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Geoflrey Ashe’s
column

A prophet ignored

This year, articles and a memorial volume and a National Book League exhibition have

recalled G.K. Chesterton. ‘GKC’ tried many

kinds of writing — fiction, poetry, essays,

history, biography. I suppose he is best known for his Father Brown stories, based on

the brilliant notion that an intelligent priest
might be well equipped to solve crimes. But

, who had heard thousands of confessions,

he was also a profound social critic and

prophet, and the Centenary gave too little credit to that side of him. In particular
almost nothing was said about the movement he launched. Over recent years, in fact, |
doubt if anyone has seriously drawn attention to this, except myself at the London
School of Non-Violence. Yet it rates more than a glance, and its near effacement from
Chesterton’s image shows how a great exposer of modern society can be, in retrospect,

cleaned up.

Distributism, as he unwillingly called his
movement, was a pioneer affirmation that
Small is Beautiful. It was a protest against
both forms of gigantism, Capitalist and
Socialist, in the name of small property
and devolution and co-operation and rural
rebirth. It was an attempt to re-assert
human beings against the systems that cut
them down to fit. Distributism denounced
the pseudo-battles of Right and Left, and
never tried to break into politics. At its
peak it was a light-hearted, convivial, do-it-
yourself affair. An account written before
the 1960s described it as the last English
movement whose members made up their
own songs and sang them.

It never amounted to much. Its biggest
success was not in its home country but in
Nova Scotia, where a Distributist-inspired
project rescued the fishing industry during
the Great Depression. It also influenced
Ralph Borsodi, later to be a major spokes-
man of intermediate technology. In
England it suffered from several drawbacks,
some still familiar to us, others less so.
Against Chesterton’s wishes it was a
personality cult. Also it was bound up too
closely with the Catholic Church, or rather
with the ideas of certain Catholic radicals,
and ended up neither frankly religious nor
frankly secular. It attracted types who
slowly destroyed it — feuding sectarians,
anti-Semites for whom the whole ‘System’
was a Jewish plot, noisy activists who
turned out to be unemployable cranks
under the impression that the way to start
a community was to build a chapel. After
Chesterton’s death in 1936 the movement
slewed to the right and petered out.

Distributism will never revive in the
form he gave it. But it deserves to be
remembered as the protest of a man who
saw deeper, much deeper, than such
acclaimed prophets as H.G. Wells. And one
of his own serio-comic novels, written at an
earlier stage when his thoughts were still
taking shape, makes a point which remains
crucial today.

The Napoleon of Notting Hill was

published in 1904. It begins with one of
the best opening phrases of any book |
know — ‘The human race, to which so
many of my readers belong’ — followed by
a wildly funny and acute chapter on the
Art of Prophecy. After which, Chesterton
launches into a story of the future. His
flamboyant, fantastic, wayward style can
be off-putting, and it sometimes obscures
the wisdom of what he says. Yet I have
told this story in summary to young
audiences and they were amazed that any-
one could have imagined it so long ago.

19847

The action starts, oddly enough, in
1984. But hardly an Orwellian 1984.
England is pictured as not having altered
much since Chesterton’s day. It has only
become duller and more resigned.

A drearily competent bureaucracy is in
total control, because no one sees any
point in rebelling. Consensus prevails.
Everything local, original, eccentric is dead.
For practical purposes everybody is much
the same as everybody else. The head of
state, with a few prerogatives of his own, is
a king chosen by lot — a safe method, since
the officialdom seems all-powerful anyhow,
and as everybody is much alike it makes no
difference who reigns.

Then a tiny flaw appears in the system.
A new king is picked, Auberon Quin, a civil
servant who has managed to retain an
impish sense of humour. Just to restore
a touch of fun, in a harmless way, he gives
the London boroughs sham-medieval
charters and civic rituals. He insists on their
officials being called by titles like Lord
High Provost and dressing up in special
costumes. After a first wave of grumbling,
this masquerade is tolerated, and the
Establishment absorbs it.

But when it has been an accepted part
of life for a decade or so, a second and
larger flaw appears. A great road is to be
built from Hammersmith Broadway to
Westbourne Grove. Plannings, negotiations,

and compulsory purchase orders are
pushed through, buildings are torn down to
make way, and at last everything is ready
except that the shopkeepers in one small
street in Notting Hill refuse to sell out.
They are backed by Notting Hill’s Provost,
Adam Wayne, a young fanatic who has
taken the royal jokes seriously and pro-
claims his readiness to ‘die for the sacred
mountain, even if it were ringed with all
the armies of Bayswater’.

Aided by a shopkeeper who plays war-
games with model soldiers, Wayne
organises his citizens as urban guerrillas. He
routs every attempt to dispossess him,
finally winning by a stratagem involving
the water-tower on Campden Hill (now,
alas, pulled down — a sad loss to London
mythology). The heroic defence transforms
the spirit of England. Local patriotism,
local customs, local imagination and inde-
pendence return. The King himself is won
over.

For twenty years the new order
flourishes. Notting Hill is honoured as the
source of the revolution. But at last its
Council turns imperialist and tries to
dictate to other boroughs. Wayne is still
Provost. He knows that this betrayal of
smallness is Notting Hill’s doom, but he is
overruled, and forced to lead a hopeless
war against Bayswater, North Kensington
and Shepherd’s Bush. Old King Auberon
joins him in a last stand in Kensington
Gardens and both are killed.

Conformist dreariness

Today, obviously, things have not
turned out quite as they do in this extra-
ordinary novel. Yet a large part of the evil
which we rebel against now is weirdly fore-
shadowed in it. The conformist dreariness
of Chesterton’s 1984 is the dreariness
which was closing in during the 1950s and
early 60s, and is still very much a threat.
The protests have come sooner, and
without the same dramatic focus and
violence, but with some of the same
rallying-cries, the same symptoms.

What the Alternative Society lacks is
not its Napoleon (from whom God
preserve us) but its Notting Hill. Five years
ago it looked as if Notting Hill itself might,
in a way, fulfil even that part of the
prophecy. However, I don’t think its
moving spirits listened to my advice to read
Chesterton. With the decline of London
the spotlight is shifting, as GKC’s own
vision did in his later years, towards the
land and counties and holy places of
England.

Somewhere, in some particular place,

a recognised citadel of the new life will
have to emerge. | am not thinking of

a village UDI, or of the violence which
Chesterton romanticised, but simply of

a specific home, a centre, an exemplar. [t
need not be large, but it must exist, and it
can only begin to exist through people in
that place being ready to say so. To say not
merely “*We live differently”, but “We live
differently here, and so long as we hold
this sacred ground it is something other
than the country around it. It is the first
soil of re-awakened Albion.”



The institutionalised religions have failed to recog-
nise or restrain the anti-religious expansion and
centralisation of our political and economic
activities. They have failed to put a spiritual con-
tent in the social body; they have ignored human
happiness, community relationship and existential
fulfilment, all of which have been largely destroyed
by industrialism and economic materialism.
Perhaps, in consequence, no one needs more of
religion than the religious bodies themselves.

The helplessness and powerlessness of religious
institutions has left the political and economic
institutions to operate in a moral wilderness and as
a result we face a possible breakdown of our gocial
relationships, the destruction of this beautiful
planet and an end to natural wealth and resources.

But the failure of religious institutions is by no
means the failure of the religious spirit or the death
of religious experience. The wild technology, the

This Issue

issue.

savage science, the rapacious industries, the
monstrous political institutions, the impersonal
bureaucracies are the root causes of much of
present-day human problems and we have to find
human solutions. This is the relevance of religious
and spiritual values we are exploring in this special

The Ecologist and Resurgence have come
together in this joint issue to grapple with those
traditions and rituals where faith is not divided
from everyday living. Religions which have not
become materialist (and are not trapped in the
Establishment and large institutions) such as the
indigenous religions of African peoples, Zen
Buddhism, radical Christianity, mystical Sufism
and meditative Hinduism, may give us some clue to
a new value system. These help us to create
stability, continuity and harmony in our human
communities and provide a spiritual context for
ecological living.

Q S.K.
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harmony between community & environment

Religion helps us to bridge the gap between

PEOPLES

what is rational and explicable and what is irrational and inexplicable.
It articulates a moral order which fits us complicated human beings into our complicated world.
Religion thus meets a basic human need for security. This need is as fundamental as those for food,
drink, and shelter, so that it is not surprising to find that all societies have

The earthly embodiment of God’s
spirit is the forest

The Mbuti Pygmies of Zaire are a forest
people. From the forest they receive food
in the form of game, wild plants and
honey, water, shelter, and protection from
the fierce heat of the sun. It follows that
their religion reinforces their bond with
the forest and the social behaviour they
have developed for a life that is most
appropriate in it. Like many peoples, the
Mbuti believe in spirit power or life force,
variously called mana, buntu, wenga, but
by them pepo. This life force pervades all
creatures to a greater or lesser degree, and
it comes from a single source, a godhead
whose nature is left vague and about which
there is little speculation. What is
important is that the Mbuti believe the
earthly embodiment of this source is the
forest itself. Some think this means only
the trees and the other plants, but most
believe it is the totality — all that is within
it, including themselves. Besides people and
animals, the forest is the home of spirits,
which also contain this life force, called
keti. Keti are considered to be neither
hostile nor friendly, but rather indifferent.
The Mbuti believe the spirits live as they
do, because there is no other sensible way
of living in the forest. If a man stumbles
while hunting he may say that he has
collided with a keti; and if there is not
game in a particular spot and there is no
other explanation, then it will be assumed
the keri had got their first. There is no
feeling of competition with these spirits.
They are regarded simply as a fact of forest
life. Of course, they are also a handy
explanation of the odd and inexplicable.
The Mbuti belief in them illustrates how
general among people is the dislike of the

315 The Ecologist, Vol. 4, No. 9

unknown. Doubt is so intolerable, that
reasons must be found for everything.

The forest is regarded by the Mbuti as
their father and mother. If a man suddenly
discovers a patch of mushrooms he will
warmly thank his mother. Or if a woman
becomes entangled in thorny vines, she will
complain that her father is being too severe
with her. At all times, there is a grateful
sense of the great bounty of the foresi, and
there is a strong affection for it. The
anthropologist Colin Turnbull writes that
young men sometimes dance alone ‘with
the forest’. Couples prefer to make love in
the forest rather than in their huts,
especially by a favourite spot like a stream,
but their most powerful means of express-
ing their involvement with the forest is
song.

Songs to please the forest

Songs are sung principally on four
occasions: hunting, honey-gathering,
puberty, and death. Songs please the
forest; the Mbuti are very conscious of
sound which they interpret as the forest
‘talking’ and when this talking stops it is
a clear sign of immediate danger. Song is
a potent way of communicating with the.
forest, of directing with the breath of the
singers (linked to the spirit power within
them) their hopes to the centre of spirit
power. Song dominates the molimo, the
festival held at times of crisis.

The molimo is an affirmation of life, an
expression of joy, the joy of forest life.
Lasting from a week to a month, its high
point is the dance of the molimo fire, the
fire of life, in which an old woman tries to
put it out and scatter the dying embers,
while the young men frantically restore it,
dancing with vigorous copulatory gestures.
A special instrument, the molimo trumpet,

religions, just as all their members eat and rest.

is played. Coals are placed in it and sparks
fly out with every breath. It is given fire to
still its hunger and water to quench its
thirst. At some time or other, every indi-
vidual comes into contact with the trumpet
and rubs it with ashes. There is sexual
significance in all this, for the hearth is
often called the vagina and the trumpet is
obviously phallic. Apparently, too, it is
considered an intermediary between the
Mbuti and the forest. Molimo reaffirms the
unity of the band, the fitness of its social
structure, and its oneness with the forest.
When the fire is finally extinguished and
the festival ends, it is an acknowledgement
that all life begins and ends in the forest.
As food-collectors, aware both of their
utter dependence on the forest and of its
generosity, the Mbuti must live in harmony
with it. This includes not only living what
we would now call ecologically, but also
minimising social dissension and disquiet.
The Mbuti’s religious attitude to the forest,
reinforced by such symbolic occasions as
the molimo festival are powerful enough to
ensure this. Another group of forest
hunter-gatherers, the Semang of Malaya,
also provide religious reinforcements for
the attitudes necessary for peaceful co-
existence with the environment. They
believe in a godhead known as Karei or
Kaei. Karei, besides disapproving of
adultery, breaches of the avoidance rules,
and sexual immodesty, also objects to
thoughtless behaviour towards non-human
animals — for example, teasing or speaking
disparagingly of birds, butterflies, leeches,
and monkeys, playing with bird’s eggs, or
killing non-food animals. 1f a Semang
commits any of these ‘sins’, he must draw
a little of his blood and sprinkle ‘it as
a libation to Karei. If he does not, the
Semang believe they would be punished

Vol. 5, Nc. 5, Resurgence 3
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with thunderstorms, lightning, and floods.
No doubt the value of this belief is that it
preserves the right attitude to the forest,
the care and respect required for successful
hunting and gathering over the long term.

The support provided by religion for the
social status quo is seen in that of another
forest people, the Maya. The Maya were
and still are hunter-gardeners, living largely
by growing maize and other food-plants
but also by hunting and fishing. They gave
birth to an impressive civilisation in the
tropical rain forest. In the midst of
rampant and luxuriant vegetation inhabited
by jaguars, monkeys, and snakes, they built
large cities around enormous temples.
These cities and the causeways that linked
them required a considerable labour force.
This was drawn from the masses, artisans
and farmers, who also had to support the
priesthood, the ruling class, and the
bureaucracy. The first harvests were
brought to the temples as gifts to the gods.
The farmers believed that only the priests
had access to the gods. The gods owned all
land, and on their behalf it was allocated
by the priests to the Maya clans. There
were gods and goddesses for practically
everything, including corn-growing,
hunting, fishing, bee-keeping, trading,
tattooing, singing, dancing, comedy, even
suicide. Gods ruled the thirteen heavens
and the nine hells, and every one of them
consisted of four individuals. Each had to
be honoured with the appropriate rituals at
the appropriate time of the year. The Maya
were devoted to astronomy, astrology, and
an accurate calendar.

These subjects were the special province
of the priests, who also knew something of
weather forecasting. Not only did they tell
the farmers what rites to perform to get
good crops, they also instructed them
when to sow and when to harvest. If the
priests were ignored, the gods were ignored,
and the people were convinced that
disaster would follow,

The Maya were brought up on notions
of catastrophe. They believed in a cyclical

316 The Ecologist, Vol. 4, No. 9

passage of events. According to them the
world had already been destroyed four
times and they were living in the fifth
phase. This phase will end and the world
will be destroyed for the last time on — in
terms of the modern calendar — the 24th
December 2011.

Hunting peoples respect animals

A common feature of many hunting
peoples is that animals should be shown
respect, because if they are not they will
tell the other members of their species,
who will then refuse to be caught. The
Maya also shared this feeling. Each time
they killed an animal for food, they made
amends by shedding some of their own
blood. The hunter would stand over the
newly dead animal and pierce either his
tongue or his penis, allowing a few drops
of blood to fall on the body. The
gratuitous killing of an animal as opposed
to killing for food was regarded as an act as
criminal as the murder of a human being,.
The only other time the killing of an
animal was regarded as justified was as
a sacrifice to the gods. Like the Semang,
the Maya believed that blood was the
proper thing to give to the gods in pro-
pitiation for some wrong done and as
a means of finding favour with them.

body they will even carry scorpions out of
their camp rather than harm them. George
Silberbauer cites one Gwi who stopped
a dung beetle from walking into his fire,
and removed it to safety exclaiming that it
should not make Nodama (the giver of life)
angry with him by perishing in his fire.
Few members of industrial societies
would have any sympathy for these views.
Any claim that animals are as important as
people is likely to be dismissed as extreme
conservationist misanthropy. With so much
human suffering and poverty, only the
callously eccentric would trouble them-
selves with the rights of leopards and
lapwings. This argument would carry some
weight if our society valued human life and
wellbeing as highly as it claims. In practice,
we are as indifferent to the sufferings of
other peoples as we are to the fate of other
species and we allow them to be bombed
and exploited for amorphous ends like the
containment of communism or the pursuit
of economic growth. The two attitudes are
not unconnected, as the North American
Indian Chief, Luther Standing Bear, once
pointed out: ‘the old Lakota was wise. He
knew that man’s heart away from nature
becomes hard; he knew that lack of respect
for growing, living things soon led to lack
of respect for humans too.’

Sacrificial animals included dogs, iguanas, Today the new religion is industrialism

quail, squirrels, and turkeys, but increas-
ingly they gave way to human beings.
Sometimes the sacrificial blood was drawn
by the supplicant to the gods from his own
body, especially from his cheeks, lips, or
tongue, and smeared onto an image of the
god he was addressing.

Hunting peoples simply do not see why
human beings are more important than any
other organisms or why they should have
more right to live. The Gwi Bushmen of
Botswana also believe that it is wrong to
kill any creature except for meat or in’self
defence. Rarely will they kill the
unpleasantly persistent blood-sucking {lies,
and unless they are about to sting some-

The industrial world view conceives of

a separation between man and the rest of
nature; it regards the rest of nature as
essentially unkind to and unco-operative
with man (if not actually hostile to him);
it sees technology as the instrument for
remedying this unsatisfactory state of
affairs. Instead of regarding human beings
as animals, important because we happen
to be human beings ourselves but not
exempt from the laws that apply to all
other organisms, instead of regarding our-
selves as animals evolving within an
evolving system, we regard ourselves as
creatures with special privileges, chief of

Vol. 5, No. 5, Resurgence 4



which is our capacity for progress. This
process is exclusively technological. It has
enabled us to control nature. Eventually it
will liberate us altogether from biological
constraints. We will be masters of our own
evolution.

The doctrine of technological omni-
potence is established by such potent
symbols as Concorde and the Space Pro-
gramme.

What is the motivation of these
grandiose and expensive projects? The only
possible justification is the religion of
industrialism. This religion fully justifies
the sacrifices involved: only technology
separates us from savage brutalism; already

pleasant land’. How much more strange it
is that we should allow ourselves to be
diverted from humane and sensible goals
and be comforted by the nonsense that if
some temporary fault in our ‘technological
omnipotence’ should render uninhabitable
our richly beneficent planet we would be
able to transport ourselves to one much
less so.

The absolute contrast between the
religion of industrial man and that of
hunting man is well illustrated by the
following:

Four years ago, Queensland Mines Limited
discovered the richest uranium deposit in
the world in the Nabarlek region of

we can fly passengers faster than sound and Northern Australia. In an area a mere

bring men safely back from the moon; if
industrial technology can do such things, it
can do anything — not just protect us from
environmental whim, but create an entirely
new world for us, a world of peace and
prosperity for all. The logic may be
irrational, but it is intoxicating, which is to
be expected from a young and vigorous
religion.

The potency of this religion is un-
questionable. It has absorbed communism
as much as it has been embraced by
capitalism. It has destroyed and is still
destroying cultures at a greater rate and
with greater thoroughness than did
Christianity. The philosophy behind its
promise of paradise on earth represents
a formidable threat to the wellbeing of the
human race. ‘How strange it is’, mused that
highly respected periodical, The
Economist, on the publication of A Blue-
print for Survival, ‘that scientists so dis-
satisfied with the way things are going on
earth should wholly ignore the possibilities
of escaping to the moon and eventually the
planets, there to create a green and

755" x 33’ there are 443,000 tons of
uranium ore (about 1% of the world’s
known supply), so far valued at $300
million. The deposit is less than 600’ from
a place known to the Aborigines as Gabo
Djang — the Dreaming Place of the Green
Ants. These green ants abound in the area,
where they are a painful hazard to anyone
who goes too close to the trees they live in.
The Aborigines believe them to be the
descendants of the Great Green Ant, whom
they revere as one of the powerful spirits
who established the framework of their
way of life. If Gabo Djang is desecrated,
the ants will turn into man-eating monsters
that will ravage the world.

Accordingly, the Aborigines have
resolutely declined to sell. They have
rejected all Queensland Mines’ offers, from
the derisory ‘goodwill’ sum of $7,425 in
1971 to the latest inducement of $891,000
cash, plus a 3.55% royalty that will yield
$13,619,000.

How right the Aborigines are. For if
indeed the uranium is mined it will go to
fuel those man-eating monsters, the nuclear

power stations and weapons plants.
Nuclear proliferation does indeed look as if
it is about to ravage the world. Each
addition to the nuclear club makes further
additions the more likely. China was
inevitably followed by India. After India,
no doubt Pakistan. Listen to Pakistan’s
Prime Minister Bhutto: “The people of
Pakistan are ready to offer any sacrifices
and even eat grass to ensure nuclear parity
with India.” Who next? Very possibly Iran:
*“if small nations arm themselves with
nuclear weapons, Iran will seek possession
of them sooner than you think™ — the
Shah of Iran.

It is not difficult to build a bomb. The
technology is well known, the plant
necessary not beyond the means of even
the poorest nation willing to spend rather
less on social programmes. Plutonium is
a byproduct of nuclear fission, so if you
have a nuclear power plant you are bound
to accumulate it. Thirty three nations now
operate nuclear reactors. It has been
estimated that by 1980 the world’s peace-
ful power industries will have accumulated
a million 1bs of plutonium. Only 22 Ibs are
needed to destroy a medium sized city.

Hunting peoples treat the natural world
as a home, a comfortable home that must
be treated with respect. Accordingly they
have lived well, if modestly, in it. Industrial
peoples treat the natural world as
a chamber of horrors and are rapidly
realising their distorted vision. The hunting
religion confirms the unity of all creation
and thus ensures human well being.
Industrialism, by contrast, pits human
beings against the rest of creation and thus
is truly, uniquely, misanthropic. The
Aborigines look after the ants to ensure
the continuity of their way of life. We dig °
up the uranium to ensure the termination
of ours.
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Message from the Universe
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Our ‘environment’, it might be said, is the Universe minus our-
selves. If it is felt today that all is not well with the environment—
so that it even requires the protection of its own Secretary of
State—the complaint is not about the Universe as such but about
our impact upon it. This impact is seen to produce, all too often,
two deleterious effects: the destruction of natural beauty, which
is bad enough, and the destruction of what is called ‘ecological
balance’ or the health and life-sustaining power of the biosphere,
which is even worse. I shall refer mainly to the second one of
these concerns, that is to say, to what we are doing to the living
world around us.

Who is ‘we’ in this connection? Is it people-in-general? Is it
world population? Is it anybody and everybody? No, it is not
anybody and everybody. The great majority of people, even
today, are living in a manner which does not seriously damage the
biosphere or deplete the world’s resource endowment. These are
the people living in traditional cultures. We generally refer to
them as the world’s poor, because we are more aware of their
poverty than of their culture. Many of them are getting poorer in
the sense that they are losing their most precious possession, i.e.
their own traditional culture, which is rapidly breaking down. In
some cases one is entitled to say that they are getting much
poorer while getting a little bit richer. As they abandon their
traditional life-styles and adopt that of the modern West, they
may also have an increasingly damaging impact upon the environ-
ment.

The fact remains, all the same, that it is not the great numbers
of the world’s poor that are endangering Spaceship Earth but the
relatively small numbers of the world’s rich. The threat to the
environment, and in particular to world resources and the bio-
sphere, comes from the life-style of the rich societies and not
from that of the poor. Even in the poor societies there are some
rich people, and as long as they adhere to their traditional culture
they do very little, if any, harm. It is only when they become
‘westernised’ that damage to the environment ensues. This shows
that our problem is somewhat complicated. It is not simply
a matter of rich or poor — rich being harmful and poor being
harmless. It is a matter of life-styles. A poor American may do
much more ecological damage than a rich Asian.

The threat to the environment comes from
the lifestyles of the rich societies

To grasp the meaning of ‘life-style’ is not at all easy. Our most
fundamental attitudes and convictions are involved, in other
words, our metaphysics or our religion. To put the matter at its
simplest: it is a question of what we consider to be our needs. It
is clear that we have many needs, some physical and some
spiritual. Our physical needs, like all physical things, are
obviously limited. But our spiritual needs are in a sense unlimited:
they transcend ‘this world’. If it is said that ‘man doth not live by
bread alone, but by every word that proceedeth out of the mouth
of the Lord’, this is not simply a bit of moralising but a statement
of fact. (See Deut. 8:3)

A civilisation which devotes its attention primarily and almost
exclusively to material advancement — I say almost exclusively,
because the total exclusion of other concerns would make
survival impossible — such a civilisation, as it progresses in science
and technology, will tend to develop a life-style which makes ever
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increasing demands upon the physical environment. Take the
need to get beyond, to transcend, ‘this world’. People who under-
stand that ‘man doth not live by bread alone’ will devote a large
part of their energies to worship, prayer, and numerous spiritual
exercises. A materialist civilisation will attempt to rise above ‘this
world’ by sending people to the moon and, generally, getting into
Space. In terms of resources and environmental impact, the
{ormer approach is obviously much less demanding than the
atter.

Present-day concern with the environment is reflecting itself in
numerous reports. Let me take as examples two highly represent-
ative semi-official documents Sinews for Survival and Pollution:
Nuisance or Nemesis? Each of these reports opens and closes with
expressions of very deep concern. There are a number of
references to the need to ‘revise our values’. The report on
Pollution says that we can—and ought to—do two things:

“First, we can strive for the widest possible understanding of
our real situation (which the authors obviously feel is not
being fully appreciated at present). Second, we can free our
imagination from bondage to existing systems and realise that
twentieth century industrial civilisation is only one, and not
necessarily the best, of the many possibilities among which
mankind is free to choose.’

One might have wished that the authors had pursued their line
of thought a bit further and explained why they felt that our
civilisation, which is evidently in process of conquering the whole
world, is ‘not necessarily the best’ and what some of the other
‘many possibilities” might be. But they do not do so. They ask for
‘new values’ but do not tell us which of our current values to
abandon, where to find new values, and how to set about getting
rid of the former and establishing the latter. The recommenda-
tions put forward in both these reports are exclusively of a
technical or administrative kind, with many requests for more
research and more investigations. Even if all their recommenda-
tions were faithfully implemented, this could not possibly pro-
duce ‘new values’ or a ‘system’ significantly different from what
the authors call ‘twentieth century industrial civilisation’.

The implementation of the modern, western life-style is of
course still highly imperfect and there are many technical faults
which can and should be eliminated. But it is not these faults
which produce the environmental problems and dangers; they
may exacerbate them; they may have the effect of reducing the
so-called ‘quality of life’ in various respects; they may lead to
quite unnecessary damage and quite unpardonable waste. But all
this is purely marginal. As one of the reports quite clearly
recognises: ‘These steps . . . buy time during which techno-
logically developed societies have an opportunity to revise their
values and to change their political objectives’. It would be of
little use if we made great efforts to buy time but then found we
had no idea of how to use it.

Both reports show that their authors have an implicit belief in
education — education ‘in craftsmanship, in the creative use of
leisure, in good neighbourliness, good husbandry and good house-
keeping’ (Sinews for Survival). ‘We hope,’ says the report on
Pollution, ‘that society will be educated and informed . . . so that
pollution may be brought under control and mankind’s popula-
tion and consumption of resources be steered towards
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a permanent and sustainable equilibrium’. No doubt, education,
in the widest sense of the word, is the only really effective agent
of change, and there is today a wide-spread tendency to treat it,
as it were, as the residual legatee of all society’s problems. It is
necessary, however, to ask whether education is intended merely
to help people to understand problems and somehow live with
them, or whether it is designed to change people’s fundamental
outlook and aspirations so that the problems do not arise in the
first place. In order to solve a problem by education, the
educators must know not only the causes but also the remedies:
merely to inform people that a problem exists and to habituate
them to it, is of very little use.

What is it that we are lacking in our education as it is?

The volume of education has increased and continues to increase,
yet so do pollution, exhaustion of resources, and the dangers of
ecological catastrophe. If still more education is to save us, it
would have to be education of a somewhat different kind: an
education that takes us into the depth of things and does not
spend itself in an ever-extending battle with symptoms.

The problem posed by environmental deterioration is not
primarily a technical problem; if it were, it would not have arisen
in its acutest form in the technologically most advanced societies.
It does not stem from scientific or technical incompetence, or
from insufficient scientific education, or from a lack of informa-
tion, or from any shortage of trained manpower, or lack of
money for research. It stems from the life-style of the modern
world, which in turn arises from its most basic beliefs — its meta-
physics, if you like, or its religion.

The whole of human life, it might be said, is a dialogue
between us and our environment, a sequence of questions and
responses. We pose questions to the universe by what we do, and
the universe, by its response, informs us of whether our actions
fit into its laws or not. Small transgressions evoke limited or mild
responses; large transgressions evoke general, threatening, and
possibly violent responses. The very universality of the environ-
mental crisis indicates the universality of our transgressions. It is
the philosophy — or metaphysic — of materialism which is being
challenged, and the challenge comes not from a few saints and
sages, but from the environment. This is a new situation. At all
times, in all societies, in all parts of the world, the saints and
sages have warned against materialism and pleaded for a more
realistic order of priorities. The languages have differed, the
symbols have varied, but the essential message has always been
the same — in modern terms: Get your priorities right; in
Christian terms: ‘Seek ye first the kingdom of God, and all these
things (the material things which you also need) shall be added
unto you’. They shall be added, we have always been told —
added here on earth where we need them, not simply in an after-
life beyond our imagination.

The universe speaks the language of
pollution, exhaustion, breakdown

Today, the same message reaches us from the universe itself. It
speaks the language of pollution, exhaustion, breakdown, over-
population, and also terrorism, genocide, drug addiction, and so
forth. It is unlikely that the destructive forces which the
materialist philosophy has unleashed can be ‘brought under
control” simply by mobilising more resources — of wealth,
education and research — to fight pollution, to preserve wildlife,
to discover new sources of energy, and to arrive at more effective
agreements on peaceful co-existence. Everything points to the
fact that what is most needed today is a revision of the ends
which all our efforts are meant to serve. And this implies that
above all else we need the development of a life-style which
accords to material things their proper, legitimate place, which is
secondary and not primary.

It is a small and subservient part of both. kts destructive effacts
cannot be brought under control unless the logic of production
itself is brought under control — so that the destructive forces
cease to be unleashed. The chance of mitigating the rate of
resource depletion or of bringing harmony into the relationship
between people and their environment is non-existent as long as
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there is no idea anywhere of a life-style which treats Enough as
good and More-than-enough as being of evil. Here lies the real
challenge, and no amount of technical ingenuity can evade it. The
environment, in its own language, is telling us that we are moving
along the wrong path, and acceleration in the wrong direction
will not put us right. When people call for ‘moral choices’ in
accordance with ‘new values’, this means nothing unless it means
the overcoming of the materialistic life-style of the modern world
and the re-instatement of some authentic moral teaching.

It is hardly likely that we of the twentieth century — more
enslaved by material pre-occupations than anyone before us —
should be called upon to discover new values that had never been
discovered before. Nor is it likely that we should be unable to
find the truth in the Christian tradition. In fact, there is a
marvellously subtle and realistic teaching available in the
doctrines of the Four Cardinal Virtues, which is completely
relevant and appropriate to the modern predicament. Let us have
a look at this teaching.

Our obsession with material progress

The Latin names of the four cardinal virtues — prudentia,
justitia, fortitudo and temperantia — denote rather higher orders
of human excellence than their English derivatives — prudence,
justice, fortitude and temperance. We can see at once that
temperantia, that is, the virtue of self-control, discipline, and
moderation, which preserves and defends order in the individual
and in the environment — we can see that this is the virtue most
needed and at the same time most conspicuous by its absence in
the modern world. Our obsession with so-called material progress,
naively referred to as getting ‘more of the good things of life’,
recognises no bounds and is thus the clearest possible demonstra-
tion of intemperantia. It has always been known — but who
would admit it today? — that intemperantia leads directly to
despair; it means loading oneself up with even greater burdens in
the pursuit of pleasure and prestige, of which one can never get
enough, because they do not satisfy but merely stupefy for
a little while. As André Gide once said: ‘“The trouble is one can
never get drunk enough’. Anguish, despair, brutality and ugliness
— these are the infallible signs of intemperantia, just as health,
beauty, gentleness and happiness are the fruits of temperantia.

Do we really want to hear about these ancient Christian teach-
ings when we are meant to be discussing the environment? Why
this old-fashioned concern about virtues, when we might spend
our time productively, or at least instructively, by talking about
lead-free petrol, bio-degradable plastics, the safe disposal of toxic
wastes, clean air and water, noise abatement, and so forth? Yet,
as the real cause of our troubles is intemperantia, how could we
hope to bring pollution or population or the consumption of
resources under control, if we cannot control oursglvcs and are
not prepared even to study the question of self-control?

However, it is quite true that remperantia, self-control, by
itself means nothing at all. In the old teaching it ranks fourth
among the cardinal virtues, while prudentia—prudence—ranks first
and is described as ‘genitrix virtutum’, the mould and mother of
all the others. Without prudence, neither temperance nor
fortitude nor justice would be virtues at all. And what is
prudence? It is not the small, mean, calculating attitude of mind
which has all but conquered the modern world, but a clear-eyed,
magnanimous recognition of reality. And this is indeed a moral
achievement, because it requires that all selfish interests are
silenced. Only out of the stillness of this silence can spring per-
ception in accordance with reality. The old Christian teaching
does not define the objectivity of prudence as some kind of
ethical neutrality. On the contrary, the cardinal virtue of
prudence presupposes an orientation of the whole person towards
the ultimate goal of life. As a recent author has put it: *The goals
are present. No one is ignorant of the fact that he must love the
good and accomplish it . . . And there is no one who needs to be
told that he ought to be just and brave and temperate.’

Again, the question demands attention: What has all this to do
with the environment? The answer is that it has something to do
with the whole relationship between us and nature. If nature is
currently telling us in her own language that we are threatening
her health and life-sustaining power, we have obviously been
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failing in the virtue of prudence and have not been able to see
things as they really are. The old Christian teaching maintains
that nothing blinds the individual and destroys prudence so
effectively as greed and envy.

We are unable to face the problem of justice

We are flogging the environment to satisfy greed and assuage
envy, partly because we are unable to face the problem of justice
and are seeking to sidestep it. “Why worry about distributive
justice’, we tend to say, ‘when we can promote economic growth,
so that everybody will be better off?” But now we are beginning
to realise that there are limits to this kind of growth, and this
means that the question of justice can no longer be sidestepped.
Is it a question to be resolved by calculation, or is it a virtue to be
learned and practised by people conscious of their final goal? The
old Christian teaching ranks justice as the second cardinal virtue,
greater than fortitude and temperance, because, as Thomas
Aquinas put it, it not only orders man in himself but also the life
of men together.
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It is useless and, in fact, impossible to speak about the
environment without considering the life of people together. We
can say: Every society, every social system, produces the environ-
ment it deserves. I have already suggested that we can call the
whole of human life a dialogue between the social system and its
environment, and if the social system does not fit reality, the
environment responds by turning sick. It is because our social
system not merely neglects but actively discourages the cardinal
virtues of prudence, justice, fortitude and temperantia, that we
are in trouble with the environment. Not surprisingly, therefore,
many people clamour for a different social system — and they are
assuredly showing more insight than those who merely clamour
for more scientific and technical research to ‘solve’ the problems
that face us. But it must be emphasised that just as the social
system shapes the environment, so our basic philosophy shapes
our social system. Unless this philosophy changes, the system
cannot change in its essential nature — however much it may
change in terms of the distribution of power and wealth, or in
terms of structure or administrative method.

The evil power of greed and envy needs to be fought by
endurance as well as by attack, and to do so is the function of the
cardinal virtue of fortitude. Easy-going optimism that ‘science
will solve all problems’ or that we can somehow achieve a social-
political system so perfect that no one has to be good, is the most
current form of cowardice.

Let us face it: it is easy indeed to ask for ‘new values’ without
specifying what they are and how they are to be attained. The
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realisation of value is impossible without the practice of virtue.
Today, it takes fortitude even to suggest that there cannot be any
change for the better without a change in the every day doing of
each one of us.

Be ye doers of the word, and not hearers only, deceiving your
own selves.

For if any be a hearer of the word and not a doer, he is like
unto a man beholding his natural face in a glass: For he
beholdeth himself, and goeth his way, and straightway
forgetteth what manner of man he was. (Jas. 1:22-24)

The environment crisis is the
mirror showing us what we are

The environment crisis is the glass, the mirror, showing us what
manner of people we are, and the great Christian teaching of the
four cardinal virtues shows us what manner of people we could
and should be. There is no trace, in this teaching, of sentimental-
ity or pietism or life-denying squeamishness. The pleasure-
principle is as far removed from it as the principle of mistrusting
or denigrating pleasure.

It has become part of the conventional wisdom of today to
suggest that there is a fundamental conflict between maintaining
a healthy environment, on the one hand, and economic growth,
on the other hand. As a result, people who are concerned over the
deterioration of the environment are frequently denounced as
‘middle class élitists’, ‘bourgeois exploiters’, or whatever other
terms of political abuse can be extracted from the dictionary of
modern controversy. Representatives of the Third World, at the
same time, declare that they would gladly trade in a bit of
additional pollution for an increase of their desperately low
standard of living. “Human economic misery”, says Mrs. Gandhi,
“is the greatest pollution of all™,

There is a bit of truth in all these propositions. The kind of
economic growth which has become established all over the
world, mainly under the influence of capitalistic enterprise, has
indeed proved so damaging to the environment that one can
justly say: further growth along these lines is likely to be
incompatible with human survival. And if the primary motive of
conservationists were fear of what might happen to their own
high standard of living if the Third World started successfully to
copy us, then one could indeed dismiss them as élitists and
exploiters. Poachers are never convincing as gamekeepers. It is
also true that the ‘pollution’ of human misery is more offensive
than the pollution of the physical environment. But it is not true
that you cannot fight the former without increasing the latter.

The point is that the economic system of the modern world,
when considered from the point of view of real human needs, is
almost unbelievably wasteful. It devours the world — the very
basis of its own existence — while still leaving the great majority
of people in miserable conditions. It is safe to say that the human
race has never known an economic system in which the relation-
ship between the input of irreplaceable resources and output of
human satisfaction was so unfavourable as it is now. It is this
system itself — the life-style of the modern world — which is
incompatible with the health of Spaceship Earth, and not simply
the further growth and expansion of the system.

To replace the idea of rapid economic growth by the idea of
zero-growth, that is to say, organised stagnation, is to replace one
emptiness by another. The environment cannot be saved by
clinging to a life-style which reduces everything (as much as ever
possible) to pure quantity, systematically neglecting qualitative
discrimination, and then attempting to stabilise the quantity.
Such an attempt, foredoomed to failure, could merely increase
the general confusion, stimulate greed and envy, and drive the
victims of injustice to final desperation.

Let us hope that wiser counsel will prevail: that we find our
way back to the ancient Christian virtues; that we let the teaching
of them permeate the whole of our educational efforts; that we
learn to subject the logic of production and of productivity to the
higher logic of real human needs and aspirations; that we re-
discover the proper scale of things, their proper simplicity, their
proper place and function in a world which extends infinitely
beyond the purely material; that we learn to apply the principles
of nonviolence not only to the relationships between people but
also to those between people and living nature.
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RELIGION IN A
STABLE SOCIETY

Faward Goldsmith

Religion: the control-mechanism of a stable society

Let us begin by examining the nature of control. To control the
behaviour pattern of a natural system (by which I mean a unit of
behaviour within the biosphere such as cells, biological organisms,
ecosystems, societies, etc) simply means keeping it on its right
course, just like controlling a motorcar or a guided missile. This
must assume, of course, that it has a right course, i.e. that it is
goal-directed, which it must be, the alternative being that it is
purely random, which is quite clearly not the case. If it were, it
would in any case be impossible to study.

What is this goal? The answer is the maintenance of ‘stability’
A system is regarded as stable if it is capable of maintaining its
basic structure in the face of change. This means, among other
things taking those measures required to reduce the extent of
possible changes. For a system can only function in an environ-
ment which approximates that to which it has been adapted by
its evolution. If changes get out of hand it ceases to be able to do
so. It is no longer, in fact, under control.

This notion clearly conflicts with the dogma of the human
race’s infinite adaptability — one that is necessary to justify the
systematic efforts of industrial society to cause our environment
to diverge ever more from that in which we evolved.

The dogma is maintained by the very loose way in which the
term adaptation is used. No distinction is made between achieving
stability which implies long-term equilibrium — one in which free
energy will be minimised over a long period, and a position of
short-term equilibrium achieved at the cost of creating a situation
in which it can be predicted that in the future free energy will be
increased, in which, in other words, there will be more frequent
and more serious discontinuities,

[t is in this category that must fall the so-called adaptive
behaviour of people in an industrial environment which fails
increasingly to satisfy their basic biological and social needs.

One of the practical implications of this principle is that stable
systems tend towards the avoidance of change. Those who have
studied anthropology will realise that it is to this end that stable
societies are geared. Few, however, have examined the nature of
the mechanism which enables them to achieve this end.

The answer is provided by the relatively new discipline of
cybernetics, the study of control. Cybernetics has probably con-
tributed more to the study of behaviour in general than any other
discipline by demonstrating that there is only one way to control
the behaviour of a system, regardless of its level of organisation.
It requires the presence of a control mechanism which operates
by detecting data relevant to the maintenance of the system’s
stable relationship with its environment, transducing them into
the aplpropriate medium and interpreting them in terms of the
model which the system has built up with its relationship with its
specific environment.

It can be shown that such a mechanism is required to explain
the behaviour of a human society. The model or template
involved in this case is the society’s world-view. It is in terms of
this world-view that the society’s behaviour pattern can be under-
stood, and the two together are referred to as its culture. The
principle in question implicitly underlies the approach to the
study of traditional societies provided by cultural anthropology
a relatively new approach mainly associated with the names of
Andrew Vayda and Roy Rappoport.

It may be objected that there are other means of controlling
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human societies. We, for instance, tend to regard a society as con-
trolled by means of its institutionalised government on the basis
of scientific and technological information. The answer to that is
that these are both relatively new principles, which have played
but a negligible part in the total human experience of social con-
trol. What is more, they have proved themselves to be a failure,
which was inevitable since they do not satisfy any of the basic
cybernetic requirements, and since, by their very nature, they
must lead society on a course — that which we are embarked on
today — which is diametrically opposed to the one which would
ensure social stability and hence survival.

Indeed, the human experience during the historical period
in which institutionalised government and objective knowledge
were first made use of for the purposes of social control has
been but one of wars, massacres, intrigues, famines; in other
words, of precisely those discontinuities in terms ot which one
can measure social and ecological instability — and which it is the
function of social and ecological control to eliminate.

This era is in stark contrast with the Paleolithic which pro-
deeded it; during which time man’s life appears to have been as
stable and as satisfying as is that of the other forms of life which
inhabit this planet when left in an undisturbed state.

Requirements for the control of a human society

If a society is to be controlled by means of its religio-culture,
what are the requirements? Firstly, it must be able to ensure the
maintenance of its basic structure.

It must prevent its environment from undergoing changes
which the society is incapable of adapting to without com-
promising its basic stability, and it must ensure the continuity of
the society in its relationship with its environment. These appear
to be the basic conditions for social stability.

If we glance at our religion today, it is apparent that it does
not in any way satisfy these conditions. It has little effect on
guiding our personal behaviour or that of our society. We tend to
pay lip-service only to the code of ethics which it teaches, and
instead observe a totally different one which is implicit in the
culture of industrial man and woman.

What is clear is that religious matters have in fact largely
broken away from social ones. This, however, has only been true
for a very short time, and during a period which is aberrant on
many other counts.

If we are to understand the phenomenon of religion, it must
be in terms of the total human experience, and not just of a very
small fraction of it, one which at the same time is far from being
a representative sample of the whole.

What few people seem to realise today is that the religion of
traditional societies, i.e. the religion of human beings in normal
conditions, admirably satisfies these cybernetic requirements,
and that, if we take religion as the basic social control mechanism,
then the behaviour of a traditional society can be described in
terms of the basic cybernetic model which, it can be shown,
ensures the control of all other natural systems.

The relationship between religion and society

In traditional society the social aspect of religion is very much
more pronounced. All social life, in fact, is permeated with it. So
much so that it tends to merge almost completely with the
society’s cultural pattern.
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Fustel de Coulanges wrote of the Ancient City: ‘This State and
its religion were so totally fused that it was impossible not only
to imagine a conflict between them, but even to distinguish one
from the other.’

The same can be said of traditional societies in Atrica and Asia
even today. If, in such a society, it is possible to serve both gods
and men, it is that there is no real distinction, as there is with us,
between the two. No more than there is between the natural and
the supernatural or the sacred and the profane. Or, more pre-
cisely, the difference is one of degree rather than kind.

I shall quote in full Robertson Smith’s description of the
relationship between religion and traditional society:

“The circle into which a man was born was not simply a group
of kinsfolk and fellow-citizens, but embraced also certain divine
beings, the gods of the family and of the state, which to the
ancient mind were as much a part of the particular community
with which they stood connected as the human members of the
social circle. The relation between the gods of antiquity and their
worshippers was expressed in the language of human relationship,
and this language was not taken in a figurative sense but with
strict literality. If a god was spoken of as father and his -
worshippers as his offspring, the meaning was that the
worshippers were literally of his stock, that he and they made up
one natural family with reciprocal family duties to one another.
Or, again, if the god was addressed as king, and the worshippers
called themselves his servants, they meant that the supreme
guidance of the state was actually in his hands, and accordingly
the organisation of the state included provision for consulting his
will and obtaining his direction in all weighty matters, and also
provision for approaching him as king with due homage and
tribute.

Thus a man was born into a fixed relation to certain gods as
surely as he was born into relation to his fellow-men; and his
religion, that is, the part of conduct which was determined by his
relation to the gods, was simply one side of the general scheme of
conduct prescribed for him by his position as a member of
society. There was no separation between the spheres of religion
and of ordinary life. Every social act had a reference to the gods
as well as to men, for the social body was not made up of men
only, but of gods and men.’

What is more, Robertson Smith goes on to say: ‘This account
of the position of religion in the social system holds good,

1 believe, for all parts and races of the ancient world in the earlier
stages of their history. The causes of so remarkable a uniformity
lie hidden in the mists of prehistoric time, but must plainly have
been of a general kind, operating on all parts of mankind without
distinction of race and local environment; for in every region of
the world, as soon as we find a nation or tribe emerging from
prehistoric darkness into the light of authentic history, we find
also that its religion conforms to the general type which has just
been indicated.’

It is not surprising that, in such conditions, there was no word
for religion. ‘Religio’ for instance significantly meant ‘matters of
State’, while, in Japan, the closest approximation ‘Matsuri Goro’
also meant Government.

Religio-culture as a means of classifying members of
a social environment

We live in a mass society in which the bonds that in a traditional
society hold people together so that they are capable of forming
a real self-controlling system, have been largely eroded. A tradi-
tional society is a highly differentiated system. It is this differ-
entiation which gives rise to these bonds. Differentiation impiies
co-operation, lack of it competition which may lead to downright
aggression. The world-view of a traditional society provides its
members with a means of classifying other people in a very
elaborate manner, each classification reflecting a set of
asymmetric relationships.

I refer to the elaborate kinship terminology in terms of which
traditional man refers to and addresses the different members of
his social environment. In some societies as many as 150 different
terms are in use.

Radcliffe Brown points out the implications: ‘The general rule
is that the inclusion of two relatives in the same terminological
category implies that there is some similarity in the customary
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behaviour due to both of them, or in the social relation in which
one stands to each of them; while, inversely, the placing of two
relatives in different categories implies some significant difference
in customary behaviour or social relations.’

A religio-culture also enables one to classify the members of
other social groups whether they be enemies or merely living in
cultural symbiosis with one’s own group.

Furnivall describes India as the most remarkable example of
a country that has maintained a stable plural society, in the face
of overwhelming odds. This he attributes to the fact that the
caste system has provided a religious basis for the principle of
inequality.

The religio-culture of a man’s caste provides him with a com-
plete model of the environment and a corresponding strictly laid
down behaviour pattern, determining every detail of his relation-
ship with other members of his caste and with men outside it, in
such a way that a member has no aspirations beyond his caste, no
desire to advance himself other than by the strict adherence to
the prescribed caste patterns of behaviour. Inequality does not
constitute a frustration, a situation which to us seems in-
conceivable.

This provides a clue to what is one of the basic functions of
the supernatural in the religio-culture of traditional societies —
that of consecrating or sanctifying the generalities of its
behaviour pattern, and thereby ensuring its stability. To under-
stand the importance of this most fundamental principle one
must enter, once more, into certain theoretical considerations.

The non-modifiability of generalities

The model used by the control mechanism of a natural system
regardless of its level of complexity constitutes a hierarchical
organisation of information. Information is organised in it in
accordance with its degree of generality. The more general the
information, the more important it is, since it colours all the
other information in terms of which it is differentiated. Also, the
more general it is, the longer the experience of the species or of
the social group (in the case of cultural information), which it
reflects. The more, therefore, it can be predicted that the circum-
stances to which it mediates adaptive behaviour are likely to be
present, the less modifiable is this information.

Traditional man could predict with confidence that the
circumstances that have been present for thousands of years are
likely to continue being present. The whole cultural pattern
depends therefore on the continued presence of these circum-
stances, and little or no provision is made for their possible
absence. Thus, the cultural pattern of a fishing society living on
the edge of a lake would assume that the lake does not go dry
and that its fish population is not depleted. An Eskimo society
living in the Arctic wastes will assume the particular climatic con-
ditions in which it lives. Neither the fishing society nor the
Eskimo society can cater culturally for drastic changes in their
basic relationship with their environment. If such changes occur,
then the cultural patterns in question will collapse. But in terms
of their very long experience there is no reason for them to occur.

The same is true of genetic information. Let us not forget that
the generalities of our behaviour pattern are formulated in terms
of our genetic information. This reflects the experience of a far
longer period than does the cultural information. [ts main feature
is that it is largely unmodifiable, i.e. it is not subject to change
except over a very long period. If it were, if, for instance, it were
modifiable on the basis of the experience of a single generation,
then the species would cease to display any continuity; it would
cease, in fact, to be stable.

When scientific information is built up, this essential fact is
not taken into account. The generalities of a scientific model are
supposed to be as modifiable as are its particularities, which are
supposed to enable those who avail themselves of this informa-
tion for the purpose of controlling our destinies to adapt to the
most radical environmental changes which a traditional culture
could not hope to do. Needless to say, it doesn’t work out that
way.

A normal organisation of information will contain the
optimum, not the maximum amount of information. A system
will not develop the capacity to detect signals and interpret them
if it did not have the capacity to adapt to the situations involved,
or can only do so at the cost of disrupting its basic structure;
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which is precisely what its entire behaviour pattern is designed to
avoid.

To change the generalities of a pattern of information and
hence to seek to adapt to very radical changes, must lead to
precisely this result. /¢ is for this reason that the human brain is
not designed to contain an objective pattern of information. 1t
cannot handle its generalities.

This explains why scientists are incapable of applying scientific
method to the analysis of social questions on which their views
are uncritically those of their particular sub-culture. The objective
particularities of their ‘scientific’ world-view are grafted onto the
subjective generalities of that provided by their specific sub-
culture.

When a conflict occurs, it is the subjective generalities which
inevitably prevail and the subjective interpretation of any situa-
tion which they provide simply tends to be rationalised in the
most convincing ‘scientific’ jargon. That is why wisdom does not
seem to grow with access to scientific knowledge, only ingenuity
— and ingenuity in the service of the wrong ideals entertained on
the basis of faulty assumptions, is a liability rather than an asset.

The classification of the gods

If traditional human beings make no distinction between their
society and its Pantheon it is that both are organised in exactly
the same way.

What is more, the classificatory system employed is four-
dimensional, so that both are regarded as stretching back into the
mists of time.

The tremendous significance of this principle is that a society
is thereby capable of sanctifying its past and, hence, the social
structure it has inherited from it. This ensures that the principles
that have previously governed the society are strictly adhered to.
It is the supreme strategy for ensuring social continuity. In this
way the cultural information that is transmitted from one
generation to the next represents not merely the experience of
the previous generation, but the total experience of the society
stretching back into the mists of time.

In this way the principles governing the transmission of
cultural information are precisely those governing the trans-
mission of genetic information, which ensures the stability of
natural systems at a biological level of organisation. Government
in a traditional society is thereby not a gerontocracy, or govern-
ment by the old, as it has often been described to be — it isin
fact a necrocracy, or government by the dead.

On this subject, Lafcadio Hearn writes: “. . . we shall find not
only government, but almost everything in Japanese society,
derives directly or indirectly from this ancestor-cult; and in all
matters the dead, rather than the living, have been the rulers of
the nation and the shapers of its destinies.’

This essential principle is worth examining in some detail.
What is normally called ancestor worship or ‘manes worship’
appears common to all traditional societies. Though the term
worship is not in fact correct, the relationship being a more
informal one than the use of this term would suggest. This is not
a cult by itself, but forms an integral part of the total relationship
between humankind and the supernatural, whose nature we have
already examined. If the cult of our direct ancestors plays
a greater part in our lives than that of any other cult, it is because
of the importance of the family unit, around which centres the
vast proportion of our daily concerns.

Tyler writes: ‘“The dead ancestor, now passed into a deity,
simply goes on protecting his own family and receiving suit and
service from them as of old; the dead chief still watches over his
own tribe, still holds his authority by helping friends and harming
enemies, still rewards the right and sharply punishes the wrong.’

Lafcadio Hearn considers the following beliefs to: “. . . underlie
all forms of persistent ancestor worship in all climes and
countries.

I — the dead remain in this world, — haunting their tombs, and
also their former homes, and sharing invisibly in the life of their
living descendants;

IT — All the dead become gods, in the sense of acquiring super-
natural power; but they retain the characters which distinguished
them during life;

III — The happiness of the dead depends upon the fulfilment of
pious duty to the dead.
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Fear of death

In a traditional society, a man views his own life as but a link in
an infinite chain of being. When he dies he will live on as an
ancestral spirit — which means no more than graduating to

a superior and more prestigious age-grade — and in this form he
will continue to remain a member of his family and community.
Even when dead he will continue to be in touch with his loved
ones, whom he will continue to serve and who will continue to
serve him. What notion could offer greater psychological satis-
faction. No wonder he does not entertain our pathological fear of
death. He would indeed find it difficult to understand the point
of heart transplants, for instance, or of subjecting the moribund
in our factory-like hospitals to appalling tortures so as,
technically, to prolong their lives for a few more agonising days.

At the same time the notion of paradise is, and must be,
totally foreign to him. To be consigned to such a place would
rnean breaking away from his family and his community,

a thought which, rather than provide him with succour, would fill
him with the deepest despair.

The cult of the ancestors, however, is not merely a family
affair, but will be practised at all the other levels of social organ-
isation. Thus Lafcadio Hearn writes in Japan: ‘The three forms of
the Shinto worship of ancestors are the Domestic Cult, the Com-
munal Cult and the State Cult; or, in other words, the worship of
family ancestors, the worship of clan or tribal ancestors and the
worship of imperial ancestors. The first is the religion of the
home; the second is the religion of the local divinity, or tutelar
god; the third is the national religion.’

The classification of the natural environment

Mauss and Durkheim found that among the Zuni, a branch of the
Pueblo Indians of New Mexico: ‘A veritable arrangement of the
universe. All beings and facts in nature, the sun, moon and stars,
the sky, earth and sea, in all their phenomena and elements; and
all inanimate objects as well as plants, animals and men, are
classified, labelled and assigned to fixed places in a unique and
integrated ‘system’, in which all the parts are co-ordinated and
subordinated one to another by ‘degrees of resemblance’.

They go on to say that: *This division of the world is exactly
the same as that of the clans within the Pueblo,” What is more,
the same system of classification of the natural environment
appears to have characterised the world-view of all the other
traditional societies examined, which included Australian
Aboriginal tribes, the Sioux Indians and the Chinese. It also
means that the environment is classified in terms of the same
classificatory system that is used for classifying the gods and
ancestors.

The different forms of life which form part of a person’s
natural environment are classified in terms of his/her society’s
social structure. Different animals will be associated with each
different clan, and they will be invested with some sort of “Mana’
or vital force, which will render them sacred to it; whereas others
will be sacred to a tribe as a whole, also the degree of sacredness
may vary from one form of life to another.

Since the natural world is classified in terms of the same
classificatory system used for society and for the gods and
ancestors, it is not surprising that its components are, via the
social unit in terms of which they are classified, associated with
the society’s ancestors and hence with its gods.

In this way they too are sanctified and a complete set of
ritualised relationships is established between a traditional society
and the forms of life with which it is in contact.

It is by desanctifving our environment that it has become
possible for modern society so systematically to destroy it.

The dynamic principle

[ have shown that traditional human beings have at their disposal
a complete, four dimensional model of their relationship to their
family, society and their natural environment in which they see
the whole thing as one vast continuum.

In this way it is capable of giving rise to a single co-ordinated
pattern of responses. The pattern of behaviour of a modern
industrial state is, on the other hand, nothing more than a patch-
work of expedients, since the information on the basis of which it

is mediated displays practically no organisation at all. This is pre-
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cluded by the reductionist method of modern science and by the
fact that it is divided into a host of watertight compartments
called disciplines, each of which has developed its own methodo-
logy and its own terminology, which is largely unintelligible to
the uninitiated.

A society’s religio-culture, however, must do more than pro-
vide a model of the society’s relationship with its environment. It
must also provide the society with a dynamic principle in the
form of a goal structure and a set of rules for achieving it in such
a way that the society’s overriding goal of maintaining its stable
relationship with its environment is satisfied.

At the level of the family unit this presents no problem. As
Malinowski was possibly the first to point out, homo sapiens is
genetically at least a family animal. Unless the family is seriously
interfered with, as in our industrial society, there is normally no
difficulty in causing the various members of a family unit to fulfil
their appropriate functions within it.

A society, however, is a more precarious system. The bonds
that hold it together are culturally determined, and, as
Malinowski showed, are basically extensions of those that hold
the family together — hence the elaborate kinship terminology
used for classifying a large group of people, most of whom are
outside the basic social unit.

In this case, the motivation that is exploited is the quest for
prestige, undoubtedly originally associated with the man’s desire
to shine in the eyes of the woman of his choice and compete with
other men for her favours.

Prestige

It is one of the tenets of our industrial society that a person’s
overriding goal is to maximise ones material benefits. This notion
is based on a superficial examination of the behaviour of the
human race during a minute fraction of its total experience. If
one looks at the behaviour of traditional societies, however, one
finds that this is simply not true. A human, in normal conditions,
is culturally a social rather than an economic animal, though this
point has only recently been explained to our very misguided
economists.

As Tarde puts it: “Primitive man is not a miser, nor a sage, nor
a beast of prey . . . but a peacock.’

Linton pointed out how this desire for prestige is used in
traditional societies as an instrument of control: *The human
desire for prestige is probably the most useful of all the innate
qualities of man. The hope of gaining prestige, or the fear of
losing it, does more than anything else to hold the average indi-
vidual to the proper performance of his role.’

How is this desire for prestige exploited in this way by
society? The answer is that prestige in accordance with its world-
view, is achieved by the fulfilment of precisely those functions
which will enable a society to survive. Thus in a fishing society
prestige will be obtained by those who are proficient at catching
fish; among hunter gatherers prestige is associated with success in
a hunt; in a society geared to war-like pursuits it is the successful
warrior who will be most admired.

How does one become a successful fisherman, hunter or
warrior? The answer is by accumulating vital force or mana as it is
known among the Polynesians. We have already referred to this
vital force, whose possession by individuals, animals and even
objects confers upon them an aura of sacredness. This notion is in
fact closely associated with that of god. So much so that,
according to Lods, it may well be that: *. . . the very ancient term
which is found in all Semitic languages to express the idea of
‘god’ under the various forms of "el (Hebrew), ilu (Babylonian),
ilah (Arab), originally denoted the vague force which is the source
of all strength and life, the divine rather than a god or a divine
personality: it would have had a meaning similar to that of the
term mana among the Polynesians, the Indian brahman, and the
Latin numen.’

The notion that power can be acquired or lost, increased or
decreased in accordance with a carefully formulated set of rules
appears to be common to most traditional societies. The principle
is referred to as ‘dynamism’.

Driberg regards this notion as underlying the religious beliefs
and philosophy of traditional societies throughout Africa. He
writes: “This spiritual force consists of an abstract power or
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natural potency, all-pervasive and definitely never regarded
anthropomorphically.’

Father Placide Tempels, in his study of Bantu philosophy
writes: ‘Vital force is the central theme of Bantu philosophy. The
goal of all efforts among the Bantu can only be to intensify this
vital force. One can only understand their customs if one inter-
prets them as a means of preserving or increasing one’s stock of
vital force. It is the only ideal he is willing to suffer or sacrifice
himself for.’

All illnesses, depressions, failures in any field of activity are
taken as a reduction in this vital force. The only way to avoid
them is to increase one’s stock of it. When a Baluba prays, it is to
obtain from the ancestral spirits or other deities an increase in
Muntu. The rituals he performs are designed to increase this vital
force. Those performed at birth, circumcision, marriage, etc.,
involve such important increases that, on each occasion, new
names are acquired, corresponding to the type of muntu thereby
obtained. Each time, the old name must no longer be pro-
nounced, for fear of reducing his muntu.

Taboos are observed for the same reason, as their transgression
always involves a reduction of muntu, whose extent depends on
their importance. Everyday interpersonal relations also provide
an opportunity for increasing or decreasing muntu. A powerful
man is referred to as a ‘Muntu mukulumpe’, a man with a great
deal of muntu, whereas a man of no social significance is referred
to as a ‘muntu mutupu’, or one who has but a small amount of
muntu. A complex vocabulary is used to describe all the changes
that can overcome one’s stock of muntu. The verbs ‘kufwa’ and
‘Kufwididila’ indicate degrees of the loss of this vital force. A man
with none left at all is referred to as a ‘mufu’. He is a good as
dead.

Kardiner explains the behaviour pattern of the Comanche
Indians in the same way. They appear to have: ‘. . . the most
ingenious concept of “power’” which can be borrowed, lent,
pooled and freely dispersed among the entire group.’

Their behaviour provides an idea of how vital force is used to
achieve the stable relationship of a society with its environment.
According to Kardiner they regard all the constituents of the
environment as possessing some sort of power. The greatest is
personified by the eagle, the earth, the sky and the sun. The
highest force is God. After him come the first fathers who
founded various clans, and next comes the head of the tribe; the
living who also form a hierarchy in accordance with their vital
power. Animals, plants and minerals are organised in the same
way. However, since their role is to satisfy the need of the
humans, they have less vital power. Sorcerers and witches are
considered to be capable of manipulating vital power in people
and objects, to the detriment and death of their fellows.

In accordance with tribal custom: *. . . certain things can be
done, certain words spoken, certain thoughts harboured . .
‘,..and to break these taboos involves releasing hidden forces,
with the consequent destruction of vital force for the trans-
gressor. It was through the intermediary of this power that the
breaking of taboos was punished. A complicated set of rules
governed the transfer from one person or object to another.

The sky power could not be transferred to me:. Earth power
could only be transferred to those who had miraculously
recovered from wounds. Next came the power of the eagle, and
the various lesser powers, each of which provided its possessor
with certain specific benefits. Thus bear power conferred
invulnerability, the burrowing owl gave the power of being hard
to hit; beavers and buffaloes gave the power of the rapid healing
of wounds; the mountain lion gave tremendous strength; the
snake the ability to recover from the bite of snakes; the meadow
lark the power to ‘go directly home! Minnow power acted as
a love charm. The horse, dog and coyote were associated with no
specific powers. Success in hunting was attributed to the power
conferred by ‘tiny black men with invisible arrows’.

The possession of power was double-edged, in the sense that
its possession subjected one to corresponding taboos, whose
violation automatically reduced the power involved. It appears
that all Comanche ritual could be explained in terms of obtaining,
getting rid of, increasing or reducing all these different powers.
Thus a specific ritual permitted middle-aged men to get rid of
warrior powers in order to free themselves from corresponding
taboos, which were growing increasingly irksome. Other rituals,
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such as the sun ceremony, had the object of obtaining specific
powers from the medicine-man in charge.

Centralisation of Vital Force

The amount of vital force residing at the different levels of social
organisation as one would expect reflects the society’s social
structure. In a very loose society such as that of the people of
Alors, one would expect that the individuals and families are
endowed with a considerable proportion of the society’s vital
force. On the other hand, in a highly centralised society. a tradi-
tional kingdom such as ancient Egypt, Dahomey, or Benin in
West Africa, the vital force becomes concentrated in the person
of the divine king, who is in fact divine precisely for this reason.

That this was true of the ancient Hellenic kingdoms was
recorded by Homer, who writes: ‘When a blameless and god-
fearing king maintains impartial justice, the brown earth is rich in
corn and in barley, and the trees are laden with fruit; the ewes
constantly bring forth young, the seas abound in fishes, nothing
that does not prosper when there is good government and the
people are happy.’

The principle of killing the king at periodic intervals, which is
elaborated by Frazer in the Golden Bough, makes much sense.
In terms of the world-view of the society concerned the king’s
stock of vital force could, on these occasions, only be renewed by
ritually killing him so as to transfer it to someone else, who must
thereby be crowned in his stead. As is generally known, in some
kingdoms the king was ritually murdered at the end of each year,
a custom incomprehensible to those not aware of the specific
laws governing the transfer of the vital force in the society con-
cerned.

Equally incomprehensible, would be the custom of putting to
death commoners who might have trodden in the king’s shadow
or committed some other ritual offence, if it were not realised
that in terms of the society’s world-view this misdemeanour could
lead to the most terrible social calamities. It must thereby be
clear that the exact course along which are directed the energies
of a people must depend on the exact amount of vital force that
in terms of their world-view is attributed to each of the con-
stituents of their social and physical environment.

Vital force in a disintegrating society

With the disintegration of a society and the destruction of its
cultural pattern, the functioning of the dynamic principle is
equally affected. In the case of our aberrant industrial society,
however, the notion of vital force is not altogether lost. We still
live in an age of faith — not in God or gods, but in science,
technology and industry to solve all human problems and create
for us a material paradise here on Earth. Undoubtedly we attri-
bute some sort of supernatural power to the scientific knowledge
required for this purpose. Its possession is regarded as the key to
success, a passport to status and riches. Money is also imbued
with vital force, since it is the key to setting into motion the
technological development and the industrial enterprises which
will combine to create for us this earthly paradise.
Unfortunately, these notions of vital force, rather than provide
our society with a goal structure which will enable it to achieve
a stable relationship with its environment, has precisely the
opposite effect — that of moving it in the direction in which dis-
continuities will become both more frequent and more damaging
until such time as they lead to its annihilation,

Otherworldliness

As a society disintegrates, so does it constitute an ever less satis-
factory social environment. A man, rather than be surrounded by
a set of his fellows, each one of whom is in a different relation-
ship with him, from each of which he can expect different
services, and to whom he has different customary obligations,
becomes instead further embedded in an anonymous mass of
undifferentiated humanity, from which he feels increasingly
alienated. His social environment, in fact, becomes increasingly
dehumanised; on the other hand, as we have seen, his gods
become correspondingly more human. It is not surprising that it
is towards them that people’s duties become diverted. Whenever
this process has occurred, so has there gradually developed a body
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of specialists to exploit our growing preoccupation with our
maker. This has led to the institutionalisation of religion, enabling
the priesthood to grow in size, importance and influence, and at
the same time so has the means of serving god become
increasingly divorced from that of serving humanity.

At the same time ethical values underwent a corresponding
change, as did the determinance of prestige. In order to be
admired it became necessary to achieve very different goals from
those which once evoked the admiration of the members of
a traditional society. The change had a positive feedback com-
ponent, in that it could only lead to the further disintegration of
the society, and so the process went on.

Let us consider this transformation of the determinance of
prestige as a society disintegrates. Lecky deals with this question
at great length. ‘The first idea which the phrase **a very good
man”’ would have suggested to an early Roman’ he writes ‘would
probably have been that of great and distinguished patriotism,
and the passion and interest of such a man in his country’s cause
were in direct proportion to his moral elevation. Ascetic
Christianity decisively diverted moral enthusiasm into another
channel,.and the civic virtues, in consequence, necessarily
declined. The extinction of all public spirit, the base treachery
and the corruption pervading every department of the Govern-
ment, the cowardice of the army, the despicable frivolity of
character that led the people of Treves, when fresh from their
burning city, to call for theatres and circuses, and the people of
Roman Carthage to plunge wildly into the excitement of the
chariot races, on the very day when their city succumbed beneath
the Vandal: all these things coexisted with extraordinary displays
of ascetic and of missionary devotion.’

The redevelopment of social religion

Christianity has not always been a force causing men to be
detached from their duties towards their society. In the rural
areas of Europe, the veneration of local saints has provided com-
munities with a sense of identity and purpose.

In the case of the Mediaeval cities of Southern Europe at least,
the cult of patron saints such as St Mark in Venice, St Catherine
in Siena, and St Spiros in Corfu was often more developed than
was that of God himself or of the Virgin Mary. This coincided
with the development in these Republics of a powerful sense of
patriotism and of social obligations that were often reminiscent
of City States of antiquity.

Today, as industrial society disintegrates, so can one expect to
see emerge from the accompanying chaos an increasing number of
new Messianic movements, which will attempt to re-establish
a new social order based upon a new view of man’s relationship
with his environment. It is likely that most of these will adopt at
least a facade of Christianity. Many will in fact offer a re-
interpretation of the Gospels in a way which might enable these
to serve as a basis for the re-emergence of the stable societies of
the future.

Subjective and objective knowledge

It may be objected that a religio-culture does not provide
objective information, and that its tenets are simply not true. To
say that an ancestral spirit exists, for instance, is not ‘true’ as it is
to say that a nuclear power station exists.

Unfortunately the criterion we are taught to use for deter-
mining the validity of a proposition is false. It is based on total
ignorance of the principles governing the organisation of informa-
tion. It is forgotten, for instance, that information is organised
for one purpose only:— so as to provide a model of a system’s
relationship with its environment, and there is only one possible
reason for building such a model, and that is for the purpose of
mediating adaptive behaviour.

Not only does the subjective information which constitutes
the world-view associated with a society’s religio culture achieve
this end, but, on both empirical and theoretical grounds, it would
seem the only effective means of doing so. The fact that it does
not constitute ‘objective’ knowledge is irrelevant. Objective
knowledge has never yet served as a basis for truly adaptive social
behaviour, and Science which seeks, unsuccessfully as we have
seen, to organise it, never has, and never can, replace religio-
culture as the control mechanism of stable societies. €2
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If your mind is without turbulent waves,
blue mountains and green trees are everywhere.
If your true nature has the creative force of nature itself,
wherever you may go you will see fishes leaping and geese flying.

Zen does not put God and nature, religion
and life, into separate compartments.
Things—ordinary things—are recognised by
being set apart from each other. Therefore
to set the divine apart as a special thing
makes it just another thing. To put it in

a slightly different way, things are dis-
tinguishable and therefore as soon as God
is distinguishable, recognisable, or know-
able he is no longer God. This is why a Zen
Verse says:

To know the ultimate Mind, the

ailtimate Essence—

In our school this is the great sickness.
Paradoxical as it may sound, in Zen the
presence of God is the absence of God, and
man knows the ultimate in not knowing it.
But this is simply because the ultimate, as
another Zen verse says,

Is like a sword that cuts, but does not
cut itself;

Like an eye that sees, but does not see
itself.

Seeking for God implies that he is not
already here in the very heart of the seek-
ing, and in this sense every specifically
religious activity manifests a lack of faith.
To find a meaning for life, man has
always looked away from life. To the
immature mind the thrilling and exciting is
always what is different. Life is familiar
and drab, and therefore the divine, the
supremely meaningful, must be sought
either through the denial of the ordinary
(the via negativa) or through projection
into an ideal of the utmost concentration
and magnification of all positive values that
life has to offer (the via majestatis).
Throughout the history of the world most
religions have followed either or both of

MAKE
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these ways, and thus have ever been
characterised by dualism, split-mindedness,
the denial of life, otherworldliness, and
asceticism. But these are, after all, some-
what childish escapades to deliver ourselves
from the seeming boredom of the present.

It seems to require unusual perceptive-
ness and quite extraordinary character to
appreciate ordinary everyday existence, the
Here and Now. For the most part the
common mind is occupied with extra-
vaganzas, with pilgrimages to Mecca or the
moon. Even the great prophets and saints
are fired with fascination for the
mysterium tremendum, but, happily, there
have from time to time been still greater
prophets with minds subtle and sensitive
enough to discover ‘the Meaning’ in the
present moment itself — despite its lack of
the glamour which arises from glorifying
memory or explosively intense expectation.
But instead of such shallow glamour, they
found the Meaning of all meanings, the
Essence of all essences, in the immediate
reality of what is now at hand.

What comes in time must also go in
time. There is no finality in formal per-
fection. Whatever has been attained
through process — through going some-
where else — will be lost in process. This is
why, in Buddhist mythology, even the
gods, even Ishvara the Supreme Lord, are
said to be still upon the Wheel of Becoming
(bhavachakra), saved or perfected but not
delivered.

This is why it is always said that final
deliverance, moksha, Nirvana, or Buddha-
hood, is never to be attained through
action or temporal process. For it is the
realisation of that which ever is, which
does not cease to be because it does not
come to be. To enter into Nirvana is to
realise that one has always been in Nirvana
from the very beginning.

Nirvana was not attained because there
was never any need to attain it. Suddenly
one came to the point where one had

always been. Yet the world of 'time was not

obliterated; it was seen to be
no different from the world
of eternity. From this
standpoint, then, the most
appropriate 1mage of the
eternal is precisely that
which is most temporal,
worldly, and ordinary.

But somehow the image-
maker, the artist, must be
able to show how the most

Frederic
Spiegelberg

common and temporal things appear from
this point of view. He must make religion
vanish into reality.

The individual is no longer separated; he
is a wave in an ocean, a wave that is not
trying to hold on to itself and yet which is
at the same time a particular wave. On the
one hand he is not isolated, and on the
other he is not lost. His position is both
transcendent and immanent, and his life is
the lila or ‘play’ of smooth and even parti-
cipation in the flow of nature.

The stone is. Why must one want to
experience more than that in looking at it?
For ‘mere’ existence appears to be dull and
worthless just so long as we demand that
things should edify us, so long as we
approach existence or nature in the
attitude of using it, of trying to ‘get some-
thing out of it’. As soon as this attitude is
dropped, the simple fact of existence alone
becomes infinitely more important than
anything else. The pebble, the raindrop,
the fallen leaf exist. Thus they have in
common with ourselves and with the gods
the most important thing that can be
imagined.

To seek for morals and meanings is
always to seek edification, which is why
the moral sphere of religion is always
inferior to the metaphysical and existential
In the moral sphere we are still seeking
some benefit, however altruistic and
exalted, and so long as this seeking persists
the ultimate glory of the world remains
totally hidden. The whole discipline of Zen
was designed to bring this seeking to a halt,
to liberate the human mind from every
cunning and calculated device, however
refined, to set traps for the divine. Zen
baffles and defeats these devices with the
koan, the meditation problem given to the
student to stop his seeking as an iron ball
rejects the sharp tongue of a mosquito.

These rocks are not shaped by man; no
idea has sculptured and defaced what they
are of themselves. A stone that has been
changed even slightly by the human hand,
whether polished or chopped, has lost its
vitality and is rejected by the bonseki
master as ‘dead’. Even moss is not placed
on living stones; stones are left where moss
will grow of itself.

Seen from this standpoint, even the
greatest work of sculptural art is dead
stone. Though Hinduism gives high value to
man-made images of the divine, it pays yet
greater worship to certain mountains and
to smooth natural rocks of the Shiva-linga
shape. These are called svayambhu, ‘self-
originated’, and are felt to surpass all
human art in immediate testimony to the
Creative Energy.

When everyone in the world recognises
beauty to be beautiful, there is
already ugliness.

When everyone in the world recognises
goodness to be good, there is already
evil.

Thus to be and not to be arise mutually.

In the scenery of spring there is neither
better nor worse;

The flowering branches grow naturally,
some short, some long.

It is true,

but what a pity to have said it. {2

From Zen, Rocks & Waters published by
George Allen and Unwin Lid




.,

Hands in the soil

and heartin prayer
Dunstan MCKee

the pressures of social change and collapse.
Benedict encapsulated in his rule a critique
of the Society of his time, an under-
standing of what was needed to preserve

a more than animal existence in a declining
society, and a few basic principles on
which people could base a human way of
life and begin a new order in society. His
achievement was to provide for ordinary
men a way of surviving a breakdown in
society, while at the same time preserving
what was valuable, in learning for example,
from the past.

A daily and seasonal rhythm
One way of understanding the pattern of

i

t is tempting when
considering the role
of monasticism in
the history of the
West to look back at
the original Bene-
dictine monasteries
through rose-tinted
spectacles and then
dissolve in waves of
nostalgia for a past
so rudely wiped out
by industrialisation.

For those so minded, I suppose such idle
dreamings perform some function. But if

naN - the lessons implicit in the history of life of the rule is to interpret it in terms of
RN - Western monasticism are to be learnt, we  rhythm. This is a concept we are only now
+[+ shall have to be rather more mature in our beginning to take seriously again, after
]+ analysis. a generation in which technological

development has made it possible for us to

When all has been said, the picture of
ignore the changes between seasons and

the monastic community in the rule of

.-oo'..'oo

*

Benedict has considerable attraction. Here
is the organisation for a relatively self-
contained and self-sufficient community.
The monastery is ruled by an abbot elected
by the monks. If possible, the monastery is
‘to be so constituted that all things
necessary, such as water, a mill, and

a garden, and the various crafts may be
contained within it.” (Rule 66) There are
no servants in the monastery, but all share
in the work necessary for maintaining life.
The aim of this life is to learn obedience,

a means to that self-forgetfulness which
leads to union with God.

That, in general terms, is the pattern
provided by the rule of Benedict. We now
know that Benedict derived much of his
rule from an earlier Rule of the Master
which he adapted to his own ends. What
Benedict achieved by his adaptation was
a universalising of the rule, adapting it to
the needs of anyone who was willing to
leave the world to its own devices. So
Benedict describes his rule as a ‘tiny rule
for beginners’, (Rule 73), and the
monastery as a ‘school for the Lord’s
service, in which we hope we have set up
nothing harsh or burdensome.” (Prologue)
It is difficult to determine whom in parti-
cular Benedict had in mind as his monks.
What he gives us is a pattern of Christian
living, for the peasant no less than for the
scholar, for the poor man as well as for the
nobleman’s son.

The rule was written in the middle of
the sixth century, when the remains of the
Roman empire was collapsing into the
chaotic aggregate of the early middle ages.
In his rule, Benedict set up an organisation
for independent houses, complete in them-

between day and night, with a consequent
alienation of man from his natural environ-
ment. In the rule, each day is based on
a pattern or rhythm of prayer, study, work
and rest, which is open to adaptation and
improvisation according to the needs of
individuals. The proportion of each of
these elements is adapted to the skills and
needs of the individual, the whole making
a balanced rhythmic pattern of life which
enables the individual to grow in his own
way. All prayed, all did at least some
reading, and although the heavy work of
the fields was often done by others, all
went into the fields and gardens at times,
and worked at other times at meeting the
other needs of the community within the
monastery. The way in which the day is
ordered varies also with the seasons. In
summer work begins earlier, there is a rest
in the middle of the day and more food
provided. In winter there is less work, more
prayer, and a timetable suited to the hours
of daylight. In these ways, the rhythm of
life reflected the daily and seasonal
rhythms of nature.

Benedict’s achievement was to devise
a way of life which on the one hand would
not have struck anyone as so very alien
from the sort of life lived outside the walls
(indeed, some keen types thought it was
altogether too tame), but which on the
other hand had roots which enabled it to
survive the breakdown of society. Inas-
much as the life of the monastery was self-
contained and self-sufficient, it was not
fragilely dependent on movements in
society over which it had no control. The
way of life was designed for the growth of
the person, rooted in the natural rhythms

.—~selves and self-sufficient, adapted to survive of life and creative work.
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New orders were founded as a protest the development of the monastic tradition
against society than of society. In the end, the Cistercians

Perhaps it was only in the more suffered from the puritan’s paradox.

primitive conditions of some mediaeval Bocause _they el wlthdr{iwn to‘the
societies that such a community life could boundaries of an expanding society,
become a norm. Yet the Benedictine con- renounced expenditure on unnecessary
ception of monastic life survived un- adornments and embellishments, provided
challenged until the eleventh century. for‘thelr economic and labour needs .
Since Benedict’s original foundation, the  (chiefly through a system of laymen within
pattern of the history of religious orders in the monastic discipline), and developed the
the West which were founded as a protest first efficient 1nternat10ng] organisation,
against the way society and all its works  they found themselves with a surplus of
was developing shows how much they were income. Unknowingly, they had hit on
nevertheless affected by the society in a system which guaranteed economic
which they lived. Usually, the direction of Success, and by rejecting the vanities of
development diverged from the intention riches thgy had become rich, and gamt_acl
of the founder. Precisely because the a reputation for arrogance and aggression.
orders fulfilled a function in society, even ~1he movement was not without con-

one at times of radical critique, they them- Siderable merits, but as society again

selves changed under the pressures of the ~ changed the system collapsed, laymen
society around them. In the period of the ceased to acknowledge the need or value of
great spread of Benedictine monasticism, the sort of life ‘h‘_: monastery offered them,
monasteries were founded and populated and the monasteries became part of the

for purposes, social,political and religious, establishment, exemplifying the same

not mentioned in Benedict’s rule. For  qualities which their foundation was
example, the disciplined way of life was  originally intended to denounce.

soon valued by rulers as an aid to the
stability of their domain. Also, the ruie
provided for admission to the monastery of
mature laymen, clerics and sons of the
nobility. It is probable that Benedict
expected the first group to be the norm,
but under the pressures of economic
change, religious conviction and social need
and ambition, the latter group became the
norm. So the life was adapted to meet the
demands and opportunities of this develop-
ment. Endowments and social status
became necessities; the pattern of life was
changed to a more elaborate ritual routine
fitted to the social aspirations of the
monks.

As the pattern of life in the monasteries
became divorced from the common pattern
of life in the society in which they
functioned, and developed into a means of
satisfying other than those for which it was
founded, the monasteries declined, became
subject to new pressures, and reform move-
ments sprang up.

While other groups began to look else-
where for their inspiration, the Cistercian
movement looked back to the original
Benedictine rule for theirs, and began
a reform movement based on poverty,
simplicity, withdrawal and self-abnegation.
It is primarily from the Cistercians that the
monastic tradition derives its reputation
for ecological sense and organic farming.
They withdrew to the frontiers of settled
society, and began again to live a self-
sufficient, self-contained life in harmony
with nature. They rapidly reclaimed waste
land and woodland, and cultivated and
controlled it by a system of granges more
ecologically sane than the common system
of strip-cultivation. Along with other land-
owners in much of England, they preferred
sheep to cattle, not only for their
economic advantage but also because of
their ecological value in fertilisation and

pasture improvement. W )
Th S T d critique in the areas of education, social or
e puritan's paradox ecclesiastical organisation, the social

But the movement was more a critique of position of and opportunities for women,

he way of life in
a Benedictine
monastery
was designed
for the growth
of the person,
rooted in the
natural rhythms
of life and creative
work . . . It is primarily from the
Cistercians that the monastic
tradition derives its reputation
for ecological sense and organic
farming . . . In a society which is
breaking down, that community
which is self-sufficient and eco-
logically sound is the most likely
to survive.

This is a pattern which persists through
the history of the Western religious orders.
The Friars arose in a new social environ-
ment, and the initial rapid growth of the
Franciscans may be largely accounted for
by the possibility of a more human life
they offered to those already poor in
society. But they, like the Augustinian
canons before them, were town-centred,
and the move away from self-sufficiency to
a tradition centred on service and practical
utility was consolidated. Again, the pattern
of growth followed by change and adapta-
tion under the pressures of an environment
of social acceptance and advantage per-
sisted. From the sixteenth century until
the present, other orders have joined the
remnants of the earlier tradition, often
more active and less independent, some
deliberately founded as arms of the
wielders of ecclesiastical and political
power, others arising out of a social
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and medicine, but always liable to that
pervasive disease of institutions, whereby
the adaptations of time override the
original inspiration, the needs of indi-
viduals are made subservient to the
demands of organisation, and the institu-
tion becomes identified with the force of
reaction.

The relevance of the monastic tradition

We generalise at our peril, and | am
aware of how inadequate this survey and
analysis is. Yet, there are definite indica-
tions in the history of the Western
monastic tradition which are relevant
today. Equally important, that tradition,
for all that we may learn from a critical
analysis of its history, has within it the
seeds of a more human life for those pre-
pared to learn from it and avoid the
glamorous mistake of merely trying to
make it all happen again ‘just as it was’.

At the roots ot the tradition is the
search for an authentic way of life, which
offers the possibility of human growth and
the development of community. Benedict
in his time found the way to this, as did
the founders of other subsequent religious
orders. Indeed, Benedict’s rule has much in
it which is of direct relevance today. First,
community life can provide a context in
which people of differing backgrounds can
find a life of sense and harmony, if only it
is sufficiently flexible to admit the differ-
ing needs and capacities of its members.
The rule is not without insight into the
human qualities which need to be
developed if the community is to survive.
Secondly, in a society which is breaking
down, that community which is self-
sufficient and ecologically sound is most
likely to survive, just so long as its
members are prepared to forgo the
fripperies and excesses of a society heading
for econoniic chaos. Even so, the com-
munity would do well to be aware of what
we have called the puritan’s paradox.
Thirdly, there is a pattern or thythm to
life, daily and seasonal, which provides
a basis for human growth and harmony in
human relationships and with nature,
which Benedict provided for in his rule,
and which we ignore at the risk of indi-
vidual and social alienation and disruption.

Finally, our analysis points up not only
the requirement of a sound social critique
as an adequate basis for community life,
but also the perils involved in thinking that
the critique has been done once and for all
at the beginning and ignoring the way in
which, if a social critique is relevant, then
a new movement arising from that critique
will in fact have its own social utility and
so become itself subject to pressures from
outside itself, to changes in ways un-
intended and often unnoticed.

For Benedict and those who followed in
the monastic tradition, the original motive
was to provide a school for the Lord’s
service. The points of growth within that
tradition today are again those places
where the search for authentic life is linked
with a social and political critique aimed at
the peace of God in the world.
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Our Gradgrind Society

The parable of The Good Samaritan is the
example for Christians of how they ought
to behave toward one another. The market
economy of the Western world operates on
the assumption that the Good Samaritan is
a bad economist. According to Adam
Smith to follow the teaching of Jesus is to
impoverish your fellowmen and society.

‘It is in vain’ he says in The Wealth of
Nations “for a man to expect help of his
brethren from their benevolence only. He
will be more likely to prevail if he can
interest their self-love in his favour, and
shew them that it is only for their own
advantage to do what he requires of them.’

This point of view, however prudent, is
not Christian, so that Adam Smith had to
make it appear that his doctrine of self-
interest had God’s support. This he did in
the well-known passage:

‘Every individual indeed neither intends
to promote the general interest, nor knows
how much he is promoting it . . . he
intends only his gain and he is in this, as in
many other cases, led by an invisible hand
to promote an end which was not part of
his intention.’ :

By this argument God sanctified
mammon and provided a religious founda-
tion for the market economy. Christianity
had become a heresy and was so treated
both by the non-conformists and the
Establishment. A new religion of the
invisible hand supported the degradation
of working people into factory hands.
‘Hand’ had become a very significant word.
The hand was that part of the person that
worked the machine: the rest didn’t
matter. Even the working hand of God was
now all that counted in his divine person-
ality. !

It is hardly surprising that this invisible
hand promotes an end which is not part of
the agent’s intention: for he is, after all the
Devil, assuming one of his pleasing shapes,
to lead our intellectuals astray. To
persuade people that we serve society best
when we are most selfish, because God
himself intervenes to correct the natural
consequences of our acts, and, so to speak,
allows his finger to divert the course of
events from Hell toward Heaven, is a feat
of mystical sleight of hand that deceived
the audience because it had long ago lost
all contact with what Jesus was really
saying. Those who believe that the market
economy and Christianity are compatible
have allowed themselves to be deceived by
these mephistophelian arguments; they are
the victims of an intellectual tradition and
to that extent are to be pitied.

That Adam Smith was wrong is easy to
prove. Each individual may act rationally,
but the résult, without social co-ordination.
is irrational collective decisions. Free
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choice may lead to everyone being worse
off. The developers have ruined our coast-
line because each did what was profitable
to him. This illustrates the universal
dilemma of individual decision and
collective interest.

Adam Smith was right in one thing: the
market economy does promote an end
which was no part of its intention. The
founders of the industrial system were
moralists, and they thought their morality
was Christian. One of the best known, the
deviser of the Lancaster system for
regimenting the hands, including children,
in factories, was a Quaker. His system of
factory discipline, so like a concentration
camp — and no doubt paving the way for
such things — imposed hard work, thrift,
self-denial, silence and so on while working
at the machine, as pious virtues mortifying
the naturally rebellious flesh. The worst
aspect of industrialism has been the way it
has broken the individual will and made
the worker for so long an uncomplaining
subject of industrial totalitarianism. But
what has been the outcome of this ascetic
self-denial, this thriftiness? Why, the
opposite of what was intended: the con-
sumer society, extravagant, undisciplined,
spendthrift, noisy, impious and irreverent,
thoughtless and out to enjoy itself. The
factory system makes us mindless, but its
products make us decadent. And this is
inevitable because of the economic theories
on which the successful operation of
industrialism depends. For unless the
worker buys the products of the factories
in which he works, the machines cannot be
kept at full stretch. Unless we are spend-
thrift, the economies of scale cannot be
introduced: we have to buy more than we
want in order to keep the price down.

The foundation texts ot Western
industrial society are now all being
questioned. On the philosophical side, for
example, we have the elevation of the
quantitive approach to nature laid down
by Hume in An Inquiry into the Human
Understanding:

‘If we take in our hands any volume of
divinity or school of metaphysics for
instance let us ask: Does it contain any.
abstract reasoning concerning quantity or
number? No. Commit it then to the
flames: for it contains nothing but
sophistry and illusion.’

Presumably Hume would have approved
of the schoolmen who discussed how many
angels could dance on the point of a pin
and would be in favour of a school of
theological economists who debated how
much God would weigh if he were put on
the scales. Once his weight was determined
we could reckon how much should be
sacrificed to him. We might perhaps begin
to ration prayer according to our estimate

of the size of His ears.

Artists against materialism

Hume’s text is the sanction for reduction-
ism, of reducing everything to what can be
measured and ignoring the spirit of life as
so much sophistry and illusion. It was this
text of Hume’s together with the texts of
Adam Smith that created the idealism of
progressive materialism, codified in
Utilitarianism. When Dickens wrote his
great novel against industrialism, Hard
Times, he created Thomas Gradgrind in the
image of Bentham and the utilitarians,
whose ancestry was through Hume and
Adam Smith.

‘Thomas Gradgrind, sir. A man of
realities. A mau of fact and calculations
who proceeds upon the principle that two
and two are four, and nothing over, and
who is not to be talked into allowing for
anything over . . . With a rule and a pair of
scales and a multiplication table always in
his pocket, sir, ready to weigh and measure
any parcel of human nature and tell you
exactly what it comes to.’

Gradgrind was the patron of the
Behaviourists. He was not, note, a factory
owner — he married his daughter to one,
Mr. Bounderby. He was an M.P. for
Coketown and an intellectual. He was the
supporter of the schoolmaster
Mr. M’Choakumchild whose oratory begins
the book:

‘Now what I want is facts. Teach these

Avaki
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boys and girls facts. Facts alone are wanted
in life. Plant nothing else and root out
everything else.’

Gradgrind and M’Choakumchild were
the radical idealists of their day who
thought they were reforming society and
redeeming it from the ignorance of the
past. It is their legacy of thought, their
attitude of mind, that cripples us more
than anything else in dealing with the
problems of today. Dickens uses
Gradgrind’s daughter, Louisa, as a symbol
of the soul of Britain. She is crushed and
destroyed by her well-meaning father:

‘Louisa had been overheard to begin
a conversation with her brother one day,
by saying, “Tom, I wonder” upon which
Mr. Gradgrind stepped forth into the light:
and said *‘Louisa, never wonder.”” Herein
lay the spring of the mechanical art and
mystery of educating the reason without
stooping to the calculation of the senti-
ments and affections. Never wonder. By
means of addition, subtraction, multi-
plication and division, settle everything
somehow and never wonder. Bring to me,
says Mr. M’Choakumchild, yonder baby
just able to walk and I will engage that it
shall never wonder.’

What Dickens is rightly saying is that
you cannot build Coketown and the con-
nurbations of the Western world unless you
first destroy the wondering imagination of
man, unless you cripple his capacity to
participate in nature and wonder about the
meaning behind the creation of the world.
It is the intellectualisation of existence that
had to precede Western civilisation. And
intellectualisation on this scale drives out
art and religion and leaves us scientific
humanism. The science of ecology,
however, because ultimately it must reach
a state in which it studies the human
being’s relation to nature begins to come
-into conflict with scientific humanism.

Hume, Adam Smith, Bentham and
Gradgrind were deepening the current of
a stream that had begun within Christianity
under the name of Nominalism. Awakening
to the wonder of thought and words
people at first believed that they partook
of the Divine nature: that thought parti-
cipated in the Holy Spirit and that
thoughts were true simply because God
put them into our minds. This Realism
gave thought a dangerous dogmatic,
infallibility. Certainly the infallible
thoughts were confined to Divine Revela-
tion — The Word. Nominalism questioned
the infallibility of Names: language, it was
argued, was only nominal: we could mis-
interpret our experience. We had to be
always testing our truths . . . and so on.

The Church saw the threat to revelation
and The Word in this and as we know per-
secuted Abelard. Today we are all
Nominalists. And yet, is it the case, that
the Word, that the thoughts which come to
us, do not, and cannot, participate in the
divine nature? The Church persecuted the
Nominalists for the wrong reasons. It was
defending itself and its scriptures, as it
were intact, instead of defending the divine
spirit in human nature. Inevitably it failed
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to hold back the tide of triumphant
materialism and, on the old principle of “if
you can’t beat ’em join ’em’, itself became
a bulwark of materialism, sanctifying
mammon. It accepted the invisible hand
doctrine and the pious morality of the
factory system, identifying virtue with
prosperity just as the Hebrews had
accepted Cain though they knew he was
an assassin. He built the first city and cities
had temples and a rich priesthood. Cain
therefore had to be tolerated. The
industrial system has the same mark of
Cain upon it.

Nominalism through later philosophers
and in particular Francis Bacon was trans-
formed into empiricism, the religion of our
time. A few quotations from Bacon reveal
his contemporary cast of mind:

‘Are not the pleasures of the intellect
greater than the pleasures of the
affections?’

That is pure Gradgrind and the answer is
No.

‘I hold it enough to have constructed
the machine.’

Some might think too much.

‘He who has a wife and family has given
hostages to fortune.’

All these statements which remove
man’s focus of attention from the whole
man to the intellect are humanist heresies.
They are the signs of the emergence of
a new personality — materialist, calculating,
individualist, anti-mystical, astonishingly
clever: the Mephistophelian idealist who
dominates our world.

Bacon betrays the heart of the
difference between our modern world and
the pre-empirical world in a comment he
made upon poetry:

‘Poetry was ever thought to have some
participation of divineness by submitting
the show of things to the desires of the
mind: whereas reason doth buckle and bow
the mind unto the nature of things.’

This statement of Bacon’s is not true, or
rather it is a Walf truth. Bacon is saying that
poetry is not concerned with truth but
with satisfying man’s desires, while science
(which is what he means by reason)
disciplines desire by making it bow to fact.
Dante’s Divine Comedy or Shakespeare’s
tragedies at once reveal that great poetry
teaches us that giving way to the desires of
the mind ends in catastrophe.

The answer to Bacon is that great
poetry does have some participation of the
divine in it and any conception of reason
that omits this fact is inadequate. All truth
does not come to us by scientific experi-
ment. Which does not mean that truth is
not tested by the tempest of life. In
Shakespeare’s last play The Tempest he
describes how this happens.

Bowing and buckling the mind unto the
nature of things in Bacon’s sense has led
once again to the opposite of what was
intended because ‘the nature of things’ has
been wrongly interpreted: we have bowed
and buckled our minds to the reductionist
nature of Hume and the participatory,
mystical element has been dropped out.

What holds the cosmic order together?

Theodore Roszak has developed this
theme. What is the uniformity of nature?
he asks. Is it the reduction of nature to
uniform scientific laws or is it the recogni-
tion of a unifying transcendental purpose?
What holds the disorder of nature together
in a cosmic order: what makes the many
one? It is the mystics alone who have
always had the answer to that question.

The great poets, who were all mystics,
saw that man must obey the imperatives of
nature — not the technological imperatives
of an artificial environment. They taught
that either we submit to these imperatives
both of the inner spirit and of external
nature or we perish. This is reason: the rest
is rationality. So the question is: How can
we make science and society submit to
reason?

For the mystics, as Roszak emphasises,
nature is full of transcendental correspond-
ences. The parables and sayings of Jesus are
full of them.

‘Behold the fowls of the air: they sow
not, neither do they reap, nor gather into
barns; yet your heavenly father feedeth
them. Are ye not much better than they?
Which of you by taking thought can add
one cubit unto his stature? . . . Consider
the lilies of the valley, how they grow; they
toil not, neither do they spin: and yet I say
unto you that even Solomon in all his glory
was not arrayed like one of these.’

Compare this passage with some passages
from Prof. Sahlin’s The Stone Age
Economy:

‘The world’s most primitive people have
few possessions but they are not poor.
Poverty is a social status: as such it is the
invention of civilisation.

The hunters’ extremely limited material

~AACTS ALONE ARE WANTED,
IN LIFE. PLANT NOTHING
ELSE AND ROOT Q7
EVERYTHING ELSE.
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possessions — a necessity of mobility —
relieve them of all cares with regard to
daily necessities and permit them to enjoy
life. Access to natural resources is free for
everyone to take, Few possessions are

a matter of principle, not misfortune.’

Jesus concludes his teaching:

‘Take therefore no thought for the
morrow: for tomorrow shall take thought
for the things of itself. Sufficient unto the
day is the evil thereof.’

The teaching was intended to prove that
you cannot serve God and Mammon.

The close correspondence of the
teaching of Jesus with the way of life of
primitive people should make Christians
feel somewhat uneasy. We have imagined
that by taking thought we can not only
add one inch to our stature but run the
universe to satisfy the desires of our mind.
Industrial society, as a consequence is in
a state of constant anxiety about living: it
spends almost its entire time taking
thought about tomorrow, checking
inflation, stopping itself being blown up by
the atom bomb etc. etc. It is alienated
from the source of all faith and all stable
sustenance — nature. It has reduced nature
to land and man to labour: everything is
assessed according to what it will fetch in
the market. Without money everyone feels
inferior and condemned to misery. The
nations are always frantically gathering
into barns and then seeing the harvest dis-
appear in famines.

The attitude of Jesus to work is the
direct opposite to that of the non-
conformists who pioneered the industrial
revolution. The ¢rusaders for a retumn to
work as a virtue in itself, like ex-President
Nixon and Mr. Enoch Powell, are certainly
not Christians. This is largely because they
do not possess the imaginative capacity to
participate mystically in the life of nature.
Without that one cannot understand Jesus.
The pursuit of self-interest based upon
intellectual calculation is the arid road left
to man when he has lost the power of
mystical participation.

Obviously in a tradition so rich and
complex as that of Christian Europe, the
empirical movement will not have
succeeded in leaving nothing over — as
Mr. Gradgrind put it — even in the
empiricists themselves. Gradgrind was
forced into a position in which the tables
were turned on him by one of his own
pupils who refuses to ‘Have a heart’ and
acts on enlightened self-interest. He sees to
it that Mr. Gradgrind’s son is sent to prison
in order that he can take his place in the
bank. So that Mr. Gradgrind learns, after
all, that there is such a thing as a heart and
that it is more important in the long run
than calculation of self-interest. Our Grad-
grind society is being destroyed by the.
fruits of its own principles.

The extreme form of empiricism as
found in the market economy was a long
time coming. The pioneers were not so
single minded as their less intelligent
followers. Bacon and Descartes were
formally Christians and accepted revelation
with respect to moral commands. In fact

AN The Ecolagist, Vol. 4, No. 9

both of them froze morality, put it above
speculation and controversy, in order that
they might continue with their scientific
and intellectual speculations which they
considered outside morality and innocent
pursuits. Today science and morality have
come into conflict because scientific laws,
as applied in technology, are changing the
face of the world. ‘What sort of a world dc
we want’ has become the paramount
question. It is a moral question.

The object of science, said Bacon, was
to restore the prosperity forfeited at the
Fall. But science, so far, has played a major
part in robbing man of this, destroying him
as a religious being and an artist by its
functional reductionism and its concept of
objectivity. Religion is not outside life: it is
life and there can be no division between
what a man says in church and does in his
laboratory. If he treats nature like a victim
to be tortured until it confesses the truth —
the scientific truth — then the scientist is
alienated from nature: he neither loves it
nor understands it. It is simply his victim
to be put on the rack until it gives him
what he wants with which to enrich his
society.

The love taught by Jesus essentially
permeates all life and all action. In that
sense it abolishes religion as a separate
activity and science too.

Sooner or later the inadequate and
partial nature of the present concept of
objectivity must become apparent. This
will be as science itself finds itself studying
nature as a working whole without inter-
fering with it, as the science of ecology
should do. So far the science of ecology
has omitted human beings as the science of
economics has omitted ecology. When
these omissions are restored, we shall begin
to enter a new phase of civilisation.

Ecology supports a mystical view
of existence

It is through the scienc:. of ecology that
the older and wider vision is being restored
in a new way. Through ecology the old
sense of participation is leaking back into
science and society: many ecologists feel
themselves at one with what they study:
there is more mystical feeling among

ecologists than among all other branches of

science. How far dare the ecologist admit
this changed attitude of consciousness and
remain a scientist? This is a problem to be
carefully approached. It is found in an
acute form in Pierre de Chardin who often
uses mystical insight as if it were scienti-
fically established fact. One must be
careful to make a distinction. Mystical
insight may lead one to formulate hypo-
theses, for instance about the manner in
which the many are held in unison by the
one. Ecology is concerned with the way in
which eco-systems interact to create the
whole. The ecologist, having observed

without too much interference, how nature

works as a whole, inevitably becomes
aware of what keeps nature healthy. He

therefore begins to formulate a standard of

how human beings should act towards
nature — including their own nature — so

as to keep nature in a state of optimum
creative health.

In this way ecology begins to develop
an ecological morality that comes into
conflict with society. An ecological con-
science imposes new imperatives: for
example, it demands an integration of
science, so that science portrays nature as
a whole; secondly it demands that science
should serve the health of nature and not
its destruction. Thirdly it puts pressure on
governments to support science-technology
only so far as attention is directed on
solving the urgent world problems of
hunger, over-population and nuclear
destruction. These problems arise from
unecological behaviour.

Ecology supports a mystical view of
existence in so far as it conceives nature as
a multiple structure which co-operates to
create an integral whole. To allow any part
of the whole to be destroyed weakens the
integrity of the whole. To fail to see the
relation of the Many to the One, of the
parts of the structure to the whole, is to
fall into fragmentation, the balkanisation
of science. To fail to see that the One
depends on the Many, that there is no
whole without a complex structure, is to
fall into the totalitarianism of imagining
that one science can explain the whole of
life.

Ecology and religion together teach us
that there is an indivisible structural trinity
— humankind, nature and God. Nature is
the link between the two. The empirical
capitalist society has broken this trinity up
and destroyed the links. We shall only be
restored to health and happiness when we
have developed an ecological conscience.
For ecology cannot progress unless it
recognises these links; when it does so it
will throw a new light on the truth of what
Jesus was saying in his many parables con-
cerned with nature.

ARE NOT THE PLEASURES,
HE INTELLECT

LEASURES OF THE
AFFECTIONS?
./
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twelve do”s
O summer

It is an ingenious day. full of multiplication.
full of heartbeats.

the children carve a scream in my throat.
the magnolia tree blazes.

and | must leave you.

| remember how the petals flew from under your hand.
blossom turns inside out within the space that is
my head. mud turns under the roots within the
space that is yours.

my candle is a conqueror.

and | must leave, gathering shrilly from each
paving-stone. mute moss for the unborn.

| dressed mama-doll in blown roses and turned
her key. but that does not matter.

this evening scratching under the door leaves
pools of laughter.

her red lips made an impression on the wall.

but she is all apart now.

| preferred the kiss of the brown madonna pierced
by the sun. and a silk evening out of a skeleton
day.

\

| am returning the cups to those who have mastered
them.

| acknowledge these judas-walls, and make white
words to seize them.

this one bears the print of copulation.

this one rode with me into summer.

and here was an exhumation, performed by the exorcist.

his words hammered the shadows and they grew larger.
he masquerades as a keeper of wives and keys. |

saw his fingers eight times over the table. he

brought a woman with him, but she did not say much.
she prepared her skirts only, heavy with information.
theirs was a room of white mornings.

but | must retreat, unformed, to lie in crepe

and hear moons mutter. they made exits like

dolls smiling.

this wall bears a pattern that does not know the
time. if | bend to turn the key, the room
surprises me. | fold into a knot of thick air,
strangled by sentences. my legs flap. | can

see white powder marching through my veins.

and the walls are dead.

and light enters this magnolia day.

| have kissed stones in order to make wishes.
these rose-walls do not seek me. they return

to their places, glad of a monastic noon.

| am folding jasmine into a pewter bowl, guessing
the correct future. stairs are carved into a
wilderness of remembrance. the marriage-night
ate huge holes into my book, and left me a mosaic
of thorns. | climb carefully, knotting my hands.

| can find the pieces if | breathe new moons,

and can remember all their names.

nicki jackowska

v
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The Holy World of the Hindus

“The Hindus have made such rites as the worship of the serpent,
the elephant-headed God, and trees; but we see greater madness in the seer-saints.

From the ant to the sun and the moon, in all that they see, they behold the Divine, and in their hearts
beat the waves of the ocean of joy. An endless, boundless bliss. This vision you may call an illusion if you like.
In the majestic ocean they see the grandeur of the Lord, in Mother cow they see the mother-like tenderness
of God, in the earth they see God's patience, in the clear sky God's purity, in sun, moon and stars,
God’s brightness and beauty. In the flower they see God's softness, and in evil, the Lord who
tests and tries us. Thus practising the art of seeing God at play everywhere,
one day, the seer-saint merges into the Divine." — Vinoba

The Vedas, the most ancient books of the Hindus are books of
ecology and health. In the mantras we hear the songs of the glory
and beauty of nature sung side by side with praise of the human
being. The human being is a part of nature, not its master. Each
component of the universe is described as a manifestation of God
or God itself who out of atman (soul or spirit) and prakriti
(matter or nature) has created an endless variety of things,
putting itself (God) in the centre of all. God’s presence is in each
and every natural thing.

Gods and goddesses live in the mountains and the seas. Vishnu
protector of the world sleeps on a lotus bed in the ocean. The
saints and sages live on the banks of the rivers, like the Ganges
which flows from the hair of God Shiv. No god is complete
without an animal companion: Shiv with a bullock and a snake;
Shakti, Goddess of Power, with a lion; Krishna and Radha with
a cow; Saraswati, Goddess of Wisdom, with a swan; Ganesh, the
elephant-headed God of Grace, with a mouse.

It is the Lord who appears in all things moving and unmoving:
we must not destroy, deform or dishonour them. Creation is but
a mirror. What we are and what we bring to this mirror, we see in
the world.

For a Hindu everything is holy, pure and auspicious. There are
holy rivers, holy mountains, holy trees, holy cows, holy men and
holy women. These symbolise the holiness of each one and all
things. The cow which gives me milk for my health, provides
manure for my fields, produces bullocks which I will use to
plough my land, the cow which lives in my backyard keeps me
company and gives me an opportunity to express my love for the
animal world and to learn how to care. I take her out in the fields
to graze, I wander with her under the sky, through fields and
forests. While the cow is grazing | play on my flute. The cow is
a centre for everything. She is my mother. I worship my mother
COW.

Lord Krishna, the God of all gods, was a cowherd: ‘He went
out with other cowherds grazing cattle. When they set out to
worship God, he asked them “Who has seen God? How has he
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helped us? But this Govardhan hill stands here before our eyes.
Our cattle graze on its slopes. Streams flow from it. Let us there-
fore worship it.” To his cowherd companions, to the gopis (the
young girls) with whom he laughed and talked, to the cows and
calves he rejoiced in, to them all he opened the door of liberation.
He moved with cows and calves in his childhood, with horses
when he grew up. On hearing the music of his flute the cows
went into ecstasy; the horses thrilled to the touch of his hand as
he stroked them. The cows and calves, the chariot horses, were
filled with Krishna, became one with Him. Lord Krishna made it
clear that not only human beings but animals and birds also had
the right to moksha, the ultimate liberation.’

A Hindu is born into dharma — the perfect way of living. The
purpose of dharma is to find three-fold fulfilment: Self-fulfil
ment, harmony with the universe, and an integral relationship
with the human community. Three techniques prescribed to find
the threefold fulfilment. They are yajna, dana, tapas.

Yajna is action rightly performed

Yajna is the means by which the human being lives in harmony
with the universe. In order to live we take food and water from
Nature every day, we walk, run and work on the earth. We make
use of air and space. To make good the loss, to replenish
natural resources is yajna. We have cultivated land for thousands
of years. Yajna says ‘Return its strength to the soil, plough the
land and feed it with sunlight. Give it manure.” Keeping sheep,
raising crops, spinning, weaving and all crafts are yajna. Purifying
the things we use, washing, cleaning and sweeping are also yajna.
One day Gandhi was washing his face while discussing the
Independence movement with Nehru. He used a whole jug of
water without completing his washing. When he realised the jug
was empty he wept. Nehru was surprised, “We are standing by the
Ganges which has an endless supply of water.” Gandhi replied,
“The Ganges may be immeasurable but that is no reason for me
to squander it. One jug is enough for me to wash my face and
hands and accomplish yajna.”
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But action without mantra, without spiritual consciousness, is
meaningless. While spinning we must contemplate on this mantra,
“Through this thread I tie myself to the workers of the world.
And the god hidden in the cotton manifests itself in the form of
the thread. With this mantra the action will become truly pure, it
will become worship to God and union with people but without
this mantra all is wasted.

Dharma is not performed out of altruism or with a feeling of
‘doing good’. It is not serving someone from whom we have
received nothing. Dharma cannot be performed out of pity and
paternalism. We have received everything from creation and the
human community. Dharma is the action we perform to liberate
ourselves and find happiness. The happiness of the individual is
the same as that of the society and society’s happiness is the same
as that of the individual. Therefore dharma says the individual
must work for the happiness of the society and the society should
work for the happiness of the individual. An unhappy individual
cannot make the society happy. Ultimately the society and the

Dana is the equitable distribution of wealth

Shankracharya said: ‘Dana is equal sharing of everything among
the members of the community.’

Dana means that we should not hoard, the wealth of all
belongs to all. It must be shared. Dana keeps equilibrium of
wealth whether it is spiritual knowledge, technical knowledge,
goods or land.

‘I have received from society boundless service. When I came
into this world I was weak and helpless, the community brought
me up so that I have grown. Therefore I in my turn should serve
the community. I have received much from the community. To
free myself from this debt to society is dana.’ In the practice of
dana nothing belongs to the individual. Dana is a continuous way
of redistribution of wealth among the members of the society. If
all nations practised dana there would be no poor and rich
nations, no poor and rich communities, no poor and rich indi-

viduals. This ancient teaching was perhaps an important element
in the success of the Bhoodan movement in India. Vinoba
reminded rich landowners of their dharma and 5 million acres of
land were freely given by landowners for the use of the landless.
Since the religion became institutionalised and formalised the
spirit has been lost. Gandhi said that when people practise dana
the earth has enough for every man’s need but not for every
man’s greed. And in Shakespeare also we find: *So distribution
should undo excess and each man have enough.’

Tapas is life lived simply

We are born into a body that wraps us. The body decays daily.
We use our mind, our knowledge, our senses. Tapas is the way to
remove the defects and distortions that arise in the body and
mind. Fasting, yoga, meditation, right food, caring for the body,

a life which keeps the body healthy and balanced is tapas. I rise at

the hour of Brahman, before the dawn. I clean and wash my
body, I go out walking. I study the holy books, I perform
yogic asanas and sit in relaxation and meditation. I eat slightly
less than my hunger demands saftvic food (wholesome, fresh
food), I fast at intervals. [ burn incense and visit the temple and
avoid intoxicating drinks which distort the senses. | avoid any
activity which involves strain and stress on my mind and senses.
| practise sattva (simplicity) and austerity.

Nature, society and the body are the three orders into which
we are born. They have come to us naturally — they were not
invented by us. Therefore it is our natural dharma to replenish
the wear and tear of these three orders and keep them in good
condition. These three orders are not absolutely distinct. It can

be said that the creative effort we make, the dana we give and the

tapas we perform are all yajna in the comprehensive sense.
Through yajna we maintain equilibrium with nature, through
dana in society and through fapas in the body.
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individual are one and the same. When we have realised this one-
ness we shall experience advaita — the non-duality.

'-_:.:‘ Separateness will disappear. There will be no conflict is

a society where yajna, dana and tapas are found an
where actions take place accompanied by mantra

}

€) This essay by Satis}
Kumar is based on

the teachings of
Vinoba Bhave.
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fwe are the chl dren)

We are the children our parents warned us not to play
with.

We are the children whose parents stopped us playing

to sit at desks, obedient, learning words by rote.

We are the children who had no childhood.

(It always happened in the house next door

and when we visited, it was somewhere else.)

We are the children who died before our parents,

in lieu of parents too afraid to die.

We are the children who could not die too soon

to that dead world. We too delayed our dying,

frightened to let go. How much dead time,

time spent at desks, at typewriters, in classrooms,

piled high past time, have we had to vomit up

to meet each other for one moment at the interface?

We are the children our parents warned us against.
We are born again and again and again . . .

dnon

N e

osalm

Dont need no god.
Dont need no eternal paternal god.
Dont need no re-assuringly protective
good and evil in perspective god.
Dont need no imported distorted
inflated updated,
holy roller, save your soul, or
anaesthetisingly opiate gods.
Dont need no ‘all creatures that on Earth do dwell’
be good or you go to Hell god.
Dont need no Hare Krishna Hare Krishna
Hail Mary Hail Mary god. . .
Dont need no televised circumcised
incessant incandescant god.
Dont need no god.
| need human beings.
| need some kind
of love.
| need you.

andrew darlington
L ),

Most High, omnipotent, good Lord, to you alone: praise, glory,
honour and every blessing.

To you alone, most high, do they belong, and no man is worthy
to pronounce your name.

Be praised, my Lord, through all your creatures especially our
Brother Sun,

Who brings us the day and gives us light.

He is beautiful and shines with great splendour.

To us he is your likeness, O most high.

Be praised my Lord through Sister Moon and all the stars;
set precious and bright in the sky

Be praised my Lord through Brother Wind,
through breeze and cloud and calm and every weather.

Be praised my Lord through Sister Water,
who is so useful and precious and clear.

Be praised my Lord through Brother Fire,
who brightens the night;
he is fine and joyful, powerful and merry.

§

___ brother Sun:
ey Sister moon:.

Be praised my Lord through our sister Mother Earth,
who sustains us and produces abundant fruits, flowers of many
colours and herbs.

Be praised my Lord through those who forgive through love of
you, enduring weakness and trials.

They are blessed who continue in peace for by you, Most High,

they shall be crowned.

Be praised my Lord through sister Death of the Body whom no
man living can escape.

Wretched are those who die in mortal sin.

They are blessed found doing your will for the second death will
not harm.

Praise and bless my Lord,
give him thanks and serve him with great humility.

st.francis of assisi
ey
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Along with the development of

nuclear power, the exploitation of North Sea Oil may well be described
in future history as one of the last great follies of the

industrial and economic age.

If the biosphere diminishes

We diminish!

No crime can equal the use and abuse of
nuclear power. Thousands of generations
of our descendants are now doomed to
look after the vicious atomic wastes
generated by the vicarious needs of today.
In the economic costing of such energy the
cost and burden to our descendants, being
uncountable, has been discounted as if it
were nothing at all! Such is the folly of
treating the human race as if its sole
purpose is to satisfy the economic laws of
Adam Smith, Keynes and Alistair Burnett.
Because the consequences of failure of
atomic installations of any sort are un-
thinkable then we refuse to think of them!

As in the case of failure in atomic
installations the imagination of most
planners boggles, boggles more and breaks
down. So few brave men have imagined
what would happen were an oil well to
fracture underneath the blowout preventer
of a producing platform in the North Sea.
Something in the region of 500 tons per
24 hour day would be released into the sea
and would form a thick mass over the sur-
face. The failure in one well could spread
to the other thirty or forty wells in that
platform spewing out 10-20 thousand tons
a day. A Torrey Canyon every week.

Previous major spills have occurred in
the Santa Barbara Channel and the Gulf of
Mexico. What would distinguish a North
Sea oil blowout from any others that have
occurred elsewhere in the world are the
factors thaj also make North Sea oil
more expensive to extract than oil any-
where else: the depth of the North Sea
waters and their constant turbulence.

The drilling and plugging techniques so
brilliantly employed in the United States
blowouts depend on good weather. Sods
law, my own explanation for the
occurrence simultaneously of bad luck
events, would dictate that a well failure in
the North Sea, possibly caused by founda-
tion or structural failure of the platform,
would occur in weather such that rig moves
to the site would be impossible. The mop
up of such spills can only occur when the
sea state is less than three or four feet. In
other words failure would mean environ-
mental and economic catastrophe.

Supplies of hydrocarbons are strictly

336 The Ecologist, Vol. 4, No. 9
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finite. And yet the aim of the British
government is still to produce 250 million
tons of oil per year from the North Sea by
1985 — 2% times the present already
ludicrously high consumption of the U.K.
There is already tremendous social dis-
ruption to villages blighted by platform
builders, there will be irreversible altera-
tions to the social, political and ethnic
infrastructure everywhere in Scotland and
the already high risks of oil installation
failures will be increased from over-
stretched contractors shortcutting safety
procedures already observed in the deaths
of many divers. But the greatest risk of all
is the perpetuation of the myth that
‘industrialism’ with its plastic panaceas to
consumers can survive. As one natural
resource after another is more accurately
measured and catalogued the end of
industrialism as a culture becomes
inevitable. The longer we act as if it were
not coming at all the more grisly its end is
going to be.

In the rest of Europe there is no oil to
speak of and the countries of Europe will
either have to become pawned to the oil
producers or alter their perspectives and
appetites. Their sharply diminished pur-
chasing power is bound to affect trade with
the U.K. Our industrial machine will
simply have to adjust to the new realities
so that it is unlikely we will ever achieve
the lunatic hopes of today’s governors.

The shattering of this myth is going to
leave a vacuum in the vision of civilised
people so large that major social break-
down is almost certain to occur. What
prevents it happening now is the wide-
spread and naive belief in the myth of
unachievable growth. Until the objectives
of the dominant culture change then, there
is no hope. Happily a new culture is arising
out of the gratifyingly rapid decay of
‘industrialism’. As yet the culture is so
small as to be almost invisible. It is spring-
ing up like a seedling from the rotting
humus of industrialism fed by the nutrients
of decay.

What is the new culture?

My scenario of the diverse and pluralistic
culture of post industrial society is as
follows. The world view of such a culture

sees human beings not as demi-gods, set by
their creator to reign over and dominate
the world of Nature, but, rather as part of
Nature. In the diminution of the biosphere,
post-industrial people see themselves
diminished. Food is grown by the
techniques that give highest vield per acre,
not per person. People move back to the
land and the countryside is repopulated by
smallholders using organic farming
techniques. Diets alter to local growing
capacities and meat becomes a once a week
luxury.

The new culture draws its inspiration
from the deep mystical truths; it is not
exclusive and doctrinaire in its treatment
of deviants.

Post-industrial politics eschews the
notion of bureaucratic management, small-
scale communities concentrate on active,
local participation in all political and
economic decision making. Since the way
of life is essentially simple, then decisions
will inevitably be understandable to the
decision makers, not as present, wrapped
up in the abstruse complexities of modern
bureaucratic management.

Post-industrial technology is soft, non-
exploitive. Power sources are solar, wind or
hydro based. The total energy flow that
can be tapped from renewable sources is
many times less than available now through
the burning of energy capital. Thus the
production line stops. Transport and dis-
tribution slows down. Craftsmanship is
revived. Things are made to last and last,
and above all to be useful.

North Sea Oil, if it has to be exploited,
must not be used by the British or the
Scottish to bolster industrialism, but rather
used as a bridge that links the industrial era
to the post-industrial era. Used wisely it
will provide a soft and civilised let down to
industrialism. As we dismantle the multi-
national corporations, the huge govern-
ment departments and the car factories,
the human victims of these situations must
be treated with post-industrial civility, as
they seek to adjust themselves to new lives
and new realities. We must invest the oil to
create the tools of low impact industrial
technology to ensure the long term survival
ofusall. £
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ANGESTOR

Jimoh Omo-Fadaka

The African believes in one God, the
creator and giver of all things. God has no
father or mother or companion of any
kind. His work is done in solitude. Africans
have no temples, they select huge trees —
under these trees they worship and make
sacrifices to God. These sacred trees are
regarded in the same manner as most
Christians regard churches, as the ‘House of
God'. God is invisible to mortal eyes. He
manifests his power in the sun, the moon,
the stars, the rain, rainbow, lightning and
thunder. Through these signs, he can reveal
his love or anger. Thunder and lightning
are warnings to clear the way for God’s
movement from once sacred place to
another.

As long as things go well for the people
it is taken for granted that God is pleased.
In this happy state there is no need for
prayers. Indeed they are inadvisable, for
God must not be bothered needlessly. But
when people meet to discuss public affairs,
to decide a case or at a community dance
and other community gatherings, they
offer prayers for protection and guidance.
The Elders lead in prayer, while the people
respond.

In African traditional religion, there is no
fficial priesthood, nor is there any
eligious preaching. Converting ‘pagans’ or
unbelievers’ are, of course, things
inknown. This is because the religion is
nterwoven with the traditions and the
social customs of the people. The members
of the community are automatically con-
sidered to have acquired, during their
childhood, all that is necessary to know
about religion and custom. The duty of
imparting this knowledge to the children
remains with the parents, who are looked
upon as the teachers of both religion and
the art of living.

At the birth, marriage and death of
every African, communication is
established with God. Spiritual assistance is
always obtained, however, by the family
group. No individual may directly
supplicate the Almighty. The group which
may do so is very clearly defined. It is the
family which, especially if polygamous,
may number one or two hundred people.
The family-community is the religious unit
and the whole family group must
supplicate God together.

The people are daily and hourly in the
most intimate contact with Nature. They
do not speak of ‘nature worship’ as a part
of their religion, it is a quality that runs
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through the whole, vitalising it and keeping
it in constant touch with daily need and
emotions. There is no distinction between
the spiritual and the temporal world.
Religion is ‘embedded’ or integrated into
the structure of the society and cannot be
separated from it.

Prayers, sacrifices and offerings are the
commonest acts of worship. The sacrifice
or offering may be made to God, to the
spirits or to the ancestors, who are con-
sidered to be intermediaries between God
and the people. The concept of inter-
mediaries such as seers, prophets, diviners,
medicine men, witches, rain-makers, kings,
elders, chiefs, ancestors and spirits, is wide-
spread in African societies. Africans feel
that they cannot and should not approach
or worship God directly; they must do so
through the mediation of others.

Africans do not worship their ancestors.
Therefore I do not use the term ‘ancestor
worship’. They hold communion with
them, but their attitude towards them is
not to be compared with their attitude to
the Deity who is truly worshipped.

The ceremony of communing with
ancestral spirits is closely associated with
everyday life for it brings back to their
memory the glory and power of their fore-
fathers. Communion with ancestors
(Living-Dead) is achieved by serving them
food and drink at special feasts. The Elders
in the family conduct the communion with
the ancestors. When a sheep is sacrificed to
the ancestral spirits, it is but a tribute
symbolising the gifts which the departed
elders would have received had they been
alive. The Binis believe that the spirits of
the dead, like living human beings can be
pleased or displeased by the behaviour of
an individual or a family group. In order to
keep good relations between the two
worlds the ceremony of communing with
the ancestral spirits is observed constantly.

The ancestral spirits can act individually
or collectively. The spirits of the father and
mother communicate directly with the
living children in the same way as they did
during their life-time.

When a member of the community breaks
one of its laws and bad luck follows,
purification or absolution is achieved by
means of the medicine man. He will work
by establishing contact with such of the
ancestral spirits as may be thought to be
involved. It is possible that only one
ancestor will need to be propitiated, and
there is no need for the whole family group
to be brought into action.

If a person falls sick or has an injury,

ordinary medical knowledge is first applied.

If this does not succeed then the ancestors
are communicated with, atonement is
made and the invalid recovers.

When it is certain that no ancestors are
offended and yet the illness persists, then
the father of the family must organise an
appeal to God through a sacrifice.

Now the living and the dead of the
family together approach God. This
assures God that the occasion is serious
and that the whole family is indeed at one,
having exhausted all other means, in
pleading for his help. The living and the
dead make the approaci by means of
a sacrificial ceremony. When the whole
society or ethnic group is threatened by
drought or famine, then of course, God
himself must be appealed to, and the
appeal must be made by the whole ethnic
group or society.

TO BE RELIGIOUS

IS TO BE WHOLE

African peoples are essentially religious in
their outlook. Throughout history they
have practised religious rites. Their lives
have always been guided by their religious
beliefs. Their religion takes a holistic view
of nature. The people live in harmony with
nature, and not against it. They do not
regard God as having given them dominion
over nature, thereby recklessly exploiting
and destroying natural resources. In
African life the earth is so visibly the
mother of all things and the generations are
closely linked together by their common
participation in the agricultural ritual, and
reverence for ancestral spirits.

African traditional religion is based on
the active supplication of the family. The
African’s religious outlook is world-
affirming rather than world-denying.
Health of body and soul, the growth of the
family, support for all its members, these
provide religious and moral standards.
There is no destitution, for all members are
united together. Together the family finds
joy in living and warmth that is expressed
in music and rhythm. There are strong
social and religious ties, ideals, generosity,
hospitality, based on the family. African
traditional religion is a religion of ethnic
solidarity, stability, and unity, and helps to
consolidate ethnic organisation, both
spiritually and materially.

One of the most essential features of
African traditional religion is that it is
indistinguishable from the rest of the
society’s culture. There is no distinction
between the temporal and the spiritual.
Religion colours all behaviour permeating
and motivating every social act.  §2
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The social intercourse of human beings is also shaped by the
religious concepts and practices of the people. The life of the
individual from conception to entrance into the unseen world is
fashioned by religious beliefs, rites and rules of conduct. The
numerous religious ceremonies by which a woman endeavours to
have and bring into the world a healthy child, make it a child of
religion. That it is in the care of religious beings and forces is
evident not only in the charms which adorn its body, but in the
ceremonies in which it has a part. The naming ceremony, when
the child is but a few days old, sets it apart for a certain occupa-
tion and dedicates its life to one of good habits and industry. It is
united to, and placed in the care of, the maternal family group by
the Kewindeda ceremony. At the end of childhood there is

a religious ceremony in appreciation of the care of the child
during this period. The work of each adult is also strengthened
by special ‘medicine’ peculiar to that vocation or trade. The
marriage of the individual follows the rules of the ancestors and is
achieved through their help. In adult life, through the normal
course of events and in the periods of stress or crisis, one turns
naturally to the unseen world for direction and assistance. In
death one does not really die, but passes on into that unseen
world with which he has kept so close a relationship.

The life of the individual is not a separate existence but is
bound by strong ties to the family. This family life is governed by
religious forces. The ‘kewi’ (will) of the maternal and paternal
lines is the guiding force in the activities and habits of the family.
Fustel de Coulanges says: ‘What unites the members of the
ancient family is something more powerful than birth or senti-
ment or physical force; it is the religion of the fireside and of the
ancestors,

The ancestors figure very prominently in the life of the people
and might seem to be the highest in rank. However, even though
they do play an important part, they are considered inter-
mediaries between the people and God. Prayers spoken to them
directly are relayed on and on through the ancestral spirits until
at last they reach God. This belief has tended to remove God
from the intimate religious life to the outer rim of religious con-
sciousness. Beneath the world of spirits and beings are invisible
forces, impersonal but powerful, with whom the people must
associate.

The unity and organisation described is more than a unity, and
more than an organisation — it is an organism. There is a living
communion and fellowship between the living and unseen worlds.
As evidence of this fact, one need only point to the number of
feasts or communal meals held in connection with the many
religious ceremonies. There are the feasts of village purification,
feasts when recruits enter Sande, Poro and Bili Societies, feasts
over Sande medicine, over the bones of war heroes, at birth and
death, for the mother’s family, at every ceremony where wrongs
are confessed and forgiveness sought, at the Tamba tina in times
of illness, and feasts at the Mother’s Custom Pot. In each case,
food with flesh of the sacred parts is set aside for the spirits that
are supposed to be present and for any who might be absent.
These offerings are made just as naturally as one would prepare
an extra bowl of rice for a guest. This naturalness is another
evidence that the unseen world is not a world of strangers but
a fellowship of their very own. £
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An exposition of the author’s belief that the phenomena of
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THE WADEBRIDGE
ECOLOGICAL CENTRE

announces a series of weekend seminars, beginning the first weekend in January 1975.

They are designed for people interested in THE ECOLOGIST's holistic approach to human
problems, in particular those of the Industrial ‘Age and those we are encountering during the
transition to the Post-Industrial Era,

The Centre’s team, including the authors of A BLUEPRINT FOR SURVIVAL, will give talks
on Saturday afternoons and Sunday mornings and lead discussions on Saturday evenings and
Sunday afternoons.

The cost of each weekend seminar is £17.00 per person, which includes informal board and
lodging, mainly at the homes of members of the team.

No more than 15 people will be taken for each weekend. The team will include: Edward
Goldsmith, Robert Allen, Michael Allaby, Peter Bunyard, Andrew MacKillop, Jimoh Omo-
Fadaka, Brian Johnson; three of whom will be present for each weekend.

Applications, stating main interests and weekend preferred, should be sent to The Secretary,
Wadebridge Ecological Centre, Whitehay, Withiel, Nr. Bodmin, Cornwall.
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OLD RECTORY. In two parts, The Prologue and The Session
by Martyn Skinner. Will and Sebastian Carter at the Rampant
Lions Press, Cambridge. £2 and £3 respectively.

'Yes, a world-setback was the Porton Sneeze.

The mucus sprayed by that micrologist

Who'd bred a virus which no viricide

Could cope with — rabbits, oddly, were immune —

Meant more than just a thousand million deaths.

It meant what we have come to call abeyance:*

Civilization, progress in abeyance;

A halt in history, almost a hiatus

In which we huddle now."
Roaming the resulting vacant wilderness are two interviewers and
a friend. Their Europe-wide hermit hunt has brought them to the
deserted West Country in search of the recluse, Old Rectory.

‘0ld Rectory’ is a dialogue poem in two parts, The Prologue
and The Session, the second part of which was published a year
ago. The plot is scant, but that is unimportant, the character-
isation slight, but that of little consequence, the language is rich
and inventive, the scholarship wide, the craftsmanship skilled and
careful, the form unfashionable in its rthythm, rthyme and reason,
and the philosophy conservative or avant garde, depending on
one’s point of view, but all beautifully printed and bound, a one-
in-the-eye for your throwaway poets.

Critical reaction has been more of a whimper than a bang.

A sensitive review in the Somerset Gazette can be no substitute
or consolation for the silence of the rest. ‘One who swims against
the stream must swim apart’ — hard for one who was féted in the
forties and fifties, receiving both the Hawthornden Prize and the
Heinemann Award. In his previous epic poem, ‘The Return of
Arthur’, he faced the frustration of neglect:

‘I'm used to finding on the quay above me

Indifferent faces; and instead of cheering

A throat or two contemptuously clearing.”
In this poem he explores his misalignment with the times. His
sensitivity has separated him from his fellow men:

‘Nothing 1solates

Like a foreboding, which no others share,

Of doom, where everyone participates

In the doomed system. | alone could hear,

It seemed, the future roaring in the weir.’

When imperial Rome was at its height, authors and orators
trafficked in ‘virtue’ and ‘justice’, whereas in the period of decay
the vocabulary of ‘some famous strumpet’s favourite gladiator’
was peppered with ‘Fellator, irrumatio, cunnilingus . . . In *Hair’,
tribal celebration of the dawning of the new age, such words are
sanctified. With soccer and rock stars deified and a Minister to
oversee sport who can doubt that, with the Financial Times
Industrial Ordinary Share Index, we are falling? In these pages the
Second Fall is most vividly portrayed. ;

Perhaps the stream is changing direction, for many are those
who would flee, as the hermits fled Rome. Should they be put
off by the accusation that they are evading the problems of their
age let them be reminded of what Thomas Merton has forcefully
pointed out, that the hermits ‘were among the few who were
ahead of their time, and opened the way for the development of
a new man and a new society.’” But are those who flee likely to
befriend Martyn Skinner and save him from solitude? There are
so many reasons for flight that there is no guarantee of fugitive
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compatibility between natural solitaries, Simple Lifers, trans-
cendentalists and nature devotees, between drop-outs and drawn-
outs.

Those who fleet footed it from Rome

‘Were all religious, Christian, orthodox;
And shared a common dread — contamination;
A common purpose — prayer and meditation.’

Old Rectory was drawn by nature’s loveliness, ‘a country lane
was my Damascus road’, and many will revel in and respond to, as
[ warmly do, the descriptive passages which catch the majesty and
mystery of cloud and landscape. He goes beyond those who wish
to preserve the countryside but

: “lack the vision and the will

To make the one essential sacrifice,

That is, to limit or forgo the use

Of gadgets that gave rise to ugliness.’
However, it is not puritanism but his aesthetic sense that leads
him to simplicity:

‘I preferred

To any bulb or Belling instancy

My candles, kindly to the reading eyes,

That blended with instead of blotting out

The fireside’s flicker to the further wall —

A simple blessing in a simple room,

Emblazoning its bareness.”

Let me lay alongside this an extract from Bede Griffith’s auto-
biography, ‘The Golden String’:

‘We found, moreover, that the four candles gave a perfect light
for reading; and we learned from this one of the great lessons
of our life. Our purpose in using the tallow dips had been
simply to do without the products of industrialism, but we
found that the light of these candles, reflected on the bare
white walls and against the dark oak rafters, created an
atmosphere of indescribable beauty. Thus we were able to
prove in our own lives that when the simple, natural means
are used for any natural end, however humble, they will
inevitably produce an effect of teauty.’

In 1930 Bede Griffiths, Hugh Waterman and Martyn Skinner
abandoned academic life to live simply in a Cotswold cottage.
‘The political parties, whether of the Left or Right, were con-
cerned only with the organisation of civilized life; but we were
concerned with the very nature of our civilization.” ‘Our purpose
was to escape from industrialism altogether, from the whole
system of mechanisation which we felt to be the whole cause of
the trouble.’ (ibid)

The community lasted for less than a year. They were involved
in, and aware of, a radical inconsistency which still, to many, is
unavoidable. Their income was derived from the system they
repudiated. (Old Rectory, like Pope’s father, has his money in
a chest, supporting himself and three fellow hermits.) But the
experiment affected those involved profoundly. They found their
nature-creed deficient and began to rediscover the reality of the
spiritual dimension:

‘So for me
Religion entered nature. Stream and tree
Retained their old enchantment, cloud and hill
Their beauty, but with that of holiness
Evident too; as when the sunset told
The time on the church clock in hands of gold.’

Old Rectory fled from man’s wilderness “To ponder, even perhaps
to paint my way Back to reality.” For ‘No way of life’s authentic
as an end.” ‘End is divine’.

Here is still the conflict between convenience and simplicity
and the parasitical existence which makes simplicity and isolation
possible. The individual cannot achieve purity in a sick society

nor can he survive outside it without a commitment to Franciscan
poverty, without the desire of the desert

to be in the world but not of it we tread A

a razor-edged path. It is marvellous Q 3

to rehearse again the eternal debate

and to be so vigorously and wittily

hermit neither to lord nor be lorded nor

to have so eloquent a description

reminded of our sad, sick, situation. £ B %
. BB

to be possessed by possessions. When we seek
of the pit-falls and clift faces,
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CITY OF GOD?

JOHN PAPWORTH

THE SECULAR CITY
by Harvey Cox. S.C.M. Press Ltd.,
London.

rapidity of social change and the need of
the church to learn to react to it at the
same speed.

In all this, and a great deal more,

I believe Mr. Cox, and those many others
who share his approach, are proceeding on
the basis of a false premise. The generality
of people has neither desired nor created
the kind of society in which they are living
today. We are, in fact, trapped in a process
alien and antithetical to our deepest needs,
needs which often exist at a quite un-
conscious, primordial and even biological,
level of our being and which are simply
rationalised at the conscious levels of our
awareness as an acceptance of the inevit-
able.

What has led us into such a terrible and
destructive situation where at numerous
levels, ranging from the mounting
incidence of battered babies to the over-
whelming obscenity of nuclear weapons,
we have become our own worst enemies?
The very trappings of democracy, based on
the sedulous manipulation of electoral
masses in one party or another,
are themselves now one of the
implements used for coercing
people however subtly into the EL
acceptance of life patterns
others have created for them.

There have been
two major world wars
in this century, the
proliferation of
private motor -

There is something deeply disquieting
about this book. Mankind is in the midst of
a fundamental crisis of life, yet what is that
crisis about? There are some, and Mr Cox
would appear to be one, who suppose that
the crisis has its origins in an evil wayward-
ness of human beings which produces such
unsavoury symptoms as crime, drug
addiction, family breakdown, bodily and
mental sickness, adolescent pregnancies,

a pervasive enlargement and acceptance of
violence and a casual denial of spirituality,
all of which, and very much more of
negative import, are the hallmarks of life

in the modern city.

Mr. Cox argues that the Church can do
little about these and other manifestations
of the secular city until it abandons much
of its theological furniture inherited from
the past and embraces the secular city with
what he calls ‘a theology of revolution’. He
asserts that we must view the secular city
as ‘an emergent reality’ on the grounds that
it ‘exemplifies maturation and réspons-
ibility’. This leads him to

discuss the

a
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cars and vast road systems, D.D.T. and
other dangerous substances have flooded
the farmlands of the world. What voice
have ordinary people had in these
matters? They were not consulted at all,
frequently even their so-called elected
representatives were not consulted. The
manner, for example, in which the decision
to manufacture the atomic bomb was con-
cealed not only from the people and
Parliament in Britain, but even from
members of the Cabinet has been
succinctly detailed in Andrew Roth’s book,
*Can Parliament Decide?’

Yet what happens when people are con-
sulted on a major issue dnd their wishes
indicate that they are opposed to what is
afoot? The question of Britain’s member-
ship of the Common Market is currently
possibly the most momentous issue in
British politics. Through successive opinion
polls the people have indicated quite un-
ambiguously that they will have none of it.
Yet Britain is now a member, and the party
leaders are still frustrating the people’s will
with another policy described as ‘re-
negotiating the terms of entry’.

Who has the power?

It would take us too far from our central
theme to explain why, in any mass society.
G people are almost by definition

5

o b Lo powerless. But a number of key
questions arise from this
assertion: if people in mass
societies no longer have
power then who does?
More importantly, what
then is the
significance
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and effectiveness of people’s moral judge-
ments? Well, what power is running today
our schools, hospitals, welfare schemes,
civic services, tax systems, industrial and
commercial enterprises, military forces,
shopping centres and so on? Quite clearly
the power to run all these things and make

. the day-to-day decisions, which are what is

involved in running them, is not in the
hands of the people. It is rather in the
hands of, in power terms, elitest groups
whose hands are on the levers. In an effort
to make this power more immediately
responsive to their wishes people have
proceeded to form large mass political
parties, only to discover that in doing so
they have simply created a perch for more
elitest power groups. Talk of ‘mass demo-
cracy’ is simply a contradiction in terms. It
is of the very essence of the modern
predicament that the ordinary member of
a mass society is not only powerless and
anonymous, but totally subject to the
various forms of manipulation which the
various elite groups who do have the power
are able to wield.

In such circumstances the effect of
people’s moral judgements on the workings
of modern society cease to have any but
the most residual significance. The very
idea of morality shrinks to a consideration
of the private peccadilloes of individuals
whilst altogether ignoring the enormity of
the social crimes we are powerless to stop
our ‘leaders’ from committing. This is what
in turn has helped to create a situation in
which personal morality appears to be of
no importance and where churches which
are concerned about the evils of, let us say,
drunkenness or promiscuity, whilst ignor-
ing that their governments may be murder-
ing and maiming people by the million,
become mere vehicles of absurdity and
an archaic irrelevance to the desperate
spiritual needs of our time.

Freedom to do what?

The *freedom” of modern urban secular
people to which Mr. Cox refers so
frequently, is a wholly illusory concept. It
is simply the freedom of moral irrespons-
ibility, the freedom of anonymity, the
freedom that is able to escape the com-
mitments of serious social ties and obliga-
tions and hence any serious questioning of
the social institutions on which they
should be based. At root it is simply
the freedom of powerlessness
which is expressed as the
power to be manipulated.
This is the fundamental
reason for the moral break
down of modern societies.
and which is putting the
moral goals of good-
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ness, gentleness and
fellowship beyond the
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reach of even those

(18 who would seek them.

Collectively modern

mass societies are
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unable to express or move towards such
goals because the levers of power are in
the hands of minority groups whose
primary aim is the grasping, retaining and
consolidating power itself in their own
hands.

The Church is not at fault, as Mr. Cox
asserts, in failing to become somehow
identified (although precisely how is never
made clear), with this terrible situation.
Where it is at fault is in failing to discern
the relationship between the need for
power to be in citizen hands if citizen
moral judgements are to be exercised in
any seriously dynamic way and the citizen
stock of moral wisdom thereby preserved
and extended.

It is also, in my view, deeply at fault in
failing to see how this tremendous loss of
citizen power, despite its apparent
extension through the ballot box, has been
accomplished, and here again, the record is
unambiguous.

Citizen power can only be truly
operative when people are living in
societies which are on a scale com-
mensurate with their capacity to control
them. It is only in small communities that
the citizen can exercise moral judgement
and all the other attributes of their genius
and humanity. It was the Weimar Republic
which produced Goethe, not the first,
second or third Reichs, which have been
noteworthy mainly in producing more and
bigger wars; it was Salzburg which pro-
duced Mozart, not the Austro-Hungarian
Empire; it was Stratford on Avon which
produced Shakespeare and the Bedford-
shire village of Eltham which produced
Bunyan and the Pilgrim’s Progress, not
some concourse of bureaucrats in Brussels
or anywhere else. But why are we so
ignorant, indifferent or mindless of the
lessons of our own history? The
Renaissance happened in the small-scale,
city-states of Europe after the collapse of
the top-heavy and overcentralised Roman
Empire. That Renaissance was the most
splendid event in all history and saw man
reaching heights of creative and spiritual
achievement which dazzle us to this day. It
is not a scrap of use seeking to belittle the
Renaissance on the grounds that its cities
had bad sewage systems or that some
workers were exploited or that some
barbaric customs such as torture and stake-
burnings prevailed. The renaissance pre-
vailed despite these factors. In any event,
who are we to talk with the latest Amnesty
report before us declaring that the use of
torture is increasing in many parts of the
world, and when environmental scientists
are begging us to stop polluting and poison-
ing our eco-system before it is too late to
save it from destruction? Let us ask instead
why it is that with all our new forms of
power and technology we cannot hold
a candle to the achievements of our fore-
bears more than half a millenium ago.
Why? I believe the answer to this question
has a profound bearing on the issues raised
by Mr. Cox, but it indicates a path which is
quite contrary to that which he would have
us take. The failure to enlarge and advance
the achievements of the Renaissance stems
directly from the destruction of the

historic city states and the destruction of
those many forms of power which were
wielded locally by human-scale commun-
ities.

Partly this was done by war and con-
quest but even more it was done by the
emergent forces of capitalism and, more
recently, by state-controlled communism.
It is no accident at all that the intellectual
climate of the Renaissance was dominated
by debates on moral and spiritual issues,
for on a human-scale of social life moral
questions are not irrelevant fo the main
forces dominating such societies, as they
are in the mass societies of today, they are
fundamental to the purposes and even the
very existence of such societies.

The late R.H. Tawney has demonstrated
in memorable prose, in his ‘Religion and
the Rise of Capitalism’, how considerations
of profit, “efficiency’ and expediency came
to silence the great debates on such
questions as usury and ‘the just price’, and
fundamental to this change was a change in
the power relationships of social groups.
More specifically new and much more
impersonal forms of economic power came
to dominate and even supersede, the power
of local communities. This new power of
the market was largely in the hands of
a small minority and once it achieved its
dominance the way was open to enable it
to create new patterns of life on a mass
scale which took only as much note of
moral considerations as was necessary to
hold or enlarge its domain.

It should be noted that wherever the
common people could they resisted this
new form of power tenaciously. The
Luddites, who could see the writing on the
wall far more clearly than many people are
able to see it even now, were possibly the
last despairing throw of ordinary people
seeking to maintain some sort of control
over their own destinies. They failed of
course, and we of the twentieth century
who can look back down the centuries at
their struggle are privileged to be able to
measure some part of the price of their
lailure.

What we cannot, what we dare not do,
is to continue to acquiesce. as Mr. Cox
does, in the forces that have made our age
one of such abysmal moral and spiritual
squalor in the quaint belief that its material
forms, the mass society, the secular city,
consumerism (the new opium of the
masses), immeasurably wicked instruments
of war, and all the rest of it, are matters
which have somehow just happened rather
than which are direct fruits of these
historic forces. On the secular city Mr. Cox
writes ‘In face of its coming, attitudes
which have been brought along from
yesterday must be discarded, and a new
orientation which is in keeping with the
new social reality must be initiated.’

Might it not be wiser, and we do not
seem to have too much time
to seek to locate the forces
which are creating sucl
historic enormities as
the secular city as
a step to counter
ing them with a
fresh vision of the
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city of God? And in under taking this task
would it not be worth recalling that whilst
the enormous centralised and monolithic
power of the Roman Empire crumbled to
ruin, the power of the Church, based on
small, human-scale parishes, has shown a
capacity for survival which now stretches
across nearly twenty centuries?

“The wise man’’ said Shaw, “‘seeks to
adapt himself to the world, the fool tries to
adapt the world to himself; thus all pro-
gress depends on fools.” Perhaps the
Church could do with a few more fools of
this order.

Elsewhere Mr. Cox refers to the fact, if
it is a fact, that ‘We are all trying to live in
an age of accelerating change with a static
theology.” He makes it clear that he does
not disapprove of the former, but of the
latter, although anyone conversant with
the works on theology which have
appeared over the last two decades might
be forgiven a modest doubt as to where
this static theology is to be found.

Rapid social change is a fruit
of the Advertising Industry

Yet why should rapid social change be
taken as a fact of life rather than largely

a fruit of the advertising industry and the
forces which sustain it? There is no
particular virtue in rapid social change,
involving as it does a great many wrong
turnings and wasted journeys, and there is
a great deal of particular vice which is
expressed in dislocation of people’s lives
and endless, needless and pointless suffer-
ing by millions. We are confronted here, in
fact, by something quite vicious and
inhuman. It takes time for a woman to
advance through pregnancy to giving birth,
it takes time for an infant to mature into
an adult, and the very business of living, of
learning and of maturing into old age, has
its own innate rhythm which cannot be
hurried except at the price of deep-rooted
dislocation. We need time to think, to
meditate, to pray, to contemplate the stars,
to ponder our situation, our relationships,
to walk alone in silence, if only to see what
will come to us, to be open to new spiritual
developments within ourselves, and even
just to be ourselves instead of mere
appendages to ‘rapid social change’. ‘Be
still, and know that I am God’. Is not this
one of those ineluctable truths which we
deny at the expense of our humanity? Why
then should we not be concerned to slow
down the prevailing rate of social change
rather than adapt ourselves to it? After all,
the reason for the rapidity is not a very
elevating one. What is called rapid social
change is seldom more than an impetus for
the rapid and frequent consumption of
goods and services, and the reason for this
urgent tempo stems from the need for
rapid production which in turn rests on the
fact that production depends on the use of
capital which in turn can earn interest over
time. Time is money, and since money
dominates everything we must all be in

a rush to spend both for fear of what we
may lose and to keep capitalists out of the
red. Why should not any major social

change, the egregious folly of the Concorde possess, they do have pronounced qualities a revolution of despair.
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aeroplane for example, be preceded by the
quiet communings and consideration of
numerous parish meetings over many
months, so that all its pros and cons are
carefully weighed in a balance of social
cost and benefit before being embarked
upon? Why all the rush to follow blindly
wherever experts may want to lead? It may
be argued that others are rushing and that
we may lose out if we don’t. If this is so, is
a reminder quite out of place that we are
human beings, and not Gaderene swine?

The modernist, and doubtless Mr. Cox is
one, will be aghast. Return to a smaller
scale? Slow down the rate of change? But
you cannot put the clock back — regardless
of the fact that it is only a very small,
albeit powerful, minority which is pushing
it forward to a speed which negates our
humanity. There is a simple failure of
vision here. Civilisation is not going on and
on and up and up, it is disintegrating
before our eyes. It is doing so because we
have lost control of certain important
artefacts of our societies, the economic
ones not least. We are in fact at the brink
of a chasm of social breakdown and
destruction because our societies are too
big, over-centralised and engulfed in
a tornado of change stemming from mere
greed for profit or power or both.

Poised on such a brink we do not need
any ‘theology of revolution’ to impel us
forward in league with these Godless
forces. Indeed ordinary sanity impels us, to
step back and take stock. We cannot, in
any event, go back in time. What we can
do, and desperately need to, is to take full
note of the forms and tempo which pro-
duced such resplendent results in the past
and to see what we can use of them to
make genuine progress, moral and spiritual
as well as material, now.

When Jesus enjoined his hearers to
‘Love your neighbour’ he was addressing
people who had neighbours, not just fellow
residents who were in transit and who
worked, played, educated their children,
worshipped and lived in separate categories
and places. Who is ones neighbour in the
secular city? Perhaps we should address the
question to any Parish Priest whose work is
chronically confounded by the sheer
anonymity and isolation of the multitudes
around him.

Without such community relationships
what moral judgements based on personal
experience of the behaviour of ones fellows
in all the variety of roles they play in
a community as workers, worshippers,
family members, taxpayers, philanthro-
pists, politicians, cultural activists and so
on can be made? Where is the close-knit
observation and experience whence
wisdom stems?

There are no theoretical obstacles to
a polycellular global society, the Scandi-
navian nations, Switzerland, Austria,
Iceland, even tiny Leichtenstein, a mere
22,000 inhabitants, all demonstrate that
smallness succeeds. It is true that some of
these countries are unduly centralised so
that genuine citizen control is not all that
it might be, nevertheless we do well to
ponder one quality all these small countries

of peace-keeping. Switzerland, despite the
fact that it is landlocked in the midst of
one of the most war-torn and war-prone
continents in the world, has not been
involved in a war for something like two
centuries. Perhaps another quality is
worthy of note; all of them display a pro-
nounced lack of political extremism and
a no less pronounced degree of political
freedom and toleration.

Perhaps before we embark on the con-
struction of a ‘theology of revolution’ in
a trendy attempt to accommodate our
faith to the imposing realities of violence
and social disruption, we should pause to
study the Swiss Constitution. It is
a remarkably short document and quite
free of legalistic jargon and the rhetorical
bombast common to such documents.

We will find no doubt that we still need
a ‘Theology of Revolution’, for even the
Swiss are a long way from solving all their
problems, but it will surely be a revolution
to extend the frontiers of our faith within
a meaningful framework that bears some
relation to our humanicy nd which does
not start from a premise which repudiates
much that is basic to our needs.

There remains one point in Mr. Cox’s
approach which cannot be passed over in
silence; is it really true that there is no
other way to run a world of three billion
people except by massive organisations
that demean by their sheer size and
existence the human significance of those
multitudes whose affairs they encompass?
In the perspective of human recorded
history the loss of control involved in the
transition from small to large scale
structures, and from local to remote
bureaucratic control, is no more significant
in terms of time than that of the blink of
a camera-shutter. Why the assumption
therefore of its inevitable permanence?
Mr. Cox might be forgiven for such
a sweeping assumption in 1964, even
though long before then some quite
percipient voices had raised doubts on the
matter; Mahatma Gandhi, for example,
never swerved from the view that Western
Civilisation, if it did not change course
drastically, could only end by destroying
itself, and he was saying as much, more
than a decade before the onset of World
War Il and the advent of thermonuclear
weapons.

I began by saying | found this book
deeply disquieting, I also find it dangerous.
If the world is to be saved it will not be
saved by vast organisations, but by count-
less individuals freely engaged in using their
moral judgements and applying those
judgements to their own lives and that of
the social order around them. If, however,
social and economic forces founded on
a repudiation of morality, and operating on
a scale so large as to make those moral
judgements inoperable in relation to it, are
accepted as both necessary and inevitable
when they are neither, then any ensuing
attempt to conceive a theological frame-
work based on their acceptance will only
be a theology of revolution into darkness
and can scarcely fail to be other than
Q
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“The great crisis for us came with the rise
of state power and Empire in the last century. It was our bad luck

to be incorporated in the most powerful country in the world and to be
inundated by the world’s strongest and most prestigious language and culture.
The marvel is that we survived at all.” Gwynfor Evans

LAND OF MY FATHERS: 2000 Years of sPilled blood. . .. You cannot live in the

Welsh History
by Gwynfor Evans. John Penry Press,
Swansea, 1974. £4.00.

When Neil Armstrong walked on the moon,
he felt like “taking a snapshot of a steady-
state process, in which some rocks are
worn down continually and other new ones
being thrown out, so that no matter when
man went to this spot — whether it had
been 1,000 years ago or a 100,000 years
ago or even a million years from now — it
would generally look the same.’

I have a similar feeling as [ go through
Gwynfor Evans’ book, wherever [ open it,
the scene looks generally the same. The
past is always present; the present always
past. Conquests are made and eroded and
new ones made. The Welsh language is
assaulted, outlawed, degraded, saved. The
nation is pushed to the limits of extinction,
yet surges again and again in a seemingly
never ending struggle for self-determination
and the preservation of its identity. What

present, at least not in Wales.’

This does not mean that the story is
repetitious. It merely illustrates the con-
tinuum which the steady-state process
imparts to the life of a nation. It also
illustrates what Polybius had in mind when
he said that ‘history is philosophy taught
by examples.’ This is why we are always
tempted to describe past events in con-
temporary terms, or to compare con-
temporary leaders with the leaders of the
past. Gwynfor Evans greatly helps the
reader’s understanding by doing precisely
this and, as a result, has been criticised for
viewing Welsh history from the perspective
of a Welsh nationalist. But from what other
point of view should the President of Plaid
Cymru, the Welsh Nationalist Party,
describe the history of a people whose very
survival has for two millenia depended on
those who have ceaselessly defended its
separate identity — from the saints to the
bards to the princes to the Chapel all the
way up to the founders of Plaid Cymru?

changes is the names of a dramatic string of Should he have written the history of his

protagonists and antagonists. But the roles
they enact against the background of
successive historic settings, as the roles in
Shakespeare’s tragedies in which many of
them figure, are always the same. And so is
the play. As Mary Dassier, quoting from

a gripping Welsh poem, says: ‘To live in
Wales is to be conscious at dusk of the
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nation from the perspective of the Labour
Party, one of whose Scottish members is
reported in The Guardian of August 19,
1974, as having said: “If we deliver
socialism the national feeling will soon go
away”?

So there is nothing wrong that The
Land of My Fathers should have been
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written from the viewpoint of a devoted
and loving son anxious to preserve the
patrimony of his ancestors. But this does
not mean that his history is a loaded die.
As Dr. Glyn Rhys pointed out, after all:
history means his story. And his (Gwynfor
Evans’) story is a tremendous feat initiating
the outsider such as myself in a single 465-
page volume in 2000 years of Welsh
existence. It is the first one-volume Welsh
History written in half a century. And it
omits nothing. Maybe it is only in Wales
where nothing can be omitted. Elsewhere,
the history of a country’s language,
literature, art, music, religion can be
separated from the political process of
nation building which, indeed, is more
often than not steeped in barbarism and
savagery. In Wales it is part and parcel of
the history of civilisation. It is incon-
ceivable without saints and bards who,
when everyone else faltered, remained the
repository of national consciousness and,
when the rest of Europe became eclipsed in
the dark ages, emerged as almost the sole
torch bearers of the Western and the
Christian mission. Hence it is not surprising
that this book of a nation’s history should
abound in the reproduction of poetry and
verse, leaving the reader with an acute
desire to become acquainted with the work
of a whole host of persons of whom he has
never heard before unless, of course, he is
a Welshman.

As 1 mentioned, in every history which
is philosophy taught by examples, one is
tempted to find forever contemporary
parallels to the events and persons of the
past, and vice versa. Thus, letting the book
fall open on page 275, one reads under the
dateline of 1442 that, since 1401 ‘no
Welshman could own property within
a borough, nor near one; he could not hold
a position under the crown in Wales or
England; he could not be a juror, nor
marry an Englishwoman, nor a Welsh-
woman an Englishman.’ One does not need
to strain one’s mind to see in this a classical
case of apartheid. Not even a successful
soldier such as Owain Tudor was exempt
from these restrictions with the result that,
when he wanted to marry an English
woman in 1429, he had to marry her
clandestinely. The woman was the widow
of Henry V, Queen Catherine, who thought
her husband’s Welsh family were ‘the
goodliest dumb creatures she ever knew’.

a judgement not too different from that of
Paul Johnson, the former editor of the
New Statesman. In due course, Owain him-
self was executed (at Hereford, 1461).

It is from these dumb creatures and
outlaws that arose England’s most
illustrious dynasty, when Owain’s grandson
succeeded Richard IIT as King Henry VII
after his victory on Bosworth Field on
August 22, 1483. ‘For the
Welsh’, said the Viennese
ambassador at the
time, ‘it can now be said

they won back their Q ';
old independence,

for Henry VII

is a Welshman, a

fortunate and wise

Welshman." Similarly,
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Sir Francis Bacon still thought nearly

was a victory for the Welsh. ‘They had
thereby regained their freedom.” And the
Welsh themselves thought that, with

throne, their national aspirations had at
last been fulfilled. Indeed, they had all
reason to share this conviction. For, like
Lloyd George and many a Welsh
member of the British Labour Party in
their more recent battles for Downing
Street, Henry began his preparations for
the battle on Bosworth Field with the
specific promise to ‘the nobles and

of Wales and the people of the same to
their former liberties.’
But, as Gwynfor Evans writes, it was

the Welsh nation its life. . . . Freedom was
the goal: But the tragic mistake of the
Welsh when trying to attain it was to aim
at government by a Welshman in London
instead of a Welsh government in Wales.
And so, in line with the steady-state pro-
cess, it has been ever since — from the
Battle of Bosworth Field of August 1483,
to the Battle for Downing Street of
October 1974; from Henry Tudor to
Enoch Powell.

Barely half a century after Bosworth
Field, in 1536, Henry VIII confided in

a letter to the inhabitants of Galway in

a century later that Henry Tudor’s victory Ireland that ‘every inhabitante within the
saide towne indever theym selfe to speke
Englyshe, and to use theym selffe after the
Englyshe facion; and specyally that you

a Welsh-speaking Welshman on the English and every one of you put forth your childe
to scole, to learne to speake Englyshe.” The
same provision applied of course to Wales
whose annexation to England dates from
the same year. But while the law is at last
gradually being eroded, its spirit still lingers
as in the most recent ruling of only a few
weeks ago by the Welsh Office to the effect
that English, like the Englyshe of over 400
years ago, must be accorded pride of place
commons of this our principality of Wales’ over the national language on road and
that he would restore ‘our said principality railway-station signs throughout the

In spite of the warmth with which
Gwynfor Evans presents his nation’s long
a Pyrrhic victory. It ‘came close to costing struggle, his history reflects no anti-English
or xenophobic animus whatever. He praises
his country’s achievements while hiding
none of its people’s defects. And while
condemning his compatriots for so often
supporting England’s centralist and
assimilationist policies, he always tries to
‘consider the matter impartially” also from
England’s point of view. Hence, while The
Land of My Fathers is his story, his story is
also history. 1t is neither a harangue nor
a popularization. It is a stupendous work
based on the most exhaustive study of his
nation’s past, and presented not only with

the meticulous scholar’s sense for factual
exactitude but also with the Welshman’s
facility of literary expression. Anyone
entering the book with ignorance, will
emerge from it instructed and enriched and
with a feeling that at last he knows some-
thing of Wales.

Glanmor Williams, Professor of History
at Swansea, said, after praising many
aspects of the book, that he would
recommend it to his students — with
reservations. I would not recommend it
with reservations any more than I would
recommend Gibbon or Tacitus with
reservations. What I would recommend
now that Gwynfor Evans’ treatment has
stimulated my own appetite for more is
that students should read also other books
such as Glanmor William’s The Welsh
Church, Kenneth O. Morgan’s Wales in
British Politics, or particularly Alwyn Rees’
encyclopedic Celtic Heritage, now available
in paperback, which Professor Anatol
Murad ranks with Frazer's Golden Bough.
And last but not least | would recommend
the most handsomely rresented and
beautifully illustrated condensed version of
Evans’ History of Wales which the South
Wales Echo (Swansea, 1974) has brought
out for more popular and school-age con-
sumption in the form of a magazine (34
pages, £0.50). With these on one’s shelf,
one should be well prepared for a journey
to and through Wales.

Practice & Utopia th?)T_ShDu}d find this book a very useful

JUNE MITCHELL

MAKIN' IT: a guide to some working
alternatives

by Nigel G. Turner. Paper Tiger Pro-
ductions, The Loft, The Manor House,

1974. 80p.

NEW TIMES, Class War Comiks no.1
by Clifford Harper. Epic Productions,
76 Peckham Road, London SE5. 25p.

Makin’ It covers 21 alternative projects in
134 pages: Industrial Common Ownership,
Publishing Community Papers, the art,
socio-political cinema, Free Schools,
Organic Husbandry, Food Co-ops, Non-
commercial Shops and Record Companies.
Many of the projects have been going

a number of years, such as BIT, Bath Arts
Workshop and Alternative London. The
author describes each, how it functions and
the philosophy that inspired it, how to
start a new project and keep the books
straight. The style is simple and the stories
of going projects fascinating — it tells you
how to survive in spite of financial worries
and worse. The projects all seek new
relationships between consumer and pro-
ducer and share a respect for each other as
human beings, a belief in the importance of
community and a small-scale service which
responds to those who receive it. ‘Success’
is hardly ever in financial terms but is in
personal and community fulfilment. This is
the year of the Tiger and Tiger Productions
have made a good start with this book.
Many people who are bored at their 9-5
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Whereas Makin’ It is about the practical
aspect of the Alternative now, Epic Pro-
ductions has come out with a comic on the
political aspect of a new society. The
setting is a large rural commune of 2000

: . people living in farms and a village on
itver Lok, Betenshans Giroy about 1500 acres. The time is Post
Revolutionary Britain. ‘New Times’ puts
philosophy into intensely personal terms.
What will be the relationships and how
will small communities reach decisions?
It brings out the conflict between those
who think that revolution can only be
made in the city and those who feel it
can only be lived in the country. Prince
Kropotkin is the prophet of their
Utopia. The illustrations are mysteriously
simple and visionary. -

There will be six issues of
Class War Comiks covering
alternative energy sources,
neighbourhood action,
workers control and
the fight against
bureaucracy.

The Ma

THE GOSPEL OF RELATIVITY
by Walter Starcke. Turnstone Books,
London. 1974. £1.95.

When I see a layman’s guide ¢
ment I am suspicious of it. The com-

mercial world has made meditation and
self-knowledge into a business. Many
enlightened yogis and seekers have been
seduced by the managers of money. Water,
air, earth, sunshine are invaluable. So is the
spiritual experience and when we put

a price on them there is somebody cheating
somewhere.

The Gospel of Relativity takes us away
from money oriented mysticism. It fuses
the body, mind, spirit and science into one
whole. It sees the totality of reality and
unity in identity. It introduces the realisa-
tion of superconsciousness.

The book is written in two parts: the
preamble called ‘The Celebration of Life’
in which a survivor from the present day
tells a future generation how technology
killed the world; and ‘The Map” which was
written at the end of the world and which
he used as a key to his freedom. The map
is a way to self-knowledge.

‘The secret is we must die to live. We
must surrender in order to attain all we
have sought by struggle. Consciously
seek no further. Consciously surrender
your mind, all you have learnt and all
you have not learnt, all old knowledge
and all new . . . surrender your desire to
have more of god in your life.’

The book is written with utmost
simplicity and has a meditative quality in
it. It is a Christian approach to Buddhism
or a Buddhist approach to Christianity.
Buddha and Christ walk side by side in it.
One should not expect to be enlightened
by this or any book. Enlightenment
happens when one is ready. Such books
may help us to understand our way. £
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Alternative
Economics

STEPHANIE LENZ

ECONOMIC ASPECTS OF THE
HUMANIST REVOLUTION OF OUR
TIME

by John Papworth. Neczam. £2.00.
From: 275 Kings Rd, Kingston, Surrey,
England

The humanist ethos of the African village
and tribal communities probably serves as
one of the best examples of the role the
size factor plays in dictating whether

a society will be governed by the
impersonal forces of the international
market or by the moral incentives arising
out of concern for the well-being of its
members.

John Papworth has been working as
political adviser to President Kaunda in
Zambia during the last three years which
has provided him with first-hand ex-

a means of relieving people from boring,
routine jobs, machines have come to
replace creative skills and to introduce
further jobs so extreme in their boredom
and routine as to remove any dignity and

Wi
=i

whereby the self-fulfilment of all can be
best achieved.” to put this into practice, he
advocates the necessity for scaling down
the existing economic structure to a size
that enables the members of a society to

fulfilment from human beings’ working
lives.

The result of this lack of creativity and
self-fulfilment in work is of course that
fulfilment is sought in consuming. And in
Papworth’s view, and I agree with him, one
of the greatest perpetrators of this evil is
the advertising industry. Day in and day
out people are bombarded by the per-
suasive voice of the commercial advertisers
using methods based on all the latest
scientific discoveries into psychological
manipulation to play upon and encourage
the insecurities created by a daily life
devoid of meaning. And not only are we
encouraged to consume our fast-disappear-
ing natural resources at an ever-increasing
rate, but also to introduce harmful,
poisonous substances, lacking all nutrition
into our bodies! Is there a greater Evil than
slowly poisoning one’s fellows and the
earth upon which we depend for the
material gratification and private gain on
a short-term basis of a few individuals?

What Papworth prescribes is an
economic system based on the philosophy
of humanism, and puts forth what he refers
to as a humanist definition of economics:
‘Economics is the study of those means

control its forces, and places the interests
of the whole human being in the centre of
its activity.

In order for any new forms of organisa-
tion or any new policies to be adopted,
they must first be both accepted and
understood by all. Papworth realises the
necessity for this, which can only be
brought about by a thorough reassessment
of our values stimulated by re-educating
and enlightening people to the nature of
their reality. We are very special beings
endowed with the ‘capacity to love, to
perceive truth and to create beauty’. Pro-
gress for mankind should mean the
advancing of each one’s quality of life and
spiritual evolution. This cannot be achieved
through the advancing of technological and
material well-being as long as in the process
we continue to degrade and debase the
human spirit. And this, perhaps, is the

greatest strength of John Papworth’s
brilliant book: that he states this case not
from a metaphysical viewpoint of ethics
but from an economic and evolutionary
viewpoint of necessity. The outstanding
analysis of this book will be greatly
welcomed by students of post industrial
economics. £

perience in the structuring and building of
a Fourth World country whose government
is guided by the age-old humanist philo-
sophy of the African tribal village.

The two factors most responsible for
creating this philosophy were, first, the
struggle with a harsh environment, and
second, isolation from the major trading
routes. These factors ensured that the
communities were kept small, and that the
unity and health of the community was
vital for its survival.

Within the framework of our mass
societies the situation is quite different
where the human being is no longer the
focal point. The growth in the scale of
operation of orthodox economics, whose
giant forces have achieved dominance over
present-day human activity is largely
responsible for it. The focal point has
become the profit motive rather than
human self-fulfilment, or the ‘needs of the
human soul’.

The purpose of the economic process
should be to serve and enrich society.
Instead it provides pecuniary and material
gain for the few, and in its wake is poison-
ing the environment, exhausting our
natural resources, wasting the earth’s
energy reserves, creating mass unemploy-

ment and poverty, causing the alienation of
us from oiselveg. e The Earth’S
So where and what went wrong? The -

author traces the beginnings as far back as Ene 1es

to the expansion of trade in 16th-century

Europe. As the forces of capitalism grew, FRANCES HOWARD-GORDON

the ir&ﬂluen(]:je ofdthe Church in providing THE VIEW OVER ATLANTIS

a guideline based on personal moralit :

Bl o0 and the ‘pl;th of right canguct’ by John Michell. Sphere Books Ltd. 75p
‘The View over Atlantis’ is the first
attempt I have so far come across to pin-

point in concrete terms, chiefly by

gave way to that of ‘self-interest’. The

personal element of the village and com-
example, the centres of energy of our
planet Earth. When this book was first

munity was lost within the framework of
published, it set a great many minds-a-

‘energies’ and ‘currents’ in and around the
Earth.

John Michell’s aim in this book is to
help us understand very basically the whys
and wherefores of ‘ley lines’ and the
magnetic currents that run over and under
our planet. Our earth has a magnetic core
and it is agreed by scientists that there is a
north magnetic pole and a south magnetic

the Earth’s crust. No
_ ing th able to determine
trading centres. The individual worker exactly how this
magnetic energy
; , e flows across the
category ‘labour’. Rather than providing  only before a rather vague notion of planet; only that it

pole — centres of extremely strong
the giant economic forces which were scientist has yet been
became insignificant in relation to the pro- working, a great many people were at last
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does indeed do so. Our planet also has
a magnetosphere; a magnetic pull this time
on the surface of the Earth. Now, if we try
to envisage our planet as a person, as a soul
and personality with energies much like
our own, we can see and compare these
magnetic currents to our own, to the
different kinds of energies we emit when
basking in the light of our soul or when our
personality reacts, is moody, emotional;
angry and so on. Or, to make it even
simpler, we can regard the planet as we do
our own network of nerve centres in our
physical bodies — our etheric centres with
their corresponding ganglions in the flesh.

“Sardy

The nerve centres of our planet were
known and mapped out by an ancient
civilisation: the civilisation of Atlantis. At
that time, the priests and government had
intuitive knowledge of the earth’s magnetic
currents found in underground springs,
wells and fissures. And in order to put
these energies to some use above the
ground, they mapped out these centres on
the surface of the earth with lines or circles
or stones, then constructed mounds in
those exact same places to conserve the
energy. But the work did not stop there.
They then wished to combine the under-
ground magnetic current with solar or
atmospheric energy — the two to meet to
form centres for initiation. This ‘solar’
energy was attracted by the very sophis-

ticated use of upright stones and pillars
such as those found at Stonehenge.

John Michell goes into detail and gives
us many examples of these centres of
initiation. ‘All over the world the centres
of spiritual power were discovered by
means of a system which combines science,
astrology and intuition.” And he goes on to
cite the Chinese dragon lines, mapped out
by geomancers in such a way as to make
the whole landscape of China fit and use
these magnetic currents. The stone circles
dotted around England; Glastonbury
Abbey and many other churches especially
the Gothic cathedrals, huge figures in the
South American landscape, Stonehenge,
the Great Pyramid — all of these are
examples of the harnessing in ancient times
of such energy. And, as if these structures

- were not intriguing enough, Mrs. Maltwood

re-discovered in the 1920’s a group of
enormous figures inscribed in the landscape
between Glastonbury Tor and Camelot —
an exact replica of the twelve signs of the
zodiac drawn and structured out of the
countryside.

The Great Pyramid is perhaps the finest
relic of the ancient world illustrating as it
does most perfectly the marriage of spirit
and matter. And if we consider that
previous civilisation in terms of its mastery
of science, its way of seeing and under-
standing things in terms of letters, numbers
and symbols, then the mind boggles at the
thought of the secrets that must be hidden
in the Pyramid, the whole constructed inch
by inch as an altar to the secrets of the
universe. The British stone circles, Stone-
henge and Glastonbury Abbey were also
laid out to a groundplan consisting of
regular geometrical figures, all concealing
in their measurements the most recondite
and marvellous esoteric truths.

This science, using numbers and letters
symbolically, is called gematria and is of
profound significance. In this sacred
science are hidden the secrets of the
cosmos. This will come of no surprise to
the Kabbalists amongst us.

John Michell delves at length into
gematria and its importance in under-
standing ancient civilisations and their
monuments; without it, the whole subject
would be incomprehensible. But there is
another aspect of the energy centres and
places of initiation constructed so long ago
that belongs more to the realm of intuition
— something that can be experienced by
each and every one of us if we visit such
a centre. In such a place, and from my own
experience in the central chamber of the
Great Pyramid, the energies and magnetic
currents flow so freely that a warp of
psychic energies iakes place. The
magnetism in such a centre is so powerful
that metaphysically two such impossible
combinations as water and oil mix and
combine freely with nothing to stop them.

So what of this ancient civilisation
which knew all about energies and how to
use them? Obviously we have a great deal
to learn from what remains of their culture
— particularly our rediscovery of that
quality called intuition — the ability to
envisage and grasp at truths normally
totally beyond our comprehension.
Evidently this lost civilisation experienced
an externalisation of the Mysteries — truths
which until this day are very much esoteric.
But is it not also true that they must have
lacked some essential quality which could
have prevented the disaster that removed
them from the face of the planet?

Of course it is difficult for us to see our
present day chaos as a step forwards in
evolution, but one can suggest that through
all our society’s necessary scepticism and
rejection of things ‘mysterious’ and
‘unorthodox’, a new externalisation of the
Mysteries is on its way. A new approach to
the truth is awakening in us
ancient civilisation —

all, for we already possess

we have only to Q /’\
re-affirm them,

to learn their

use all over again.

the qualities of that
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THE WEAVING EXPERIENCE

Weaving is a special experience for me. It
all started a few years ago when I watched
my sister hand card some raw sheep’s
fleece. Carding is really combing the fleece
so that all the fibres run together in the
same direction in preparation for spinning.
Carded wool is extremely soft and gentle
to the touch, and a unique experience to
the senses.

Once the wool is carded it is ready to be
spun. So out | went and bought myself
something to spin with, in this case an
‘Indian Spinner’. The most traditional and
the most common spinning machine is, of
course, the spinning wheel, but out on the
West Coast of Canada the Indians have
adapted the concept to use with a simpler,
more box-like treadle frame. It is more
versatile than the spinning wheel because it
can be used to spin very thick and nubbly,
as well as the more traditional thin, even
thread. Personally I prefer it because I can
get some very texturous effects in my
woven article. Most spinners spin their
wool in its natural oily state, after which it
is wound into a skein and washed in luke-
warm water with soapflakes. A great deal
of lanolin and dirt comes out in the wash,
and this may amount to as much as 40% by
weight of what you originally bought.

Now it is ready to dye. Dyeing is one of
the most important processes in weaving
since it determines the final visual ex-
perience of the woven article. There are
limitless colour shades, using both chemical
and natural vegetable dyes. The dyer ‘feels
out’ his/her tastes and the processes of this
dyeing art to suit any particular desired
effects.

Now you have your beautifully dyed
skein of wool, which has dried, and is
ready to wind into a ball and to be used.
The actual weaving process requires some
kind of a loom. A very easy and efficient
loom for the beginner is the frame loom,
which can be made simply with an old
sturdy picture frame. The warp threads are
wound tightly around nails hammered in at
even intervals at each end of the frame; for
example, at about 5-7 threads per inch.
Once these 50-60 parallel warp threads are
tightened over the whole width, you are
ready to weave, using either spun yarns or
just raw fleece for the weft. The word
‘weave’ simply means in and out of, which
is exactly what you do. From now on
I don’t believe there should be any rules,
and the weaver can have a great time!

Like any craft, or art form, weaving is
a self expression. From the hand made
cloth you can make anything: cushion
covers, wall hangings, rugs, or shawls. You
can do it for your own inner satisfaction,
or to make an income. The cost of weaving
depends on how much you want to put
into it. For example, the cheapest wool
you can buy is the fleece, and spin it up
yourself, or you can spend a fortune on
ready-spun fancy commercial yarns. The
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A&T Willcocks

initial outlay of money would probably be

on some kind of spinner, anywhere from
a spindle at about 40p. to an antique
spinning wheel at several hundred pounds.
Likewise the loom — a cheap frame loom
may be adequate, or you may want to go
for a big beam loom which probably
requires a workshop of its own.

So both the poor and the rich can
afford it: all it asks for is plenty of time
spent in experimentation and discovery.
The satisfaction of an article which you
weave yourself is fantastic, especially if
you have spun, dyed, and woven it com-
pletely. It becomes an addiction after
a while, and each process has its own satis-
factions. I can fully say that I have the

weaving bug, and once it has got you there

can be no looking back.
Alice Willcocks

WOOL

Let’s go back to the sheep, shorn in about
June or July, its fleece, full of dirt, burrs,
and bugs. I suggest that for the beginner
the raw fleece should come from a local
farmer, or for a wider choice try a whole-
saler, who is probably tied in with the
Wool Marketing Board: he will have

a better choice in terms of different types

and colours of sheep, but will charge more
than the farmer (about 35p instead of 20p
per pound). Alternatively, for ready-to-use

spun yarns the area around Galashiels is

a gold mine, as are other places in Scotland.

TEASING & CARDING

First thing is to tease the fleece — that is to

go through it very carefully, removing all
the offending material, and pulling apart
the matted fibres. This gets rid of the dirt,
and makes it much easier to card.

In factories, great rollers spin around,
teasing, separating and softening the
fleeces, but these are expensive and most
home weavers own a pair of hand carders

instead. Resembling oversized dog combing

brushes these are used to comb and ‘card’
the fleece, and to produce a ‘skiver’ or
‘rolag’ of wool, which is generally rolled
like a hair curler on the back of the
carders.

An alternative method of carding, the
Drum Carder, saves considerable time and
produces larger quantities of carded fleece
at once. Perhaps originally developed in
Norway, the drum carder consists of two
rollers covered by card clothing (wires set

into a flexible base) which are activated by

a handle in the same way as a mangle.
Handcarders are supplied in different
patterns by several distributors. The price
for a pair ranges from £3.50 to about
£8.50: a drum carder developed in this
country sells at £28.50.

SPINNING

The traditional spinning wheel has a small

orifice for the carded fleece to pass
through, and is ideal for spinning thin
strong yarns from a rolag. One of the most
popular types is the Ashford wheel
imported from New Zealand. The Canadian
Indian Spinner, as an alternative, has an
orifice about %" and can be used with
equal ease to spin thick-and-nubbly or thin
and fine yarns — an ideal combination for
experimenting with textures. The critical
part, the spinner head, can be attached to
any suitable base, one of the best (and
cheapest) being an old sewing machine
treadle.

DYEING

After winding the yarn into a skein it is
brewed up with the plants or lichens
needed for a desired colour for several
hours, or with chemical dyes for a shorter
time. A mordant must also be used to
make the colour fast. Common mordants
are: vinegar, salt, alum, chrome, ferrous
phosphate (iron), and cream of tartar, all
of which can be bought at the chemist:
some of these chemicals are poisonous.
Also remember to choose the dye bath
carefully, since this may act as a mordant
itself, thereby producing the wrong colour:
enamel basins are always safe.

The cheapest dyes are of course natural
vegetable ones, which only require looking
for and picking, but are also obtainable
from some distributors.

WEAVING

The frame loom is the simplest of all looms
in construction, requiring no specialised
parts. Next comes the table loom. The
warp threads are wound on to a roller at
the back, come forward through some little
eyes (‘heddles’), which are mounted in the
two to four ‘sheds’, then on through the
‘beater’ which keeps them separated at the
correct intervals, and finally they are .
wound on to a front roller. In order to
push the shuttle across and across with the
weft yarn and thus create the fabric, the
warp threads are alternately separated by
the sheds. These sheds are operated by
hand on a table loom, and by foot pedals
on the foot loom.

Several craftsmen up and down the
country make individual looms and certain
special types, but perhaps the principal
maker and supplier of looms in this
country is Harris Looms Ltd, of Hawkhurst
in Kent, who make a comprehensive range
of table and floor looms. A 24" wide table
loom might cost about £30, while a large
floor loom might be as much as about
£350. Q

Timothy Willcocks

For a better listing of handweavers studios,
and of suppliers of materials and equipment,
a very useful list is published by the Association
of Guilds of Spinners, Dyers and Weavers. This is
obtainable from Mr. A Haynes, of Witches Wood,
The Firs, Kingsdown, Chippenham, Wilts.
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Oscar Ichazo started the Arica
Institute after years of extensive
travel and study of many esoteric
traditions. Born in Bolivia, he was
trained in the martial arts while
still a boy, and experienced
psychedelic drugs and shamanism
through contact with the Indians
of the Andes. He was instructed
in Zen, Sufism, the Kabala and
some Gurdjieff technigques in
Latin America. He then travelled
widely in the East, doing more
work in the martial arts, learning
all the higher yogas, studying
Buddhism and Confucianism,
alchemy and the ‘I Ching'.

The realisation he made during
his personal exploration of the
human psyche was that beneath
religions and esoteric disciplines
of many different cultures there
lies the same science — the science
of who we are and what we can
become. In 1971, in the town of
Arica, Chile, Ichazo began to pass
this science to the people.

The backbone of Arica is a 40-
day intensive training in which
individuals work as a group with
specific tools, to develop con-
sciousness and high states of
awareness,

The training begins with simul-
taneous work on the mind, body

ARICA

and emotions, using a system of
techniques synthesised from

a wide range of ancient and con-
temporary disciplines, Physical
exercises clean the body of
accumulated tension, correct
physical imbalance and teach
essential movement.

At the same time a system of
personal analysis allows the
student to begin to make a dis-
tinction between the essential self
and the ego mechanisms — or con-
ditioned behaviour patterns.
Special attention is paid to the
exploration and balancing of the
three instincts, through which it is
possible to feel the common
experience of all humanity. These
instincts are: Conservation (the
identification of our true needs),
Relations (relating freely as
a social animal) and Syntony
{harmony with the environment).
More than a hundred different
techniques are compressed into
the training period.

Arica takes the guestion of
acceptance of reality as the key to
human survival. If, as a species,
we could accept the reality of
what we are doing to the planet,
the solution to the problem would
begin to occur naturally. We
would modify the culture to
correct the ecological imbalance.

® | ONDON SCHOOL OF
NONVIOLENCE

Evening lectures and courses on the
ecological, political, and spiritual
aspects of life. Mondays and
Wednesdays 7-9 p.m. Crypt of

St. Martin-in-the-Fields, Trafalgar
Square. For programme write c/o
Christian Action, 104 Newgate St.,
London EC1.

B TRANSPORT ACTION GROUP
exists to promote alternatives to
the present mad transport system.
45 Lowerhouse Lane, Burnley,
Lancs.

® UHURU

is the Swahili word for freedom. In
Oxford Uhuru is a shop where they
sell handicrafts and whole foods.
35 Cowley Road, Oxford.
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B GUIDE TO RESOURCES IN
ENVIRONMENTAL EDUCATION
by Peter S. Berry published by The
Conservation Society (12 London
Street, Chertsey, Surrey) July 1974,
20p. This is an annual guide
designed for use in schools. It
includes books and periodical
articles, games and study kits, visual
aids etc.

B SPARK

Magazine of the Committee for
Social Responsibility in Engineering.
It includes articles on the suppress-
ion or misuse of scientific and
technical information and the
growing conscience of engineers.
$10 per year from CSRE, 475
Riverside Drive, New York,

NY USA.

BTHE FOURTH WAY
Gardening, Pottery, Leatherwork
and weaving are all part of
spiritual work here. Gurdjieff's
teachings are concerned with
work on being as well as work on
knowledge. The system is called
The Fourth Way.

People who are intellectually
inclined will be encouraged to use
their hands, New movements are
devised for them so that they will
enjoy new experiences through
their bodies. The individuals
whose centres of gravity are more
in Moving Centre, will be
encouraged to widen their know-
ledge by reading and in other
ways. The aim will be a certain
balancing of the centres; to work
on the weakest rather than the
strongest. Above all the Fourth
Way is based on an understanding
proceeding from self-knowledge,
and the perception of one’s own
deficiencies and on the necessity
for working in a particular
direction. One does not live in
isolation. We are cells in the larger
body of the Universe.

This teaching was brought to
Western Europe immediately after
the first world war by Gurdjieff
and his follower, Ouspensky. In
his book ‘In Search of the
Miraculous’, Ouspensky describes
the work of the groups who
studied the system in Moscow and
Leningrad. After certain wander-
ings, Gurdjieff founded his
famous institute on the outskirts
of Fontainebleau, while
Ouspensky established certain
groups in London. Maurice Nicoll,
who had been a pupil of Jung,
joined forces with Ouspensky and
Gurdjieff and he was the inspira-
tion behind the founding of
a centre in England

® CHILDRENS COMMUNITY
CENTRE (see Living with Children,
Resurgence Vol.5,n0.2)

They have produced a bulletin on
how they established the centre,
the arrangement of the house, the
relationship with the neighbour-
hood, the children and parent
involvement, sex roles. A practical
guide at the end covers how to get
money, how to find premises,
insurance, rates, free milk, free and
improvised materials. 15p from
123 Dartmouth Park Hill, London
N19.

They recommend some North
American Liberation Presses which
have produced books designed to
challenge the sexual stereotypes.
Most of these are available from:
Books, 84 Woodhouse Lane, Leeds,
Yorks.

G.L.C. Second Hand Stores:

Very cheap furniture is available
{and gets burnt if it isn't bought) —
kids' tables, chairs, easels, water and
sand trays, bookshelves etc. GLC
Tottenham Hale Depot, Mill Mead
Road, Ferry Lane, London N.17.
Tel: 01-952 2311 — Ring before
you go,

ECLAP

Have you paid your clap tax?
CLAP, the Community Levy for
Alternative Projects, is a tax on up
to 4% of your gross income —
minimum £1 every two months —
& up to 100% of your unearned
income, inheritances, windfalls et
al. If you have any kind of income,
please do not avoid paying this
alternative tax. How else are we
going to help build up and sustain
a network of alternative structures
for the sane transformation of
society? Send 14%p in stamps for
the CLAP Handbook which is

a good read in its own right — if
you wish, you then choose which
of the projects described to
support.

Or does your project need
money? If it's community-based,
imaginative, evolutionary or what-
ever, send for details of how to
apply. Deadline for next pay-out:
December 23rd. CLAP Pay-out
No 3 came to £1,577.

CLAP, c/o BIT Free Information &
Help Service, 146 Great Western
Road, London W.11

(tel 01-229 8219).

B GREEN REVOLUTION

‘A salute to Anarchists and Libert-
arians. Study and solution of every-
one's seventeen UNIVERSAL
problems of living rests on, and
promotes, liberty.' Send $6 for
year's bi-monthly GREEN
REVOLUTION (in 31st year) or
stamped-addressed envelope for
catalogue to THE SCHOQL O
b‘s\QNG' Freeland, Md. 21053]

B TEACHING LONDON KIDS
A beautifully illustrated magazine
of education with political aware-
ness.

‘As teachers they felt it their duty
to pay regard to the appalling hous-
ing and low wages of their pupils’
families, and they entered these
political struggles without regard
for their “professional” image.’
Send 60p for the next three issues.
3 Overstrand Mansions, SW11.

B CARN

A link between the Celtic nations.
Quarterly periodical in English and
Celtic languages published by the
Celtic League £1.50 per year, from
9 Br Cnoc Sion, Ath Cliath 4, Eire.

® | OWER DOWN

Wandsworth People's Magazine. If
all communities produced such
excellent papers we would have
some hope of undermining the mass
media. 6p from 45 Salcott Road,
London SW11.

SPINNERS AND CARDERS
| make to order Hedgehog drum-
carders (£28.50 up), handcarders
(£3.50 up), and Canadian Indian

Spinners (£9.50). S.a.e. enquiries
welcomed. T.J. Willcocks,

c/o Handweavers Studio and

Gallery, 29 Haroldstone Road,
London

Ecologist readers.

ECONOMIC ASPECTS OF THE HUMANIST
REVOLUTION OF OUR TIME

An important contribution to the debate on the Fourth World, In this
book which contains a preface by Dr K. Kaunda, President of Zambia,
John Papworth seeks to spell out the answers to some of the problems
of economic policy posed by the need for more modest consumption
in rich nations and for smaller forms of organisation.

Written in terse and lively prose, it is a must for all Resurgence and

Published by NECZAM. Price £2 + postage from
Resurgence, 275 Kings Road, Kingston, Surrey
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Journal of the Fourth World

is seeking answers to global problems of war, militarism, industrialism, pollution and
alienation. It argues that many of these problems are now beyond solution because
governments and economic organisations have become too big and too centralised to be
manageable. It asserts that these problems can only be solved if political and economic
units are made small, technology simple and our mode of living organic. Hence the
Fourth World is the world of decentralised, small-scale forms of organisation,
structured organically rather than mechanically and directed towards the fulfilment of
human values rather than materialist objectives. Resurgence pursues the course of
change through nonviolent action and an alternative life style.

Some of the leading articles in our previous issues:
g . b T LT Y AT Y TR -
| Jan—Feb 1974 July—Aug 1974
. Make it Felt—Geoffrey Ashe Afraid of Magic?—Geoffrey Ashe

The World Oil Supply—Aberderrarahmane Khene The Fourtn World—History Written Backwards—Michael
Decentralised Britain—Peter Cadogan Zwerin
Away with Nations—Fernando Sarrailh de lhartza Wholefood and Agriculture for Healthy Self-sufficiency-
Small, Simple and Nonviolent—E.F. Schumacher Nigel Wilson
Education or Manipulation—Vinoba Bhave Alternative Technology—Peter Harper

Overpopulation is a Red Herring Has Economic Growth Solved Any Problem?—Edward 2
When the Food Crisis Comes—Anthony Farmer : Goldsmith 4
Western Europe’s Energy Crisis. Where are we heading?
What can we do?—E.F. Schumacher

Mar—Apr 1974 E:ology: the Household Pet of the Corporate System?—
Who are the Patriots?—Geoffrey Ashe Murray Bookchin

The Rape of Mother Earth—John Seymour Cities for the Good Life—Leopold Kohr

Building from Below—Lorna Salzman ! Treating the Whole: Body and Soul—David Leland

The Cathars—lan Meadows Communes, the Cradles of new Consciousness—Guy
Education for Leisure and Wholesome Work— Dauncey

E.F. Schumacher
To be in the flow—interview with Heinrich Boll Sept—Oct 1974
Meditation—Satish Kumar Kibbutz—Geoffrey Ashe
Power to the Parish—Stephen Horne Editorial: Land is Life
"8 How conservative are the Conservatives?—Hugh Sharman [§§ Agriculture & Community—Robert Waller
1| Oral History—Timothy Wilson Proverbs of a Small Farm—Paul Goodman
2 Small Holdings—John Seymour
Land, People and Government—Herbert Girardet
May—June 1974 How to Abolish Land Speculation—E.F. Schumacher

The Miners and the Nationalists—Geoffrey Ashe | Can Britain Fead i5sali?--Michael Allaby

; oy ; Letter from Chief Seathl
1 God is for Decentralisation—Vinoba Bhave i ; :
. Fissasio: Wotk Canriot Proddia Sans Socaty— Grazing Animals under the Soil—Anthony Farmer

E1F. Schistirochier Gramdan—Common Village Land—Hallam Tennyson

The Tantra of Erotic Love—Acharya Shree Rajaneesh waies:ic:h%:’n?:z?da in China—Bob Willmot
84 Verse and Universe—Paul Matthews # T

5 5 Expensive Farming—Guy Dauncey
% Economic Growth? Yes—but . ..—Herbert Girardet AL
& Living with Children—Denise Pyle Sty —teopoid Sely

i —P John
v, Karl Popper’s Practical Philosophy—Anne Vogel 'f:: ; .:.:'3 s?s?g:::;::nc:, “gﬁ dgerester “

GIVE RESURGENCE FOR CHRISTMAS

I would like to subscribe for one year.
Enclosed is £2.50 (U.S. $7.00,airmail $10.00)

NAME
ADDRESS

Cheque payable to ‘RESURGENCE’, 275 Kings Road, Kingston, Surrey, U.K.




CONFERENGES work and on sites.
Ec;’okggIEI:]EISE)ITER£§~%:Ev?E.riiﬁll(‘:: We are especially interested in engineers who are already self-employed and we
Conway Hall, Red Lion Square, London WCl, would like to work with small companies or partnerships of exceptional talent
ts’ﬂ.azes.in; Eggozgélﬁivégfhh'f&ﬁ\:f:&.‘(“fi wishing to be associated with a rational and novel approach to energy and
22nd November. The Ecologist, 73 Moles- Iesource consumption.
Igrsm otreet, Wadebridge, Cornwall PLZ] Contact: Hugh Sharman
- Low Impact Technology Ltd.,
THE CONSERVATION SOCIETY London SWIS.
1974 International A.G.M. Symposium Tel: 01-748 2233

“THE FUTURE OF ENERGY
AND MATERIAL GROWTH"

architects and structural engineers working in our newly forming design group.
Academic qualifications are of secondary importance to experience in design

" ®

Dok t4 Classified advertisements
Display: £4 per single column inch

Lineage: All classifications 8p per word -

Mini £3

e = APPOINTMENTS

Box numbers: 25p per insertion

Series discount: 5 insertions 5%; 10

insertions 10%
Classified advertisements must be pre-
paid (cheques made out to INTER-
PRESS) and sent to Katie Thear, LOW IMPACT TECHNOLOGY
Advertisement Department, 19 Anne DESIGN AND CONSULTING SERVICE

Boleyn's Walk, Cheam, Surrey. (Tel: ] ) )
01-642 5826). We need mechanical, electrical and service engineers to complement the

Sunday, 17th November

THE FOUND.
Appleton Tower, Edinburgh University, SUESYRER S0 AHTON

Experienced Site Supervisors and Skilled

at 1.30 p.m. Tradesmen (bricklayers, carpenters, plumbers,

electricians, decorators. floor layers/screeders)

Details from required for work in U.K. and Europe,
Mr. P. Dickson, 11 Hamilton Crescent, erecting homes and hospitals for sick and

¥ disabled, and renovating older buildings.
i faden; Giasgow.-(TeIMI ey Serious, preferably single, applicants. Insur-

L ance and maintainance provided. Remunera-
IF YOU WISH TO INFORM the actively (ion by arrangement. Please apply to Appoint-
interested people of your forthcoming con-  ments Secretary, Sue Ryder Foundation,
ference — your notice should be HERE. Cavendish, Suffolk.

The Centre d’Etudes Industrielles (CEI)

ENVIRONMENTAL MANAGEMENT
SEMINAR

JANUARY 27 — 31, 1975

This seminar was conceived by Maurice Strong, Executive Director of the
United Nations Environment Programme and member of the CEl Foun-
dation Board, and is the result of a year's concerted effort with Professor
W.H.Matthews of MIT and with CEl faculty members. Environmental Man-
agement is part of the CEl's overall concept of international management
education. Activities in this field are jointly funded by the Edna McConnell
Clark Foundation and the CEl. Specific areas covered in this seminar will be:

— balancing economic and ecologic needs

— impact of industrial activities and products

— techniques for assessing environmental impact

— satisfying conflicting needs, eg. those of public interest groups

— environmental management strategies
This seminar will be of interest to all those closely involved in environ-
mental issues in industry, government and international organisations, in
particular to:

— environmental coordinators

— project managers, development managers, planners

— national and international civil servants

— union officials

— conservationists,
The seminar is organised by the CEl and will be held in its Geneva
facilities. Dr. Michael Royston is the Program Coordinator. For additional
information on this program please write to:
The E.A. Secretary,
Centre d’Etudes Industrielles (CE/l),

4 Chemin de Conches,
CH—1211 Conches-Genéve, Switzerland

THE ECOLOGIST is the best recruitment

medium for graduates in environmental sciences BOOI( YOUR SPACGE NOW

351 The Ecologist. Vol. 4, No. 9

SERVICES

EYLES AND PARTNERS INTERNATIONAL,
est. 1925. Verbatim conference reporters/inter-
preters. Copy editing. Professional tape trans-
cribing, presentation electric  duplicating,
tramlatlng Private coaching (shorthand to

im speeds). 3 Highgate High Street,
01- 343 4791 (24 hours).

BOOKS REVIEWED or advertised in FKco-
logist, and any other books on environmental
and related subjects, can be supplied by
CONSERVATION BOOKS-The Conservation
Society Book Service. Efficient, reliable service
— orders from stock sent by return of post.
Please state title, author and publisher, and send
full payment ml.ludlng 10% for P & P. For our
latest classified stock list, please send an SAE
to Conscr\ratmn Books

i, Berks, RGLL 41D ‘Tot
?34 780989

SOCIETIES

GURDJIEFF, OUSPENSKY, NICOLL. If you
have a real wish to participate in an established
Group, write Box No. PD47.

DOES YOUR PROJECT NEED MONEY?
If it’s unusual, imaginative, alternative or
revolutionary apply to “CLAP”, Community
Levy for Alternative Projects, c/o BIT, 146
Great Western Road, London W11. (Tele-
phone 01-229 8219).

SOME FRIENDS COMMUNITY is a com-
munity of about 10 people started by London
Quaker Action Group. We are aiming for a non-
violent, simpler lifestyle in the city and need
2 or 3 others to join us.

Write: 128 Bethnal Green Rd., London E26DG.

ALTERNATIVE SOCIETY
providesacommunication centre for all those
who in many different fields are working to
create the cells of a new society.

There are at every level of society indi-
viduals and groups experimenting, reach-
ing out towards new forms of social organ-
isation, new forms of education, new forms
of political structure and new kinds of
community. Alternative Society organises
weekend meetings, Summer Schools and
Summer Camps

For further de:a:fs contact Stan Windass,

9 Morton Ave., Kidlington, Oxford. Tel:
Kidlington |(08675) 3413
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Classified advertisements

HOLIDAYS

PROPERTY FOR SALE

FOR SALE

A WINTER BREAK

Explore the beautiful Spey Valley and
the magnificent Cairngorms, Britain’s
best Wildlife area, on skis and on foot.
Inclusive Holidays for the individual,
families and Groups. ALSO open pro-
gramme of Hill, Lowland Wildlife Walks
and Tours. Further particulars: Highland
Guides Information (E), Aviemore,
Inverness-shire. Tel: Aviemore 729.

COUNTRY LOVERS’ RETREAT. Haven of
peace amid wooded Welsh hills. Abundant
wildlife in beautiful unspoilt surroundings.

Brochure S.A.E. Starlings Castle, Bronygarth,
Nr. Oswestry. Tel

RIDING WEEKEND IN WALES
Small friendly groups stay in an isolated
Welsh cottage. Two full days riding on
good horses exploring the Black Moun-
tains. £15.
Write for a brochure to BREAKAWAY,
27 Cnarwood, London, m or
telephone 01-769 3073 (evenings), 01-857
3667 (days).

EXMOOR NATIONAL PARK

A unique restful holiday combining
organic smallholding with livestock and
the wildlife attractions of a 77 acre
woodland nature reserve. Hides and
nature trails, Only 6 camouflaged cara-
vans, modern toilets. Stamp please for
brochure. John & Anne Butter, Cowley
Wood Conservation Centre, Parracombe,
North Devon. Parracombe 200.

PROPERTY WANTED

WANTED TO BUY—an acre or two of British
countryside—an odd corner of your estate,
forest or field for colourful young travellers as
base camp. Water supply helpful. Prefer Forest
of Dean, West Country, but opzn to temptation.
Box No. PD42.

WANTED FOR RENT. Two young potters
looking for property suvitable for workshop.
Farm buildings or cottage ideal; living accom-
modation if possible. 2 years or more. Serious,
personal work; not big business. Write: J.
Heseltine, Willow Tree Farm, Assington,
Colchester, Essex.

OUTSKIRTS WEST WILTSHIRE VILLAGE
agricultural surroundings, cottage fully modern-
ised, damp proofed, insulated, central heating,
four bedrooms, three reception, kitchen diner,
old beams. Stands in 2/3 acre, high-yielding
vegetable plots, soft fruit, orchard, herbaceous
border includes roses, honeysuckle, clematis etc.
QOutline permission for one dwelling on part.
Write for full details, photo, then try offer —
perhaps £29,000. Box PD52.

PERSONAL

TWO OR THREE individuals or families invited
to help transform secluded cottage and almost
3 acres in Radnorshire into separate self-
sufficient units. More land could be rented or
bought for farm, market-garden. Live separately,
share land, services. Architect welcomed. Box
PD53.

ORGANIC HUSBANDRY. Would anyone who
has any information on courses, activities,
organisations, happenings, peoples — related to
organic husbandry in the North of England,
please write to Self Sufficiency, 19 Anne
Boleyns Walk, Cheam, Surrey.

COMPETITIONS

THE DESIGN COUNCIL in conjunction with
the British Tourist Authority is holding a
competition to encourage publishers, authors,
designers, printers, local authorities and other
interested parties to produce well designed and
interesting guide books. This competition is
being organised as part of the British contribu-
tion to European Architectural Heritage Year
1975. The sponsors, who recognise the need to
preserve our heritage for the general public to
enjoy, realise that the presentation of the
information that guide books offer on our
architectural history contributes both to our
appreciation of the past and our concern for the
design of our present environment. For the
purpose of this competition a guide book is
defined as a book, leaflet, folder or other
publication printed in Britain, that gives guidance
and information about the architecture, history
and amenities of counties, cities, towns, villages
and places of interest in the UK.

The closing date for submissions is 17th January
1975. Further details and entry forms from
Peter Smith, The Design Council, 28 Haymarket,
London SW1Y 4SU.

CHRISTMAS ...
CHRISTMAS . ..
CHRISTMAS . ..

The readers of this magazine include
brilliant bashful boffins, environ-
mentally orientated and esoteric
ecologists, sturdy self-sufficient some-
bodies — and a whole host of other
astute active and alive people.

WHAT DO THEY BUY

AT CHRISTMAS?

The mind boggles but this column is
available to you as an active market-
place for your Christmas gift sales.
Send your ad now.

SITUATIONS WANTED

ENGINEERING CRAFTSMAN aged 40 inter-
ested in intermediate and alternative techno-
logy, self-sufficiency, seeks position in rural area
1975. All types of work considered. J.R. Airons,

A0 Nevijlle Road, Erdington, Birmingham
B23 7SB

PUBLICATIONS

TOWARDS SELF-SUFFICIENCY

Send 29p for ‘First Hand: First Rate’
recipe booklet for complete, well
balanced, truly economical diet based
on home grown, largely garden, food
plants. Vegan Society, Dept R, 47
Highlands Road, Leatherhead, Surrey.

THE SELF RELIANCE NEWSLETTER is
for people who feel that they suffer from an
excessive dependence on our modern techno-
logical society. £1 subscription to Colin
Richardson, 29 Dartmouth Ave., Huddersfield.

NEW VILLAGES ASSOCIATION - £1 sub-
scription (more if you can afford it, less if you

can't). Lin & Don Warren, 3 Salubrious, Broad-
way, Worcs WR12 TAU

PLEASE SEND REPLIES TO BOX NUMBERS
TO THE ADVERTISEMENT DEPARTMENT,

INTERPRESS, 19 ANNE BOLEYNS WALK,
CHEAM, SURREY.

(Cheqgue/PO to Interpress enclosed).

To Advertisement Department, Interpress, 19 Anne Boleyns Walk, Cheam, Surrey. Please insert the following advertisement in the next issue.




Comparative Religion
Study Tour to

NEPAL
AND
INDIA

A unique group tour under the
guidance of Canon Raymond
Hammer, MA, Mth, PhD, of the
Queens College Birmingham, and
Lecturer in comparative religion at
Birmingham University, will be leav-
ing London on 30 March 1975,
returning 20 April, to visit main
centres of Buddhist, Hindu, Sikh
and Moslem faiths. Discussion meet-
ings with leading religionists and
others. Comprehensive sightseeing
programme. Details from:

Inter-Church Travel Limited,
125 Pall Mall,

London SW1Y 5EN

(tel. 01-930 2241,

Mr. H.J. Grant)

THE AGE
OF
PLENTY

A Christian View

E.F. SCHUMACHER
Author of Small is Beautiful

‘Not many years ago we were told
that we had never had it so good; as
time moved on we would have it
better still. And the same would
hold for all the world’s people,
particularly for those who, for one
reason or another, had been left
behind in mankind’s onward march
into the Age of Plenty'.

So begins this short but penetrating
Christian view of the world and its
future by Dr. E.F. Schumacher, who
questions many false assumptions
and points the way to survival in
this world as well as to salvation in
the next.

Paperback 30p net

THE SAINT ANDREW PRESS
121 GEORGE STREET

EDINBURGH

IMPORTANT ANNOUNCEMENT
LOW IMPACT TECHNOLOGY LTD.

To all those who in the last three months or so feel that they have not been getting
adequate service we apologise.

From October 2, 1974, L.1.T. is under entirely new management and will operate
only from:

4 Lonsdale Road, London SW13, Telephone: 01-748 2233

It will take our new sales organisation time to sort out the immense backlog of
orders, queries and requests. Please be patient as demand in the past has greatly
exceeded our ability to cope.

We have the following items in stock or on their way:
1. WINCO WINCHARGER aerogenerators delivering 200 watts at 12 volts with
D.C. current coming complete with a small tower and costing £200. Prices are sub-
ject to escalation on orders placed after November 30. Price excludes VAT and
delivery.
2. CINVA EARTH RAMS. For making your own cement or earth blocks. £120.
3. SOLAR PANELS. Rugged construction. 12 months proven experience in UK, All
panels delivered without glazing. Temperature controls optional extra. Full D.l.Y.
or plumbers instructions included with delivery.
—Solacyl Major indirect Solar Panel 1.9 sq metre (20.5 sq feet).
Ex works £57 each. Delivered £60 each
—Solacyl Minor Solar Panel 0.9 sq metre (9.8 sq feet)
Ex works £34 each. Delivered £36 each
—Solacyl temperature differential control type 0/8G and type 0/8T
Delivered £25 each
—Solacyl 5 gallon low profile plastic header tank with lid
Delivered £6.50 each
—Solacyl low level alarm (battery operated)
Delivered £9.00 each
All prices exclude VAT which will be charged at current rates. Delivered prices of
solacyl panels and absorber plates are for U.K. mainland only.
4. Books, posters and booklets as follows:
— Solar Power Booklet 12p

Shows typical equipment, indicates power available and costs.

— Wind Power Booklet 12p
Shows typical installations and equipment, giving costs.

— It's a Gas/New Products Poster 20p

A2 size poster showing how to run a car on gas, and how to do the conversion at
the least possible cost. Reverse shows new products. Gas conversion by LID —
New products by LIT.

— Methane — Fuel for the Future 95p
By Boulter Dunlop and Keiller — a book, published by Whole Earth Tools.
Five page (A4) Bibliography on New Energy Sources (Duplicated) 45p

—The Owner-Built Home £2.45
Best selling book on self-building, with good sections on: Rammed earth, Stone
masonry, building organisation, etc. By U.S. architect Ken Kern.

— Solar Energy £1.75
Theory and design of Solar Collectors. Practical and D.1.Y. information. Data on
performance.

— Water Power Manual £1.50

Historical and modern water power. Sections on turbines and wheels showing
how to construct a small wheel and Pelton turbine. Sections by turbine builders.
How to measure power available. Legal aspects Off the shelf and built-up
equipment. Edited by Andrew MacKillop.

— Methane gas plants £1.50 Now in Print

Over 30 different designs suitable for D.I.Y. installations, farms, communities and
horticulture. Biological and biochemical background. Edited by Andrew MacKillop.
HOW TO ORDER
Cheques, money orders should be made payable to Low Impact Technology Ltd. and be
crossed “& Co." Cash should only be sent by registered post. Please PRINT name and address
clearly.
A remittance must accompany all orders. We regret that we cannot forward books C.0.D.,
nor can we supply books on approval.
When ordering,* please allow for postage and packing in your remittance.
Orders up to 50p — add 10p . . . up to 75p — add 12p
Orders up to £1,25 — add 20p . . . up to £2.00 — add 25p
Orders over £2.00 in total value — add 30p.
For overseas orders, payment should be made by International Money Order.

* All books were available at the time of going to press and prices may be sucject to alteratioh.
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WADEBRIDGE
ECOLOGICAL CENTRE

announces the publication of a series of pioneering
studies for the post-industrial age.

The first three are:

The Epistemological and Behavioural
Basis of Culturalism: A General Systems
Approach, by Edward Goldsmith.

Price: 80p

Methane, by Steve Sampson. Methane

(ATOMIC ROOSTER'S HERE)

Editor Andrew MacKillop

Over 30 different designs suitable for D-I-Y installations,
farms, communities, and horticulture. Biological
and biochemical background. Price: £1.60

HYDROFOWER Hydro-power, by Andrew MacKillop

Andreaw Mackdop Historical and modern waterpower. Sections on turbines and
wheels showing how to construct a small wheel and Pelton turbine.
Sections by turbine builders. How to measure power available.
Legal aspects. Off-the-shelf and built-up equipment.

Price: £1.60

SPECIAL DISCOUNTS More titles to follow

10% for 10 copies
207 for 20 copies

5155555556155 555G 615 5165 5SS 5 S5 5] S5 555 5555565 5 5 5 6 5 S 6 5 S 6 S 6 6 5 G 5 [

Wadebridge Ecological Centre, 73 Molesworth Street, Wadebridge, Cornwall [PL27 7DS| [n]
G55 655555555555 5565565566655 55555555555 5
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The Open Path.

The Arica training system is based
on the recognition that the universe
works according to natural laws, as
specific as the law of gravity, and
that these laws operate also in each
human being.

Self-realisation, in our experience,
comes when we understand these
laws and learn how to live in
harmony with them.

Before we can begin to live
naturally, see the world clearly, be
our essential selves, we have to clean
our bodies of the tensions which
keep them from moving freely and
expressively. We have to remove

the emotional blocks which prevent
us from communicating easily with
each other and clean our minds of
the layers of anxiety and prejudice
that cloud our perceptions of reality.

When our bodies, minds and
emotions work in balance with each
other, the mystical states occur
normally. This is the objective of
the Arica training.

The following stages comprise the
40 Day Intensive Training. Material
for other programmes is drawn
from this curriculum.

For further information call
235 8298.

What is Man? The foundations of Conscious Evolution
Whatis Arica? The Open Path

What is Society ? Understanding the Past

What is our Era? Understanding the Present/Prospects
The Metasociety. The Cosmic Viewpoint

Hell is the Subjective. Prenatal Unity/Ego and Essence
The Twelve Axioms. The Primary Tools

el G R T R

Practical Work

The Diet. Objective nourishment

Woosoo. Purification by water

Psychocalisthenics. Movement and the psyche

Kath Relaxation. First awareness of the Movement Centre
Plantar Audition. Complete body awareness through music
Mentations. The whole nervous system engaged in thoughe
Eurhythmics. Maximum muscular co-ordination

Chua K’a. Somatonic massage [self-massagc

Kath Generation. Water Position/Torsions/The Dragon
and the Swan

10. Concomitant Association. Burning Karma

11. Levels. The.scale of consciousness/Believing in Nothing

12. Protoanalysis-Instincts. The internal structure of the psyche
13. The Fixation Groups. Self-observation and Reality

14. The Doors of Compensation. The nature of suffering

15. Karma Cleaning. Shaking hands with suffering

16. Traspaso with the Symbol. Contacting the Essence of the
School

17. Om. Calling the “internal 1"

18. Traspaso. Opening the essence

19. Symbol Yoga. Contacting the energy of the School

20. Calling Barakath. Channelling the Spirit/Service to Humanity
21. Changing the Bija. The Violet Period

2z2. Meditation of the Day. Matching internal and external

e B L i g S

23. The Yin-Yang Line. Ego Reduction/The Laws of the Group

24. Diakath Breathing. Integrating the Inner Self

25. Alpha Breathing. Absorbing prana

26. Artana. Objective sounds/Love for life

27. Ram. Awakening the Kath/the Oth/the Path

28. U-Toh. Centering in the belly

29. Silence. Listening to the chicherero

30. The Virtues. Objective emotions/The Perfect Positions

31. Stop Exercise. Perfect balance/Experience of Yin and Yang

32. Fire Exercise. The kinesthetic sense/Meditation in movement

33. Shutaty-Shumawi. The mantramic shield

34. Enneagon. The spectrum/Nine bijas

35. Laya Yoga. Charging the body with encrgy

36. Walking Japa. Transmuting the entire culture within us

37. Maha Mudra

38. Psychocatalyzers. Recognising Unity

39. Galaxy Series. Understanding Unity/Advanced meditation

40. Transmutation. Changing the polarity in the body and mind

41. Psychoalchemy. The return to Unity/The Alchemical
Marriage

42. Uroboros. Circulation of the Light

43. The Fire Diet. Closing the doors

44. Maeditation in Sound. To produce Void

45. Eyesof Karma

46. Ceremony for Integrating the Past

47. Ceremony of the Future

48. Om Om Yabahatum

49. Universal Sadhana. Offering the Work

so. Group Sadhana. The Mystical State

51. The Arc. Brotherhood between Men/Essential Union

sz. The Desert

53. Objective Prayer. Experiencing the Divine Presence within

54. Triple Offering. The Work as service

55. Trialectics. The laws of process/Unity

rhythms 56. JERF
=5 ‘ Winter Schedule
) 40 Day Training (£243/deposit £75)  November 4th — December 13th
January z2ath - February 28th
@ 9 Day Training (Ls0/deposit L15) January 4th - January 13th
‘ A s Day Training (£37.80/deposit £12}) November 4th - November 8th
INSTITUTE January 2oth — January 24th

Open Path Weekend (£10.80/deposit £4) November gth — 1oth
December 7th - 8th

January 18th— 19th
20 CHESTER ST. LONDON SW1. 01-235 8298  Some bursarics are available for those unable to pay the full tuition fee.



