth,

a truth which although transcendent is not fixed or

absolute.

Voegelin's notion of the "community of being" is

represented in the language of primal peoples as well as in

the "new science." This community should be understood to

refer to the human, the non-human and the parousia, or the

experienced presence of the sacred. So encompassing and
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omnipresent is this community that "participation in be

ing ... is existence itself."90

Also central to Voegelin's thought (discussed

throughout this work) is the theme (expressed by Platonic

symbolism) that the modern person and society suffer from a

"state of oblivion [anoia] as a deformation of noetic con

sciousness," in which the person forgets his/her partnership

in the being community, resulting in

disordered consciousness.

nosos, a disease of

The old truth stories which Voegelin analyzes are no

longer sufficient to counter anoia. The time is long overdue

for new stories which are appropriate in the context of

modernity, yet remember the past, without deforming the

structure of the primary metaxic reality. Such a story must

re-present the experiences of human being in the metaxy

which engender the truth quest. Perhaps the following

"conversation" between Bateson (anthropologist and biologist

turned ecologist and epistemologist) and· Voegelin will

clarify the connections between the new science of politics

and the politics of the new science.! offer this comparative

analysis of the thought of "new scientist" Eric Voegelin and

"new scientist" Gregory Bateson as a means of pointing us in

this direction.
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I approach this analysis from my interest in developing

the perspective of "ecological rationality," a reason which

attempts to relate human being to the whole community of

being, (especially the neglected realm of wilderness/nature)

and to a Beyond and its parousia which does not relegate the

"mundane to the second rank.,,91 Ecological rationality is,

above all, a rationality based on relations, just as ecology

is a science or understanding of elations. It should be

remembered that I use the term "ecological" to refer to (the

study of) the

paticularly in

relations among the community of being,

regard to their "balance/ imbalance, II or in

Voegelinian terms, their "order," or rather, state of

disorder. By the term noetic, once again, I refer to the

spiritual/intellectual faculty of reason (nous) Which orders

existence by relating things to their transcendent ground or

divine Beyond. However, this ground or Beyond should not be

conceived as an existing thing or reified into an absolute.

On the contrary, it is beyond the world of existence and

things, more in the nature of a process. The noetic faculty

is specifically relational and relates all things by

relating them to what they have in common (xynon), the

ground of their being.

Gregory Bateson was one of the foremost modern

ecological thinkers. In his last book Angels Fear,

assembled and co-authored by his daughter after his death,
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he struggles to theorize an "epistemology of the sacred."

While he and Voegelin have one important difference, there

are some remarkable similarities.

The Nous and Ecological Rationality

Although one approaches the task from cybernetics and

biology and the other from philosophy, both Bateson and

Voegelin conceive a noetic structure of existence. In doing

so, both transcend the dichotomy between spiritual and

material. voegelin speaks almost as if a noetic ecologist:

Existence. we said. has noetic structure ... By virtue of
the noetic structure of his existence. we may say, man
discovers himself as not being a world unto himself. but
an existent among others; he e~~eriences afield of
existents of which he is a part.

This quotation, already cited in Chapter 4, is worth

repeating, since it provides the foundation for an

ecocentric political philosophy based on an ecological

rationality of relationship.93

Bateson,in language that is remarkably unphilosophical,

speaks of the sacred in terms of "systems," "mind," and

"mental characteristics." His notion of "mind" relates to

attributes which become visible when thinking about wholes.

Approaching "the phenomena of mind" with the new tools of

cybernetics, he suggests "the mental world is vastly bigger
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than we are." In order to begin to understand our relation

to the rest of this world, we require

ways of seeing that affirm our own complexity and the
systemic complexity of the other and that propose the
possibility that they might together constitute an
inclusive system, with a common network of mind and
elements of the necessarily mysterious. Such a
perception 8! both self and other is the affirmation of
the sacred.

and

I am trying to investigate communicational regularities
in the biosphere, assuming that in doing so, I shall
also be investigating interwoven regularities in a
system so pervasive and so determinant that we may even
apply the word "god" to it. The regularities we
discover--including regularities and necessities of
communication and logic--forrn a unity in which we make
our home. They might be seeH as the peCUliarities of the
god whom we might call Eco. 5

The god Eco might, for example, be understood

according to James Lovelock's Gaia Hypothesis, which

postulates that life on earth (the biosphere) plays a major

role in sustaining the conditions for its continued survival

and well-being, by regUlating atmospheric gases,

temperature, and salinity content of the oceans. Certainly

such ecosystemic cooperation would fit Bateson's description

of the God Eco as including "regularities and necessities of

communication and logic-- form[ing] a uni.ty in which we make

our home." These two quotes together form the rudiments of a

noetic ecology. For Bateson , the whole biosphere is

permeated by a "common network of mind." It includes
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"elements of the necessarily mysterious" and is conceived of

as the "god whom we might call Eco." This sounds a lot like

voegelin's community of being and the human participation in

the It-reality. It comes very close to Voegelin's

understanding of noetic reason as that which orders

existence by relating things to their ground. It may be the

intracosmic ground of myth, not yet separated from the

cosmos. But that is a question I will take up later.

Nosos and Anoia

Mary Catherine Bateson, Gregory's daughter and

collaborator in Angels Fear, illuminates her father's

thought, recalling Voegelin's analysis of nosos, or

spiritual illness, as a disorder in the communicative web

which holds together the community of being. 96 This connects

Voegelin's thought directly to an ecological concept of

reason:

The Australian aborigine had, in his totemic cosmology,
a system that brought all natural species and forces and
human institutions, plants and animals, wind and
thunder •.. into relationship and defined his place in
that complex whole •.. By ~1mtrast ... today ... there is no
"pattern which connects."

In this understanding, the cosmology of primal societies is

understood as the ordering of relationships in regard to a

series of larger entities, which are all part of the largest

wholeness, that of the cosmos and the sacred it contains.
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The Batesons consider the paradox that we have

developed a noun-dependent language which relates to

Pleroma, to non-living things, but argue that a "semantics

appropriate to Creatura," or living beings, must consist of

pattern and relationship, because that is how life

communicates. Human language has moved in the opposite

direction and is preoccupied with "messages in the third

person, as opposed to talk of thee and me. 1198 Our noun-laden

language obscures the "pattern which connects" as well as

the relational nature of reality. This discussion strongly

recalls Voegelin's formulation of the Thing-reality and the

It-reality, and the tendency, amplified by our language, to

deform the It-Reality into a thing.

Mary Catherine Bateson continues:

If we want to be able to talk about the living world
(and ourselves), we need to master the disciplines of
description and reference in this curious language
which has no things in it, but only differences and
relationships. Only if we do so will we be able to
think sensibly about the matrix in which we live, and
only then will we recognize our affinity with the rest
of that world and deal with it ethically and
responsibly. Not only do we misread and mistreat
meadows, oceans and organisms of all kinds, but our
mistreatments of each other are based on errors of the
general order of not knowing what we are dealing with~

or acting in ways that violate the communicative web. 9

These words identify precisely the ecological and

the relational elements of modern nosos and the anoia which

accompanies it. As Voegelin reminds us, to the extent that
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human being forgets itself as a partner in the community of

being, noetic disorder results. Bateson shows that this

noetic disorder spreads throughout the whole ecological web,

including human being. The cancer of the human soul infects

the world. Gregory Bateson feared the "possibility that the

presence of a creature like us anywhere in the [planetary

eco-] system may eventually be lethal to the entire

[planetary eco-] system.,,100

The Difference About the Ground

Despite the many similarities between the thought of

these two men, there is perhaps an important difference

between them in the noetic context: Voegelin considers the

recognition of a ground of being separate from being itself

as both an advance and differentiation in being:

The noetic and pneumatic experiences of transcendence
thus bring forth an insight into existence •.. surpassing
by far the cosmological understanding and relegating
myth to the second rank. 01

Bateson presents a unity of mind (mind, I have argued

in the noetic sense) and nature. He rejects what he calls

lithe dualism of mind and matter," and says therefore there

can be no transcendent deity, no creator separate from the

creation. He seeks an appreciation of the sacred which would

affirm natural unity and control hubris. Voegelin would
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probably accuse him of immanentization, but I am not so

sure. The way Bateson talks about wholes and networks of

mystery (for example, his emphasis on the necessity of

"epistemological incompleteness") and violating the commun

icative web sounds much more like what Voegelin says about

the way myth "relates· one intracosmic thing to another."

This emphasis on mystery by both Voegelin and Bateson is the

key to an understanding of the sacred which remains open,

avoidirig the trap of dogmatic reification. Bateson speaks of

the god Eco as the "connectedness that holds all life and

evolution together," yet contains "no things." This may be

understood as Voegelin's notion of the mythical ground of

being which "articulates the field of non-existence inherent

to existence.,,102

Bateson fears that once separated, "mental phenomena"

run the risk of either being ignored or reified. Either God

is dead or God eclipses all being. These fears are certainly

borne out by history and by Voegelin's analysis, which

denounces the spiritual disorder that results in modernity,

as imaginative oblivion takes control when the ground is

fully differentiated from the existent things. Even if there

is a minimum of oblivion, there remains a deeply rooted

tendency, evident in the Augustinian understanding, to

strongly dissociate the Beyond from the earthly, overlook

the divine presence, denigrate the world, and locate all
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noetic energy in or toward the Beyond. Such a disdain for

the material world opens up the way for the ravages of

modernity, which Bateson correctly sees as escalating out of

control.

Voegelin recognizes this and is not unequivocal about

the loss of mythical understanding:

If we contemplate the inevitably resultant disorder in
the soul of man and society ... differentiation is not an
unqualified good, but fraught with dangers of radically
dissociating the experiential blocks as well as losing
the experience of consubstantiality in the process •

• . •cosmogonic myth, on the contrary, •.. provides
symbols which adequately express a balanced manifold of
experiences and is a living force,preserving balanced
order in the soul of the believers. The community of
being is experienced as a divine substance, becoming
manifest in the world .•. The partners in the co~~qity of
being are linked together in a dynamic order .•.

This is not so far from the understanding Bateson

seeks. Voegelin believes we cannot return to such an

understanding, but I argue that it is not a matter of

returning. As Voegelin clearly states, what is at stake is

"the balanced order of the soul." Thus , it is a matter of

rebalancing, of incorporating primary experience and insight

into the "emphatic partnership with God" and developing a

balance between the two. It is true as Voegelin argues that

once the experience of the separate, transcendent ground has

been differentiated, we cannot go back to the old mythical

truths. However, because of the very openness of the soul
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that Voegelin insists upon, it need not always be so, though

it has been so historically, that " ••. participation in being

changes its structure when it becomes emphatically a part

nership with God, while the participation in mundane being

recedes to second rank." 104

While it is so that the new experience of the "em

phatic partnership with God" changes the "structure of par

ticipation in being, II there is no reason why participation

in the mundane must forever be relegated to second rank. It

is certainly understandable that the differentiated

experience of the divine ground beyond being would have a

spellbinding and earthshaking impact upon humanity, leading

to a certain alienation from the mundane, in particular an

eclipse of the parousia, as well as all sorts of related

symbolic deformations.

In fact, Voegelin may not have been entirely correct in

his thesis that the differentiation of a divine Beyond is

incompatible with the experience of consubstantiality

expressed in the mythology of cosmological societies. While

Native American societies were certainly cosmological in

structure and retained the experience of consubstan

tiality,105 it seems that at least some tribes experienced

an "emphatic partnership" with a clearly differentiated

Beyond:
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The Lakota loved
only Wakan Tanka,
things of earth,
~if7 .and m~b~on
LnvLsLbl.e •••

the sun and earth, but he worshiped
or Big Holy, who was the Maker of all
sky, and water. Wakan Tanka breathed
into all things, both visible and

Tatanga Mani, or Walking BUffalo, a Stoney Indian, echoed

this understanding:

We saw the Great spirit's work in almost everything:
sun, moon, trees, wind and mountains, Sometimes we
approached him through these things ... I think we have a
true belief in the supreme being, a stronger fai5q than
that of most whites who have called us pagans ...

Of course it remains an open question to what degree these

understandings had been affected by more than two centuries

of Christian influence.

In any case as Voegelin points out, the soul, in its

truth quest, is open to reality and the truth of its

sYmbolization. This symbolization is modified by local, and

today, global contexts of what is common to all. Today one

thing common to all is that the human species is degrading

the non-human (and the human) world to a point where the

survival of both human and non-human is threatened.

The truth of the soul requires (a) new sYmbolic

representation(s) which returns to it the wisdom that human

being is a part of the great community of being; and to the

extent that it degrades that community, it degrades itself.
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Of course the opposite is also true: to the extent human

being degrades itself (exterminism, colonialism, exploit

ation, etc.), it degrades the Community. It is imperative to

remember that the human experience of the community of being

and of the Beyond is mediated by the earthly, the mundane.

Thus, what alienates us from the mundane separates us from

the Beyond.

Bateson (and other thinkers of the "new science") are

providing us with a new, more differentiated, ecological,

cosmological myth, which tells the story of a communicative

network linking all members of the community of being. They

suggest the existence of a noetic web embodied in the

material world (overcoming the traditional separation of the

material and the spiritual), but never fully articulated or

caught by that world, a great, unknowable mystery linking

all life, yet transcending it.

Historian of science, Morris Berman, speaks of Bateson's

understanding as holding the possibility for a non-animistic

reenchantment of the world. Perhaps the term reenchantment

is too reminiscent of magic. However, such a new story as

Bateson has begun to tell could help us overcome our

imaginative oblivion and reawaken our reflective and

imaginative remembrance that we are participants in the
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community of being and recall the numinous sense of wonder

and mystery which that experience entails.

This new symbolic complex is an ecocentric story,

which returns the material and non-human world to a central

place in the truth of the soul. It embodies an emphasis on

the parousia, the manifestation of the divine in the

material, in order that we may regain "our slender foothold

in the partnership of being while existence lasts.,,108 Such

a focus need not obliterate the transcendent ground, but

could perform a balancing act, and provide a healing and

mediating ecological meaning story to counter the hubristic

nosos which results when human being weakens beneath the

tension of a totally separate ground it may never

experience.

Remembering the parousia remembers the differentiation

of the ground as a "leap in being," but demands that the

community of being be included and reilluminated in that

leap. Since the "great leaps in being," humanity has

gained perspective from millennia of symbolic deformations

as well as from the nightmarish experiences of the

consequences of the creation of insidiously virulent second

realities--National Socialism and stalinism, for example.

Reflection on these phenomena may lead to the conclusion

that only by inclUding and reilluminating (rather than

reenchanting) the community of being, and ourselves as a
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part of it, can we form a perspective that will sustain its

(and our) survival against the rapidly impending crises of

modernity. This need not (in fact can and must not) entail

a return to unrecoverable ways of living and modes of

consciousness but rather calls for a reflective and

imaginative remembering of certain modes of participation

which enable human being to experience its partnership in

and responsibility to the rest of the community of being.

This reflective remembrance and participatory experience

will hopefully provide inspiration for a more ecological

kind of real politics, which includes non-human nature and

the transcendent in its democratic web.

Chief Luther Standing Bear provides a concrete example

of the parousia:

Wakan Tanka .•• was over all, through all and in all, and
great as was the sun and good as was the earth, the
greatness and aoodness of the Bia Holy were not
surpassed. The Lakota could look at nothing without at
the same time looking at Wakan Tanka, and he could not,
if he wished, evade His presence, for it pervaded all
things and filled all space. All the mysteries of birth,
life and death; all the wonders of lightning, thunder,
wind and rain were but the evidence of His everlasting
and encompassing power.l0~

This is a precise expression of the parousia. The Beyond

remains differentiated ("the greatness and goodness of the

Big Holy were not surpassed"), yet its presence "pervades

all things." This understanding may further serve as a prime
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example of "erotic rationality," since the experience of

wonder, which is awakened by the pull of the It-Reality and

which Socrates identifies at the core of philosophy, is

reflected by and in all things. The union which eros seeks

becomes a reflective communion with the cosmos through the

parousia.

Voegelin himself, in his last and most radical work,

gave considerable emphasis to the parousia. In explaining

Plato's symbolic representation of the differentiation of

the Beyond, he says:

The Beyond is not a thing beyond things, but the
experienced presence, r~3 Parousia, of the formative It
reality in all things.

Here he seems to be defining the Beyond as the

Parousia. This becomes clearer in the next paragraph when he

states that "the Beyond ... is experienced only in its

formative presence, its parousia."lll

Voegelin seems to favor Plato's understanding and

symbolism of the truth quest over others:

because on some points his formulations are
analytically more successful than the later attempts of
the Christian theologians to find the intellectus of
their fides.

Plato has understood the mystery of the Beyond and
its Parousia. The experiences of divine formative
presence are events in the metaxy of existence, and the
symbols engendered by the Parousia express divine
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reality as an irruption of ordering force ffom the
Beyond into the existential struggle for order. 2

Thus Voegelin confirms the symbol Parousia, the

experienced presence of the Beyond in existence, in the

earthly, as primary. Of course the tension of the Beyond and

its Parousia is inescapable:

Hence the symbols [Beyond, Parousia] can illuminate the
mysterious structure of existential reality as a tension
tending toward an order beyond itself, and they can
articulate the mysterious experience of an ordering
Beyond of experience irrupting into an experienced
presence; but the illuminating articulation cannot make
the mystery of the Beyond and its Parousia less
mysterious. 113

and

..• this paradoxical tension in the revelation of
formative reality is experienced as ultimate in the
sense that intelligibly it cannot be out-experienli~ or
out-symbolized by further experiences of reality."

We cannot escape the mystery of our beginning and our being.

still, because we are human and

remains true as Plato stresses

bound to the cosmos, it

... there is no participation in "the divine" but through
the exploration of "i9ings" in which it is discerned as
formatively present. I

This, after all, remains my point. At this stage of

human history at least, because of the various historical

deformations of reality and the havoc they have wreaked on

the human psyche, its ecological support system, and the
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community of being, we need to focus our attention on the

parousia in its cosmic manifestations. And I believe that

this is also the point of Gregory Bateson, Thomas Berry and

Brian Swimme as representatives of the new science and the

new story.

As Thomas Berry argues,

Religion begins to appreciate that the primary sacred
community is the universe itself ..• The human community
becomes sacred thro~~h its participation in the larger
planetary community. 6

... the universe is a c~~union of SUbjects rather than a
collection of objects.

Berry warns that as nature is diminished in diversity

and fecundity, human beings simultaneously are diminished

economically and in terms of their imaginative capabilities

and qualities of sensitivity and compassion. He seeks "to

remedy the devastation of the planet by entry into a new

period of creativity participated in by the entire earth

community. ,,118 These thoughts and language are immediately

reminiscent of Voegelin's emphasis on the centrality of

human participation in the community of being.

From primal people to Eric Voegelin, Gregory Bateson

and other "new scientists", there has been a "perennial

philosophy" reminding us that we exist in a mysterious

community of being where the actions of each affect all.
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Today we need a symbolic truth story which reflects this

understanding; both human and non-human survival depend on

it. Because, as Voegelin insists, the soul, in its quest for

truth, is open, such a story may someday speak to what is

common (xynon) in all:

There is eventually only one story, the story of the
universe. Every form of being is integral with this
comprehensive story. Nothing is itself without
everything else. Each member of the earth community has
its own proper role within the entire sequence of
transformations that h(rf~ given shape and identity to
everything that exists.

This may seem a bit too pat, pretty or grandiose for some,

but it is a metaphor of wholeness, a powerful way of stating

the relatedness, interconnectedness and interdependence of

everything. While there may ultimately be only one story,

the story of all stories, it is not absolute but always

changing and can be told in infinite ways. It does not

suppress or invalidate other stories. Rather it includes

them in its communicative web. This one story includes all

stories, recapitulating the dialectical tension between the

one and the many. Obviously the story is so complex that it

can never be fUlly told. It is a story that is by no means

free of violence and conflict, but it is a story in which

human being is returned to a place of belonging in the Earth

community, even if the meaning of its "role" remains dynamic

and mysterious.
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cosmic Storytellers Thomas Berry and Brian Swimme

Although they do not use the language of Voegelin or

even Gregory Bateson, cosmic storytellers Brian Swimme and

Thomas Berry, as we have just seen, emphasize the need for

human being to remember its partnership in the community of

being. They suggest that a new sort of narrative, the

scientific story of the creation of the universe, with some

spiritual and poetic translation, might be adapted to

provide a symbolic truth quest story which could help ease

humanity's alienation. In Batesonian terms, the universe

story would provide a comprehensive context for all

humanity, even for all being. They argue that such a story

is our only hope of "providing what the mythic stories of

the universe" provided for ancient peoples. 12 0 A universe

story might "enable the human community to become present to

the larger Earth community in a mutually enhancing manner,"

so that people can "read the story that is taking place all

around us.,,12l

The universe story is not just about a cosmos, but a

continual cosmogenesis, "a developing community of beings,"

including hydrogen and carbon atoms. 122 This story is first

and foremost a story of relationship, connectedness and
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interdependence. These multitudes of "beings" (we should

think of them as beings in that they have the quality of

existence), are not merely related by random chance. To

begin with each thing is "bonded," related and connected to

every other by the force of gravity.

Furthermore, this web of universal relations exists in

a precise tensional balance vulnerable to disruption,

recalling Voegelin's language of tensional existence and the

danger of deformation.

The universe thrives on the edge of a knife. If it
increased its strength of expansion it would blow up; if
it decreased its strength of expansion it would
collapse. By holding itself on the edge it enables a
great beauty to unfold. The Milky Way also thrives at
the edge of a knife. Decrease its gravitational bonding
and all the stars scatter; increase the gravitational
bonding and the galaxy collapses upon itself. By holding
i tsel f in•.• a fecund balance of tensions, it enables
planetary structures and living beings to blossom forth.

Every being that thrives does so in a balance of
creative tension. The boreal forest that receives too
little or too much sunlight will collapse into a
different biome. The universe is a multilevel web of
different communities of beings with ancient and well
established orders of bonding. This beauty evaporates
when the enabling relationships are too severely
disrupted. 123

The story Swimme tells about the tensional imbalance of

humanity is similar to Bateson's, but a bit more in the

mood and spirit of Voegelin.

Alienated from the cosmos .•. we do not know what we are
about as a species. We will discover our larger role
only by reinventir~ the human as a dimension of the
emergent universe. 4
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But this new cosmic creation story is unlike other

scientific stories; it is infused with spirit, music and

poetry. As with Voegelin, Swimme's quest is universal but at

the same time multicultural/civilizational:

We are forging a cosmology that embraces humanity as a
species, one that does not ignore the special cultural
contributions of each continent, but that enhances these
difference. Each tradition is irreplaceable. Not one can
be reduced to any other. Each is vital to the work of
the future. Each will flower beyond telling in fruitful
interaction wir2 the rest in the overall embracing story
of the cosmos. 5

It is universal in the deepest sense in that it

represents the truth of the universe and its creation and

speaks to what is common to all:

Most amazing is this realization that everything that
exists in the universe came from a common origin. The
material of your body and of my body are
intrinsically related because they emerited from and are
caught up in a single energetic event. 1

Of course these materials are not restricted to human

bodies, but are found in all matter, which originated in the

big bang. Thus, there is a material as well a spiritual

relationship connecting the community of being. Spirit and

matter are not separate. Interestingly enough Swimme

continually refers to the universe as a "process," an

"event," "unfolding" and "emerging". While this is accurate

in terms of the scientific story, it also strongly recalls

Voegelin's description of the It-reality.
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Voegelin might make the same critique of Swimme as of

Bateson-- that his story is too cosmological in that it

fails to fully differentiate a ground of being separate from

the cosmos. Like Bateson, he does not speak of a divine

ground of being entirely separate from being, itself; rather

he speaks in terms of larger wholes, common origins and an

"emptiness which is simultaneously the source of all

existence." For Swimme, I believe, it is more a matter of

emphasis. sensitive to the experiential losses and alien-

ation Voegelin notes, he points to a Beyond but gives

priority to its parousia. This may be seen as a noetic

balancing act to maintain the necessary tension between the

It-reality and the Thing-reality which the "emphatic part-

nership with God" and its symbolic deformation has

disturbed. Regarding the Beyond, Swimme says:

I am saying that particles boil into existence out of
sheer emptiness. That is simply the way the universe
works. We have to get used to it. We didn't construct
it; we just find ourselves here ...

I say no-thing-ness. Or emptiness. But this only
reveals the limits of language. We are here approaching
an Ultimate Mystery, something that defeats our attempts
to probe and investigate. There was no fireball, then
the fireball erupted. The universe erupted, all that has
existence erupted out of nothing •..

What I would like you to up#rstand is that this
plenary emptiness permeates you.

Dissatisfied with the language of emptiness, Swimme

suggests:
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We can use another word: the ground of being is
generosity. The ultimate source of all that is, the
support and well of being, is Ultimate Generosity.
That's why the ground of being is empty: every thing has
been given over to the universe. 128

The new story or the "universe story" envisions an

experience of human fulfillment in a renewed and reflective

human participation in the community of being, which

embodies Boff's "search for a new meaning for living linked

to earthly roots ... to gentleness with others and the care of

nature ... ,,129 Just as the understanding of Chief Luther

standing Bear130 demonstrates the erotic aspect of eco-

logical rationality, so too does the new story. A powerful

sense of love, wonder and celebration fills the creation

story of the universe, both in its earthly and numinous

aspects.

Despite the "devastation of the planet" and the "crash

of the earth" which face us, Berry and Swimme counsel

celebration! For them, the universe, planet and natural

order comprise "the larger self of our own being. ,,131 "We

belong to this community of Earth and share in its

spectacular self-expression." The universe in all the glory

of its diversity and endless creativity "rings with a

certain joy and exultation in being.,,132 They suggest that

the communion between human and nature produces an

"entrancement, ... a capacity to appreciate the ultimate

sUbjectivity and spontaneities within every form of natural
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being.,,133 This is an extraordinary expression of the erotic

aspect of ecological reason ecological reason.

I offer these thoughts from Thomas Berry and Brian

Swimme not as a new religion, but as one possible direction

in the struggle to adequately represent the truth of human

existence in a way that might help reconnect human being to

the larger community. The story contains most if not all of

the elements Voegelin required of a true story-- it is open;

it (arguably) expresses the truth of the primary structure

of reality by recognition of the tension between the It

real i ty (the "ultimate mystery/no-thing-ness, II from which

"elementary particles leap into eXistence ll)134 and the

Thing-reality. It speaks to the truth of human existence by

strongly remembering the human partnership in the community

of being. It embraces the truths of all civilizations. It

tells a tale of common origins, although only time will tell

if it satisfies the primary criteria of appealing to what is

common in all (xynon) .135

Most important, the story, just as the mystery and

movement of the universe it re-presents, is not closed. It

remains unfinished. It is the great never-ending story.

Perhaps you are critical of this story. Perhaps the Beyond

remains unsatisfactorily differentiated for you. (This is a

danger when focusing on the parousia, the opposite of the
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danger of focusing solely on the Beyond. Both of these

extremist tendencies should be avoided). That's alright. You

can change the story, rewrite ita bit until you think

you've found the best balance, the proper, tensional crea

tive symbolism. It is after all, a story we are all working

on together.

Or write a different story if you like, so long as it

does not deform the metaxic structure of reality. There is

little question that the old truth stories are inadequate

to stem the nosos of our times. We need new stories and more

open and relevant interpretations of the old ones. The

insights of primal people and the "new science" suggest such

new stories. Eric Voegelin discovered and articulated the

central structure, history and validity criteria of the

stories of the truth quest. Now it is our task to re-imagine

and reconstruct those stories as well as the experiences

which engender them, and tell them so that they will be

heard and understood.
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(Santa Fe:
the anoia
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CHAPTER 7

NEW DIRECTIONS IN ECOLOGICAL RATIONALITY

The most dramatic turn took place when Bachni Devi of
Adwani led a resistance against her own husband who had
obtained a local contract to fell the forest. The forest
officials arrived to browbeat and intimidate the
women ... but found the women holding up lanterns in broad
daylight. Puzzled the forester asked them their
intention. The women replied, 'We have come to teach you
forestry.' He retorted, 'You foolish women, how can you
who prevent felling know the value of the forest? Do you
know what forests bear'? They produce profit and resin
and timber.' And the women immediately sang back in
chorus:

What do the forests bear?
Soil, water and pure air.
Soil, water and pure air
sustain the earth and all she bears.!

Chipko Women

Chapter 7 attempts to briefly identify and explore some

of the new directions in thought and praxis which embody and

reflect ecological rationality, as opposed to instrumental

reason and its dominating tendencies. This is by no means

meant to be a comprehensive survey of these new directions

but rather a sort of extended epilogue which explores a few

of the bright spots on the ecological horizon.
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I begin the chapter with a discussion of what I refer

to as relational feminist thought and continue with a

consideration regarding what may be ecologically salvageable

from Enlightenment thought and political practice. I proceed

with an analysis of two influential streams of ecological

thought, Deep Ecology and Social Ecology, in order to

demonstrate the need for a more dialectical (ecological)

approach to logic rather than the habitual, instrumental,

syllogistic logic which still dominates ecophilosophy. I

then turn to Louis Herman's model of "primal politics ..2 as

a valuable theoretical paradigm, embodying both dialectical

logic and ecological reason, but which requires translation

into modern socio-political life. since the days and ways of

hunting gathering life are gone. I conclude with some

theoretical and concrete policy suggestions.

Relational Feminism

Feminist thought has made an important contribution to

my understanding and articulation of ecological rationality.

On the metatheoretical level, ecological rationality is

first and foremost a rationality of relations as opposed to

the dominant instrumental rationality of subject/object

dichotomization and reification. Vandana Shiva, Carol

Gilligan3 and several other feminist theorists have proved

very helpfUl in articulating and justifying this relational
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world-understanding. In my introduction I made the dis

tinction between the human and the non-human ecologies . I

use the term "human ecology," to refer generally to all

relations among humans. In the final analysis there is only

one ecology (of course, there are also many), which includes

both human and non-human. But for the sake of less ultimate

analyses and because relatively few writers of either gender

have paid much attention to the non-human, it is useful to

make the distinction. Carol Gilligan, Nancy Hartsock, Jes

sica Benjamin,4 and other feminists provide ideas that help

to articulate a relational human ecology.

Evelyn Fox Keller's work on geneticist Barbara

McClintock is useful in relating the human ecology to the

non-human, while "ecofeminist" Vandana Shiva is especially

helpful in presenting not only metatheoretical assistance in

this enterprise, but also concrete demonstrations of the

relational web binding human and nature and the dire

consequences of its violation. Nancy Hartsock summarizes

feminist notions of power which are important for

formulating a concept of ecological action. I have already

shown how Arlie Hochschild and Kathy Ferguson assist in the

difficult task of providing an affective component to

ecological rationality.
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In sketching the outlines of what I call "relational"

feminism, I will focus on the relational aspects of the work

of Gilligan, Benjamin, and Shiva.

The Human Ecology

The term "human ecology" refers to the idea that human

beings are enmeshed in a relational network, so that the

activities of each person affect all others and the network

as a Whole, to a greater or lesser degree. This notion is

contrary to the Enlightenment emphasis on the philosophy of

the subject and its individualist orientation. As I have

argued in the previous chapter what affects one touches all,

although this is often more or less evident, depending on

the magnitude of events we are considering.A balanced human

ecology may be conceived, at the very minimum, as one where

all people have their basic needs satisfied and live their

lives, doing relatively little harm and injustice to each

other and their environment. Imbalances in the human ecology,

such as occur in patriarchy or male domination, tend to

result in escalating disturbances Which may damage the whole

web of relations.

Carol Gilligan, a professor and research psychologist at

Harvard, became deeply interested in developmental theory

while working as a student under Lawrence Kohlberg, perhaps
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the world's most recognized theorist of moral development.

Gilligan grew suspicious that there might be a connection

between the fact that women were consistently deficient when

ranked on Kohlberg's scale of moral development and the fact

that he based his scale on a study of 84 boys.5 While her

work has been widely critiqued, it has had a powerful impact

on feminist theory and is still widely used.

Gilligan conducted some empirical research of her own,

which led to a new theory of women's moral development. She

began with the work of psychologist Nancy Chodorow, who

theorized that relational differences between men and women

could be largely attributed to the social fact that women

are primarily responsible for early childcare so that the

female, gender-identified with her mother, tends to build an

identity based on relation to and connection with others,

especially the caretaking and relational Mother. 6 For boys,

however, masculine identity is formed largely by separation

from the mother and identification with the world of the

Father. Thus girls grow up less differentiated from others,

more empathic and connected to those others. But boys grow

up forming their identity through separation from others and

individuation. Of course, there are many individual excep

tions from both genders to this generalization. 7
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Gilligan argues persuasively that these early

differences result in males who are generally morally

characterized by fear of intimate relationships; competitive

individualism; a preference for rules and binding laws and

contracts for mediating conflict and insuring rational

abstract principles of universal equality, justice and

rights for all individuals. On the other hand, women's moral

development and corresponding understanding of the self

centers on intuitive and relational knowledge in which

relationships rather than individuals are primary. This

relational orientation in women leads to a self that is

concerned with connection and sensitivity to the needs of

others, a sense of responsibility for performing the

concrete acts and tasks needed for the caring of others

(thereby maintaining the web of relations which binds the

human community), and a reluctance to hurt, which raises

issues of non-violence. In the course of their moral

development women are initially concerned with their own

individual survival, but

The truths of relationship, however, return, in the
rediscovery of connection, in the realization that self
and other are interdependent and that life, however
valuable in i~self, can only be sustained by care in
relationships.

Thus, women's moral development appears to be distinct

from men's. Generally the pattern is an initial concern with

caring for the self, followed by a stage in which this is
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jUdged to be selfish, and good is connected to caring for

others. Finally, the self is included in that network of

care. Several aspects of Gilligan's thinking are immediately

and evidently useful in elaborating the concept of a human

ecology. Since Gilligan does not speak about the world of

the non-human, I will briefly make and generalize the

connection.

Taking Gilligan's notion of a relational web among

humans seriously and extending that web to include all human

beings, it is easily seen that to the extent we damage other

people we damage ourselves and the whole web of relations.

By extending this principle to human relations with the non

human, plants and animals, wind and water, etc., are

included in the relational web. In this larger context the

interdependence of all selves and others becomes clear.

In her discussion of caring for self and other's

needs, Gilligan speaks of the ethic of responsibility.9 In

a book with a similar title, philosopher Hans Jonas argues

that because our technology now threatens the whole

planetary ecology including human existence, we are, in

fact, responsible for both the human and natural

ecologies. I O We can either choose to treat them responsibly,

without violence, and sustain the web of life, or be

responsible for the grim consequences.
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Intersubjectivity

Feminist psychologist, Jessica Benjamin, suggests an

intersubjectivity theoryll with implications for the

relations between self and other and thus the human ecology.

criticizing most psychoanalytic thought for its indiv

idualist and objectifying orientation, Benjamin focuses not

so much on how we separate but more upon how we relate. At

the center of her thought is the idea that humans have a

basic need and desire for recognition from others. It is

only the equal other who is different from ourselves who can

grant full and satisfactory recognition to the self.

Problems of domination/subordination result when people fail

to break out of their fantasy worlds and contact real, live

others, who can give and receive recognition. Following

Chodorow and Gilligan's argument, she suggests that men have

the most severe relational disorders, resulting in a

tendency toward master/slave relations between men and

women, and among men, and an inability to recognize and

accept the other as equal. 12 This is not to say that women

(of all nationalities) are free of relations of domination

in regard to men, women or children, but that they may be

generally less so than males. In any case, it is evident

that such master/slave distortions disturb the whole human

ecology.
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The Human and the Non-human

Benjamin further suggests the possibility of extending

the paradigm of intersubjectivity to the non-human world

and speaks about the possibility of an intersubjective

science that is not based only on instrumental rationality

(which she sees as a failure to recognize the other), but

incorporates a sort of communicative rationality in which

subject and non-human object become united and identified

rather than separated. This has been exemplified in the

scientific studies of Barbara MCClintock, who has done

revolutionary work in the field of genetics. McClintock says

about her study of cells and genes:

When I was really working with them, I wasn't
outside ... I was right down there with them, and every
thing got big. I was even able to see the internal parts
of the chromosomes. It surprised me because I actually
fel t as if I were right down there and these were my
friends ...As you look at these t~ings, they become part
of you. And you forget yourself. 1

Benjamin refers to this as lithe act of knowing as communion"

rather than conquest. And it is reminiscent of the

descriptions of similar communions with the non-human world

by primal people, zen masters, and Deep Ecologists.

Evelyn Fox Keller explores this idea of "knowing as

communion" further in her biography of McClintock, aptly

381



titled ~ Feeling for the Organism. Keller writes of

McClintock, "she stresses the importance of her 'feeling for

the organism' in terms that sound like those of

mysticism. ,,14 McClintock has been known as a maverick in

the field of genetics, criticizing her colleagues for their

tendencies to dismiss and overlook "difference." She argues

that they are so enmeshed in their scientific subject/object

dichotomies, that they cannot cross the boundary to listen

lito what the material tells you." 15 Her work has focused

primarily on the area of gene transposition, that is the

notion that given the necessary circumstances, the DNA

programming of a cell could become mobile and change its

arrangement. Such circumstances included environmental fac

tors which raised "the spectre of adaptive evolution," that

had supposedly been dead for decades. 16 Her radical thought

resulted in long years of rejection by the scientific

community, but recently considerable evidence has come to

light supporting her work. McClintock insists that ordinary

reason is insufficient basis to understand living beings,

that we require what Keller calls a "deep reverence for

nature, a capacity for union with that which is to be

known ... " 17

While McClintock is not mentioned on any list of "new

scientists," this is a serious oversight and probably, at

least in part, reflects the traditional masculinist bias,
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even in the supposedly liberated realm of the new science

and new story. It is difficult for anyone who takes feminist

thought seriously not to notice the absence of women's

voices from these domains. Despite these omissions,

McClintock serves as an extraordinary model of both the new

science and ecological reason. She suggests a direction to

bridge the difficult communicative gap between human and

non-human. Considering the "subjectivity" of organisms, she

is able to relate to them, to listen to their voices, to

begin to hear what IIthey have to tell us, II thus

demonstrating the communicative and affective aspects of

ecological reason. 18

Feminist thinkers like Carolyn Merchant in her book The

Death of Nature have detailed the patriarchal foundations in

the close relationship between gender domination and the

domination and destruction of the non-human world,

particularly in regard to the Enlightenment and its

positivist science. 19 Vandana Shiva traces the modern con

sequences of this domination and the categories in Which it

hides (development, modern scientific forestry, the Green

Revolution, etc.). She combines both theory and concrete

examples regarding the intimacy between person and nature. 20

For Shiva,

culminated in two

the Enlightenment

sacred categories:
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knowledge and economic development." Yet these projects have

resulted in a devastation of nature which threatens the

whole web of survival. The ecological disasters which I

outlined in Chapter 3 are some of the more notable threats

which have appeared in the last thirty or so years. The next

thirty will undoubtedly hold more. A large part of this

problem, Shiva explains, is due to the reductionism of

modern science and the greed for short-term profit which

n(mal)development" brings.

This reductionism is inherent in all aspects of (mal)

development in India connected with the ecology. It

literally reduces genetic diversity through the razing of

rainforests(habitat destruction) and the breeding of hybrid

"miracle" seeds, which in a decade can wipe out forever as

much as 90% of the gene pools of some food varieties! 21 It

reduces whole forest ecosystems to pUlp for paper, erasing

the economies of the poor whose lives the forests sustain.

It reduces vast river ecosystems to dams and reservoirs for

irrigating the new miracle hybrids of the Green Revolution.

These hybrids with their immense water, chemical and

pesticide requirements reduce fertile soil to virtual desert

through waterlogging and salinization from chemical buildup.

This reduction constitutes a horrific violence upon the

whole community of being--by reducing and diminishing its

fullness, its vitality and potentially ending the
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participation of its living members, which depend after all

on the health of forests, river ecosystems and soil.

Shiva makes the web that links the human to the non

human visible. For example, by women's practices of carrying

green manure from the forest to their soils, they support

"the community of living beings which depend on the soil.,,22

These bacteria and earthworms contribute inestimably to the

soil's fertility. When the forests are destroyed and common

land is privatized for "development," the soil and its

productivity, and those who subsist in partnership with it,

suffer. The agricultural practices of the Green Revolution

ravage the ecology, destroying the labor of centuries in a

few years, producing soils so waterlogged and full of

chemical salts that nothing will grow in them. "Today, salt

infestation... threatens one-third of the world's irrigated

lands. ,,23

Relational Power and Ecological Action

In her book Money, Sex and Power, Nancy Hartsock, who

understands herself as a feminist Marxist historical

materialist, provides an illuminating summary of general

conclusions regarding feminist conceptions of power. She

stresses that for the great bulk of male theorists, power is

virtually synonymous with power ~ or domination, which I
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would argue corresponds to and reflects the instrumental

rationality inherent in the masculine emphasis on separation

which Gilligan notes. When women theorists speak about

power, they articulate an understanding of power as related

to energy, capacity, potential, empowerment and community,

reflecting a much greater degree of ecological reason. 24

Hannah Arendt's model for her study of the relation

between power and community is the Greek polis. While

Hartsock is justly critical of the polis for its masculine

bias and exclusion of women and slaves from equality, Arendt

focuses on its more democratic aspects. For Arendt, only in

a community of equals can the true meaning of action be

expressed. Hartsock summarizes Arendt's claims regarding

power: (1) power is the substance which brings and keeps the

community together; (2) power is implicated in the con

stitution of the community; and (3) power is a way toward

immortality, transcending the death of the individual. 25

For Arendt, power is most closely linked to community and

conceived as individuals acting in concert to create and

recreate proj ects and practices which create and recreate

the community of equals. Furthermore, Arendt understands

violence (and thUS, domination, which is violent by nature)

to be opposite to power--"tyrannies are characterized by the

powerlessness of SUbjects who have lost the human capacity

to speak and act together. 1126 Of course, Arendt also
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recognizes the necessary uses of violence. "Violence," she

argues, can be justifiable, but it will never be leg

itimate. ,,27 Thus Arendt's notion of power envisions a sort

of democratic speech community which creates power together

as it acts to achieve common goals. This is perhaps not so

far from Habermas's ideal community.

Theorist Hannah pitkin emphasizes the importance of

conceiving power as "power to" or capacity as opposed to

"power over." Other feminist thinkers talk about such powers

as creative power (the power to give birth to life in both a

biological and metaphorical sense), innovative power, the

power of resistance, cooperative power, etc. 28

As Hartsock points out, the common thread linking these

ideas is a movement away from the conceptualization of power

as domination to power as ability, capacity and energy. She

suggests these differing understandings of power may be

attributed to the different sorts of life experiences

provided by gender socialization:

Women's stress on power not as domination but as
capacity , on power as capacity of the community as a
whole, suggests that women's experience of connection
and relation [Gilligan's thesis] have consequences for
understandings of power and ~~y hold resources for a
more liberatory understanding.
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Notions of power as the substance which holds the

community together and the capacity of the community to act,

take on new meaning for the idea of ecological rationality

and ecological action, when that community is understood as

the community of being. Shiva demonstrates how the

"partnership between women and nature's work" includes the

non-human world in the community which acts together for the

benefit of all in a truly ecological notion of power as

community and action.

She offers an example of a feminist practice of

political resistance as an ecologically active, rational and

just community. This community is based on local knowledge,

especially of the forest and surrounding ecology and the

feminine principle, Prakriti, in the lives of the Chipko

women of the Garwhal Himalayas, who have become

internationally recognized for their struggle to save the

forests on which their lives and the lives of their families

(and Ultimately all life) depend. Prakriti is nature, an

"inherently active, powerful, productive force in the

dialectic of the creation, renewal and sustenance of all

life. ,,30 In India, for thousands of years, women have

engaged in an ecological partnership with the forest, soil

and animal world to provide food for their families. When

modern development threatened their subsistence, these women
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decided to resist, entered the forests as logging was to

begin and hugged the trees!

Shiva tells one story which demonstrates a profound

understanding of ecological reason and action:

The most dramatic turn took place when Bachni Devi of
Adwani led a resistance against her own husband who had
obtained a local contract to fell the forest. The forest
officials arrived to browbeat and intimidate the
women ••. but found the women holding up lanterns in broad
daylight. Puzzled the forester asked them their
intention. The women replied, 'We have come to teach you
forestry.' He retorted, 'You foolish women, how can you
who prevent felling know the value of the forest? 'Do you
know what forests bear? They produce profit and resin
and timber.' And the women immediately sang back in
chorus:

What do the forests bear?
Soil, water and pure air.
Soil, water and pure air
sustain the earth and all she bears. 31

The women held up lanterns to show the men, blinded by

greed and ignorance, what they could not see--that the

forest ecosystem was the real wealth, for it alone could

sustain and renew life through the centuries.

Shiva outlines the rudiments of an ecological society

based on the history, practices and knowledge of Indian

women living in a reciprocal relation with their ecology.

For Shiva, women's ecological struggles have demonstrated

that because human life depends on the survival and health

of all life, ecological knowledge

389

is superior to



"scientific" knowledge and that real wealth is produced by

working with and caring for the natural world, not by

destroying it.

Enlightenment and the Ecological Polis

While I have been highly critical of Enlightenment

rational i ty in general, there are two strains (although

themselves deeply critical of much of the Enlightenment),

which are worthy of preservation and development. One might

be called universal humanism (with a Marxist flavor) and is

interestingly enough a theme in some of the most powerful

anti-colonial writers such as Fanon, Malcom X, Retamar,

Ngugi, etc. 32 Another is found in the liberal democratic

tradition, first articulated by Locke, despite its strong

practical alliance with racism and the more profiteering

forms of capitalism. These traditions have been thoroughly

and accurately criticized by ecocentric thinkers for their

instrumental attitude toward nature and by feminist

theorists for their patriarchal biases. 33 However, taken

together and with considerable modification, they hold some

of the theoretical elements which could help lead toward

the vision of a New Polis, an ecologically civil society,

and make available the benefits (as much as possible) of the

differentiated spheres of modernity to all. Interestingly

enough, Habermas emphasizes in his work both of these
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streams of thought, which hold theoretical value for the

conceptualization of a balanced human ecology.

Before any such Polis can come into being or perhaps as

part of the process of its coming into being, Enlightenment

thought must begin to take its insistence on universal

humanity and universal justice seriously, to put its money

where its mouth is, so to speak. Philosopher Hans Jonas

insists upon some sort of wealth sharing between the wealthy

countries of the North and the poverty stricken countries of

the Southern Hemisphere as part of his larger argument

against the notion of utopia. contending that the current

state of global resources will not allow a western standard

of living for all he suggests a redistributive averaging:

This means self-denial for the developed countries, as
raising standards for the underdeveloped is only
possible at the former's expense ..• Even there, granting
a lot of give from the privileged side, the margin of
attainable (and sustainable) gains for the immensely
larger needy side is modest •.. Even the most ruthless
redistribution of globally existing wealth ... which,
however could not be achieved peacefully ...would barely
suffice•.. just to do away with misery ... Nevertheles~4it
is evident something must be done in this direction.

This grim but refreshingly honest and globally relevant

analysis confronts us directly with the question of

ecological justice in regard to the human ecology. If there

is any hope for some sort of universal humanity to exist,

not to mention the survival of the species; if there is any

hope for a balanced human (and non-human) ecology, some
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meaningful global redistribution of wealth must occur. The

wealthy countries of the West and Japan must initiate some

sort of contribution/reparation that will enable Third World

countries to develop sustainable and self-sufficient

economies which will provide for the basic needs of all

their citizens. This is so because it is not possible to

have a true polis in which people are not (relative) equals

or relatively free. And human beings living in absolute and

indecent poverty cannot act as equals or be free. Equality

implies justice.

While the question of what constitutes basic needs as

opposed to desires is too complex to be taken up here in

detail, it is central and cannot be completely avoided. I

rely on the model developed by the Sri Lankan Sarvodaya

Shramananda Movement,35 which suggests the following ten

basic human needs for human sanity and fulfillment: "water,

food, housing, clothing, healthcare, communication, fuel,

education, a clean, safe, beautiful environment, and a

spiritual and cultural life. ,,36 To this I would add that

the spiritual and cultural life should include a rich

participation in community, both the human community and the

community of being, especially the world of nature. Finally,

I would include love and justice. Until these basic needs

are met for all human beings, we are all diminished,
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according to both Deep Ecological and universalist

Enlightenment principles. Al Gore concurs:

Likewise, the continued tolerance of social injustice
has the same corrosive effect on our ability to
contemplate vigorous and sustained mutual initiatives.
The promotion of justice and the protection of the
environment must go hand in hand, whether in the context
of a nation's domestic pOlicies or in the design of
"North-South" agreements between the industrialized
nations and the Third World. without such commitments,
the world cannot contemplate the all out effort urgently
needed. Already the dialogue between poor and weal thy
nations is poisoned by Third World cynicism about the
industrial nations' motives ...

The industrial world must understand that the Third
World does not have a choice whether to develop
economically. And one hopes it will do so according to a
more rational plan than has thus far been urged upon it.
If it does not, then poverty hunger and disease will
consume entire populations. Long before that, whole
societies will experience revolutionary political
disorder, and it is not inconceivable that some of the
resulting wars could be fought with crude nuclear
weapons. 37

Perhaps, as Jonas suggests, social and redistributive

justice will not occur peacefully. Even so, these efforts

must be made because the present state of global

imbalance/injustice, left to follow its current course, will

harm humanity and the "earth community" more. This is a

first step that must be taken toward justice and balance in

the human ecology.

Of course, a second step must be taken. Both Marxism

and democratic theory are bound to an alienated

instrumentality and reified relation to the non-human world.
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Marx and the democratic thinkers of his age could not

possibly have grasped the implications of this alienation or

of the limitations of nature to provide enough wealth for

all to live the most fully human life possible which Marx

dreamed of. Of course nature and human technology may still

surprise us, for example, by tapping the sun as an

inexpensive and endless source of non-polluting energy. But

such technologies cannot be counted on, and even if

achieved, are better understood as partnerships than as

instrumental exploitation of resources.If these intellectual

and material goods of the Enlightenment are to be salvaged

and shared with all, according to Enlightenment ideals of

universal justice and the pursuit of freedom and happiness,

democratic and Marxist thought must relinquish their

instrumental and objectifying attitude toward nature--for

sheer survival and because Ultimately what we do to nature,

we suffer ourselves. The non-human must be included in the

communicative intersubjectivity which Habermas suggests.

While he does not go this far, Jonas, a philosopher in

the Enlightenment tradition, argues that this traditional

humanist anthropocentrism is no longer defensible:

Such [anthropocentric] narrowness in the name of man,
which is ready to sacrifice the rest of nature to his
purported needs can only result in the dehumanization of
man ... even in the lucky case of his biological
survival In the truly human aspect,nature retains her
dignity Ourselves being among her children, we owe
allegiance to the kindred total of her creations ... 38
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While Jonas insists that human being is the "summit" of

nature's creations, this does not give it the right to

dominion over them. Rather it makes us obligated to them

and their well-being, not only for instrumental purposes of

our own survival but because they are our relations; and as

Jonas correctly insists, we now have responsibility for them

since we hold much of the power of creation and destruction

of innumerable beings in our hands.

Such an ecocentric worldview may be approached in at

least two ways: by giving the voices of nature and their

interests human voices (powerful advocates and legal rights)

in civil society; and by remembering and re-experiencing our

participation in a community of being which is not of our

making. If we are to survive as a species in an undiminished

community of being, one in which we and other creatures

might fUlfill our potential, this is the direction we must

travel.

Using the Greek polis as an example, we must look

towards a variety of regional (or today national) democratic

societies, which include among their citizens not only

women, children and men of all ethnicities, but local

members of the community of being and their relations. This

is the logical extension of the Enlightenment's universal
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humanism and democratic thought when faced with the crises

of modernity. The concern for human universality must be

extended to the non-human world in which human life is

embedded and upon which it depends. But any universality

must be careful not to obliterate local and national

expressions of cultural and democratic diversity . We are

inextricably a part of this world, and it is becoming

obvious that the fate of both worlds, the human and the non

human, are the same fate.

Modernity, Democracy and Nature

While most ecological philosophers and envi.ronmental

thinkers see a progressive destruction of the natural world

and its rights in the history of Enlightenment thought and

practice, environmental historian Roderick Nash provides a

contrary interpretation. 39 He suggests that a progressive

expansion of rights may be discerned in Anglo-American

history. Initially various oppressed groups were denied the

full revolutionary democratic rights given to "all men" in

the Declaration of Independence. However, Hith the passage

of time these groups were made "full members of the ethical

and legal community". Despite rampant discrimination and

injustice, there has also been a continuing concern for and

action toward the liberation of the oppressed.
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The modern ecology movement, by portraying nature as an

oppressed and exploited other, has managed to bring various

non-human life forms under this ever-expanding umbrella of

rights, for the first time widening the democratic circle to

include the non-human. As evidence of this progressive

scenario he cites the passage of the Endangered Species Act

of 1973, which has indeed saved a number of species, in

addition to vast acreages of rapidly disappearing ecosystems

on which their survival depends. The current furor over the

protection of the spotted owl, which also shelters thousands

of acres of endangered old-growth redwood forest testifies

to the efficacy of this law. Nash summarizes his argument

for ethical and democratic expansion:

NATURE
Endangered Species Act, 1973

BLACKS
Brown vs Board of Education of Topeka, 1954

LABORERS
National Labor Relations (Wagner) Act, 1935

INDIANS
Indian Reorganization Act. 1934

WOMEN
19th Amendment, 1920

SLAVES
Emancipation Procl., 1863

COLONISTS
Decl. of Indep., 1776

ENGLISHMEN
Magna Carta, 121540
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While this is clearly a highly selective history full

of important omissions, it still provides a persuasive case

for at least a legal and ethical expansion of rights to

various exploited groups, including nature. certainly these

various laws have not gone far enough in protecting and

liberating the dominated and exploited. But,it is undeniable

that they have had important and far reaching effects.

Perhaps Nash has indeed identified a democratic direction,

which although agonizingly slow in terms of impacting the

crises we face, could be considered rapidly progressive in

the relatively brief history of modern Western civilization.

This may offer us some hope in the midst of increasing

ecological disaster and human political alienation.

Dialectics, Modern Ecocentric Thought, and Primal Politics

It seems that as long as there is a conscious sel f ,

which perceives itself as different from others, there will

always be that which is not self, and therefore, in some

sense and to some extent, dualisms. Why only two? Perhaps

dualisms may be as well conceived as many othernesses or

differences, but it seems the human mind tends to apprehend

much of the world in terms of "opposites," such as

civilization and wilderness, sexual dimorphism, night and

day, etc. Certainly Jung argued that such archetypal
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opposites dwelled in the collective unconscious. But dualisms

or opposites need not be understood as mutually exclusive.

Consider, for example, the Chinese philosophical formation

of yin/yang and its symbol, in which opposites are not only

mutually constitutive, but constantly turning into each

other. Furthermore, dualisms may be seen to exist along

a continuum, for example:

GOOD-----------------EVIL

This mitigates, but does not erase the problem of opposites,

since they persist at the extreme ends of the continuum.

Dialectical logic (the logic of primal societies) enables

dualities to exist without ultimate logical contradiction.

Syllogistic logic tells us that which is good cannot be

evil. However, dialectical logic allows both good and evil

to exist as part of a more inclusive whole which encompasses

each but does not obliterate their differences.

Because human consciousness seems to embody a

fundamental separation with nature, while still remaining a

part of nature, there will always be duality, just as there

will always be unity and mUltiplicity. However, as

suggested, from the ecological point of view, unity and

duality (or mUltiplicity) are often best conceived as

mutually constitutive--you can't have one without the

other(s). Alternatively, you can't have the One (or
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wholeness) without the many. western political philosophy is

deeply entrenched in syllogistic logic, convinced that if

you have one, you cannot have the other(s).

Perhaps, as poststructuralist theory suggests,41 the

Western Enlightenment presuppositions of universalism, unity

(then whatever does not fit into unity becomes duality) and

duality promote a tendency to destroy, assimilate and

colonize the Other (nature, woman, people of color, etc.),

However, poststructuralism falls into the same trap, denying

the one, while reifying the many. The Enlightenment

proclamation of the death of transcendence is profoundly

undialectical in a similar way, denying an Otherness in

regard to which humanity has always defined and ordered

itself. If philosophy were to take dialectical logic more

seriously, a number of schools of thought would be forced to

relinquish their reified world views. Poststucturalism, for

example, might have to conceive an order beyond that imposed

by human beings; while Enlightenment positivists and

theologians would need to accept the continuing human

creation and interpretation of that order, and thus an

inescapable epistemological incompleteness.

The ecology movement and the thought which has

inspired it are not immune from these problems and can

be seen as divided into two leading camps, the Social
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Ecologists, led by Murray Bookchin, a well known writer on

anarchism; and the Deep Ecologists, inspired by Arne Naess.

While the Deep Ecologists have a wider philosophical

following and, I believe, greater philosophical potential,

these two camps share basically similar ecological

worldviews. Their recent quarrels threaten the unity of the

movement (although Bookchin, perhaps because of his

anarchist tendencies, seems to take some delight in this) as

a whole, and are particularly instructive regarding the

discussion on dialectics above.

Bookchin attempts to ground his notion of Social

Ecology in the presocratic philosophy of the Pythagoreans,

a community committed to a "shared kinship between its

members and the world," in which "nature," supposedly

"became a commonwealth, a polis, whose isonomia [equality]"

implied a radical democracy without domination, at least in

theory.42 He sees Deep Ecology as quietistic and emphasizing

spiritual renewal whereas Social Ecology focuses on the

social causes of ecological crisis and the necessity of

radical change in social structures. 43

Bookchin, a committed anarchist leftist (a social or

communitarian anarchist), has been accused of preoccupation

with the "social" aspect of his social ecology to the

exclusion of the ecological. 44 Indeed, he spends much more
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time writing about social issues such as the pUblic sphere,

grass roots democracy, anarchism, ethics and culture than

the Deep Ecologists, who seem primarily interested in the

non-human world and our relation to it. He sees himself as

part of a "Western organismic tradition," including Aris

totle and Hegel and believes in an evolutionary teleology

toward greater complexity and freedom for human society and

nature. 45

Social Ecologists understand the ecological crises of

modernity to be caused by social hierarchies: humans came to

dominate nature from the experience of human oppression of

other humans. Kinship based societies close to nature were

replaced by the rise of ruling elites, class societies and

finally the state. This process destroyed the connection

between person and nature. 46 Bookchin insists anarchistic

political structures are the best way to avoid domination

and social hierarchy and seems to believe that in "natural"

circumstances, people and living creatures in general are

disposed toward the cooperation and mutual aid which

Kropotkin identified. 47 When people have erased domination

from human society, they will no longer dominate nature, and

both person and nature will be free to pursue their

evolutionary telos of freedom.
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Of course Bookchin's thought may be criticized on many

levels: even kinship based societies show some domination of

nature; perhaps all hierarchy is not necessarily dominating

and may occasionally be enabling; it is hard to imagine

solutions to the ecological problems of modernity without

some organizational hierarchy; any evolutionary telos must

remain an open question, and why should it be "freedom?"

However, my point is not to critique Bookchin, but rather to

consider the conflict between Deep and Social Ecology.

The term "Deep Ecology" was coined in 1973 by Norwegian

philosopher Arne Naess, interestingly enough a former member

of the Vienna circle. By the early 1980's, a philosophical

group or school, including American philosophers Bill Devall,

George Sessions and poet, Gary Snyder had formed. Deep

Ecology is strongly ecocentric and focuses, in contrast to

"shallow" ecology (environmentalism), on the rights and

value of all life in and for itself. It emphasizes a

spiritual individuation-oriented self-realization (of the

comprehensive self along Jungian lines), and a

strong identification with the whole of nature in its
diversity and interdependence of its parts as a ~ource

of participation in the Deep Ecological movement. 4

Deep Ecology argues in favor of biocentric equality,

that all life has intrinsic worth regardless of its meaning
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to human beings and that the diversity of life is another £

priori value, which humanity has no right to diminish,

except to fulfill crucial needs. The optimal well being of

non-human life "requires a substantial decrease in the human

population." Humanity's present destruction of the non

human world and its diversity is unacceptable and

necessitates deep changes

ideological structures."

ideological and ought to

in "economic, technological, and

The most basic change needed is

be oriented toward "dwelling in

situations of inherent value," rather than attaining a

higher living standard. 49

Naess calls his philosophy "Ecosophy, " to make the

point that wisdom and ethics requires ecological under

standing. However, with the deletion of the "philos," he

eliminates the aspect of love from the name, if not from the

thought. He insists that "the essence of Deep Ecology is to

ask deeper questions" and that "there is a core democracy in

the biosphere. ,,50 In this and in the stress on self-

realization, he reaffirms the Socratic emphasis on

philosophy as questioning and self-knowledge. Warwick Fox

uses Naess I s thought to propose a "transpersonal ecology,"

based on three forms of identification: personal,

ontological and cosmological. 51 Transpersonal ecology self

consciously resists moral prescriptions in favor of

"experiential invitations" to participate in an expanded
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sense of self which "embraces other beings," and leads

toward a compassion for them. 52 Thus it seems deep or

transpersonal ecology acknowledges and expands upon

Horkheimer and Adorno's reflective mimesis and Boff's cosmic

democracy.

While I believe Deep Ecology and related ecological

thought could herald a quantum leap in philosophy and the

embodiment and practice of ecological reason, it is

troubling to note certain potentially destructive tendencies

associated with it. Earth First!, an environmental activist

group which embraces Deep Ecological thought, was co-founded

by Dave Foreman, who has now left. Foreman was largely

inspired by Edward Abbey's book The Monkey Wrench Gang,

which promoted "ecotage," a sort of environmental guerilla

warfare (although advocating nonviolence against living

creatures) which sought to sabotage the means of

environmental destruction. While the group is known for its

nonviolent civil disobedience and "its grass-roots

organization is fashioned after their version of the hunter

gatherer tribe,,,53 members have engaged in such illegal acts

as crippling bulldozers, damaging drilling rigs and spiking

trees (a possible threat to human life) to save them from

felling.
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Although there are a variety of political persuasions

and considerable dissent among the members of Earth First!,

inspiration Edward Abbey once proclaimed that the

immigration of "millions of hungry, ignorant, unskilled, and

cUlturally-morally-genetically impove:::-ished people ll was

ruining the American wilderness. 54 Foreman has suggested

that the mass starvation in Ethiopia and the AIDS epidemic

are to be welcomed as nature's answers to the human plague,

although he has since apologized for these remarks and

expressed compassion for those with AIDS. 55 Some critics

see these views as emanating from the biocentric thought of

Deep Ecology, which they connect to a IIradical vision of

the future,1I where humans have renounced modernity and seek

a more or less literal return to the life of the

hunting/gathering society.56 The philosophy of Deep Ecology

has been criticized by some as fascist, anachronistic,

misanthropic, the attempt to create a salvational second

reality, strongly individualistic, and totalizing. 57

Bookchin, despite the charges against him of pre-

occupation with the "social" aspect of Social Ecology,

strongly espouses just such a dialectical process as I have

outlined above. 58 However, he attacks Deep Ecology for

ignoring the social and historical basis of the
ecological crisis, upholding a distorted biologi
cal determinism with quasi-fascist implications and
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compromising the moral and ethical base necessary for a
viable ethical philosophy:S9

Bookchin goes even further, condemning Deep Ecology as "a

'black hole' of half-digested, ill-formed and half-baked

ideas;" "the fast food of quasi-radical environmentalists;"

and "a bottomless pit in which vague notions and moods of

all kinds can be sucked into the depths of an ideological

toxic dump." 60 He identifies the American Green movement

with "dogma, irrationalism, primitivism, misanthropy and

quasi-religious tendencies.,,61

To the extent that such critiques are true, these

philosophical views might, in fact, lead to a deep concern

for the devastation of nature and a simultaneous disregard

for the victims of the Holocaust (as in Heidegger), famine

or AIDS. Such a theoretical bias may indeed promote

totalitarian tendencies. I believe these critiques and

accusations are exaggerated and generally uncharacteristic

of the movement as a whole. Only a minority of Earth

Firsters! support ecotage and the Earth First! contingent

comprises just a small percentage of the Deep Ecological

movement's membership. I strongly agree with Lorna Salzman

that "a radical, ecologically inspired politics that aims at

ecological sanity and reconstruction necessarily subsumes

all the issues of socio-economic justice and oppression with

which social ecologists are concerned.,,62 While this should
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be so in theory, it must not be taken for granted, and it

cannot be denied that certain elements in the Deep Ecology

movement have these troubling tendencies, based in part at

least, as I will argue, on their assignment of primacy to

things over people.

social Ecology, as we have seen, focuses on the human

domination of other humans and argues that this is the basis

of the human domination and exploitation of the natural

world. It clearly gives philosophical and political primacy

to the social, arguing from the social to the natural. Deep

Ecology, on the other hand, gives primacy to the natural

world, arguing from the point of view of the biosphere (to

the extent humans can approximate and reconstruct that view)

to the socio-political realm, in order to avoid the traps of

anthropocentrism. It also tends to emphasize the importance

of the personal, individual relationship between human being

and nature.

This dichotomy brings to mind some thoughts from Edith

Wyschogrod's book on exterminism, spirit in Ashes, a study

of exterminism and philosophy. Wyschogrod asks why Heidegger

(who incidentally is much admired by some Deep

Ecologists) ,63 is so concerned about nature and the earth

yet uninterested in mass death. She asks why
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such facts as the damming of the Rhine are important
data attesting devastation, but the unnumbered dead of
the two world wars and the creation of death and slave
labor camps as institutional ~2rms are never so much as
mentioned in his major essays.

Wyschograd argues this is because of the primacy he

gives "in the history of thought to things over people."

For Heidegger, being with others depends upon being in the

world. Thinking and understanding being are tied to a "more

primordial realm in which Dasein relates to itself" and the

things in the world around it. She suggests that Heidegger's

notion of "authenticity," especially as it is linked to the

relation to one's own personal death, demands Dasein's

withdrawal from its fallenness into the false world of

"They", which "bypasses the sphere of the other", and thus

its responsibility to the other. At its deepest level,

Heidegger's Dasein is individual istic, "because Being-with

is irrelevant to Dasein's self-calling." She criticizes

Heidegger's Dasein as meeting others in a "robot-like"

manner, devoid of love, sexuality or friendship. This

fosters an existential view in which guilt is removed from

social life and refocused in regard to the primacy of one's

own death, enabling one to view both victim and perpetrator

as similar, since what is important is not so much how a

person has lived his/her life, but the individual's relation

to death. 65
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In her discussion of language, Wyschograd points out

that for Heidegger, poetry is primordial language,

the inaugural naming of the gods and of the essence of
things. To "dwell poetically" means to stand in the
presence of gods and to be involved in the proximity of
the essence of things. 66

This, of course, supports and clarifies her argument

regarding Heidegger's bias for things over people. To speak

the primordial (deepest and most authentic) language, one

must converse with gods and things and dwell in their

"presence and proximity."

For Wyschogrod, on the other hand, the self lias

relation to others exists prior to its relation in things. 1I

The relation to persons is primordial.Language is understood

to embody nonviolent bonding among people, and IIprimordially

this calling forth of the other into community.1I 67

While I agree with Wyschogrod's critique of Heidegger,

I believe being-with and being-in should be considered ~

primordial, that relations regarding persons and things

should not be accorded phenomenal or reflective priority

over one another; rather both should be understood as

primary. We are born into a world simultaneously composed of

both people and things. Wsychogrod's notion of language as

lIa calling forth of the other into commun i.tiy" is indeed,

primary and primordial and supports Habermas's notion of the
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ideal speech community and Arendt's conception of community

acting in concert as power. But her understanding need not

necessarily be seen as contradictory to Heidegger's

interpretation of language. For Heidegger, unlike the

poststructuralists who follow him, the naming of "gods and

things" is not an act of domination or imposition, but

something which allows a greater experience of and intimacy

with these things. Heidegger provides the basis to expand

Wsychogrod's language community to include the rest of the

community of being, to call forth the non-human other into a

non-violent bonding with the human community.

Wyschogrod's (and we may assume Bookchin's) answer to

Heidegger, a reversal in which the social is given primacy

over things (natural objects or subj ectis) , is thus

insufficient. While such a position may avoid certain

extremist tendencies, it betrays a lack of balance in regard

to the larger community of being, an abyss into which both

Enlightenment humanism and Marxist thought have fallen, much

to the detriment of both human beings and nature.

One answer, theoretically at least, seems to reside in

Louis Herman's model of primal politics, which emphasizes

the dialectical relation to the other. While Bookchin

promotes dialectical thought, he seems to de-emphasize the

Deep Ecological insights regarding biocentrism and the focus
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on wilderness, both as a value in itself and as a spiritual

partner in the human quest for self-realization and

individuation.

Deep Ecology, on the other hand, with its minority

tendencies toward misanthropy and hostility toward modern

civilization, tends to ignore Social Ecology's emphasis on

the effect of social relations upon the relations between

humans and nature. Deep Ecologists and especially Earth

Firsters! (although they are such a diverse group, actually

embodying Bookchin' s social anarchy far more than his own

movement, that they should not be thought of as a unity)

would be well advised to further study and adopt the

dialectical thought and political values and practices of

the hunter/gatherer societies they hold up as an ideal.

Such societies, Herman shows, were characterized by

profoundly dialectical thought and politics, especially in

regard to the relation between person and nature. They

revered the natural world, yet remained intensely social,

while strongly valuing individuality.68 They understood that

one cannot give primacy to persons over things or to things

over persons, because both relations are fundamental

constituents of a larger whole. Giving primacy to one over

the other disturbs the ecological balance between person and

person, and between person and nature. Both are primary and
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co-primordial and must remain so if human and non-human

nature are to thrive. Giving primacy to either leads to

exactly the kind of imbalance now manifesting in the ecology

movement and in the ecological crises of modernity. Both

Social Ecological and Deep Ecological thought embody

important truths, which can complement each other and

together create a more solid philosophical grounding for the

ecology movement as a wholeo But their failure to recognize

the central i ty of the dialectic embodied in the metaxic

structure of existence results in a reification of their

own views.

Primal Politics

Herman's model of primal politics69 posits a profoundly

dialectical core structure to the cosmic and socio-political

relations which occur in hunting/gathering or primal

societies and suggests that the archetypes which form this

structure persist in the collective human unconscious. This

is an important point for two reasons: if these values and

practices continue to influence the human psyche, then (1)

the attempt to remember/reinvent them should not be

considered a sort of atavism or romantic nostalgia but a

genuine effort to achieve the good life by integrating the

living primal within us into modernity; (2) such attempts

will necessarily continue as these forces seek personal and
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socio-political expression. We may either consciously choose

to foster them or pay the price of the distortions which

emerge from their suppression.

These four primal structures emerge from the metaxic

structure of existence--the dialectical relationship between

civilization (or human cUlture) and wilderness/the sacred.

To a considerable extent, it is this relation which creates,

facilitates and enhances primal politics. To the degree that

we destroy wilderness and the natural world, we not only

diminish the community of being but also reduce the

possibilities of integrating these primal values/practices

into modern life. Thus, it is not surprising that all these

core structures seem to embody and reflect the process of

(Duerr's) boundary crossing to an extraordinary extent. Of

course, the crucial question to be asked regarding this

model is in what way is it relevant to modernity. How might

these primary political processes be translated and

integrated into modern social structures and political

practices? While I do not have the space to attempt to

answer this most difficult question here, I wish to briefly

consider these primal values, their socio-political im

plications and their relation to my concept of ecological

reason.
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The complex of primal politics and its archetypal

structures include four dialectically related complexes of

values and practices:

(1) Participatory Democracy seeks to optimize the

participation of each individual in communal dialogues and

decision making events. This process relies, of course, on a

well-developed practice of face to face dialogue (#3) and

the development of the whole person (#2). Herman stresses

the dimensions of individual diversity· and wholeness,

arguing in favor of the democratic benefits of a well

developed dialectical relationship between community and

individual: the more developed the process of individuation,

the more experience and fullness individuals bring to the

democratic process, the greater the collective pool of

wisdom from which the community can draw and the more

supportive of individuation the cultural environment will

be. In thi::; visi.on politics becomes less "a matter of

ruthless competition for power and control over scarce

resources and more a collection of practices for generating

collective and individual wealth ... ," where wealth is

defined as the good of the community, enriched by a process

in which all have participated and contributed to the

fullest extent of their capacities. 70
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Such a vision benefits the community not only because

of the increased experience and wisdom available for

decisions. The community is strengthened by the bonds

developed in the participation of its members and the

boundary crossing experience of dialogue. This parti

cipation, boundary crossing and bonding enhances the

individuation process.

Participatory democracy clearly relies upon and

strengthens the dimensions of communicative and affective

reason and action, discourages aristocratic, elitist

formations and the tyranny of individual leaders, while

making decisionism virtually impossible. The representative

democracy of the nation state leaves few meaningful choices

to its citizens and tends to discourage political

participation, generally reducing it to voting for a few

minutes every year or so. Since we appear to be committed to

the nation state for 1 the present due to the enormity and

interdependence of populations, economics and international

relations, we should seek, in addition, to foster various

kinds of democratic organizations which will encourage the

communicative and participatory practices identified by

Habermas, Arendt and Herman. These might be organized around

local environmental education projects,71 communities,

bioregions, cooperative enterprises, etc. The Israeli kibbutz

offers a model of such participatory democratic structures.
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The challenge facing a crises-ridden modernity is to

extend the notion of participatory democracy to include the

whole community of being. As we have seen, Boff suggests

this in his talk of a cosmic democracy, arguing similarly

to Nash t~at the process of modernity has fostered various

liberations: of reason from religious totality, of the

citizen from absolute monarchism: with Rousseau, a

liberation of the spirit: with Marx, a liberation of the

economically oppressed; with Freud and Jung, a liberation of

psyche; and a liberation of women in the feminist movement,

etc. 72 While the outcome of these liberations remains

limited unsettled, Boff sees an historical and rational

process of incremental widening of the sphere of human

liberation.

Ecological rationality argues in favor of the need to

include the non-human world in this liberation. The Buddhist

ideal of the bodhisattva refers to one who has sacrificed

her/his personal liberation to work for the liberation of

all beings, since s/he realizes that in an lIumbilically

linked ll world, there is no personal liberation without the

liberation of all. This is participatory democracy at its

fullest. st. Francis understood this. As Boff insists:

True liberty is realized when an individual has decided
to live with all creatures, independent of their
situation, servin~ them courteously, even the animals,
as Francis wanted. 3
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At the root of this experience of "cosmic democracy"

was a "cosmic identification" with all the elements of the

universe. The Lakota knew this. 74 The philosophy of Deep

Ecology is attempting to articulate and defend this same

notion of a cosmic democracy. Warwick Fox and Arne Nae;ss

suggest the need for such an identification, without the

loss of individuality and individuation. Naess insists

"there is a core democracy in the biosphere." 75 Whether or

not such a core democracy is actually "there," human beings

could help to create it. Voegelin speaks of a human

partnership in the community of being, while Nash suggests

that Enlightenment Liberalism is expanding its democratic

web of rights to include non-human creatures. Berry and

Swimme in their "universe story" offer a compelling

understanding of common origin, development and participation

as a basis for the cosmic or at least planetary

identification needed to extend the theory and practice of

democracy to the non-human world.

(2) The Pursuit of the Whole Person is an individual

process of growth in experience and self-knowledge, based on

the premise that the deepest personal and social fulfillment

lies in the quest for self-understanding. This process of

individuation develops through efforts to cross the various

boundaries which separate oneself from the myriad diversity
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of the community of being, including other humans, nature

and the sacred. In this way, we may, in Herman's language,

"become what we are not," while refusing to assimilate what

we are not. This experience of the integration of outer

diversity (human and natural) is then reflected within the

psyche, creating an ever-growing personal wholeness or

inclusiveness. 76 This process was described by Carl Jung as

the activation of the archetypal structures of the

collective unconscious, stimulating the psyche's potential

for the fullest and widest range of human experience. The

whole person is multi-dimensional in contrast to Voegelin's

homunculus or Marcuse' s one dimensional man. 77 The Greeks

referred to this wholeness (or realm of inclusive multi

dimensionality) as the virtue of arete. Socrates and Diotima

as they appear in the symposium may serve as models of this

wholeness.

The quest for the whole person reminds us of the Deep

Ecological emphasis on self-realization. Understood as part

of the complex of the four balancing values, it is not an

individualism with misanthropic tendencies, but rather an

individuation which takes delight in experiencing, sharing

and giving to others, both human and non-human. Although

such individuals do not pursue Bookchin's telos of "freedom"

in the quest for self-knowledge, they seem to achieve it.

The more fully one has developed in wholeness or
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inclusiveness (both socially and in terms of relations with

the community of being), the greater the self-knowledge and

spiritual insight and the less need there is for

romanticism, "second realities" or salvational gods. Such

integrated humans have, so to speak, inoculated themselves

against the nosos of modernity. In their quest for

wholeness, they demonstrate lives directed by ecological

reason, particularly its noetic and erotic aspects.

(3) Face to Face Argument or "Dialogue," a term I

prefer. Herman identifies the process of face to face

argument as a boundary crossing journey, involving memory,

articulation and reflection. Dialogue/argumentation is

quintessentially a Socratic (and to some degree, Hegelian}

dialectical process in which one person's thesis is

countered by another's antithesis (including objections,

additions, general critiques and novel ideas). In the

process of reaching understanding, hopefully these opposing

truths are integrated into a more inclusive (not necessarily

fully harmonious) synthesis, such as the one I have

suggested exists in the opposing truths of Deep and Social

Ecology.

Brazilian educator Paulo Freire's analysis of dialogue

helps to clarify its boundary crossing qualities. For

Freire, it is through dialogue that one enters into reality,
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confronting the world of others. ("In the beginning was the

word. ") The word which is the essence of dialogue (and

storytelling» contains both action and reflection, so to

speak a word truthfully transforms both self and other.

"Dialogue is the encounter between persons, mediated by the

world, to name the world. 11
78 It is the essence of

communication, without which people are not fully human. As

an act of creation, it is a transforming process requiring

openness to and faith in the other, humility regarding one's

own understanding, critical thinking and the hope that a

crossing of boundaries and greater understanding and

inclusiveness will occur and result in a greater good. 79

Certainly most ordinary conversation does not qualify as

dialogue.

The process of argumentation/dialogue reminds us

especially of Habermas's ideal speech situation and by

implication speech community, embodying the principles of

communicative and affective rationality and action, oriented

toward reaching understanding and consensus (whether or not

this is actually achieved). This paradigm holds the seeds of

a radical participatory democratic praxis, although Habermas

made little theoretical effort to help them sprout.

Resolute political silences are simply not maintainable in a

society where face-to-face argument and discussion are

everyday practices. This intersubjective paradigm
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the crucial mutual recognition emphasized by Benjamin for

healthy psychic development and thus has important

implications for the human ecology. As I have argued at

length in last two chapters, ecological reason takes this

intersubjectivity one scep further to include the non-human

world in its communicative web. While few would advocate

face to face dialogue with non-human creatures in the

ordinary sense, primal people, Bateson, Duerr and Herman

have demonstrated that meaningful "dialogue" can occur

between human and non-human in boundary crossing exper

iences. Furthermore, they argue that the health of the whole

community of being may depend on this dialectical com

munication and participation.

(4) The Philosophical Pursuit of the Big Picture is the

same as Voegelin's truth quest. For Herman this is a

continually expanding dialectical and boundary crossing

process of individuation, argumentation and participation,

resulting in an ever more inclusive synthesis which works

simultaneously to balance opposing forces (such as good and

evil, nature and civilization, individual and group, etc.)

within the individual psyche and to balance the psyche with

the rest of the universe in regard to these same forces. 8 0

In voegelin's language, the pursuit of the big picture

involves one's relation to and participation in the
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encompassing community of being. An emphasis on the big

picture/community of being and the diversity it contains,

involves the integration of all aspects of ecological

rationality, especially the erotic aspect which includes

both the philosophic quest for the ground of being and the

human experience of the sacred as pervading the universe

(the parousia). While this is a personal quest, it may be

distinguished from the pursuit of the whole person partly by

the fact that it is also a social quest as reflected in

myth, philosophy and religion. Like Voegelin and Berry,

Herman reminds us of the dynamic, non-absolutist nature of

this sacred ground and the truth that we can never know or

experience it fully, not only because it is not a fixed

entity but also because, as Bateson insists, it contains the

knowing subject that seeks to know and contain it.

The big picture recognizes the common origins of all

beings in the universe story and the noetic web, articulated

by Voegelin and Bateson, linking all these beings into a

community of being: a vast, interdependent and inclusive

network of relationships. It also attempts to construct a

sane and balanced place and role for humans and other beings

within that larger network of relations, although that role

remains dynamic and capable of mUltiple, equally adequate

sYmbolic expressions.
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The dialectical balance among the core values/practices

of primal politics ensures a

aspects of ecological reason:

balance among the

the instrumental,

various

commun-

icative, affective, noetic and erotic. Ecological reason

holds that balance is primary and should itself be

internally consistent with this thesis. Thus, as Boff might

say, the pathos associated with the affective and erotic

dimensions of ecological reason is balanced by the

communicative and noetic dimensions; and the instrumental by

the noetic and erotic.

Ecological Policy

While this is a dissertation in political philosophy,

the lover of wisdom is not content to remain wholly within

the realm of thought, but like Socrates, attempts to change

the phenomenal world and the people who live there. Paulo

Freire defined praxis as united action and reflection. He

insisted that reflection without action was mere thought;

that action without reflection was mere activity.81 Or to

put it more simply, as Al Gore quotes Ghandi, "We must be

the change we wish to see in the world. ,,82 It is in this

spirit that I enter into the prescriptive world of pOlicy

suggestions. Of course it is always easy to recommend a

course of action, but very difficult to accomplish it when

billions of people and dollars are involved. For the moment,

this dissertation must represent whatever change I am to be.
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Although I stand clearly on the side of Green and

ecocentric political thought and many of their policy

recommendations, these face numerous problems when

confronted with practical implementation and even among

their own advocates, as we have seen. In her book

Environmentalism and Political Theory, Robyn Eckersley

provides perhaps the most comprehensive survey and analysis

of ecologically related political thought yet written. She

reviews the proposed policy solutions of the various

ecocentric schools and thinkers, most of which suggest the

need for decentralization of governmental and economic

power. She rejects Bookchin's social ecology as

anthropocentric 83 and examines "ecocommunalism,"

a generic term that encompasses a broad range of
utopian, visionary, and essentially anarchist Green
theories that seek the development of human scale,
cooperative communities that enable the rounded and
mutualistic development of humans while at the same time
respecting the integrity of the non-human world.
Progress, according to ecocommunal theorists is measured
by the degree to which we are able to adapt human
communities to ecosystems and by the degs2e to which the
full range of human needs are fulfilled.

As examples she considers ecomonasticism and

bioregionalism, a popular idea in North America which looks

to the democratic self-government, economic self-sufficiency

and confederation of communities organized around a

rootedness in the geographical area they inhabit. While she

is clearly sympathetic to this vision of small scale
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communities and economies, she points out that they entail

many problems: (a) there is no guarantee they will remain

democratic, and they are more vulnerable to control by a

charismatic leader; (b) many bioregions do not have the

needed resources for communal sustainability; (c) even with

in bioregions there are often profound religious, ethnic and

ideological differences (merely consider the mess that is

the former Yugoslavia); (d) most progressive social and

environmental changes have occurred as the result of

centralized government policies; (e) most important, the

immanent and severe nature of the current ecological crises

requires the intervention and international cooperation of

large nation states, since only they can provide and manage

the resources and power (both in terms of initiation and

enforcement) needed to save the planetary ecosystem. 85

Thus Eckersley envisions a multi-tiered ecocentric

democracy, with a less powerful nation-state and more

powerful bioregional groups, mitigating but not obliterating

the present power of the state. She argues against planned

economies in favor of Green "macroeconomic controls on

market activity that are designed to ensure that market

activity remain subservient to social and ecological

considerations, ,,86 while promoting small businesses, coop

eratives, more equal distribution of wealth, etc. This
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suggestion addresses Habermas ' s concern regarding the

colonization of the lifeworld by the economic realm.

Given the reality of today's world and crises, I find

Eckersley's reasoning and general prescriptions persuasive.

It is highly probable that the only hope for averting

massive human and ecological crisis lies in the cooperation

of powerful and committed nation-states, although I don' t

fi.nd this reassuring since they are' a major part of the

problem. Despite the disastrous ecological implications of

modern industrial development, capitalism and the

centralized nation-state, over 5 billion peoples' lives are

directly affected by these institutions in some immediate

way. Something is needed to replace these organizational

structures, and the transition is not likely to be a rapid

one, without catastrophic human and ecological consequences.

If there is to be a sane and relatively peaceful journey

beyond these institutions, it must likely be a long, careful

and reflective one. Eckersley insists we must ultimately

undergo a conversion to an ecocentric culture if we are to

find any sustainable answer to ecological crisis. This, I

believe, is correct. And she argues, also correctly, that

the "Green movement will ultimately stand or fallon its

ability to generate practical alternatives to the advanced

industrial way of life."87 Unfortunately the Green Movement

does not seem to be standing so well at the present moment.
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Meanwhile our own Vice President Al Gore has written an

extraordinary book on ecology entitled Earth in the Balance,

with clear and ecologically friendly policy suggestions. In

Chapter 15, "A Global Marshall Plan," he sets forth some

practical alternatives, arguing that "if we cannot embrace

the preservation of the earth as our new organizing

principle, the very survival of our civilization will be in

doubt. ,,88 Such honesty from a politician in a position of

immediate power is both alarming and bracing.

It would be difficult to find a more comprehensive,

possible, practical and ecologically rational environmental

policy prescription than Gore's Global Marshall Plan, Which

if calculated according to the economic costs of the

original Marshall Plan at 2% of GNP, would cost the u .s ,

about $100 billion per year. 8 9 However, if other wealthy

countries like Germany and Japan could be persuaded to

participate, the cost could be more equitably shared. Gore

suggests five strategic goals and the policies necessary for

their implementation.

Goal #1: stabilizing the World's Population

As we have seen in Chapter 2, the overpopulation crisis

exacerbates all the others, continually increasing pressures

on various environmental resources,
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species' habitats. It drives increasing competition among

people for scarce resources, food and fuel supplies, while

simultaneously leading to overcrowding and resultant

disease, pollution, etc. Gore, working backward from a study

of traits associated with growing per capita income and

population stabilization suggests (a) the need for funding

literacy and education programs, especially for women in

countries with high growth rates; (b) creating programs to

lower infant mortality rates and secure the good health of

surviving children; (c) making sure that birth control is

universally available in a culturally sensitive fashion. He

quotes African Julius Nyerere, "The most powerful contra

ceptive is confidence by parents that their children will

survive". 90

Goal #2: Developing and sharing Appropriate Technologies

This aspect of the program focuses on developing and

sharing the technologies which would enable the poorer

countries to develop economically without environmental

destruction. Sustainable, economic self-sufficiency is the

goal. He suggests a Strategic Environment Initiative (SEl)

which includes: (a) tax breaks and government funding for

environmentally friendly technologies and disincentives for

the present destructive ones; (b) strong profit incentives

fer the invention and manufacture of such technologies;
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(c) the creation of a global network of training centers to

educate ecologically knowledgeable planners and individuals

to facilitate acceptance and implementation of these

technologies and practices. 91

G0al #3: A New Global Economics

Gore says it is imperative that we begin to calculate

environmental costs as part of GNP and change the definition

of productivity to include ecological well being; then the

World Bank would be forced to stop funding such projects as

highways through the heart of the Amazon rainforests, when

the cost was clear for all to see. He argues that the flight

of capital gleaned by elites from Third World economies and

channelled into First World investments must be ended. Debt

for nature exchanges should be vastly increased and

accelerated, and international agreements limiting and

taxing the use of C02, nuclear materials, etc. must be

signed and enforced, with the wealthier countries taking the

major part of the financial burden. Specifically, Gore

suggests that the u.S. be the first to set the bullet biting

example by initiating an "Environmental Security Trust Fund,

with payments into the Fund based on the amount of C02 put

into the atmosphere;,,92 the creation of a Virgin Materials

Fee levied on all products containing nonrenewable

resources: tax incentives for a wide variety of energy

430



conservation measures; governmentally established increased

mileage requirements and efficiency standards for all

vehicles and engines; tree planting programs and a rapid end

to the use of ozone destroying chemicals. 9 3

Goal #4: A New Generation of Treaties and Agreements

The obj ective here entails a whole series of global

treaties modelled on the Montreal Protocol, which obtained

international agreement to phase out ozone destroying

chemicals over roughly 20 years. Further targets for phase

out would include greenhouse gasses and other envi

ronmentally damaging practices. But not all treaties would

be based on getting rid of dangerous substances. Some would

organize around joint ecological research to restore the

planet's environmental balance. Of course these treaties

would be much more difficult to achieve without the

overwhelming evidence of damage available in cases like the

destruction of the ozone layer. 94

Goal #5: A New Global Environmental Consensus

Of course none of the above are likely to be achieved

without a "paradigm shift," a new way of thinking about the

environment and our relationship with it. Thus Gore prc~oses
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a comprehensive global education program to develop a "new

way of thinking about the current relationship between human

civilization and the earth.,,95 People must begin to think of

the environment "as their own backyard." Gore advocates an

expansion of a NASA proposal called "Mission to Planet

Earth," to be carried out by the Earth's people, a sort of

grass roots environmental information gathering enterprise.

School teachers and students throughout the world would

engage in environmental education and field work, daily

gathering information about climate patterns, rainfall, soil

sampl ing, C02 levels, etc. This information would then be

collected by satellite, analyzed and stored with computer

assistance in central locations with results returned to the

local collectors. In this way,

massive amounts of information

not only could we gather

about the health of the

environment and ecological relations on a global scale; but

even more important, children allover the world would

become environmentally interested and concerned and actually

begin to establish relations with their ecology. Such a

program "might build a commitment to rescue the global

environment among the young people involved.,,96

Of course Gore is not the only environmental writer to

propose such global measures. Ecologically oriented scholars

and scientists such as the Erlichs, Dennis and Donnella

Meadows, Herman Daly, Lester Brown and others at the
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Worldwatch Institute have carefully researched and

recommended a wide variety of detailed policies covering all

areas of ecological concern. 97 Workable solutions exist and

have been articulated in detail. It would be impossible to

consider all of them here, so I have chosen Gore who is

reasonably representative of these. We are not so much in

need of solutions, but the faith, will, and resources to

overcome the inertia, ignorance and entrenched interests

which stand in the way of implementing the solutions.

To those who would argue that this Global Marshall Plan

is merely another grand global Western scheme in the

Enlightenment tradition to cure problems which the West has

created and which will probably end up benefitting the

wealthy countries at the expense of the poor, I answer that

this is a risk, a real possibility. However, Gore's plan

seems to me to embody far greater ecological reason than

instrumental Enlightenment thought; and we have little

choice since some such global effort appears more and more

necessary for biospheric and human survival. Not everything

of Enlightenment and post-Enlightenment origin is auto

matically harmful or unjust, and one hopes that Gore and a

few of his more enlightened cohorts have learned the

importance of granting the poorer countries and peoples an

equal voice in the development and execution of such a plan.

certainly any such plan would require a consensus of all

433



nations involved and would provide an extended opportunity

for the practice of Habermas's communicative rationality and

action, and face-to-face dialogue.
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Endnotes

1 Shiva, staying Alive, ibid., p. 76-77. See footnote 31.

2 Louis Herman, Primal Politics. (Honolulu, U.H. Hamilton
Library: as yet unpublished dissertation, August, 1988). I
am deeply indebted to Dr. Herman and Primal Politics for
their strong influence on my own work, understanding and
insight.

3 Gilligan, In a DIfferent Voice, ibid.; and Shiva, staying
Alive, ibid. I want to express my deepest appreciation to
Dr. Kathy Ferguson for the many valuable insights she has
inspired in regard to feminist thought and theory.

4 Gilligan, ibid.; Hartsock, Money, Sex, and Power, ibid.,
ibid.; Benjamin, Bonds of Love, ibid.

5 Gilligan, ibid. For a discussion of Kohlberg's blatantly
sexist methodology, see pp.18-23. Gilligan shows clearly how
many of the universalized conclusions of modern science and
the social sciences in particular are drawn entirely from
studies of men, as if, she says, "females simply do not
exist.

6 Nancy Chodorow, The Reproduction of Mothering. (Los
Angeles: University of California Press, 1978.) The book is
a fairly complex psychoanalytical study. For a ggod summary
of her arguments and conclusions see her "Afterword:
Women's Mothering and Women's Liberation," pp. 211-219.

7 See Gilligan, ibid., pp. 6-14.

8 Ibid., p.127

9 Ibid. Gilligan contrasts the female emphasis on feelings
of responsibility to care for the needs of others with the
male emphasis on equal rights for all. Particularly
interesting in this regard are the interviews with Amy and
Jake on pages 33-38, especially regarding the well known
"Heinz dilemma. .. A discussion of the moz'e mature
manifestation of the female ethic of responsibility can be
found on pp. 173-174.

10 See Hans Jonas, The Imperative of Responsibility.
(Chicago: University of Chicago Press., 1984), Chapter 4,
"The Good, the 'Ought,' and Being: A Theory of Responsi
bility," pages 79-135.
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11 I want to call the reader's attention to the fact that
both Benjamin and Habermas theorize inteisubjective models.
A comparative study might be productive.

12 Benjamin., ibid. For an explanation of her theory on the
importance of the need for recognition from an equal other,
see Chapter 1, liThe First Bond," pp , 11-50. For a study of
the master/slave relations resulting from the failure of
recognition, see Chapter 2, "Master and Slave," pp. 51-84.

13 McClintock in Benjamin, ibid., p. 192.

14 Evelyn Fox Keller, A Feeling for the Organism. (New York:
W.H. Freeman and Co., 1983). p. xiv.

15 Ibid. MCClintock is quoted in Keller, p.179. While the
amorphous but "scientific" term "material" gives little
sense of communicating with the non-human other, McClintock,
like Bateson, is influenced by the language of her
profession. What is most important here is the idea of
listening to the non-human other, a theme I have repeated
throughout this work.

16 Ibid., p. xi. This specter is also being raised by Nobel
prize winner Ilya Prigogine: see footnote 74 in Chapter 5.

17 b'd " .I 1 ., p. 201. Here 1S the 1dea of boundary cross1ng and
common membership in a larger community of being.

18 Again we confront the feminist criticism of the
subject/object dichotomy as a largely masculine
construction. See Chapter 2, footnote 55.

19 Merchant, The Death of Nature, ibid., Chapters 1, pp. 1
41 and 7, PP. 164-191.

20 Shiva, Staying Alive, ibid.

21 Myers, Gaia, An Atlas of Planet Management, ibid., p.156.

22 Shiva, p. 107, emphasis mine. This may sound a bit
romantic to some, but the well being of the community of
being depends "on the community of living beings which
depend on the soil."

23 sh i LbLd1va, 1 1 " p.147. This is a phenomenal amount of land
degraded merely through salt infestation. There are numerous
other forms of arable land degradation.

24 See discussion in Hartsock, Money, Sex and Power, ibid.,
on "An Alternative Tradition: Women and Power," pp. 210-230.
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Harcourt, Brace

p. 76-77. This timeless wisdom from those still
to the natural world, despite their painfUlly
existence, has much to offer the homunculi of

33

Most academic males do not take these arguments seriously,
but I think they protest too much.

25 Hartsock, ibid., p.220.

26 .Ibld., p.219.

27 Hannah Arendt, On Violence. (New York:
and World, Inc., New York, 1970). p.52.

28 Hartsock, ibid., p. 224.

29 Hartsock, ibid., p.253.

30 Shiva, ibid., p. 38. In the ancient Hindu understanding
nature was both creator and destroyer. Prakriti is her
creative and nurturing aspect in female form.

31 Ibid.,
connected
difficult
modernity.

32 As an example, see especially Franz Fanon, Black Skin,
White Masks, p. 89. However, all these anti-colonial writers
express support for the idea of a universal humanity,
although not one which obliterates differences, identities
and cuLcures .

See Bill Devall and George Sessions, Deep
Ecology. (Layton, Utah: Gibs M. smith, Inc., 1985); also
Thomas Berry, The Dream of the Earth. (San Francisco: Sierra
Club Books, 1988); also Robyn Eckersley, Environmentalism
and Political Theory, ibid.; Merchant, ibid., Chapter 7;
Donna Haraway, Primate Visions, ibid; Cristine Di Stephano,
configurations of Masculinity, ibid.

34 Hans Jonas, ibid., p.161. I
contentious argument, but justice
done in this direction."

know this is a highly
requires "something be

35 See Joanna Macy, pUblication information below, for a
good description of the movement, which received its
inspiration from Ghandi and was founded by A.T. Ariyaratna.
Sarvodaya workers wait until they are invited into poor
villages and then ask what they can do to help the
community. This movement, based on Hindu and Buddhist
principles, has assisted in in raising the standard of
living and fUlfilling human needs in many thousands of Sri
Lankan rural villages.
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36 Joanna Macy, Dharma and Development. (West Hartford,
Connecticut: Kumerian Press, 1985). p. 27. Macy provides an
example of a sane theory and practice of human needs, which
can be realized inexpensively and in relative simplicity,
political conditions permitting. For an excellent and
fascinating study of human needs, see also Abraham Maslow,
The Farther Reaches of Human Nature. (New York: Viking
Press, 1971).

37 Al Gore, Earth in Balance, ibid., p , 279. This is a
highly intelligent book, especially remarkable since it was
written by a high ranking politician. Gore talks as though
he is fairly enlightened regarding the nature of social
injustice between the First and Third Worlds. We will see if
his actions match his words.

38 Jonas, ibid., pp. 136-137. It is-notable that Jonas uses
the mother/child metaphor. still Jonas is anthropocentric in
insisting that the human being is the "summit" of nature's
creations. If we are the summit, we are also the nadir, the
abyss. I believe other superlatives might better describe
the extraordinary nature of human consciousness and related
remarkable human capacities.

39 Roderick Nash, "Roanding Out the American Revolution," in
Michael Tobias, Ed., Deep Ecology. (San Diego: Avant Books,
1985). pp.170-181.

40 Nash in Tobias, ibid., p.180. This is a very optimistic,
but not totally unconvinclng argument. Even if this
democratic extension of rights is entering the ecological
realm, the time scale on which liberal democratic freedoms
are expanded is insufficient in the face of the modern
ecological crises.

41 Such arguments are implicitly or explicity made by Michel
Foucault, Jacques Derrida, and especially Luce Irigaray in
This Sex Which Is Not One. (Ithaca: Cornell university
Press, 1985). See also Alice Jardine's Gynesis. (Ithaca:
Cornell university Press, 1985), "Gynesis 1," pp. 31-102.

42 Murray Bookchin, "Toward a Philosophy of Nature," in
Tobias, ibid., pp.219-220.

43 Murray Bookchin, "For Anarchism," in David Goodway, ed.,
New Scoial Movements. (New York: Routledge, 1989). p.264.

44 Warwick Fox, Toward a Transpersonal Ecology. (Boston:
Shambala, 1990). p. 36.

45 Eckersley, ibid., p.146. Eckersley provide a good summary
and critique of Bookchin's Social Ecology on pp.146-160.
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46 Eckersley, ibid., p.148.

47 Bookchin in Goodway, ibid., p.271. For a very optimistic
view of the cooperative nature of both people and animals,
see Petr Kropotkin's Mutual Aid. (Boston: Extending Horizons
Books, 1972 reprint of 1914 edition).

48 Arne Naess, "Identification as a Source of Deep
Ecological Attitudes,1I in Tobias, ibid, p.259.

49 Devall and Sessions, ibid., p. 70. Devall and Session
provide and excellent summary of the ideals and principles
of Deep Ecology as of the 1985 publication date.

50 Naess in Devall and Sessions, ibid., pp.74-75. The notion
of a core democracy in the biosphere is close to Boff ' s
concept of a "cosmic democracy."

51 'b'd 9Fox, 1 1 ., p. 24 . The term "transpersonal ecology" may
appeal to some who do not care for the shallow/deep
distinction, but still want to retain the spiritual element
of ecology without using conventional religious language
associated with dogma and historical domination.

52 Eckersley, ibid. , p , 62. This understanding of
transpersonal ecology is philosophically sound. Experience,
boundary crossing, and an expanded sense of self leading to
compassion for all beings recalls my emphasis on mimesis and
human remembrance of its partnership in the community of
being. voegelin' s metaxic structure of existence remains
relatively undistorted in this understanding.

53 Jonathon Lange, IIRefusal to Compromise: The Case of Earth
First!" Western Journal of Speech Communication, 54. Fall
1990. p , 473.

54 Stephen Talbot, IIEarth First! What Next?" Mother Jones,
Nov./Dec., 1990. p. 48. An intriguing title.

55 'Ib1d., p. 80

56 .Ib1d., p , 5l.

57 Besides Bookchin, see also Jim Cheney, "The Neo-Stoicism
of Radical Environmentalism, II Environmental Ethics, winter
1989. pp. 293-326.

58 Bookchin in Tobias, ibid.

59 Brian Tokar, "Social Ecology,1I Ecologist, vol. 18, 4/5,
1988. p.133. The quotation is from Tokar.
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60 Fox, ibid., p.49.

61 Bookchin in Goodway, ibid, p.273.

62 Salzman quoted in Eckersley, ibid., emphasis mine, p ,
154. One should be suspicious of "subsuming" such things.

63 Devall and Sessions, ibid., pp.98-100.

64 Edith Wyschogrod, Spirit in Ashes. (New Haven~ Yale
university Press, 1985), p. 188.

65 See discussion in wyschogrod, ibid., pp. 152-189.
Wyschogrod's discussion of Heidegger on these pages and
beyond 1S quite insightful, especially regarding the
imbalance in the relation between persons and persons and
persons and things.

66 Heidegger quoted in Wyschogrod, p.207.

67 Wyschogrod, pp.207-8.

68 See pp , 319-323 of Chapter 6 in this work. Also see
Herman's Primal Politics, pp. 32-35.

69 Herman, pp.31-43.

70 Herman, pp. 31-32.

71 See this chapter, pp. 431-432, for an excellent example
of local projects with global implications.

72 Boff, st. Francis, pp.82-83. Boff, of course, is speaking
of very partial liberations, along the lines of Roderick
Nash's expansion of democratic rights on p. 397 of this
chapter. still, some liberation is far better than none at
all.

73 .Ib1d., p.103.

74 See my Chapter 6, pp. 336-337.

75 See footnote 50.

76 Herman, ibid., pp.32-35.

77 I have already spoken about Voegelin' s use of the term
"homunculus," which I find highly ironic, accurate and
appealing. See Herbert Marcuse, One Dimensional Man. (Boston:
Beacon Press, 1964).
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78 Paulo Freire, see below. p , 76. This is not an exact
quote, but close enough to require a citation.

79 For a complete discussion of Paulo Freire's analysis and
explication of "dialogue," see Pedagogy of the Oppressed,
ibid., Chpater 3.

80 Herman, ibid., p.41.

Freire's formulation of
of united action and

81 Friere, ibid., pp. 51-54. I find
praxis as a dialectical process
reflection simple but profound.

82 Ghandi quoted in Gore, Earth in the Balance, ibid., p.14,
emphasis mine. Being the change we wish to see is the most
difficult part of political philosophy, but Socrates also
insisted upon it and practiced it.

83 Eckersley, ibid., pp.155-157.

84 .Ibld., p.160.

Chapter 7 for a thoughtfUl
some of the problems of

of arrangements with which she is

85 Ibid. Read Eckersley's
critical discussion of
"ecocommunalism," a series
clearly sympathetic.

86 Ibid., p.140.

87 Ibid., p.186. The environmental movement(s) needs more
thinkers like Eckersley who insist on confronting directly
the problems of modern industrial life, rather than burying
them in theory. (I do not mean to be anti-philosophical
here). She is precisely correct that practical alternatives
must be found to "the advanced industrial way of life." This
is the primary challenge for ecocentric thinkers, but a
difficult and frustrating task Which few wish to take up.

88 Gore, ibid., p.295. The "preservation of the earth as an
organizing principle" is a perfect expression of ecological
reason as an ordering force! Once again we are reminded of
Voegelin's notion of the community of being and Bateson's
"pattern which connects."

89 Ibid. , p.304.

90 Ibid. , pp.307-314.

91 Ibid. , pp. 317-337.

92 Ibid. , p.349.
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93 .Ibld., pp.337-352.

94 .Ibld., pp.352-354.

95 Ibid., p.355, emphasis mine. Like Capra and Berry, whom
he mentions, Gore understands we require a paradigm change
in the way we think about our relationship with the earth.
His emphasis on this relationship mirrors Bateson's and my
own.

96 .Ibld., pp.355-360.

97 There exist in print a wide variety of excellent and
creative policy prescriptions and solutions to work toward
and attain an ecological and sustainable earth community.
Among those I have already cited are Gore's Earth in the
Balance; Anne and Paul Erlich's Healing the Planet; Dennis
and Donnella Meadow's Beyond the Limits; Lester Brown and
the Worldwatch Institute's state of the World, 1988, 1989,
1990, 1991, 1992, and 1993; G. Tyler Miller's Living in the
Environment. Others include Herman Daly, For the Common Good
(Boston: Beacon Press, 1989) and the work of Amory Lovins.
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