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a. 

ABSTRACT 

This t h e s i s a t tempts to e s t a b l i s h a means f o r i n v e s t i g a t i n g the soc ia l 

forms o f a type o f c r o s s - c u l t u r a l r e l i g i o u s phenomenon to which we r e f e r 

as e s o t e r i c i sm. 

In the e a r l y sect ions o f the thes i s we d e f i n e the meaning and r e fe ren t s 

o f e s o t e r i c i s m and.argue f o r the te rm's h e u r i s t i c use fu lness . We then 

consider a set o f pos s ib l e examples o f e s o t e r i c i s m and locate them w i t h i n 

a t y p o l o g y . We cons t ruc t a model o f an idea 1-typica1 e s o t e r i c group to be 

a p p l i e d a t a l a t e r p o i n t i n our i n v e s t i g a t i o n o f an ethnographic example. 

F o l l o w i n g t h i s we survey v a r i c j ? a n t h r o p o l o g i c a l methods o f s tudying 

e s o t e r i c i s m and decide i n favour o f a f o r m a l i s t / r a t i o n a l i s t approach. 

Th i s approach i s deemed the most a u t h o r i t a t i v e and u s e f u l ; and the leas t 

imp e r t i n en t and e t h n o c e n t r i c . 

I n p a r t two o f the t h e s i s we examine Anthroposophy as a t e s t case f o r 

our model and formal theory o f e s o t e r i c i s m . We descr ibe and analyse the 

s o c i a l c o n d i t i o n s which governed the i n c e p t i o n o f Anthroposophy and i t s 

r e l a t e d groups. We at tempt to e s t a b l i s h c o r r e l a t i o n s between e so t e r i c 

i d e a t i o n and s p e c i f i c types o f n ine teen th cen tury s o c i a l experience. We 

then survey the s o c i a l and r e l i g i o u s exper iences , and soc ia l s i g n i f i c a n c e , o f 

the founder o f Anthroposophy, Rudolf S t e i n e r , i n the l i g h t o f es tab l i shed 

a n t h r o p o l o g i c a l ca tegor ies o f r e l i g i o u s o f f i c i a n t : prophet and shaman. 

This i s f o l l o w e d by a s t r u c t u r a l ana lys i s o f Anthroposophy i n both i t s 

e s o t e r i c (wor ld- t ranscendent ) and e x o t e r i c (vyorId-oriented) aspects . We 

a s c e r t a i n the ope ra t ions o f a p r i n c i p l e o f ' m e d i a t i o n ' which permeates the 

complete system and determines i t s inner coherence and consis tency. The 

remaining chapter i l l u s t r a t e s the ex ten t o f the t r ans fo rmat ions undergone 

by the idea l Anthroposophical schema w i t h i n an empi r i ca l s i t u a t i o n and 

i n v e s t i g a t e s the d i a l e c t i c a l in terchange between the realms o f b e l i e f and 

exper ience . 



b . 

F i n a l l y , we compare the usefu lness o f a s t r u c t u r a l ana lys i s w i t h 

d i f f u s i o n i s t and e v o l u t i o n i s t modes o f i n v e s t i g a t i n g the e s o t e r i c , and i n 

doing so, i n t roduce and summarize the r e su l t s o f our s t r u c t u r a l l y - o r i e n t a t e d 

exeges is . The t he s i s concludes wien a b r i e f comparison o f metaphysical and 

r a t i o n a l modes o f apprehending the w o r l d . We suggest the i n e v i t a b i l i t y o f 

a f u s i o n between r a t i o n a l and metaphysical frameworks o f enqu i ry , and o f f e r 

some specu la t ions regard ing the i n t r i n s i c nature and meaning o f ' s t r u c t u r e s ' 

i n e s o t e r i c i s m . 
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INTRODUCTION 

The aim o f t h i s thes i s i s t o provide a framework f o r i n v e s t i g a t i n g the 

s o c i a l forms o f e s o t e r i c i s m , Eso te r i c i sm is a category o f those areas o f 

human endeavour u s u a l l y r e f e r r e d to as r e l i g i o n and i d e a t i o n , hence the 

arguments t h a t have been put fo rward t o j u s t i f y the study o f the l a t t e r 

and to t e s t i f y to t h e i r " o v e r r i d i n g imporance" (Bur r idge , 19^9: 7) i n soc ia l 

l i f e , app ly e q u a l l y to e s o t e r l c i s m i t s e l f . Durkheim, f o r example, maintained 

t h a t the " f i r s t systems o f representa t ions w i t h which men have p i c t u r e d t o 

themselves the wor ld and themselves were o f r e l i g i o u s o r i g i n " (Durkheim 

1915: 9 ) . He a l so argued t h a t , 

"Men owe t o i t ( r e l i g i o n ) not o n l y a "good pa r t o f the 
substance o f t h e i r knowledge, but a l so the form i n 
which t h i s knowledge has been e labora ted" 

(Durkheim, 1915: 9) 

Two o t h e r a u t h o r s , E l i ade (1968).and Huxley (1976) go even f u r t h e r i n 

suggest ing t ha t r e l i g i o n i n i t s aspect which involves ' contempla t ion o f the 

sacred ' occurred a t the very heart o f e a r l y soc i a l l i f e and provided the 

very essence o f mankind's va r ious systems o f knowledge. 

Our essay i s o n l y m a r g i n a l l y about ' t he contemplat ion o f the sacred ' ; 

i t s focus i s more upon those people whose o r i e n t a t i o n s are almost e x c l u s i v e l y 

d i r e c t e d towards the sacred. Our sub jec t mat te r i s the r e l i g i o u s f u n c t i o n a r i e s 

o f mankind, p r i e s t s , ph i lo sophe r s , prophets , magicians and mys t i c s , those whose 

task i t i s t o contemplate the sacred, who c l a im an experience o f or f a m i l i a r i t y 

w i t h e s s e n t i a l l y r e l i g i o u s realms; and who, by t ha t f a c t , have been l a r g e l y 

respons ib le f o r the c o n s t r u c t i o n and d i ssemina t ion o f mankind's systems o f 

knowledge. 

There appears t o be two bas ic types o f r e l i g i o u s f u n c t i o n a r i e s : one 

type the ' e s o t e r i c ' o r ' m y s t i c ' remains we would suggest, permanently o r i e n t a t e d 

towards the sacred, towards the purpor ted source o f a l l knowledge, whereas the 

o t h e r t y p e , the ' e x o t e r i c ' or ' p r i e s t ' i s t o a la rge extent turned av/ay f rom 
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d i r e c t and permanent contact w i t h the sacred. The l a t t e r ' s concerns are 

t o d i v u l g e and u t i l i s e acqu i red o r i n h e r i t e d l<nowledge o f the sacred i n order 

t o m a i n t a i n o r b e t t e r the c o n d i t i o n s o f h i s soc i a l order and h i s f e l l o w men. 

The e s o t e r i c i s t hus , i n t h e o r y , ncrs i n t e r e s t e d i n experiences, the e x o t e r i c 

w i t h the f r u i t s o f those exper iences . But both types o f o f f i c e are 

complementary, each invo lves the o t h e r . O f t e n , and e s p e c i a l l y i n ' t r i b a l ' 

s o c i e t i e s the two o f f i c e s are i n c ' i v i s i b l e and are the r e s p o n s i b i l i t y o f the 

same person. 

The d i s t i n c t i o n between e s o t e r i c and e x o t e r i c o f f i c e s and modes o f 

involvement can tai<e o the r forms and have o the r appurtenances. One example 

would be t h a t given by the ph i lo sophe r , Bergson (1935) who d i s t i ngu i she s 

between "dynamic" and " s t a t i c " forms o f r e l i g i o n . Another example would be 

t h a t o f t e n made between ' mysti c i sm,'. and ' r e l i g i o n ' . Myst ic i sm and r e l i g i o n 

a re u s u a l l y conceived o f by a n t h r o p o l o g i s t s i n general as par t and parcel o f 

o f the same endeavour. However, Staal has po in ted out (1975) t ha t the 

connec t ion between mys t i c i sm and r e l i g i o n may be less i n t e l l i g i b l e and less 

easy t o d e f i n e than most scholars have assumed. Staal argues tha t mys t ica l 

exper ience does not neces sa r i l y lead to r e l i g i o n (here narrowly de f ined as 

a ' b e l i e f i n g o d s ' ) , the two may be t o t a l l y unconnacted. Indeed i t seems more 

l i k e l y t h a t 

" . . . the b e l i e f i n gods i s a spec ia l outcome o f mys t i ca l 
exper iences , i n t e r p r e t e d as d i v i n e , and i s i n t u r n a 
dev ice t h a t f a c i l i t a t e s the a t ta inment o f such experiences" 

( S t a a l , 1975: 179) 

Even more s p e c u l a t i v e l y , Staal suggests tha t " i n the h i s t o r y o f mankind, 

consciousness appeared f i r s t as what i s now c a l l e d the mys t ica l s t a te o f 

consciousness" (62) . Th is " f a i r l y mys t i ca l theory" (62) which holds tha t the 

o r i g i n a l s t a t e and nature o f man was w h o l l y o r predominant ly sacred a t leas t 

co inc ides w i t h the c la ims o f most i-rarld mys t i c s , i f not o f most wor ld r e l i g i o n s , 

For , accord ing to the l a t t e r , the h i s t o r y o f man amounts t o a d e c l i n e In 
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unders tanding and awareness o f h i s " t r u e " s t a t e . Such a view cont ras t s 

r a d i c a l l y w i t h one o f the c e n t r a l tenets o f Western man's p r o g r e s s i v i s t , 

r a t i o n a l i s t i n h e r i t a n c e , namely, the Darwinian premise which holds tha t man 

i s c o n s t a n t l y progress ing o r e v o l v i n g towards a s t a te o f t o t a l knowledge and 

p e r f e c t i o n . ( I t cou ld be added t ha t i n the l i g h t o f the present wor ld 

s i t u a t i o n the ' m y s t i c a l ' n o t i o n o f regression does seem to possess a c e r t a i n 

r i n g o f t r u t h . ) 

The paradigmat ic r o l e o f e s o t e r i c or mys t i ca l consciousness has a lso 

been a t t e s t e d by E l i a d e . He sees i t as fundamental t o the human mind, and 

as the p o s s i b l e source o f our a b i l i t y t o contemplate , d i s t i n g u i s h and judge 

people and phenomena i n terms o f p o l a r i s e d p o s i t i v e and negat ive a t t r i b u t e s 

o r q u a l i t i e s : 

" . . . i t i s d i f f i c u l t t o imagine how the human mind could 
f u n c t i o n w i t h o u t the c o n v i c t i o n tha t there i s something 
i r r e d u c i b l y rea1 i n the w o r l d , and i t i s impossible to 
imagine how consciousness could a r i s e wi thou t c o n f e r r i n g 
meani nq on man's d r i ves and experiences. The awareness 
o f a real and meaningful wor ld i s i n t i m a t e l y r e l a t ed to 
the d i scovery o f the sacred. Through the experience o f 
the sacred, the fiurrian mind grasped the d i f f e r e n c e between 
t h a t which reveals i t s e l f as r e a l , p o w e r f u l , r i c h and 
m e a n i n g f u l , and t ha t which does not - i . e . the chao t ic 
and dangerous f l u x o f t h i n g s , t h e i r f o r t u i t o u s , meaningless 
appearances and disappearances" 

( E l i a d e , 1969, preface to 'The Quest ' ) 

More r e c e n t l y , Francis Huxley has argued (1976) tha t the experience or 

sense o f the sacred i s the source o f man's a b i l i t y to d i s c r i m i n a t e , t o d i v i d e 

and separa te . 
"To see c l e a r l y i s . . . t o d i s c r i m i n a t e . . . But t o d i s c r i m i n a t e 

I s t o know, and the highest form o f knowledge is t r a d i t i o n a l l y 
t h a t o f sacred mat te r s" 

(Huxley, 1976: 20) 

To set something apar t i s t o t r e a t i t as sacred. The act o f s e t t i n g apart 

Invo lves the c o n s t r u c t i o n o f boundaries o r b a r r i e r s . These b a r r i e r s o f t e n 

serve as a means o f separa t ing the wor ld o f appearances f rom the wor ld o f 

the "ntiminous d i v i n i t y " , A b a r r i e r , Huxley ma in t a in s , ac ts as a p r o h i b i t i o n 
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against going further, but i t is also 

"lil<e the danger sign erected at the entrance of a 
powerhouse. It shows tho presence of a creative 
energy that is normally out of limits . . . " 

(Huxley, 1976: lO) 

The tasi< of the esoteric is to break through that boundary, to claim 

perception of the other side, and, i f possible, capture and bring back the 

knowledge and power he has acquired for the benefit of others. The exoteric, 

in contrast, Is not usually required to cross the barrier. He operates with 

the residues of knowledge and ritual power handed over to him by the esoteric. 

Often, the exoteric functions merely to maintain and service the barrier 

between the two worlds. 

Anthropologists have not traditionally dealt with esoterics and their 

a c t i v i t i e s , but with exoterics or with the exoteric side of the esoteric 

(hence, "religion is what religion does", Evans-pritchard, 1965: 120). One 

feels that, because of th is , anthropologists f a i l to get to the heart of the 

matter, a fa l l ing which sometimes appears innate and endemic to the discipline 

of anthropology i t s e l f . However, the nature of esotericism is such that a 

fu l ly empirical investigation would be an impracticality. But the crit icism 

s t i l l holds, Esotericism, as wi l l be evident '̂rom our typology, has a 

series of social correlates which are amenable to empirical examination and 

sociological analysis. 

Esoterics often live within small sub-societies or separatist 

institutions and exhibit their own systems of rules, beliefs, myths, custom? 

and r i tua l s . This is true even of the most stringently a-social of esoterics 

such as hermits and ascetics . But esoterics can also be important members of 

a wider society; they make statements about society and about man's place 

I n 11. 

There are different styles of esotericism, types of transcendence, 

kinds of esoteric representations, systems of knowledge and belief, patterns 

of action etc. A l l these are amenable to sociological investigation, i f 



o n l y t o make e x p l i c i t the c u l t u r a l , soc i a l and i n t e l l e c t u a l determinants 

o p e r a t i v e behind the forms o f e s o t e r i c i s m . Such an i n v e s t i g a t i o n would , 

we hope, lead to an exp lana t ion o f d i f f e r e n c e s and s i m i l a r i t i e s between 

p a r t i c u l a r schools o f e s o t e r i c i s m , and an understanding o f the v a r i a t i o n s 

i n e s o t e r i c express ion , the metaphors, symbols and r i t u a l s used to dep ic t 

t ranscendent s ta tes and to ac t as a ids t o transcendence. 

Our t h e s i s then i s hot concerned w i t h the i n v e s t i g a t i o n o f e s o t e r i c 

experience i t s e l f . Exp lo re t ions o f the l a t t e r are l e f t t o those who are 

b e t t e r equipped f o r the t a s k , i . e . e so t e r i c s and c e r t a i n p sycho log i s t s . 

But n e i t h e r i s our study a theology or a d e s a c r a l i s a t i o n o f e s s e n t i a l l y 

r e l i g i o u s endeavours. Our c o n t r i b u t i o n , we f e e l , occupies a p o s i t i o n mid-way 

between the e f f o r t s o f Staal (1975) and Huxley (1976). Staal deals w i t h the 

e x p l o r a t i o n o f experiences o f the sacred, f rom an e s s e n t i a l l y r a t i o n a l po in t 

o f v i ew . Huxley deals w i t h the meaning o f the sacred, the r e f e r e n t s o f i t s 

symbols. Our concern i s w i t h the s o c i a l s i g n i f i c a n c e and soc i a l i n f r a 

s t r u c t u r e s o f the sacred- i n the realms o f both ' symbol ' and ' e x p e r i e n c e ' , 

The d i s t i n c t i o n which we made e a r l i e r betvyeen the categor ies o f e so t e r i c 

and e x o t e r i c phenomena i s perhaps a more abs t rac t and s a t i s f a c t o r y way of 

re -express ing the d i v i s i o n t h a t Durkheim (1915) made between the "sacred" 

and the " p r o f a n e " . I t s u c c e s s f u l l y by-passes c r i t i c i s m s made o f Durkheim's 

s epa ra t ion o f the two realms, such as tha t o f Evans-pr i tchard who maintains 

t h a t the sacred and the profane " f a r f rom being cut o f f f rom one another . . . 

a re so c l o s e l y i n t e r m i n g l e d as t o be inseparable" (1965: 65) . For i n a 

s o c i e t y (such as a ' t r i b a l s o c i e t y ' ) where r e l i g i o n does dominate i d e a t i o n 

and penet ra tes a l l aspects o f s o c i a l l i f e i t i s c l e a r tha t there are c e r t a i n 

t imes when the c o l l e c t i v e o r i e n t a t i o n i s towards a form o f transcendence, 

however d iminished ( e . g . i n r i t u a l s i n v o l v i n g t r a n c e ) . A c t i v i t i e s du r ing 

these t imes are t h e r e f o r e e s o t e r i c . However there are a l so o ther times when 

r e l i g i o n s t i l l dominates e . g . I n hun t ing and cooking (which are o r can be 
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sacred a c t i v i t i e s ) but where the c o l l e c t i v e o r i e n t a t i o n i s d i r e c t e d not 

towards transcendence but towards the w o r l d , and i s t h e r e f o r e e x o t e r i c . 

The e s o t e r i c / e x o t e r i c d i s t i n c t i o n can be seen to cover succes s fu l l y both 

s ides o f the r e l i g i o u s commitment. 

RESERVATIONS AND NOTES ABOUT SOURCES 

Al though the t hes i s u l t i m a t e l y argues f o r a combined r a t i o n a l and 

metaphysical approach t o the s tudy o f e s o t e r i c i s m , i t should be c l e a r l y 

s t a t ed a t t h i s j u n c t u r e t ha t I am not an e s o t e r i c and not a member o f the 

Anthroposophica l s o c i e t y o r any o the r e s o t e r i c group. The views and 

arguments which I advance are. those o f an ' o u t s i d e r ' and an A n t h r o p o l o g i s t . 

As i s r equ i red o f a s tudent o f anthropology I at tempt to mainta in a meosure 

o f o b j e c t i v i t y ; though i t has t o be admi t ted t l i a t sirice the l a t t e r c o n d i t i o n 

can o n l y be an ' a i m ' i n any soc i a l sc ience, my personal p re jud ices and 

preferences must become mani fes t on occasion i n the t e x t . 

As regards the piece devoted t o an ana lys i s o f Anthroposophy the reader 

must be warned not t o regard my account o f t h i s b e l i e f system, i t s h i s t o r y 

and a c t i v i t i e s a? i n f a l l i b l e . The system i t s e l f i s vast and complex, i 

c l a i m o n l y t o have given account o f i t s more e a s i l y absorbed and comprei.ensive 

aspects and since my perspec t ive i s necessa r i ly t ha t o f an o u t s i d e r , the 

a t t empt w i l l , i n Anthroposophica l eyes, i n e v i t a b l y seem "Ahr imanic" . I f I 

may have the impudence to quote f rom a p r i v a t e communication o f a c r i t i c , i t 

may be f a i r l y s t a t ed i n the l i g h t o f the above cons idera t ions tha t my essay 

i s o n l y an " e x t e r n a l v i e w " , hence: 

"you are not communicating the spark o r f lame o f 1 i f e 
which a lone j u s t i f i e s the impulses and a c t i v i t i e s t ha t 
l i e behind what you are d e s c r i b i n g . You are g i v i n g an 
account o f a house t ha t i s d e r e l i c t ; o r o f a corpse, 
(Tieani ngless w i t h o u t the l i f e t ha t has f l e d " 

(Source w i t h - h e l d ) 

My o n l y r e se rva t ions about the a n t h r o p o l o g i c a l s ide o f the thes i s 
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concern cha'pter t h r e e , s ec t ion A, s ince my at tempt to successfu ly descr ibe 

and account f o r a se r ies o f soc i a l movements tha t cover such a wide 

geographical expanse and such an i n d e f i n a b l y category o f people , must o f 

necess i ty be s u p e r f i c i a l . However, I remain convinced tha t my exp lana t ion 

i s a long the r i g h t l i n e s , and perhaps o n l y requires a more i n t e n s i v e , 

s p e c i a l i s e d i n v e s t i g a t i o n . 

The data c o l l e c t e d f o r the study o f Anthroposophy i n an empi r i ca l 

s i t u a t i o n arose out o f a pe r iod o f several months spent i n a v i l l a g e 

community i n 1973. My a n a l y s i s o f soc ia l l i f e i n tha t s i t u a t i o n i s 

c l e a r l y v a l i d o n l y f o r t h a t p a r t i c u l a r t i m e , though t o the best o f my 

knowledge the community has undergone l i t t l e change. In accordance w i t h 

a n t h r o p o l o g i c a l custom, the l o c a t i o n o f the v i l l a g e has been a l t e r e d and the 

names o f a l l the people changed. 

On a f i n a l p o i n t about sources, i t should be mentioned t h a t , i n genera l , 

Anthroposophica l t e x t s are d i f f i c u l t , e s p e c i a l l y those w r i t t e n by S t e ine r , 

and the reader i s reminded t ha t any reading o f them must necessa r i ly be 

i d i o s y n c r a t i c . The same of course can be said about my readings o f a n t h r o 

p o l o g i c a l t e x t s . For the l a t t e r a r e , i n many cases, complex and obscure and 

hence, i n t h i s sense, no less e s o t e r i c . 

SUMMARY OF AIMS AND ARGUMENTS 

The i n i t i a l concerns o f t h i s thes i s are t o : 

(a) De f ine the phenomenon under s tudy . 

(b) Consider a set o f pos s ib l e examples and loca te them w i t h i n a t y p o l o g y . 

(c) Review the v a r i e t y o f methods by which e s o t e r i c i s m can be and has 

been s t u d i e d . 

(d) O u t l i n e the methodology which we f e e l i s l i k e l y t o prove the most 

r i go rous and u s e f u l . 

(e) E s t a b l i s h the usefu lness o f t h i s methodology w i t h the a i d o f a t e s t case. 
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In chapter one, we in t roduce a p r o v i s i o n a l d e f i n i t i o n o f e so t e r i c i sm 

and d i s t i n g u i s h i t f r o m o c c u l t i s m . On the basis o f t h i s d e f i n i t i o n we 

examine a range of e thnographic examples which could f i t t i n g l y be termed 

' e s o t e r i c ' . From these we are able t o e x t r a c t a l i m i t e d ser ies o f recurrent 

t y p i c a l f e a t u r e s . Three o f these f ea tu re s are der ived f rom the f o l k view 

( i . e . the ' e m i c ' ) and three f rom the l o g i c o f the empi r i ca l e so t e r i c 

s i t u a t i o n ( i . e . the ' s y m b o l i c ' ) . 

When combined, these s i x f ea tu res present a p i c t u r e o f an Idea1- typica1 

e s o t e r i c group. By concen t r a t i ng on the e s s e n t i a l l y ' symbo l i c ' aspects o f 

the g roup ' s s o c i a l o r g a n i s a t i o n s we are able to in t roduce a gene ra l ly 

a - h l s t o r l c a l and s t r u c t u r a l perspec t ive w h i c h . f e c i 11tates reference to both 

i m p l i c i t and e x p l i c i t o r g a n i s a t i o n a l p a t t e r n s . But by i n c l u d i n g an 'emic ' 

pe r spec t ive we are ab le t o avoid making a n a l y t i c a l conjec tures which would 

c o n t r a d i c t f o l k v iews . The model we produce i s , then , both o b j e c t i v e to a 

degree and i s , i n t h e o r y , amenable to ' f o l k ' i n spec t ion and v e r i f i c a t i o n . 

We a l s o argue f o r the i n t e r p r e t a t i v e supremacy o f the term ' e s o t e r i c i s m ' 

over terms such as ' po s se s s ion ' , which i s too p a r t i c u l a r i s t i c and o f t e n value 

loaded, and'myst i c l snl, which connotes an unnecessary a i r o f i l l u s i o n and 

mystery . But the term ' e s o t e r i c i s m ' Is not j u s t a h e u r i s t i c , I t has 

i l l u s t r a t i v e va lue ; i t s s p e c i f i c meaning, o f something which l i e s ' w i t h i n ' 

and i s ' h i d d e n ' , imp l i e s the exis tence o f an e n t i t y , q u a l i t y o r s t a te which Is 

not immediate ly obvious t o the senses but has, o r might have, o n t o l o g i c a l 

v a l i d l t y . 

Having d e f i n e d our terms and range o f I n t e r e s t we then focus our 

a t t e n t i o n on the v a r i e t y o f i n t e r p r e t a t i o n s t h a t have been put forward by 

a n t h r o p o l o g i s t s to ' e x p l a i n ' e s o t e r i c i n s t i t u t i o n s and a c t i v i t i e s . We deal 

w i t h these e s t a b l i s h e d modes o f a n t h r o p o l o g i c a l i n v e s t i g a t i o n i n two main ' 

* The term ' m y s t i c i s m ' Is i n f a c t used f r e q u e n t l y i n the t h e s i s , but on ly 
where t h i s cannot reasonably be avoided . 



I X 

s e c t i o n s , (a) the s u b s t a n t i v i s t and (b) f o r m a l i s t , 

(a) The f i r s t sec t ion deals w i t h f o u r s u b s t a n t i v i s t approaches, the 

d e p r i v a t i o n a l i s t , the M a r x i s t , the psycho log ica l and the phenomenalogical, 

a l l o f which en joy prominent p o s i t i o n s i n the anthropology ana soc i o l o g y 

o f r e l i g i o n . The f i r s t t h ree can be charac te r i sed as causal and reduct ive 

the f o u r t h as an t i - c ausa l and d e s c r i p t i v e . I t w i l l emerge tha t a l l these 

t h e o r i e s are unproduct ive - they f a i l to advance our knowledge and under

s tand ing o f e s o t e r i c i s m , and i t w i l l be argued t h a t they a l l conta in 

i d e o l o g i c a l b i a s . 

As Huxley has po in ted out (1976) " t o t h i n k i n terms o f cause i s t o 

have a p a r t i a l i t y f o r one term o f . . . an equat ion over another" (79). The 

s u b s t a n t i v i s t s e x h i b i t a p a r t i a l i t y f o r the baser r e a l i t i e s e . g . the m a t e r i a l 

o r the p h y s i o l o g i c a l , over o t h e r types o f r e a l i t y . Hence t h e i r arguments are 

a - p r i o r i r educ t ive and neces sa r i l y c i r c j l a r ; the attempt to "arrange th ings i n 

a l i n e a r sequence and to t r ace ac t ions and reac t ions to something s i n g u l a r at 

the beg inn ing of . t h ings" . eventua1 ly comes to an impasse, f o r once the s ingu la r 

i s d i scovered " t h a t i s what cannot be expla ined by anyth ing e l se" (Huxley, 

1976: 7 9 ) . 

The f o u r t h s u b s t a n t i v i s t approach, t i i e phenomenologi ca 1, i s non-causal ; 

but i t s advances on the o the r th ree a r e i n s i g n i f i c a n t , s ince i t puts the 

e s o t e r i c on an e leva ted plane beyond t h e o r e t i c a l i n v e s t i g a t i o n and thus does 

I t a d i s s e r v i c e . The phenomenologists ' guarded d e s c r i p t i v i s m and h i s 

s e n s i t i v i t y f o r h i s sub jec t o f t e n b e l i e s a personal involvement i n one aspect 

o f the f i e l d , and t h i s mani fes t s i t s e l f i?i i m p l i c i t value judgements and 

e x p l i c i t q u a l i t a t i v e assessments. Where t h i s i s not the case, i . e . i n 

Castaneda's work, we are taken beyond the scope o f any w r i t t e n fo rm o f 

i n v e s t i g a t i o n . 

(b) The second mode o f i n v e s t i g a t i n g the e s o t e r i c , the F o r m a l i s t , subsumes 

a v a r i e t y o f t h e o r e t i c a l approaches o f a s t r u c t u r a l i s t and r a t i o n a l i s t 



o r i e n t a t i o n . T h e s e , i t i s a r g u e d , a r e h e u r i s t i c a l l y advantageous because 

they a r e most ly n o n - c a u s a l , n o n - p a r t i c u l a r i s t i c and h i g h l y r i g o r o u s . They 

encourage the c o n s t r u c t i o n of c r o s 3 - c u 1 t u r a I g e n e r a l i s a t i o n s which 

I n c o r p o r a t e ' e m i c ' p e r s p e c t i v e s w i t h i n an ' e t i c ' framework. Th(; goal of a 

r a t i o n a l i s t a n a l y s i s , i . e . the attempt to deduce b a s i c s o c i a l and mental 

p r o c e s s e s from t h e i r m a n i f e s t a t i o n s i n c u l t u r a l i n s t i t u t i o n s and r e p r e s e n t a t i o n s 

p r e s e n t s a s t r i k i n g ana logy to the goal of the metaphys ic ian who i s h i m s e l f 

i n t e n t on d i s c o v e r i n g a u n i v e r s a l p a t t e r n of o r d e r and u l t i m a t e ' s e n s e ' 

beneath the v a g a r i e s and b e w i l d e r i n g d i s o r d e r of human e x i s t e n c e . 

However, whereas the r a t i o n a l i s t f o c u s s e s on i n t e l l e c t u a l o r ' m e n t a l ' 

o r d e r , the m e t a p h y s i c i a n f o c u s s e s on t r a n s c e n d e n t a l o r d e r . The d i v i s i o n of 

i n t e r e s t m a n i f e s t s i t s e l f when the l a t t e r comes to embrace ' e x p e r i e n c e ' . One 

approach though, does not p r e c l u d e ' o r i s not t o t a l l y incompat ib le w i t h , the 

o t h e r . Both a r e a t tempts to a r r i v e a t i n v a r i a n t p r o p e r t i e s of ' t h e human 

mind' - an e n t i t y which u n t i l r e c e n t l y c o u l d , r e f e r to both the i n t e l l e c t u a l 

and m e t a p h y s i c a l c a p a c i t i e s and f a c u l t i e s of the human being ( the L a t i n f o r 

mind, a n i m u s , a l s o means s p i r i t and s o u l ) . 

In the second par t o f the t h e s i s we i n t r o d u c e Anthroposophy as a t e s t 

c a s e f o r our model and s t r u c t u r a l theory c f e s o t e r i c i s m . We attempt to 

d i s c o v e r a s p e c i f i c a l l y s o c i a l e x p l a n a t i o n fo r the s t y l e s and i d e a t i o n a l 

p a t t e r n s apparent in Anthroposophy and a s e l e c t i o n of o t h e r n ineteent l i 

c e n t u r y European e s o t e r i c groups . These a r e shown to be symbol ic c o r r e l a t e s 

o f a s o c i a l i n h e r i t a n c e and e x p e r i e n c e of m a r g i n a l i t y , d i f f e r e n t i a t i o n and 

p r o g r e s s i v e a t o m i s a t i o n . The e s o t e r i c s c l e a r l y r e j e c t e d t h e i r i n h e r i t a n c e of 

a l i e n a t i o n , and proposed s o l u t i o n s which would a l t e r t h i s s t a t e of a f f a i r s . 

The r e s u l t a n t c o s n o l o g i e s and o r i e n t a t i o n s which they embraced and formulated 

e x p r e s s e d both t h e i r s o c i a l s t a t e and the r e a l i s a t i o n tha t t h e i r l i v e s d i d 

have an u l t i m a t e meaning. The a n a l y s i s w i l l show that these symbol systems 

were both a p p r o p r i a t e and r e a s o n a b l e . 
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We show that meaning f o r the e s o t e r i c s was b e l i e v e d to inhere w i t h i n 

the i n d i v i d u a l a s a symbol and was thought to be amenable to e x p l o r a t i o n 

and v e r i f i c a t i o n through redempLive p r o c e s s e s adapted from the world of 

s c i e n c e . The e s o t e r i c s ' ready i n c o r p o r a t i o n of s c i e n t i f i c procedures in to 

what were e s s e n t i a l l y n o n - s c i e n t i f i c e n t e r p r i z e s i m p l i e s that the boundary 

l i n e between s c i e n t i f i c and s o - c a l l e d p r e - s c i e n t i f i c modes of thought i s 

more s l e n d e r ti ian most a n t h r o p o l o g i s t s would c a r e to admi t . In s e c t i o n B 

o f c h a p t e r t h r e e we at tempt to v iew the fo rmula tor o f Anthroposophy, 

Rudo l f S t e l n e r , from the p e r s p e c t i v e of e s t a b l i s h e d s o c i o l o g i c a l c a t e g o r i e s 

o f prophet and shamr.n. T h i s e n a b l e s us to break down h i s s o c i a l and 

r e l i g i o u s e x p e r i e n c e s and s o c i a l t a s k s in to a c o n s i s t e n t and coherent 

p a t t e r n . I t a l s o pe rmi ts us to look beyond the i d i o s y n c r a s i e s of S t e i n e r ' s 

n a t u r e and p h i l o s o p h y and opens us to an awareness of t r a n s - h i s t o r i c a l , 

r e c u r r e n t , formal p a t t e r n s of i n d i v i d u a l t ranscendence and c h a r i s m a t i c 

l e a d e r s h i p . 

In the f i r s t s e c t i o n o f c h a p t e r four we i n t r o d u c e the fundamental i d e a s , 

p r i n c i p l e s and o r g a n i s a t i o n a l a s p e c t s of Anthroposophy and l o c a t e them w i t h i n 

t h e s i x c r i t e r i a which were e s t a b l i s h e d e a r l i e r as the b a s i c d e f i n i n g f e a t u r e s 

o f the e s o t e r i c group o r . i n s t i t u t i o n . 

In the second s e c t i o n we e x p l o r e the p o s s i b i l i t y of examining the 

A n t h r o p o s o p h i c a l b e l i e f system a s i f i t were a myth and amenable to s t r u c t u r a l 

a n a l y s i s . We s e p a r a t e i t i n t o two a s p e c t s , the e s o t e r i c and the e x o t e r i c , and 

examine each in t u r n . The b a s i c p r i n c i p l e which we c o n c e i v e to be o p e r a t i v e 

w i t h i n both schemes i s r e p r e s e n t e d as a p r i n c i p l e o f ' m e d i a t i o n ' . T h i s , i t 

i s shown, permeates the complete s y s t e m , e s t a b l i s h i n g connect ions and 

c o n s i s t e n c i e s and de te rmin ing i t s i n n e r c o h e r e n c e . Although the type of 

m e d i a t i n g a c t i v i t y apparent i n Anthroposophy i s c l e a r l y geared towards the 

r e s o l u t i o n of e x i s t e n t i a l c o n t r a d i c t i o n s , i t i s an a c t i v i t y of a l o g i c a l and 

f n t e l l e c t u a J na ture o r a t l e a s t can be represented as s u c h . 
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In the f i n a l c h a p t e r we abandon c o n s i d e r a t i o n s of Anthroposophy as 

an i d e a l , o b j e c t i f i e d system o f r e p r e s e n t a t i o n s and re-examine i t in an 

empi ri c a 1 c o n t e x t . 

The subsequent ethnography and a n a l y s i s of c l a s s i f i c a t i o n and behaviour 

in S t . M j c h e l , a S t e i n e r - b a s e d v i l l a g e community, w i l l show that Anthroposophy, 

a l t h o u g h the ' g i v e n ' o f s o c i a l l i f e and the purpose of the conmunity, had , 

i n the minds of the v i l l a g e r s , undergone a s e r i e s of t r a n s f o r m a t i o n s . T h i s , 

we w i l l a r g u e , was due to an en fo rced conceptua l d i a l o g u e w i th t h r e e o ther 

f a c t o r s , namely , (a) h i s t o r i c a l developments w i t h i n the Anthroposophica1 

wor ld i t s e l f ; (b) tite p r a c t i c a l e x i g e n c i e s of the l o c a l s i t u a t i o n , o rd inances 

of space and a shor tage of l a b o u r , and (c) the l o g i c of the s e p a r a t i s t 

s i t u a t i o n arid the e x i s t e n c e o f a heterogenous p o p u l a c e . 

The t h e s i s c o n c l u d e s w i t h some t e n t a t i v e s p e c u l a t i o n s , prompted by 

some o f the t h e o r i e s advanced d u r i n g the c o u r s e of the e x e r c i s e , on the 

i n t r i n s i c s i g n i f i c a n c e , na ture and meaning, o f the s t r u c t u r e s or a b s t r a c t 

r e l a t i o n s m a n i f e s t in e s o t e r i c i s m . 



PART ONE 

TOWARDS A THEORY OF ESOTERICISM 

"What p h i l o s o p h y i s r e q u i s i t e i f we a r e to l i v e 
up to the s u b j e c t , be on a l e v e l w i t h i t ? The 
q u e s t i o n i s not how the phenomenon must be 
t u r n e d , t w i s t e d , narrowed, c r i p p l e d 50 as to 
be e x p l i c a b l e , a t a l l c o s t s , upon p r i n c i p l e s 
t h a t we have once and f o r a l l r e s o l v e d not to 
go beyond. The q u e s t i o n i s ; 'To what point 
must we e n l a r g e our thought so t h a t i t s h a l l 
be in p r o p o r t i o n to the p h e n o m e n o n ? ' . . . " 

S c h e l l i n g , P h i l o s o p h i c der Mytholcg ie 



CHAPTER ONE 

THE SOCIAL FORMS OF ESOTERIC!SM 

" A l l forms a r e s i m i l a r , and none a r e the same, 
So that t h e i r chorus p o i n t s the way to a hidden 
lav/ ' 

Goethe 



A. DEFIMITIONS 

Our d e f i n i t i o n o f . e s o t e r i cism, although a r r i v e d at through 
observation and thus represents, i n part, something of a.temporary 
conclusion, can most u s e f u l l y be introduced at the outset of our enquiry. 
The term ' e s o t e r i c ' derives from the Greek word iodUEpinnc meaning 
'inner' or 'within' and i s an opposed form of 'exoteric', fj-ora the 
Greek . egcoxepLxds which means 'outward' or 'without'. Following from 
both t h i s and i t s popular usage v/hich, we f e e l , requires a more pr e c i s e 
formulation, our d e f i n i t i o n of esotericisra i s as follo'-s: 

The schematisation of and/or adherence to system,3 of b e l i e f 

u s u a l l y of a hidden (or non-public) nature, which are considered 

r e f l e c t i o n s of transcendent tn:iths - oi- ultimate workings of the 

cosmos and, as such,.constitute c l a s s i f i c a t i o n s of man, nature 

and the cosmos. Furthermore, the a r t of p a r t i c i p a t i o n i n the 

a c q u i s i t i o n of t h i s knowledge and the p r a c t i c e of s p e c i f i c 

techniques that accompany i t are a l s o u s u a l l y regarded as the 

means by v/hich i n d i v i d u a l transcendence or l i b e r a t i o n from the 

everyday 'profane' human s t a t e or s i t u a t i o n i s realised.'' 

There are three aspects to esotericism: (1) e s o t e r i c knov/ledge; 

(2) e s o t e r i c persons and groups; (3) e s o t e r i c actions and p r a c t i c e s . 

(1) ESOTERIC KNOV/LEDGE 

A l i s t of examples of e s o t e r i c knowledge would include: 

( a ) The hidden o r a l and symbolic t r a d i t i o n s and representations of 

t r i b a l or ' a r c h a i c ' s o c i e t i e s , as possessed and maintained by 

those s o c i e t i e s ' s a c r a l o f f i c i a n t s and i n i t i a t e s . 

(b) The hidden or non public knowledge and representations of 



s p e c i a l i s t f u n c t i o n a r i e s i n l i t e r a t e s o c i e t i e s , 

( c ) ) The secret", or simply more obscure, epics, myths and philosophies 

of l i t e r a t e s o c i e t i e s ^ s u c h as the Book of Torah, the Book of 

Revelations, the Kabbalah, the Upanisads, the P a l i Canon etc. 

- (d) The accumulated accounts of su b j e c t i v e "mj'stical" experiences 

as entertained and preserved by t r i b a l and l i t e r a t e s o c i e t i e s . 

The content of none of these various sources or agencies of knov/ledge i s 

n e c e s s a r i l y s e c r e t or hidden, r a t h e r i t i s t h e i r "meaning" which i s non 

e x p l i c i t and hidden. '• 

(2) ESOTERIC PERSOMS AWD GROUPS 

Revelation of t h e i r lueaning i s i n the hands of i n t e r p r e t e r s - monks, 

a s c e t i c s , mystics, and prophets or (more i n the t r i b a l context) r i t u a l 

p r i e s t s , mediums and shamans. Usually complete r e v e l a t i o n i s only f o r the 

" i n i t i a t e d " . I n i t i a t e s are u s u a l l y thought of as a body of b e l i e v e r s or 

poractising "transcendents" who follov/ a p a r t i c u l a r system, i n t e r p r e t a t i o n 

or i n t e r p r e t e r of penultimate knov/ledge. But the term can also u s e f u l l y 

encompass those who formulate, i n t e r p r e t or r e i n t e r p r e t e s o t e r i c systems,, 

e.g. Buddha, Jesus, E l i p h a s L e v i , Meister Eckehart, St. Augustine, the 

t r i b a l shaman e t c . 

(3) ESOTERIC ACTIONS AMD PRACTICES 

E s o t e r i c a c t i o n s and p r a c t i c e s would include meditation, contemplation, 

chanting, dancing, p r a y e r j o r other r i t u a l e x e r c i s e s which have as t h e i r prime 

aim some kind of transpersonal s t a t e whether t h i s i s described as "possession" 

(Lewis 1971),"possession trance" (Bourgignon 1973) " a l t e r e d state of 

consciousness" (Tart 1975) "ecstasy" ( E l i a d e 1968) or simply as contact 

with a higher d i v i n i t y , hypothesized s p i r i t "power", "powers" or e n t i t i e s . 

E s o t e r i c p r a c t i c e s a l s o include i n i t i a t o r y ordeals, t e s t s and the l i k e . 



NOTE: ESOTERICISM AND OCCULTISM 

At t h i s juncture some d i p t i n c t i o n s should be made between the terms 
" e s o t e r i c " and " o c c u l t " since i n normal usage the two are interchanged 
fre q u e n t l y . T i r y a k i a n , v/ho d i f f e r e n t i a t e s betv/een the two, o f f e r s the 
following happy d e f i n i t i o n of occultism which we have s l i g h t l y adapted. 

Occultism i s the pursuit of, or involvement with those 

" p r a c t i c e s , techiniquesvor procedures which (a) draw upon hidden or 

concealed forces i n nature or the cosmos that cannot be measured or 

recognised. ..(scientifically)..and (b) which have as t h e i r desired or 

intended consequences em p i r i c a l r e s u l t s such as e i t h e r obtaining 

knowledge of the e m p i r i c a l course of events or a l t e r i n g them from 

what they would have been without t h i s i n t e r v e n t i o n " ( T i r y a k i a n 1975:265). 

Put Simply, e s o t e r i c i s m i s p r i m a r i l y s u b j e c t - d i r e c t e d whereas occultism 

i s p r i m a r i l y object-directed,. The c l o s e r e l a t i o n s h i p often found to occur 

between the tv/o has to do vd.th the f a c t that o c c u l t i s t s often derive t h e i r 

pov/er from e s o t e r i c domains or e s o t e r i c bodies of knowledge. Sometimes the 

two aspects are embodied i n the same persono Hamer's d e f i n i t i o n of the • 

t r i b a l shaman, f o r example, views him as both metaphysician ( man"who i s i n 

d i r e c t contact with, the s p i r i t world through a trance s t a t e " ) and magician 

(someone i n t h i s case who "bewitches) persons") ( c f . Hamer 1973:XI). In 

some other cases the e x e r c i s e of magical powers by an e s o t e r i c i s considered 

a wasteful and p o i n t l e s s p r a c t i c e l i k e l y to impede the q u a l i t y of h i s 

transcendence, ( c f S t a a l 1975:153-6) . I n other areas again the o f f i c e s of 

metaphysician sind magician, e s o t e r i c and o c c u l t i s t , are s t r i c t l y . 

d i f f e r e n t i a t e d . This i s true of Hindu I n d i a i n general, v/here the 

s a c r l f i c i a r y Brahman and the a s c e t i c "renouncer" occupy q u a l i t a t i v e l y 

d i f f e r e n t conceptual and f u n c t i o n a l domains. 
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I n general, geomancy, d i v i n a t i o n , w i t c h c r a f t , astrology, miracle working, 

o r a c l e c o n s u l t a t i o n , the t e l l i n g of prophecies and the p r a c t i c e of magic 
(Marcel Mauss' famous "science of the concrete" 1950:142-3) can a l l be 
subsumed wi t h i n the category of •occultism'. Because, of t h e i r object-focus 

• they cannot be seen as n e c e s s a r i l y p a r t i c i p a t i n g i n , or incumbent upon, 
e s o t e r i c i s m as defined above, even i f they are derived (as often happens 
e.g. I n c h i n g from Confucianism) from an e s o t e r i c t r a d i t i o n . Even i f o c c u l t i s t s 
and e s o t e r i c s draw upon the same hidden corpus of ultimate knowledge or 
sources of power the two functions are e s s e n t i a l l y d i f f e r e n t . Often they 
are opposed. Exorcism, f o r example, i s an occult p r a c t i c e aimed at the 
d e s t r u c t i o n of a negative trance s t a t e . . . 

By way of summary, occult p r a c t i c e s are aimed at the transformation of. 

persons Eind objects "within the world", whereas e s o t e r i c p r a c t i c e s are 

o r i e n t e d towards the transformation of persons i n t o a transcendent s t a t e 

which i s "beyond ^he world". I t should be added that although our focus i s 

predominantly upon the l a t t e r , i n cases where es o t e r i c i s m and occultism occur 

together they w i l l not be t r e a t e d separately. 



B. TYPOLOGICAL OUTLINE 

The e n t i r e known range of e s o t e r i c s o c i a l forms can, f o r h e u r i s t i c 

purposes, be c l a s s i f i e d out i n terms of the following categories and 

sub-categories: 

1. E s o t e r i c communities, (a) i n s t i t u t i o n s and establishments. 

I I . E s o t e r i c communities, (b) s e c t s and loose-knit groups. 

I l l , I n dividuated e s o t e r i c i n s t i t u t i o n s . 

IV. T r a n s i t i o n a l e s o t e r i c i s m , mystics and m y s t i c a l movements. 

Our i n v e s t i g a t i o n proceeds by considering contrasting examples subsumed 

under each s e c t i o n . 



( i ) ESOTERIC COMMLTOTKS (a) ESTABLISffiEHTS AND INSTITUTIONS 

One of the most widespread forms of organised esotericism i s the 

i n s t i t u t i o n of the monastery. According to \vach, monasticism i s knovm not 

only i n the C h r i s t i a n west, but i n Mohammedanism, Manicheism, Buddhism, 

Jainism and Taoism (Wach 19^2: 182-5). For comparison of the tjrpes of 

monastic endeavours contained within each of these systems, the reader i-s 

referred elsewhere ( c f . V/eber 1966: Index and ¥ach i b i d : 181-96). Our present 

purpose i s to b r i e f l y outline the c h a r a c t e r i s t i c s of one such monastic system, 

v i z . the Buddhist, and evaluate i t s a c t u a l i s a t i o n i n two contrasting empirical 

settings, Thailand and Nepal. 

THE SANGHA 

The Sangha i s one of the three Jewels of tr a d i t i o n a l Buddhism vd.thin v;hich 

the believer finds "refuge". (The other two Jewels or Tritatna being the 

Buddha and the Doctrine or Dharma). I d e a l l y i t takes the form of an e s s e n t i a l l y 

unstructured community of monks pra c t i s i n g an eleemosynary and eremetical l i f e s t y l e ] 

But i n p r a c t i c e the monks often l i v e i n permanent quarters (skandhakas). L i f e i n 

the Sangha i s organised around.consultation of the Dharma (the discourses of 

the Buddha as preserved orally) jobedience to the Discipline (vinaya pitaka) and 

the. practice of meditation (samadhi). 

The two major schools of Buddhism, Mahayana and Hinayana (which includes 

Theravadin) express different s p i r i t u a l orientations. The goal'of the Mahayanist^ 

i s "Supreme Buddhahood" achieved by 

(a) sublimation of the passions. 

(b) insight into the inner "non-selfhood", 

(c) the r e a l i s a t i o n of Maya or "material i l l u s i o n " . 

(d) transcendence into the ¥oid, (sunyata). 

The Buddhahood or state of "being and not being" i s achieved by "highly esoteric 

yogic exercises and s p e c i a l transmissions of s p i r i t u a l power from an enlightened 
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Guru". (Sanghorakshita i n Basham 1974:95). 

The Mayaj';anists also offer a "Salvation for a l l " and consequently put less 

s t r e s s on monastic l i f e , a factor disfavoui'ed by the Hinayanists vrho require tho 

Buddhist l a i t y to observe only the more elementary precepts, by vrhich means 

merit (p'onyg) i s accuaulated and re b i r t h i n heaven assured. In contrast, 

Hinayan s a l v a t i o n for the monk involves the attainment of a state of vjorldly 

emancipation (mokSa). This i s achieved t h r o u ^ insight into the transitory 

(anitya) and painful (duldia) natiire of conditioned things and the 'non-selfhood' 

(riairatmyata) of. a l l the elements of existence. The monk follows paths such as 

the Aryan lighthold Path or the seven stages of puri f i c a t i o n . These are contained 

within the Pemiltimate Buddhist teaching - the Adhidharma - which i s described 

by Ling as an esoteri c abstraction from the more-exoteric or "popular" Suttas 

(Ling 1968:132). The state of transcendence which i s the aim of the monl: i s 

depicted by the P a l i term fnibbana vrhich Ling regards as a "wider deeper perfect 

consciousness beyond the constraints and corruption of ordinary individual 

existence" (ibid:'l':5'i5). Ontoiogically, for the Hinayan, nibban.a i s an "eternal, 

imchanging, extra-mental s p i r i t u a l entity" and psychologically i t i s a "state of 

supreme b l i s s and serenity". (Sanghoralcshita i n ibid : 9 7 ) . 

Although kept separate, lay Buddhist l i f e and Sangha l i f e involve id e a l l y a 

t o t a l orientation of the s e l f towards a transcendental or salvatory condition. 

As such, Buddhism has "no direct concern with the coll e c t i v e l i f e of man on the 

s o c i a l and p o l i t i c a l l e v e l " (ibid:97) but the polarity between Sangha and lay 

community i s of a s o c i o - e c c l e s i a s t i c a l rather than s p i r i t u a l nature. The search 

for "wisdom" i n the Sangjia i s primarily esoteric while the state of devotion or 

" f a i t h " , t h o u ^ equally v a l i d , i s of a more exoteric nature. 

Many contemporary Buddhist monks l i v e i n the Vihara v/hich acts as a temple 

and shrine as well as a monastic settlement. The Viharas resemble Hindu monasterie| 

i n that the monks are involved not only i n "Inner practices" but also i n outer 

practices such as the education of l o c a l children and the propagation of good 



works. (Hindu Mathas are s h r i n e s , homes f o r monks, and also centres of 

education as we l l as f o r the e s o t e r i c p r a c t i c e s of yoga and a s c e t i c i s m ) . 

THE THAI MONASTERY 

•Tambiah's d e s c r i p t i o n of a contemporary Theravadin Buddhist monastery 

focuses on the r e l a t i o n s h i p between the monastic establishment and i t s l a y 

settlement - the v i l l a g e of Ban Phraan Muan. Although the two domains are 

p h y s i c a l l y and symbolically kept w e l l apart, t h e i r complementarity, or 

interdependence, provides the i n t e r n a l dynamic and ch i e f forms of v i l l a g e 

o r g a n i s a t i o n a l and r i t u a l l i f e , 

• Separation i s p h y s i c a l l y expressed i n the positioning of the monastery 

(Wat) i n a place apart frcm the v i l l a g e , and symbolically expressed through 

the monk's simple, uniform s t y l e of dress and the suspension of kin-based 

naming c a t e g o r i e s . The monks are i n f a c t the very young and very old men of 

the v i l l a g e who enter the Wat e i t h e r on a temporary or permanent b a s i s . But 

despite renunciation of the l a y and worldly l i f e the monks are t o t a l l y 

dependent upon the benefaction of the l a i t y f o r t h e i r material support. The 

r e s u l t i s an interchange of prestigous s p i r i t u a l merit (thambun) and the 

perfomiance of " l i f e " r i t u a l s such as marriage f e a s t s and mortuary r i t e s i n 

return f o r ma t e r i a l and economic p r e s t a t i o n s . 

The presence of the monastery within the v i l l a g e area i s of i t s e l f a 

source of "merit" v/hich the monks generate by v i r t u e of t h e i r innate 

" e x c e l l e n c e " as renouncers. The monks indulge i n no occult p r a c t i c e s though 

t h e i r presence i n s i d e ( o r outside) the v i l l a g e at s p e c i f i c times of the year 

has a "magical value" (Tambiah 1970:155). Symbolically, the Wat.is the centr*^| 

of v i l l a g e l i f e ; and the making of merit, through, a s e r i e s of r i t u a l i s e d 

i n t e r - r e l a t i o n s h i p s , i s the c h i e f a c t i v i t y of the v i l l a g e r s . 

Within the Wat the monks are taught the l i t u r g i c a l body of knowledge and 



esoteric teachings of the Buddha - the Dhamma. The monk practices s p e c i f i c 

"techniques of meditation and contemplation by vrhich he seeks withdrawal from 

the v;orld, acquires a hatred for his body, and places himself on the path of 

salvation"- (ibid:116). Four kinds of mindfulness are advocated, v i z . 

concentrations on the body, sensations, thoughts and mind objects. The purpose 

of a l l t h i s i s to a t t a i n "nirvana", a transcendent state of "being and not 

being" described by Tambiah as a form.of earthly release or "liberation".-

The charter for the monastic l i f e i s the l i t u r g i c a l Patimokka which 

contains 227 precepts, f i v e of v/hich are applicable to the ordinary layman, 

ten to the novice (samanera) ar.i, i d e a l l y , a l l to the f u l l y fledged monk 

(Bikku). The .samanera occupies a position i n f e r i o r to that of the Biklcu 

and t h i s l a s t s u n t i l he becomes i n i t i a t e d into the inner order or "Sangha". 

I n i t i a t i o n ceremonies (upasampada ) involve both monks and v i l l a g e r s , The Wal 

l i k e other Buddhist monasteries i s i d e a l l y non^hierarchical i n structure so 

relationships within the monastery are not codified or formalised, yet the 

existence of assymetrical dyadic relationships i s both e x p l i c i t and acceptable. 

The abbot Chao-Wat i s both p o l i t i c a l and s p i r i t u a l head of the Wat, and other 

d i s t i n c t i o n s are made between pupil and teacher, ordainer (upacha) and ordained, 

novice and monk, junior monk and senior monk ( c f . p. 75). 

Although Tambiah st r e s s e s the exoteric function of the Wat, the monks 

themselves are e s s e n t i a l l y engaged i n esoteric a c t i v i t i e s . Their salvatory 

orientation alone a c t u a l i s e s them as a source of povrer and moral merit. Honks, 

v i l l a g e r s and locale a l l benefit from the "word power;' latent i n the expression 

(during c a l e n d r i c a l and f e r t i l i t y r i t u a l s ) of "hidden" forms of knowledge. This 

knowledge i s esoteric, because sacred and because the P a l i texts are not 

comprehendable by the l a i t y . Total comprehension of P a l i i s an option only 

for the "most s p i r i t u a l " of the monks, i . e . usually those who have by virtue 

of t h e i r success ascendied into the Sangha hierarchy which i s located at the 

supra-yillage regional l e v e l . 
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Tambiah's exegesis views the Wat as a l o c a l l e v e l transformation of 

ide a l Theravadin-Buddhist orthodoxy and as such stresses i t s evolution away 
from the l a t t e r t r a d i t i o n . However,the esoteric heart of p r a c t i c a l v i l l a g e 
Buddhism i s not l o s t . Although tending mostly to function as a r i t e of 
passage, a framework of " l i m i n a l i t y " for the v i l l a g e r s , and elthough i t 
provides a source of exoteric p r i e s t l y functionaries yet the V/at retains i t s 
apexical esoteric position. I t constitutes the supreme "Inside" of Ban 
Phraan Muan and as such i s a constant source of ins p i r a t i o n and regeneration. 

TKS NBWAR BARE 

Among the Newar Buddhists of the Kathmahdu v a l l e y i n Nepal the Buddhist 

monastery, or Vihara, has been r e - i n s t i t a t i o n a l i s e d over the centuries as the 

habitation for a hereditary caste of " p r i e s t s " - the Bare. 

As i t stands, the Vihara i s the central focus of religious a c t i v i t i e s 

among the Nexvars. The Bare, who protect as vfell as inhabit the Vihara, are 

accorded a special s a n c t i t y . . They are revered as "Renouncers" and they alone 

can r i g h t f u l l y have t h e i r heads completely shaven. This - a symbol of 

celibacy and renunciation - despite the fact that the. Bare " l i v e i n the 

World", marry and have children. 

The goals of the Bare ars l i k e those of any other Buddhist monk, i . e . 

the attainment of deliverance and the acquisition of magical pov/ers. These 

are achieved not through world-rejection and separation, though there are 

aspects of these i n Bare r i t u a l , but through a qualitative stress on inter-, 

dependence. The "condition of dependency" alone secures salvation. This i s 

because, as ethnographer Qreenwold t e l l s us: 

"Human l i f e i s . . . . . . viewed as involving inescapable relationships 

of dependence and of reciprocal obligations ...... To. f a i l to f u l f i l l 

such'obligations i s to cease to be a man.. But to cease to be a man does 

not lead to the attainment of the absolute." (Oreenwold: 1974:133) 
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The trance-inducing p r a c t i c e s enjoined by the Bare f o r the attainment 

of Buddhist ends are i n fact, l a r g e l y T a n t r i c . Thus they celebrate "earthly 
p l e a s u r e s " and s a c r i f i c i a l l y p a r t i c i p a t e i n r i t u a l copulation and the 
i n g e s t i o n of meat, f i s h and a l c o h o l . The r i t u a l procedures f o r the use of 
ecstasy, aggression and s e n s u a l i t y are elaborate, complicated and s t r i c t . 
Deviation from e s t a b l i s h e d procedures or misuse of them i s dangerous and 
can lean to madness and death. The charismatic magical power released i n 
the t a n t r i c r i t e s adheres not j u s t to i n d i v i d u a l p r a c t i t i o n e r s but to the 
whole c a s t e . . 

I n t h e i r r o l e as r i t u a l p r i e s t s the Bare organise, and p a r t i c i p a t e i n , 

an elaborate' s e r i e s of l o c a l f e s t i v a l s and communal f e a s t s . Care of the 

sacred s h r i n e s and images contained i n the Vihara i s entrusted to the most 

senior, most sacred, members of the Bare Sanghe. 

I n accordance with the laws of Karma, those Nev/ars who l e d righteous 

l i v e s i n a previous incarnation are bom into the Bare caste. But f u l l Bare 

s t a t u s and s a c r a l i t y only comes about through a ceremony of " i n i t i a t i o n " . 

T h i s takes the form of a r i t e of p u r i f i c a t i o n (Bare Chhuyiev) during which 

the ordinant i s symbolically transmuted from the p h y s i c a l or "natural world" 

i n t o the realms of s p i r i t . The i n i t i a t e i s shaved and p u r i f i e d with water. 

He dons s a f f r o n robes, r e c e i v e s a new name and i s admonished to respect the. 

ten Buddhist precepts and "take refuge" i n the "Three Jewels": the Buddha, 

the Dharma and the Sangha. For a short period a f t e r i n i t i a t i o n the new Bare 

observes a s e r i e s of d i e t a r y and behavioural r e s t r i c t i o n s . Then he i s 

incorporated i n t o the world of caste and "impelled to marry".(ibid.138). 

Since the Newars p r a c t i c e p a t r i l i n e a l descent and siiice the Vihara the new 

Bare i s i n i t i a t e d i n t o i s that of h i s f a t h e r s , he remains permanently attached 

to that Vihara. 

Hierarchy among the Bare, who are themselves the apex of a wider Newar 
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hierarchy; i s based upon ascending and descending l e v e l s of s e n i o r i t y which, 
Greenwold informs us,, "are judged not by ones age but according to the 
length of time one has been a member of the Scingha" ( i b i d : 133). The 
Sangha's in n e r group i s the Bare Guthi which i s composed of an executive 
committee of members v/hose r e s p o n s i b i l i t y i t i s to provide guardians (Dyo 
Paca) f o r the monastery's s h r i n e s . 

Greenwold points out that the Bare are both "monks" end "householders". 

Ordination i s a r i t e of passage in t o "monkhood" and "householdership''. The 

Vihara i s both temple and household. In usual contexts, e i t h e r Buddhist or 

Hindu, such a conflagration of sacred and s e c u l a r features would not normally 

be found. But i n the Newar case i t can be -explained by the f a c t that 

"Nepal i s a land where Buddhism and Hinduism l i v e side by side i n 

pe r f e c t harmony" ( i b i d : 1 4 3 ) . 

•'Of s p e c i a l i n t e r e s t to us i s the p e c u l i a r j u x t a p o s i t i o n of e s o t e r i c 

and e x o t e r i c f e atures i n t h i s s o p h i s t i c a t e d example of syncretism. In 

Hindic terms the Bare, because of t h e i r adoption of secret and powerful 

t a n t r i c r i t u a l s and t h e i r emulation of the Sannyasi ( i n head shaving 

p r a c t i c e s ) are manifestly e s o t e r i c . However they behave l i k e exoteric 

Brahmins, i . e . they l i v e i n the world and act as r i t u a l f u n c t i o n a r i e s . 

From a Buddhist point of view, since they marry and don't r e j e c t the world, 

they are manifestly e x o t e r i c . Hov/ever, t h e i r goal of worldly release i s 

a l s o that of the e s o t e r i c Bhikkhus. 

At f i r s t sight the Bare represent an a r b i t r a r y compromise of a l l these 

v a r i o u s f e a t u r e s and realms. But a c l o s e r study reveals that superimposed 

upon a l l t h i s i s a uniquely Newar mode of e s o t e r i c transcendentalism. For, 

as Greenwold points put, according to Newar Buddhism, 

"he who pursues the most sublime goal i s the one who undergoes a 

s p e c i a l s e r i e s of ceremonies of consecrations and p u r i f i c a t i o n , who 

follows a s p e c i a l s e r i e s of r i t u a l observances, and who thereby gains 

knowledge of a mystic aJid magical nature " ( i b i d : 133-4). 



( i i ) ESOTERIC COMMUNITIES (b) LOOSE-MIT GROUPS AND SECTS 

Groups that fall within the confines of t h i s category are 

d i s t i n g u i s h a b l e from those considered previously by v i r t u e of t h e i r 

p o s i t i o n of p e r i p h e r a l i t y within t h e i r r e s p e c t i v e r e l i g i o n s and 

i d o l o g i c a l m i l i e u s . 

THi] TIPASA EIKKUS 

The Tipasa Bikku, as described by Yalmun (1962), are a community 

of a s c e t i c Theravadin monks who inhabit a s e r i e s of wild, i s o l a t e d caves 

l o c a t e d i n the eastern provinces of Ceylon, Bikku l i f e i s devoted s o l e l y 

to the attainment of nirvana. The means employed to achieve t h i s are: 

(a) the p r a c t i c e of non-attachmentj (b) withdrawal from a l l v/orldly d e s i r e s , 

( c ) the p r a c t i c e of meditation and (d) obedience to more than, the f i v e 

b a s i c precepts u s u a l l y required of the Buddhist l a i t y (Lay precepts: not 

taking l i f e , not s t e a l i n g or l y i n g , not drinking or committing a d u l t e r y ) . 

Yalraun s t r e s s e s the opposition of the a s c e t i c s to the established 

p r i e s t l y orders of Ceylon, The Bikkus t o t a l l y r e j e c t the worldliness of 

the Ceylonese Sangha, They wear s o i l e d brown robes to d i s t i n g u i s h themselves 

from the p r i e s t s who wear clean saffron robes. They also refuse to use 

commercial transport; or l i v e i n houses and r e j e c t the pr i & s t l y p r a c t i c e of 

requesting food from the l a i t y , p r e f e r r i n g i n s t e a d to receive voluntaiy . 

o f f e r i n g s f o r t h e i r sustenance. In an attempt to recapture the immediacy 

of e a r l y Buddhist Monasticism/mysticism, the Bikkus "deny the v a l i d y of 

the formal organisation of Orthodox Buddhism", and thus a b o l i s h the p r i e s t l y 

custom of conducting r e l a t i o n s i n P a l i or Sanskrit.. L o c a l Sinhalese i s 

adopted i n t h e i r place ( i b i d : 2 9 6 ) . 

The Bikku's caves are f i l l e d , with bones and other objects considered 

s u i t a b l e f o r meditation on death. This i s i n accordance with high Buddhist 
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precepts which aim at the d i s s o l u t i o n of the s e l f ' s attachment to the 
worldly body. P e r i o d i c a l l y , vows of t o t a l s i l e n c e are observed, but mostly 
the Bikkus spend t h o i r time alone anyway, s i t t i n g i n t h e i r caves, meditating 
and reading the hallowed e s o t e r i c P a l i t e x t s . Offerings of food are brought 
to the a s c e t i c dwellings by l a y v i l l a g e r s , among whom the Bikkus are well 
"respected" and have great charisma. S o c i a l r e l a t i o n s between the Bikkus 
ark " r i g i d l y and h i e r a r c h i c a l l y ranked" on the b a s i s of s u c c e s s i v e l y more 
e s o t e r i c ordinations, ranging from novice at the lov/est l e v e l to t h i r o and 
then hamdumovo at the highest l e v e l . 

The novice's l a y connections are severed during the Tipasa i n i t i a t i o n 

ceremony. Death and r e b i r t h are symbolically r e a l i s e d i n r i t u a l s involving 

shaving of the head, bathing i n mud and then, v/ater, followed i n turxi by a 

robing ceremony which takes place to the accompaniment of s c r i p t u r e singing. 

F i n a l l y , the novice undergoes a period of s c r i p t u r e t r a i n i n g and i ^ e s o c i a l i s -

a t i o n , thus completing h i s e x i t from the "world of men" and h i s entrance into 

•"the realm of sacred beings" ( i b i d : 3 0 0 ) . 

Prom our b r i e f overview of the Tipasa s e c t a r i a n community the following 

outstanding features and themes can be outlined: 

( a ) Opposition to, and separation from, orthodox Buddhism. 

(b) ) A r e v i v a l of e s o t e r i c and a r c h a i c Buddhist precepts and p r a c t i c e s . 

( c ) A p o s i t i o n of s o c i e t a l p e r i p h e r a l i t y . 

(d) A t o t a l o r i e n t a t i o n towards transcendence. 

(e ) Symbolic themes of i n i t i a t i o n . 

( f ) A h i e r a r c h i c a l l y ordered s o c i a l organisation. 

JAVANESE GROUPS 

C l i f f o r d Geertz's study of mysticism i n the Indonesian tov/n of 

Modjokuto r e v e a l s an underlying s i m i l a r i t y of b e l i e f , o r i e n t a t i o n and 

p r a c t i c e among a v a r i e t y of i n t e r s r e l a t e d but d i s t i n c t Javanese s e c t s . 
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. Hê  s e t s out a general theory of Javanese mysticism i n the form of a s e r i e s 
of p o s t u l a t e s , according to which the aim of a l l sect members i s to: 

( a ) Minimise the passions i n order that a set of underlying i n n e r 

f e e l i n g s might be perceived. 

(b) To a t t a i n knowledge of that underlying source of f e e l i n g ( r a s a ) 

which i s both the true s e l f (aku) and a manifestation of God ( A l l a h ) . 

( c ) To acquire a s t a t e of s p i r i t u a l power f o r s p e c i f i c socio-empirical 

purposes. 

(d) To p u r i f y the w i l l and r i s e above mimdane concerns. 

(e ) To r e a l i s e the generic divine bond which underlies a l l i n d i v i d u a l s . 

The attainment of transcendence, described as a st a t e of "going above, 

beyond and w i t h i n " i s f a c i l i t a t e d by a set of ba s i c p r a c t i c e s . These are: 

( a ) The i n s t i n c t u a l d i s c i p l i n e s of f a s t i n g , breath regulation, staying 

awa.ke and sexual abstinence. 

(b) A withdrawal of attention from the everyday world i n meditation 

(semedi) aud ( t a p a ) . 

( c ) The study of " r a s a " which i s a type of metaphysical psychology. 

The term f o r the t o t a l mental and p h y s i c a l mystic quest i s ."ngesti", 

the p r a c t i c e of which requires a focusing of a l l the f a c u l t i e s towards one 

u n i f i e d s i n g l e end. Pilystics are expected to n g e s t i d a i l y by themselves and 

In sect.meetings ( l a t i h a n ) . 

According to Rasa, f o u r f o l d correspondences are believed to e x i s t between 

vari o u s l e v e l s of r e a l i t y , e.g. The four b a s i c hmian drives (aggression, 

greed, passion f o r peace or e v i l , eind desire f o r sustenance), the emotions, 

the a s t r o l o g i c a l system (sun, moon, earth and s t a r s ) , four kinds of s p i r i t , 

and four p o l i t i c a l groups e t c . A comprehensive knowledge of t h i s system of 
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correspondences and theosophy i s required of each sect i n i t i a t e , and i s 
regarded as an e s s e n t i a l complement to the mys t i c a l endeavour i t s e l f . 

A v a r i e t y of connected notions are brought together to describe the 

nature and purpose of the m y s t i c a l experience. I t i s thought of as a means 

of bringing peace to the emotions (bed.ja) which goes beyond immediate 

happiness, an i n n e r quietness (neng and bat i n ) , a clearness of in s i g h t (ning) 

and an enlightenment, or oneness with God. The attainment of "power" f o r 

worldly purposes i s double edged. "Power" can have both an e v i l aspect -

i t can be used t o harm someone or t o manipulate r e a l i t y . t o one's material 

b e n e f i t , and i t can have a good aspect - i t can make f o r the betterment of 

both s e l f and s o c i e t y . 

E s t a b l i s h e d among the s e c t s i s an "almost n a t u r a l " raziking of 

i n d i v i d u a l s according to t h e i r presumed, or proven, capacity f o r mystical 

achievements. The b a s i c s t r u c t u r a l u n i t of the mys t i c a l hierarchy apparent 

i n most s e c t s i s the dyadic Guru-f i!urid connection. The mystic can be both 

p u p i l of a guru placed above him and g u r i f o r ' a pupil placed below him. 

Ascension i n t o higher groups i s expected of a l l i n i t i a t e s . 

Some groups p r a c t i c e foimal i n i t i a t i o n or ceremonies, v/hich can involve 

midnight gatherings during v/hich trance s t a t e s are induced i n order to 

"cement marriage with the s p i r i t . b r o t h e r s " . The i n i t i a t e i s often required 

to provide a f e a s t f o r the sect members, and g i f t s f o r the .Guru. 

Despite t h e i r d i f f e r e n c e s and exclusivist p r a c t i c e s , the various groups 

are g e l i e r a l l y t o l e r e n t of each other, thus contributing to what Geertz r e f e r s 

to as an amiable s t a t e of " r e l i g i o u s r e l a t i v i s m " . Each sect tends to appeal 

to a p a r t i c u l a r type or c l a s s of people. The mysticism of Budi S e t i a , f o r 

example, i s more i n t e l l e c t u a l i s t , theosophic and ce r e b r a l , whereas Sumarah 

s t r e s s e s meditational p r a c t i c e s aind s o c i a l work as the prime means f o r 

f u r t h e r i n g both i n d i v i d u a l i n n e r peace (batin) and outer world peace ( l a i r ) . 
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Another sect Kamul Kasur.jatan emphasises the p r i o r i t y of mental concentration 
i n the achievement of supreme gnosis. The most informally organised group of 
a l l i s the lima oed.jati whose doctrines and practices are also s i g n i f i c a n t l y ' 
the most secret and esoteric of a l l . 

As regards t h e i r position i n the vrider society, the sects serve as a focus 

and ideological centre for the ethno-religious Prya.jis group which i n prer^colonial 

times had formed the chief beaurocratic stratum of Javanese society. (The other 

groups - the Islamic Santris and the animistic Abangan - have t h e i r ovm forms 

of worship and t r a d i t i o n a l mysticism). 

Despite t h e i r function as the e s s e n t i a l religious outlet for the Prya.jis, 

the sects tend to exhibit a generally "anti-iYistitutional and i n d i v i d u a l i s t i c " 

bias. But Geertz adds that, at the time of study, there seemed to be a movement 

away from introversion and separation i n favour of increasing i n s t i t u t i o n a l i s a t i o n j 

This he conceives of as a response to closer i d e n t i f i c a t i o n with a p o l i t i c a l 

Prya.ji network which vras i n the process of asserting i t s e l f i n the face of Santri 

and Abangan opposition. ,'(cf Geeriz 1960 CE:20)-. , ' . 
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( i i i ) INDIVIDUATED ESOTERIC INSTITUTIONS 
THE SAMNYASIN 

The position of the mystic and his implications for Indian society has been 

studied i n an illuminating vmy by Louis Dumont (l970 & 1972). Dumont holds that 

the "nature of l i b e r a t i o n and the ways and techniques for achieving i t occupy a 

major place i n speculative thought" (l970r43) 

The mode of l i f e of the Hindu mystic forms the i n s t i t u t i o n of the Samnyasa 

or Reiwuncer. The act of renunciation i s i t s e l f the culminatory aspect of the 

four Asramas - the Hindu progression of l i f e through four stages. At the l e v e l 

of s o c i a l r e l a t i o n s , the Samnyasin i s placed outside the vforld of caste hierarchy, 

purity and transmigration. But he does not r e j e c t i t , he simply transcends i t , 

and i s accordingly revered by the l a i t y as a holy man. At another l e v e l the 

i n s t i t u t i o n of the Samnyasa i s one side of a s t r u c t u r a l and h i s t o r i c a l dialogue 

taking place between "man outside the world" (Renouncer) and "flian inside the ^ 

world" (Brahmin). The Samnyasins unique position outside of, and beyond, the 

caste world has enabled him to be a constant source of revision i n Indian religipn. 

Those vast esoteric movements Buddhism, J a i n i s n and Bhaktism which, have a l l , at 

times, been incorporated into Hindu" l i f e (thus making i t possible for non-Brahmins 

to aspire tovjards liberation) are a l l traceable to the work of Renouncers. 

Perhaps the most esoteric textual construction of early Samnyasins i s the 

ancient Upanisads, the cen t r a l idea of which i s that "underlying the exterioi-

world of change there i s an unchangeable r e a l i t y which i s i d e n t i c a l with that 

which underlies the essence of man" (Dasgupta 1922:42). The goal of the esoteric 

i s then to r e a l i s e the inner i d e n t i t y between the s p i r i t s e l f (atman) and the 

world s p i r i t (brahman). Release from Karma and transmigration can only res u l t 

from a transformation of consciousness achieved through study of the ancient 
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texts, asceticism, and the practices of yoga, breath control and, most 
importantly, meditation. The Upanisads also favour i n i t i a t i o n into a 
d i s c i p l i n e d l i f e and secret i n s t r u c t i o n from a Guru. 

The Samnyasin i s alone, an individual no longer concerned v;ith the 

c o l l e c t i v e world but t o t a l l y involved i n inner contemplation v/ith a v±e\i to 

h i s own transcendence. His separation i s marked by an i n i t i a t i o n (parinwajya) 

into the domain of "pure s p i r i t " a f t e r which he enters into a dyadic r e l a t i o n 

ship with his s p i r i t u a l teacher (Guru). For h i s material and economic 

sustenance he i s hereafter e n t i r e l y dependent upon the lay community who acquire 

" s p i r i t u a l merit" i n return for t h e i r prestations. 

.'Duraont indicates that despite t h e i r l o g i c a l and h i s t o r i c a l complementarity, 

the renouncer and the p r i e s t (Brahmin) exist together i n a relationsrdp of 

permanent opposition. The. Brahmin i s the apex of the caste hierarchy. As i t s 

most pure personage he mediates between the vfcrld of caste and the ;»orld of 

the Gods. He i s a scholar and a l i t e r a r y figurehead, though ra r e l y an innovator 

(of. Dumont 1970:46). He i s also a magician. He alone has access to the 

sacred magical power contained vjithin the s a c r i f i c i a l chant. Through his 

s a c r i f i c e s prosperity and good fortune are brought into the world. He deals 

i n exoteric religious knowledge (e.g. the Brahmanas), public representations 

and occult practices. 

E x p l i c i t to a l l these aspects and a c t i v i t i e s i s a marked contrast between 

Brahmanic and Samnyasin worlds. Unlike the Samnyasin, the Brahmin i s not 

motivated by transcendence and the desire for l i b e r a t i o n . His orientation i s 

towards the maintenence or transformation, by r i t u a l means, of the world i t s e l f . 

Even the Gods with whom the Brahmin deals occupy a cosmic plane (heaven) vfhich 

i s more mundane than the highly esoteric planes to which the Samnyasin orients 

himself. Thus the Samnyasin, positioned outside the society and located 

"beyond the world" can alone be the a r b i t e r of divine wisdom and knowledge. 

¥e referred e a r l i e r to the esoteric sects which had been formulated by 
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renouncers and had come to co-exist with Brahmanism. This co-existence 
had been brought about by a s e r i e s of linlcages between sect/esoteric and 
society/exoteric worlds v i a the medium of the Guru/Brahmin relationship 
(l970:58). But also by means of a popular r e l i g i o n of love, or bhakti, 
which offered a tjme of renunciation and transcendence vdthin the world 
through paths of knowledge (jnana), action (karman)and devotion (bhakti). 
I n Bhakti, separation takes place symbolically within the devotee; he 
renounces everything for the sake of love ( c f . Peuerstein: 1975:2l) yet his 
position within the world i s maintained; a c h a r a c t e r i s t i c uni.que among Hindu 
r e l i g i o n s vrliich renders BKikti - an ongoing fusion between man and d i v i n i t y -
simultaneously esoteric and exoteric. 

India's renouncers vrere also responsible for the construction and 

dissemination of that enormous body of esoteric precepts and s p i r i t u a l 

techniques commonly kno™ as yoga. Referred to by one author as a " s ^ e c i f i o 

dimension of the Indian mind", yoga, i n i t s varioiis transmutations i s practised 

by mystics throughout Asia and i n various parts of the modem vrorld. There 

i s , however, l i t t l e room to s a t i s f a c t o r i l y consider i t here since our purpose 

has been to r e f l e c t on the Samnyasi rather than his constructs, so the reader 

i s referred to more authoritative sources (e.g.Eliade 1958 and Teuerstein 1975). 

THE SHAÎ AN 

In. archaic and t r i b a l s o c i e t i e s the various religious offices of prie3t, 

magician and mystic are often combined within one undifferentiated institi-ition, 

that of the Shaman. Marcel Mauss (l972:34) compares the Shaman to a Hindu 

Yogin of the type considered e a r l i e r . He sees both as functionaries who have 

the power to "send forth the soul at v / i l l " , Mircea Eliade defines Shamanism 

i t s e l f as a "technique of ecstasy" (l964:4) and elsewhere describes the Shaman 

as a " s p e c i a l i s t i n the sacred,, that i s , an individual who participates i n the 
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sacred more completely or more t r u l y .than other men" (19^5:95). 

E l i a d e a t t e s t s to the superior p o s i t i o n of the shaman v/ithin h i s 

s o c i e t y . Among the Yakut, f o r example, the shaman i s both p r i e s t and 

prophet, r i t u a l master and r i t u a l creator, holder and a r b i t e r of the 

t r i b e ' s e s o t e r i c knowledge. The Yakut shaman i s the p r i n c i p a l custodian 

of a r i c h o r a l l i t e r a t u r e ( h i s sacred vocabulary comprises some 12,000 words 

while h i s f e l l o w tribesman's ordinary speech c o n s i s t s of only 4,000). Among 

the K a s a k l - K i r g h i z e s the shaman (baqua) i s guardian of the whole r e l i g i o u s 

t r a d i t i o n and "custodian of legends s e v e r a l c e n t u r i e s old" (19©:77). 

Attainment to the appreciably widespread i n s t i t u t i o n of the shaman 

proceeds u s u a l l y by e i t h e r or a l l of (a) m y s t i c a l vocation (b) hereditary 

treinsraission or ( c ) group d e c i s i o n . But recognition as a s u c c e s s f u l i n i t i a t e 

i s determined by an apparent a b i l i t y to p a r t i c i p a t e i n s t a t e s of ecstasy or 

trance, or to experience v i s i o n s e t c ; and al s o only i f the candidate exhibit; 

knowledge of the t r a d i t i o n a l s a c r a - s o c i a l order - c l a n mythology, secret 

language and e s o t e r i c techniques. These s t i p u l a t i o n s of "esoteidc access" 

procure the b a s i s of the shaman's powerful charismatic p o s i t i o n . He has a 

vas t r e s p o n s i b i l i t y . Among the Tungus EskifDO, f o r example, whose'social 

order i s r i g i d l y founded upon a divine order, the shaman i s the agent and 

mediator of e s s e n t i a l divine "power" which enters him during h i s ascendant 

f l i g h t s of ecstasy and emanates outwards i n t o h i s society. 

Symbolic themes of separation, i n i t i a t i o n and reincorporation recur 

frequently i n d e s c r i p t i o n s of shamanic a c t i v i t y . I n S i b e r i a the shamanic 

adept withdraws i n t o himself and roams f r e e l y in wild desolate places f o r 

an incubatory period. Sometimes he undergoes a public i n i t i a t i o n during 

which he enters a trance s t a t e , experiences a r i t u a l death and goes on a 

" r i t u a l journey". The l a t t e r u s u a l l y amounts to a t r a v e r s a l through s p i r i t 

underworlds and overworlds, sometimes accompanied by f u r t h e r r i t u a l deaths 
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and dismemberment at the hands of s p i r i t s , followed by reshaping as a 
composite, 'reborn', consecrated whole ( c f . E l i a d e 1965:90). During h i s 
shamanic explorations the adept f a m i l i a r i s e s himself with e s o t e r i c and 
l a c u n i c t r i b a l t r a d i t i o n s and i n v e s t i g a t e s the profuse p o s s i b i l i t i e s of 
the d i s a s s o c i a t e d , transcendent s t a t e (ibid:1965:91). 

R e l a t i o n s betv/een the various sharaans of a t r i b e are i n v a r i a b l y 

s t r u c t u r e d i n a h i e r a r c h i c a l f a s i o n . Teachings are imparted to the adepts 

by the 'master' or 'father' .shamans who a l s o guide the i n i t i a t i o n ceremonies 

and-introduce t h e i r j u n i o r s to the complete range of e s o t e r i c , trance-

inducing techniques ( i b i d : 8 7 - 9 0 ) . 

Use of the term "shaman" as a c a t c h - a l l f o r a v a r i e t y of r i t u a l 

o f f i c i a n t s has l e d to great ethnographic debate concerning i t s exact 

meaning. A recent r e - d e f i n i t i o n by Hamer views the shamiui as someone i n 

" d i r e c t contact with t h e . s p i r i t world through a trance state and has one or 

more s p i r i t s at h i s command to carry out h i s bidding f o r good and e v i l " 

(1973:XI). This d e f i n i t i o n however, i s disadvantaged by i t s p a r t i c u l a r i t y , ' 

i t c a r r i e s within i t dual elements of e s o t e r i c i s m - elevation into a s p i r i t 

world, and occultism - the a p p l i c a t i o n of d e r i v a t i v e powers. Eli a d e also 

maintains that the occult aspect i s often extant i n shamanism (e.g. the shaman 

defends l i f e , health, and f e r t i l i t y aga.inst death, disease and darkness) but 

adds that i t i s not n e c e s s a r i l y a defining feature of shamanism i t s e l f . . 

"The s p e c i f i c element of shamanism i s not the incorporation of s p i r i t s 

by the shaman, but the ecstasy provoked by the ascension to the sky or 

descent to h e l l : the incorporation of s p i r i t s and phenomena by them are 

u n i v e r s a l l y d i s t r i b u t e d phenomena but do not n e c e s s a r i l y belong to 

shamanism i n the s t r i c t sense." (1951:434.. trans. Lev/is, 1971:/^9). 

The shaman i s thus an e c s t a t i c v/ho succeeds i n "having mys t i c a l experiences " 

( c f . a l s o Allan:1974). 
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A viewpoint opposed to t h i s i s held by Lewis (1971:51-65) who imputes 

a Gocio-empirical motivation to most forms of shamanic a c t i v i t y , Lewis 
minimises the aspects of "ascendence" extent i n shamanic e c s t a s i e s , viewing 

, them i n s t e a d as a c t s of s o c i o - p o l i t i c a l subterfuge merely phrased i n terms 
of t r a d i t i o n a l ' m y s t i c o - i r r a t i o n a l i s m ' , The m y s t i c a l experience, he claims, 
a r i s e s as a response to deprivation and serves as a strategy of p o l i t i c a l 
a t t a c k . Lev/is a l s o c o n f l a t e s ecstasy, possession and trance as being 
phenomena of a l i k e nature. 

I n contrast to t h i s Luc De-Heusch separates possession and ecstasy, 

«.nd a c c o r d i n g l y describes shamanism as an "ascent of man to the Gods"-, and 

possession as "the descent of the Gods on man". The two categories are 

deemed a n t i t h e t i c a l and the shaman becomes viewed as a transcendent, an -

"ascendent metaphysician" ( c i t e d i n Lewis:50), 

These considerations evidence the d i f f i c u l t y of formulating s u c c e s s f u l 

d e f i n i t i o n s based purely upon e x p e r i e n t r a l c r i t e r i a such as possession and 

e c s t a s y . However i n t h i s case support f o r the primacy of the stated folk 

metaphysic involved i s deemed a n e c e s s i t y . The anthropologist must be v/ary 

of imputing a - p o s t i o r i motivations to r e l i g i o u s experiences. In any case, 

how e c s t a s y i s used i n a p a r t i c u l a r empirical context does not i n v a l i d a t e 

the e c s t a t i c experience nor does i t comment on the true problem, i . e . v/hat 

i s e c s t a s y and who i s the shaman? 

The usef u l n e s s and i l l u m i n a i y nature of the folk metaphysic becomes c l e a r 

"in one of the b e t t e r known shamanic ethnographies - Casteneda's Don Juan 

quartet. I n t h i s the Yaqui shaman depicted, although arguably 'deprived' 

( i . e , i n a material/economic sense), shows no concern at a l l f o r manipulation, 

d i v i n a t i o n or "mystical attack". Not a passive receptacle f o r uncontrollable 

"power" nor a p o l i t i c a l manipulator, he simply seeks out power f o r i t s own 

sake. His c h i e f concern, i t would appear, i s h i s duty as e s t a b l i s h e d sorcerer 

to t r a n s f e r h i s transcendental powers and e c s t a t i c knowledge to other 

potential sorcerers ( c f . Casteneda 1968, 1971, 1972), 
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( i v ) TRANSITIONAL ESOTERICISM: MYSTICS AND MSTICAL MOmffiNTS 

T h i s s e c t i o n cuts across h i t h e r t o well substantiated r e l i g i o u s 

typologies by e x t r a c t i n g ethnographic examples from p r i o r cr.tissificatory 

frameworks such as ra'illenarianism. c u l t i s m and mysticism. I t should be 

noted that although our r e - c l a s s i f i c a t i o n of examples here appears to be 

d e s c r i p t i v e l y appropriate, i n some instances a measure of i n t e r p r e t a t i o n 

has been introduced to j u s t i f y t h e i r i n c l u s i o n . 

( a ) • PROPHETS AND MYSTICS 

The Prophet.' 

The emergence of prophets i n s o c i e t i e s undergoing rapid s o c i a l chaiige 

i s a t o p i c w e l l covered i n anthropology ( c f . Evans P r i t c h a r d 1956:287-310 and 

Emmet 1956:13-23). Most accounts, hovaver, tend to concentrate on.the 

purely p o l i t i c a l , revolutionary or reformist overtones of prophetic 

phenomena to the near-exclusion of the r e l i g i o u s aspects. But according 

to V/eber's d e f i n i t i o n (1966:46) the prophet can be d i f f e r e n t i a t e d from the 

usual p o l i t i c a l l e a der or statesman by v i r t u e of h i s possession of a q u a l i t y 

termed "Charisma". Charisma i s a type of individuated "mana" - the 

melanasian concept f i r s t used i n einalysis by Hubert and Mauss to r e f e r 

g e n e r a l l y to an ultimate force, power or knowledge of the hidden workings 

of t h i n g s . (Mauss 1972:108-21. c f a l s o T i r y a k i a n 1975:7). 

I t i s the prophets charisma which determines h i s a b i l i t y to i n s p i r e , 

express the needs of, and sometimes even lead groups of people against the 

e s t a b l i s h e d order. Further, the maintenance of h i s newly acquired authority 

i s i n t r i n s i c a l l y dependent upon the extent of h i s access to t h i s extraordinary 

s p i r i t u a l f o r c e , t h i s s t a t e of "divine grace". I n contrast to the p r i e s t 

whose sacredness i s i n h e r i t e d or appointed the prophet derives none of h i s 

power from i n s t i t u t i o n a l i s e d means. Rather, h i s pov/er i s rooted i n divine 
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and ultimate knowledge (gnosis) a f a c t o r based upon a! "kncming" or an 
"experiencing"v/hich has not been o r d i n a r i l y a v a i l a b l e to the r e s t of the 
s o c i e t y . I n t h i s sense, then, the i d e a l prophet can be considered an 
e s o t e r i c , a p r a c t i t i o n e r i n , or purveyor of, e s o t e r i c knowledge. 
. Isenberg, i n h i s study of millenarianism i n Graeco-Roman Pal e s t i n e 
(1974) follows Burridge (1969) i n viewing the millenary prophet as a 
transcendent, who transforms and rechannels " t r a d i t i o n i n such ways that 
new r u l e s and new assumptions about pov/er can be seen to derive d i r e c t l y 
from the ultimate power sought by the community", (p.36). His a b i l i t y to 
ti'ansmit "a new order of things" i s legitimated by reference to r e v e l a t i o n s 
r e c e i v e d from a source of power which transcends the power and authority of 
the 'establishment'. The reason why h i s words can convince, why h i s - • 
proposed s o l u t i o n s seem tenable, becomes c l e a r when we r e a l i s e that, "His 
r e v e l a t i o n comes through the ways t r a d i t i o n a l to the community as a'whole, 
and through h i s r e v e l a t i o n he gains access to the true state of things". (p.36]| 

Isenberg notes that h i s two P a l e s t i n i a n prophets, the "Righteous 

Teacher of Qumran", and "ilesus", both constructed m i l l e n i a l v i s i o n s of a 

"time to come when the t r u l y righteous w i l l have f u l l access to the divine 

power". Also they both suggested new s e t s of r u l e s , new behavioural 

p r e s c r i p t i o n s (as i n the .Qumran S c r o l l s and the Gospels) which they claimed 

would contribute towards a. r e a l i s a t i o n of the Divine. Furthermore, both 

expressed h o s t i l i t y towards the priesthood (Pharisees).and i t s s a c r i f i c i a l 

e x c l u s i v i s m . This opposition was i n both cases proclaimed i n the form of 

r e v i v a l i s t "newly revealed understandings" and "pneumatic exegesis" of 

the t r a d i t i o n a l source of Mosaic r e v e l a t i o n s ( i , e . the Book of Torah), This 

r e i n t e r p r e t a t i o n undermined the r i t u a l exclusiveness of the priesthood and 

t r a n s f e r r e d s a c r i f i c i a l and r e v e l a t o r y power, temporarily, i n t o public, 

non-establishment hands. 
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I n t h i s , as i n many other m i l l e n a r i a n movements, promises of s a l v a t i o n , 

redemption and paradise occur at the very heart of the revelatory exegesis. 
Any s o c i o - p o l i t i c a l motivation contained within the prophetic message was 
considerably enhanced by statements of the prophets to the e f f e c t that they 
alone had the key or ppv/er to e s t a b l i s h the means whereby others could gain 
"redemption", knowledge of power and Salvation. Consider f o r example, 
Jesus's statement: 

" I am the way, the t r u t h and the . l i f e , no-one comes to the 

f a t h e r but by me." (John: 14.6. New Testament). 

A v a r i e t y of things can happen to the m i l l e h a r i a n prophet and h i s followers. 

Frequently, the whole group becomes i n s t i t u t i o n a l i s e d , the r e v e l a t i o n s are 

rendered e x o t e r i c and the prophet i s d e i f i e d . The raillenial v i s i o n i t s e l f 

becomes c o d i f i e d and l o s e s much of i t s e c s t a t i c "potency". The f i e l d i s 

re-opened f o r f r e s h m i l l e n a r i a n outbursts, ( c f . Douglas 1973:166). 

But m i l l e n a r y e s o t e r i c i s m can 'turn p u b l i c ' and s t i l l r e t a i n i t s 

transcendental o r i e n t a t i o n and e c s t a t i c character. This was c e r t a i p l y the 

case f o r two Indian s e c t s , Shaktism and Tantrism, both of which Dum.ont 

des c r i b e s as s u c c e s s f u l " e s o t e r i c r e l i g i o n s f o r people i n the world" (1972: 

53-55). Movements with a popular appeal are not n e c e s s a r i l y e x o t e r i c . 

Basham has argued t h i s f o r Buddhism. Against those who note with regret the 

p o p u l a r i s a t i o n of Asisin Buddhism, i t s transformation from a pure salvatory 

d i s c i p l i n e to a world r e l i g i o n and the d e i f i c a t i o n of Buddha, i t s prophet, 

Basham has maintained that Buddhist "super-doctrines", were est a b l i s h e d riot 

j u s t f o r g n o s t i c s f r u s t r a t e d v/ith the Upanisads hut f o r the ordinary people 

as w e l l . (Basham 1974:263). 

The Mystic. 

The t r a d i t i o n a l western mystic presents a p i c t u r e which contrasts 
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remarkably with that of the prophet. Since, i d e a l l y , most mystics l e d 
i s o l a t e d , e r e m i t i c a l l i v e s and formed no c u l t s , our knowledge of them 
de r i v e s from a dissemination of t h e i r written works through the ages. 

Max Weber defines the a c t i v i t y of the mystic as a contemplative 

quest"to achieve r e s t i n God and i n him alone" (1966:169), Emphasis 

i s on the s u b j e c t i v e condition, a m y s t i c a l union with the Divine a r r i v e d 

at through worldly i n a c t i v i t y , the cessation of thought and an experiental 

" f l i g h t " from the world. The w r i t t e n work of the mystic represents, for 

Weber, a " p r a c t i c a l form of knowledge", the "perception of an o v e r a l l 

meaning i n the world'} or gnosis , (1966:170). The mystic or e c s t a t i c also 

s e t s himself apart from the world (sometimes f o r h i s own safety, cf.C.Wilson 

1974 on P a r a c e l s u s ) yet u s u a l l y depends upon i t f o r h i s material existence. 

This aspect of interdependence d i s t i n g u i s h e s the mystic from the 

a s c e t i c . For, according to Weber, the l a t t e r seeks s a l v a t i o n "in the 

world" (e.g, the C a l v i n i s t work a s c e t i c ) and i s thus s p i r i t u a l l y dependent 

upon i t whereas the former maximises on a s a l v a t i o n which i s "out of the 

world". The a s c e t i c i s then an e x o t e r i c . Paradoxically, however, the 

a s c e t i c u s u a l l y f i n d s f a u l t vrlth the world as i t stands while the'mystic 

u s u a l l y t o l e r a t e s i t . The mystic l i v e s and works within i t but s t r i v e s 

to transcend i t . . 

A l i s t of notable exajnples of western ftiystics would include alchemists 

such as Boehme and Paracelsus; C h r i s t i a n s a i n t s such as Augustine, Francis 

and Theresa; and contemplatives such as Meister Eckhart, Johannes Tauler 

and E l i p h a s L e v i . 

I n some cases the mystic emerges from contemplation and allows h i s 

" i n n e r euphoria" to be transformed i n t o a " f e e l i n g of sacred possession". 

He,becomes a r e v e l a t o r y mouthpiece o f f e r i n g s a l v a t i o n f o r men and a place 

f o r God i n t h e i r souls. He becomes what Weber terms a "mystagogue". His 
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f o l l o w i n g ' can be d e s c r i b e d as a ' c u l t group'. I n our t y p o l o g y the 
mystagogue stands somewhere between the q u i e t i s t mystic and the a c t i v i s t 
p r o p h e t . • • 

( b ) CULTS 

Ernest T r o e l t s c h d e f i n e d the c u l t as t h a t aspect o f r e l i g i o u s 

o r g a n i s a t i o n which u n l i k e church o r sect groups tended t o c oncentrate 

s o l e l y upon the r e l a t i o n s h i p betv/een the i n d i v i d u a l and the D i v i n i t y . . 

M y s t i c a l c u l t s , he n o t e d , shov/ed l i t t l e i n t e r e s t i n e c c l e s i a s t i c a l a f f a i r s 

and r a r e l y made d o c t r i n a l pronouncements (1931:343-49). 

C o l i n Campbell i n a r e v i e w o f European, c u l t s (1972:119+) has r e c e n t l y 

r e v i t a l i s e d T r o e l t s c h ' s schema and l i s t s the major f e a t u r e s and themes o f 

t h e i d e a l - t y p i c a l c u l t group as f o l l o w s : F i r s t l y , the c u l t i s s e p a r a t i s t , 

i t b e l i e v e s o n l y i n a " s p i r i t u a l f e l l o w s h i p mediated by t h e d i v i n e " . 

Secondly, i t i s t o l e r a n t and s y n c r e t i c . T h i r d l y , i t p o s t u l a t e s "an under

l y i n g u n i t y o f a l l consciousness and l i f e and t h a t no m a t t e r how d i v e r s e o r 

how:many v e r s i o n c o f t r u t h t h e r e a r e , a l l can l e a d t o the same all - e n c b r a p a s s i n j 

t r u t h . " ( i b i d : 1 2 5 ) . L a s t l y , the p r i n c i p l e aim o f the m y s t i c a l c u l t i s the 

" s p i r i t u a l i s a t i o n o f p e r s o n a l l i f e " . 

U s u a l l y the c u l t o r " s o c i e t y of seekers" develops a h i e r a r c h i c a l l y 

s t r u c t u r e d s o c i a l o r g a n i s a t i o n . P o s i t i o n i n t h e h i e r a r c h y i s meted out i n 

accordEince w i t h the c u l t i s t s degree o f i n i t i a t i o n , an a s s i g n a t i o n determined 

by t h e e x t e n t o f h i s e s o t e r i c knowledge. 

Campbell i n c l u d e s w i t h i n h i s c u l t t y p o l o g y western magical groups, 

w i t c h groups, a s t r o l o g i c a l groups and s c i e n t i s t i c (e.g. the A e t h e r i u s 

s o c i e t y , C h r i s t i a n S c i e n t i s t s and S c i e n t o l o g i s t s ) groups. C l e a r l y such 

groups are p e r i p h e r a l t o t h e c e n t r a l r e l i g i o u s o r m a t e r i a l i s t nexus o f 

western s o c i e t y ; t hey are sub-systisms i n t h e i r ovm r i g h t . 
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Western c u l t s are sometimes thought o f as " d e v i a n t " forms o f r e l i g i o n . 

T h i s concept o f " d e v i a t i o n " and t h e c l a s s o f " c u l t " i t s e l f have a l s o been 

a p p l i e d t o t h e t r a c ' i t i o n a l r e l i g i o u s m i l i e u . One p a r t i c u l a r l y i n t e r e s t i n g 

example o f t h i s occurs i n Bryan V/ilson 's a n a l y s i s o f the Peyote C u l t s o f 

the N o r t h American Kiowa and Comanche I n d i a n s . 

The Peyote C u l t s 

Wilson's d e s c r i p t i o n e l i c i t s c l e a r l y t h e t r a n s c e n d e n t a l o r i e n t a t i o n of 

the Peyote groups: Through Peyote the I n d i a n s sought a m y s t i c a l experie.uce 

which t h e y termed "a i m i o n w i t h t h e s p i r i t o f peyote". This experience l e i 

t o t h e a c q u i s i t i o n of"wisdom" - a comprehension o f t r i b a l e s o t e r i c knov/lertge 

and t h e i n t r o d u c t i o n t o a l l known forms of " s p i r i t u a l i n s p i r a t i o n " . 

" Peyote became t h e symbol f o r the I n d i a n a^iproach t o the d i v i n e 

and t h e p r o v i d e r o f v i s i o n s so i m p o r t a n t i n t r a d i t i o n a l I n d i a n 

r e l i g i o n " ( i b i d : 4 2 1 ) . ; 

•The c e n t r a l a c t i v i t y o f the Peyote c u l t v.as t h e sponsored ' r i t e ' which was 

performed e i t h e r a t s p e c i f i c times o f the ye a r o r when some k i n d o f i l l n e s s 

o r t r a g e d y had b e f a l l e n a c u l t i s t . Everybody except the t r i b a l o l d men and 

w a r r i o r s were excluded from t h e ' r i t e ' . Transcendence was induced by 

r e p e a t e d i n g e s t i o n s o f peyote, smoking, s i n g i n g , p r a y e r and o t h e r r i t u a l 

a c t i o n s ( o f . Wilson Ch.13:1975:420 esp.)« The p e y o t i s t s attempted t o make 

c o n t a c t w i t h . " l o s t w a r r i o r s " d u r i n g t h e r i t e and gained access t o hidden 

sources o f t r i b a l knowledge. 

Wilson adds t h a t t h e " h o l y i n - g r o u p f o l l o v / i n g the peyote road was 

e s s e n t i a l l y a group e n j o y i n g a m y s t i c bond.. Ou t s i d e r s c o u l d not p e n e t r a t e 

i t s m y s t e r i e s o r understand i t s meaning." Exclusiveness was mai n t a i n e d 

and f o s t e r e d by a b e l i e f t h a t peyote c o u l d be " t r i c k y " o r dangerous. The 

peyote i n i t i a t e had t o " l e a d a s t r a i g h t l i f e o r peyote would shame him" 

(P.422). To be s u c c e s s f u l a man had t o be prepared t o s u f f e r . Misuse of 
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t h e sacred drug c o u l d have h a r m f u l consequences. 

Wilson i s vague i n h i s account o f the i n t e r n a l o r g a n i s a t i o n and 

i n i t i a t i o n procedui'es o f the Okarowo and Comanche c u l t s . There are 

i m p l i c i t suggestions o f a r i t u a l h i e r a r c h y though; f o r d u r i n g the " r i t e " 

a sacred s t a f f v/as handed dovrn from person t o person f o l l o w i n g a " s t r i c t 

order,.,with e l a b o r a t e and p r e c i s e procedures" (P.420). 

The spread o f Peyotism i n t h e n i n e t e e n t h century i s seen by Wilson as 

an e x t e n s i o n o f the Ghost Dance phenomenon which took place e a r l i e r . Both 

were a d a p t a t i o n s and r e a c t i o n s t o w h i t e c o l o n i a l i s a t i o n . Both were s y n c r e t i c 

axjd c u t across o l d e t h n i c , k i n s h i p , t r i b a l and r e g i o n a l boundaries. 

I t i s d i f f i c u l t t o decide what the a c t u a l p o s i t i o n s o f t h e c u l t s w i t h i n 

t r a d i t i o n a l frameworks were. V/ilson d e p i c t s the c u l t s as i n n o v a t i o n s v/hich 

tended t o compete v / i t h and d e s t r o y o l d e r ceremonial t r a d i t i o n s . Yet he a l s o 

s t r e s s e s t h e i r r o l e as c o n s e r v i n g agencies f o r t r a d i t i o n a l " d i s t i n c t I n d i a n 

v a l u e s " . He c l a s s i f i e s them as d e v i a n t o r p e r i p h e r a l forms o f r e l i g i o u s 

'expression but notes t h e i r p a r a d i g m a t i c , c e n t r a l importance i n the indigenous 

defence a g a i n s t t h e w h i t e man. 

Quite p o s s i b l y t h e Peyote c u l t s were s i m u l t a n e o u s l y e s o t e r i c and 

e x o t e r i c . They e x h i b i t e d aspects o f q u i e t i s m and a c t i v i s m , a ' t h i s - w o r l d l y ' 

o r i e n t a t i o n and an ' o t h e r - w o r l d l y ' o r i e n t a t i o n . They were thus both 

I p e r i p h e r a l 'and ' c e n t r a l ' . I n t h i s respect t h e y resemble the Moroccan 

Zawiya brotherhoods as d e s c r i b e d by Geertz (1971:49). The l a t t e r are 

;simultaneously e x o t e r i c and e s o t e r i c . They p a r t a k e o f e s t a b l i s h e d 

i n s t i t u t i o n a l l i n k s and o f f i c e s . The s h e i k h i s considered t h e i r mode of 

access to the Muslim pro p h e t . But they are a l s o s e p a r a t i s t , s e c r e t i v e and 

a s c e t i c , and attempt t o induce s t a t e s o f t r a n c e . Moreover, l i k e the Peyote 

c u l t s the Zawiya arose as i n n o v a t i o n s on the margins o f t h e i r s o c i e t y but 

were q u i c k l y t r a n s f o r m e d i n t o a cceptable Muslim i n s t i t u t i o n s . 
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( c ) MAGICAL/OCCULT GROUPS 

The movements considered w i t h i n t h i s category are those c o l l e c t i v i t i e s 

which l o o s e l y term themselves 'magical' o r ' o c c u l t ' b u t ' a r e i n f a c t o n l y 

m i n i m a l l y connected w i t h magical a c t i v i t i e s as such. T h e i r focus i s i n 

f a c t n o t o b j e c t d i r e c t e d but s u b j e c t d i r e c t e d . T h e i r o r i e n t a t i o n i s towards 

the t r a n s f o r m a t i o n o f human consciousness. However, the means v d t h which 

t h i s i s achieved often' have a magical c o l o u r i n g , e.g. i n v o c a t i o n and 

mediumship. Groups j u s t i f i a b l y l i s t e d here would, i n c l u d e European systems 

such as Anthrcposophy, Theosophy, t h e R o s i c r i i c i a n s , the Golden Dawn, 

G u r d i j i e f f ' s "work" group and o r i e n t a l o r American systems such as Bapak's 

'Subuu' and Ichazo's ' a r i c a ' group. (For d e t a i l s o f . T i r y a k i a n 1975, B l a i r ' 

1975, T a r t 1975 and C.Wilson 1974.: I n d e c e s ) . 

Most o f t h e western o c c u l t systems areA^ere c h a r a c t e r i s t i c a l l y complex, 

l i t e r a t e , e x o l u s i v i s t , t o t a l i s i n g , s y n c r e t i c and m y s t i c a l . Together they 

have been termed t h e "western e s o t e r i c t r a d i t i o n " ( c f . T i r y a k i a n 1975:10-18). 

T h e i r s i m i l a r i t y o f o r i e n t a t i o n and s y n c r e t i c m.anner i s evidenced by the 

f o l l o v / i n g statement made by Theosophy's H.P, Bl a v a t s k y : 

" E s o t e r i c p h i l o s o p h y r e c o n c i l e s a l l r e l i g i o n s , s t r i p s each one o f i t s 

outward human garments and shows the r o o t o f each t o be i d e n t i c a l w i t h 

that o f every o t h e r g r e a t r e l i g i o n . " . (1966:XVII). 

BlavatsHy accompanies t h i s " a r c h e t y p a l i s m " w i t h a vast adumbration and 

s y n t h e s i s o f ea s t e r a and western p h i l o s o p h i e s , which E l i a d e has termed an 

" o c c u l t i s t i c r e v e l a t i o n " , designed t o b r i n g about "wisdom"and'i)ower" and 

a r e a l i s a t i o n o f t h e "ever pure S p i r i t u a l S oul" ot mankind, ( c f . T i r y a k i a n 

1975 pp.71-73). 

The Theosophical S o c i e t y was an o f f s h o o t o f the S p i r i t u a l i s t movement 

o f t h e l a t e n i n e t e e n t h c e n t u r y . H.P. Bl a v a t s k y , i t s founder, was h e r s e l f 
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a w e l l t r a v e l l e d Russian e x i l e , , an o u t s i d e r and adventuress who r e c e i v e d 
r e v e l a t i o n s from s p i r i t e n t i t i e s d e s cribed as "Mahatmas" whom she had 
c o n t a c t e d i n T i b e t . Together v.'ith Annie Besant and o t h e r s she p u b l i s h e d 
a v a s t r e p o s i t o r y o f " r e v e a l e d knowledge" and a l s o c o n s t r u c t e d modes f o r 
a c t u a l l s i n g i n n e r "Cosmic f o r c e s " and c o n t a c t i n g s p i r i t e n t i t i e s . 

D i s a f f e c t i o n w i t h t r a d i t i o n a l C h r i s t i e i n i t y and the i n f l u e n c e o f 

Darvyin's t h e o r y o f e v o l u t i o n l e d t o e x p l o r a t i o n s i n t o o r i e n t a l e s o t e r i c i s m 

and t h e constmaction o f " s c i e n c e - l i k e " t h e o r i e s o f i n d e f i n i t e " s p i r i t u a l 

e v o l u t i o n t h r o u g h metempsychosis and p r o g r e s s i v e i n i t i a t i o n " . ( E l i a d e 

1969:43). I n i t i a t i o n f o r the Theosophists thus r e f e r r e d :iot o n l y t o the 

e x t e n s i v e knowledge r e q u i r e d f o r success w i t h i n the group's h i e r a r c h y but 

a l s o t h e s e r i e s o f s p i r i t u a l s t a t e s which the adept was expected t o 

accomplish on h i s road t h r o u g h many i n c a r n a t i o n s towards an attainment of 

t o t a l " p e r f e c t i o n " . 

T h eosophical a c t i v i t i e s v a r i e d w i t h the e v o l u t i o n o f the sect i t s e l f . 

During, i t s S p i r i t u a l i s t b e g i n n i n g s , mediumship was the accepted theosophic 

means o f c o n j u r i n g t r a n s f o r m a t i o n s . L a t e r , Theosophists f o r a y e d i n t o 

s c h o l a s t i c s t u d i e s and o r i e n t a l forms o f worship. They i n a u g u r a t e d t h e 

study o f "comparative r e l i g i o n " and i n t r o d u c e d y o g i c techniques o f m e d i t a t i o n 

eind c o n t e m p l a t i o n t o t h e western w o r l d . 

Theosophy had b o t h an e s o t e r i c and an e x o t e r i c aspect. I t e x h i b i t e d a 

s e r i e s o f "Outer Groups" - f o r those not i n v o l v e d i n the o r g a n i s a t i o n and 

i n n e r s e c r e t s o f the s o c i e t y ; and a s e r i e s o f " I n n e r Groups" which, acc o r d i n g 

t o Parquar, e x e r c i s e d severe c o n s t r a i n t s upon t h e i r members. (Parquar 1915: 

284), 

I n i t s e a r l i e r ' s e c t ' phase Theosophy was b i t t e r l y a n t i - C h r i s t i a n , 

a n t i - m a t e r i a l i s t and a n t i - c o l o n i a l i s t , and i t encountered h o s t i l e o p p o s i t i o n 

f r o m b o t h B r i t i s h and I n d i a n ' e s t a b l i s h m e n t s ' . During i t s l a t e r m e s s i a n i s t i c / 
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m i l l e n a r i a n phase i n which Besant prophesised the coming o f a new "ro o t 
r a c e " and put f o r w a r d K r i s h n a m u r t i as a "V/orld Teacher" who was t o preach 
"a message o f lo v e , b r o t h e r h o o d , and the u n i t y o f a l l r e l i g i o n s " (Webb i b i d : 61.) 
l a r g e s e c t i o n s o f Theosophy began t o d i s s e n t and l e f t t o form e s o t e r i c groups 
o.f t h e i r own. One o f t h e groups which seceded re-formed as the 
'Ant h r o p o s o p h i c a l S o c i e t y ' under the aegis and l e a d e r s h i p o f Rudolf S t e i n e r . 
T h i s p a r t i c u l a r o f f - s h o o t o f Theosophy v / i l l , a t a l a t e r p o i n t , p r o v i d e an 
i n - d e p t h case study f o r our model o f e s o t e r i c i s m . 

The Golden Dawn 

Th i s 'magical' o r d e r was another c u l t group o f the same c u l t u r a l • 

m i l i e u and h i s t o r i c a l s e t t i n g as Anthroposophy and Theosophy. Pounded i n . 

the 1890s by K a b b a l i s t s c h o l a r ffecgregor Mathers, the Golden Dawn was 

thought t o be a d i r e c t c o n t i n u a t i o n o f an a n c i e n t "Western magical t r a d i t i o n " 

based upon Kabbalism and . C h r i s t i a n i l l u m i n i s m which had been maintained 

t h r o u g h t h e c e n t u r i e s by the s e c r e t i v e Masonic and Rosicrucian. Orders. 

The f o c u s o f the Golden Dawn was the p r a c t i c e o f a type o f magic 

" d e f i n e d by one i n i t i a t e as t h e science and a r t c f c r e a t i n g changes i n 

consciousness and e n t e r i n g i n t o c o n t a c t w i t h non-human i n t e l l i g e n c e s ' - . 

( K i n g 1970:54). T h i s can be l i k e n e d t o Gray's d e f i n i t i o n o f t r a d i t i o n a l 

western 'magic' as "a means o f a t t a i n i n g the g r e a t e s t s p i r i t u a l s e l f h o o d 

r e a c h a b l e by i n i t i a t e d i n d i v i d u a n t s " . (Gray 1975:434). 

The r e a d e r i s r e f e r r e d elsewhere f o r comprehensive c h r o n i c l e s o f the 

Golden Dawn's h i s t o r y and accounts o f i t s c e l e b r a t e d duo o f magicians, 

Mathers and A l a s t e r Crowley ( c f . Howe 1972, King 1975, Webb 1975, C.Wilson 

1974). For our purposes here i t w i l l s u f f i c e t o o u t l i n e aspects o f i t s 

f o r m a l o r g a j a i s a t i o n . 

E s s e n t i a l l y an e c l e c t i c p e r i p h e r a l system generated, l i k e Theosophy, 

by t h e " l e i s u r e c l a s s e s " o f V i c t o r i a J i England, the Golden Dawn engaged a 

v/ide e n t h u s i a s t i c f o l l o w i n g but encountered h o s t i l e o p p o s i t i o n from mainstream 
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s o c i e t y . I t e x h i b i t e d a system o f " o u t e r o r d e r s " designed f o r i t s more 
e x o t e r i c c l i e n t e l e , and a system o f " i n n e r o r d e r s " t o which " h i g h grade" 
adepts v/ere a d m i t t e d and i n t r o d u c e d t o R o s i c r u c i a n s e c r e t s aind r i t u a l 
" w o r kings". A f t e r i n i t i a t i o n adepts were expected t o apply themselves t o 
"the Great Work, which i s t o p u r i f y and e x a l t ... ( t h e i r ) ... s p i r i t u a l 
n a t u r e , t h a t w i t h t h e D i v i n e a i d ( t h e y ) may a t l e n g t h a t t a i n t o be more than 
human". (Yorke i n Howe, 1970:IX). H i e r a r c h i c a l l y ranked i n i t i a t o r y grades 
ranged f r o m "Neophyte" t o " Z e a l a t o r " t o "Magus" and " I p s i s s i m u s " . 
The h i g h e s t echelons o f t h e Golden Dav/n " h i e r a r c h y " were occupied by the 
C r e a t o r Gods themselves (Hieroohanes). 

The r i t u a l v/orkings o f t h i s o r d e r v/ere p u r p o r t e d l y not e s t a b l i s h e d f o r 

those who d e s i r e d o n l y " s u p e r f i c i a l knov/ledge" ( c f . Yorke i n Howe i b i d : I n t r o d . ) 

Golden Dawn i n i t i a t e s p r a c t i c e d Geomancy and Tarot and meditated upon the 

K a b b a l i s t i c " t r e e o f l i f e " . The purpose of a l l t h i s was t o b r i n g about an 

" i n c a r n a t i o n o f s p i r i t i n m a t t e r " ( K i n g . i b i d : 6 0 ) ; an o r i e n t a t i o n the exact 

converse o f t h e o r i e n t a l e s o t e r i c i s r a discussed e a r l i e r which, we saw, was 

designed p r i m a r i l y t o r a i s e 'matter' towards ' s p i r i t ' . 

The b a s i c t h e o r e t i c a l p o s t u l a t e s o f the Golden Dawn and t h e "V/estem 

magica l t r a d i t i o n " i n g e n e r a l are as f o l l o w s : 

( a ) a b e l i e f i n a system o f correspondences between the u n i v e r s e 

(macrocosm) and the i n d i v i d u a l (microcosm). 

( b ) a b e l i e f i n t h e t r a i n e d a b i l i t y o f the o c c u l t i s t t o c a l l - u p hidden 

cosmic f o r c e s from h i s ovm b e i n g o r c a l l them down from the u n i v e r s e . 

( c ) a b e l i e f t h a t " i n v o c a t i o n " can l e a d t o e i t h e r m a t e r i a l o r 

p s y c h o l o g i c a l m a n i f e s t a t i o n s o f these hidden f o r c e s . 

(d) a b e l i e f t h a t a l l power r e s i d e s i n the human " W i l l " and t h a t i t 

i s capable o f a n y t h i n g (symbols con c e n t r a t e the energy of the w i l l ) . 
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( e ) a b e l i e f t h a t man i s o n l y halfway up the " e v o l u t i o n o f 

e x i s t e n c e " ( c f . King. i b i d : C H . 6 ) . 

The seriousness o f t h i s e s o t e r i c adventure i s manifest i n t h e 

f o l l o v / i n g statement r e c i t e d as p a r t o f a sequence o f i n i t i a t i o n : 

"..... r e a l i s i n g t h a t we are indeed i n a Path o f Darkness g r o p i n g 

f o r l i g h t , v/e must f e e l our way t o an Luiderstanding o f the 

meaning o f l i f e - t h e reason f o r . d e a t h " ( K i n g . i b i d : 59). 

Regarded by one e n t h u s i a s t as t h e "Crowning g l o r y o f the o c c u l t r e v i v a l 

i n t h e n i n e t e e n t h c e n t u r y " .(Howe. I n t r o ) the a c t i v i t i e s o f t h e Golden Dav/n 

r e p r e s e n t p e r i p h e r a l r e l i g i o n a t . i t s most e s o t e r i c and s e c r e t i v e . 
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C. • A MODEL OP BSOTERICISM 

The examples considered above pr o v i d e us w i t h sets o f common 

f e a t u r e s , t h e t o t a l i t y o f which can be u t i l i s e d as a model or framev/ork 

w i t h i n which o t h e r groups o r i n s t i t u t i o n s can be l o c a t e d and du l y examined. 

Th i s i s t h e i d e a l - t y p i c a l e s o t e r i c grouping which d i s p l a y s a basic set o f 

f e a t u r e s framed, as f o l l o w s , i n terms o f ( a ) t h r e e emic and (b) three 

symbolic c a t e g o r i e s : 

( a ) I . A t r a n s - s o c i a l , t r a n s p e r s o n a l o b j e c t i v e . 

I I . Knowledge o f , o r a b e l i e f i n , transcendent r e a l i t i e s . 

I I I . Involvement i n s p e c i f i c p r a c t i c e s o r a c t i v i t i e s , the purpose 

of v/hich i s t o a c t u a l i s e a s t a t e o f transcendence. 

( b ) I V . I n i t i a t i o n . 

V. H i e r a r e h i s a t i o n . 

V I . S e p a r a t i o n . 

( a ) I . A T r g n s - s o c i a l , t r a n s p e r s o n a l o b j e c t i v e 

T h i s , t h e group purpose and o r i e n t a t i o n , p r o v i d e s the c e n t r a l 

d e f i n i t i v e c r i t e r i a f o r the i n c l u s i o n o f a group w i t h i n aii e s o t e r i c schema. 

A l l t h e examples co n s i d e r e d e x h i b i t some form o r v a r i e t y o f t h i s . We have 

n o t e d t h a t t h e i d e a l Buddhist monastery i s an i n s t i t u t i o n f o r f u r t h e r i n g 

e i t h e r i n d i v i d u a l transcendence i n t o the v o i d (sunyata) i n t h e case o f the 

Mahayanists, o r e l e v a t i o n i n t o 'nibbana' i n t h e case o f the H i n a y a n i s t s . 

The a t t a i n m e n t o f ' n i r v a n a ' i s a l s o the g o a l o f the l o o s e - k n i t Tipasa Bikku 

o f Ceylon. The g o a l o f t h e Javanese sects i s described by Geertz as a 

"g o i n g above, beyond and w i t h i n " . S a l v a t i o n o r l i b e r a t i o n f o r t h e Hindu 

Sannyasi i n v o l v e s a r e a l i s a t i o n o f t h e " i n n e r i d e n t i t y between t h e s p i r i t 



38 
s e l f (atraan) and t h e w o r l d s p i r i t (brahman)". Mircea E l i a d e d e s c r i b e s 
th e t r i b a l shaman as an " e c s t a t i c v/ho succeeds i n having m y s t i c a l experiences 
The purpose o f the .Peyote group i s the c u l t i v a t i o n f o r i t s members, o f a 
ty p e o f m y s t i c a l e x p e r i e n c e , namely "A union w i t h the s p i r i t o f Peyote". 
-The g e n e r a l l y transcendent o r i e n t a t i o n o f v/estem m y s t i c a l groups i s a l s o 
w e l l a t t e s t e d and can be e f f i c i e n t l y c i r c u m s c r i b e d by the aphorism "the 
s p i r l t u a l i s a t i o n o f p e r s o n a l l i f e " . 

The d i f f e r e n c e s , s i m i l a r i t i e s o r c o n t r a s t i n g depth, f o r c e and scope 

o f these v a r i o u s o r i e n t a t i o n s o r metaphysical goals v / i l l not b^ considered 

here s i n c e our purpose i s one o f a r r i v i n g a t a s o c i o l o g i c a l r a t h e r than 

m e t a p h y s i c a l t y p o l o g y . The comparison o f metaphysical c o n s t r u c t s from 

d i f f e r e n t c u l t u r e s has bean undertaken e x t e n s i v e l y elsewhere and i n o t h e r 

f i e l d s o f e n q u i r y ( c f S t a a l 1975). Also, our p u r e l y s o c i o l o g i c a l approach 

o b v i a t e s t h e need i o r q u a l i t a t i v e c o n t r a s t s and assessments such as those 

e n t e r t a i n e d by Zaehner (1956 and 1973) and even E l i a d e (1965:132-6). 

I I . Knowledge and B e l i e f s 

Knowledge o f t h e "hidden" o r transcendent o r d e r o f t h i n g s i s 

t r a n s m i t t e d between persons and through h i s t o r y i n t h e form o f e s o t e r i c 

r e p r e s e n t a t i o n s : t e x t s , a r t i f a c t s , runes, koans ( i . e . i n Zeni) poems, 

s t o r i e s , r u b r i c s , legends e t c . Involvement i n the comprehension and 

d i s s e m i n a t i o n o f e s o t e r i c knowledge would i n d i c a t e , we would expect, some 

measure o f acceptance o f t h e t r u t h - v a l u e , o f t h e transcendent r e a l i t i e s t o 

which these e s o t e r i c r e p r e s e n t a t i o n s r e f e r . 

I n some o f the examples l i s t e d above the type o f e s o t e r i c knov/ledge 

employed i s i n f a c t e x o t e r i c . I t i s p u b l i c p r o p e r t y . This i s t r u e o f 

those groups which u t i l i s e d the Koran, the P a l i Canon and the Upanisads. 

But each o f these t e x t s , i t i s cla i m e d , c o n t a i n s a ' t r u e ' s i g n i f i c a n c e , 
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access t o which i s g e n e r a l l y r e s e r v e d f o r the i n i t i a t e d o r e s o t e r i c group. 
I n o t h e r cases the e s o t e r i c r e p r e s e n t a t i o n s o r bodies o f knov/ledge t h a t 
are o b j e c t i f i e d are themselves t o t a l l y s e c r e t : the b e l i e f s o f the Tungus 
shaman are never c o d i f i e d but t r a n s m i t t e d i n t e r - p e r s o n a l l y . Secrecy i s 
a l s o a f e a t u r e o f v/estern o c c u l t i s m . But t h i s i s ordained by the f a c t 
t h a t t h e re v e r e d knowledge of t h e o c c u l t i s t s i s i t s e l f o f a transcendent 
n a t u r e ( t h e Akasic r e c o r d ) and can never be p h y s i c a l l y recorded o r 
communicated i n t o t o . 

I n v a r i a b l y , c l a s s i f i c a t i o n s o f t h e p h y s i c a l surroundings and time/space 

o r i e n t a t i o n s o f each o f t h e e s o t e r i c c o n t e x t s discussed c o n t r i b u t e s a 

measure o f transcendent q u a l i t y t o the everyday b i o - s o c i a l , economic, and 

p e r c e p t u a l components o f each i n i t i a t e ' s l i f e . A r c h i t e c t u r e , time schedule, 

l i t u r g i c a l r i t u a l and s p a t i a l l a y o u t ( o r t h e complete l a c k o f any o f these) 

f u n c t i o n , i n a sense, t o r e i n f o r c e t h e o r i e n t a t i o n towards transcendence. 

I I I . P r a c t i s e s 

The f o l l o w e r s o f each system discussed above are u s u a l l y r e q u i r e d t o 

p a r t i c i p a t e i n a p p r o p r i a t e t r a n c e - i n d u c i n g a c t i v i t i e s . These, as we have 

n o t e d , can i n c l u d e t e c h n i c a l a c t i o n s , v e r b a l and non v e r b a l r i t u a l s . I n 

shamanic and p r o p h e t i c c o n t e x t s t h e adept i s u s u a l l y r e q u i r e d t o e x h i b i t 

some v a r i e t y of p e r s o n a l a b i l i t y t o c u l t i v a t e and c o n t r o l , o r else simply 

m a n i f e s t , r e c o g n i z a b l e s t a t e s o f transcendence. But i n most o t h e r cases 

transcendence i s seen as t h e consummate end t o the e s o t e r i c l i f e r a t h e r 

t h a n a q u a l i f i c a t i o n f o r entrance i n t o i t . 

The p r a c t i c e s , r i t u a l s and e x e r c i s e s entered i n t o by t h e c e l e b r a n t s 

d i s c u s s e d range from non v e r b a l c o n t e m p l a t i o n ( t h e C h r i s t i a n m y s t i c s ) ( t o ) 

•drug i n g e s t i o n ( t h e Y a q u i . shaman), and i n c l u d e m e d i t a t i o n ( t h e Bhikkhus, 

t h e Tipasa Bikku e t c . ) , c h a n t i n g ( t h e Thai monks), a s c e t i c i s m (Tipasa Bikku, 

shamans e t c . ) p r a y e r , i n v o c a t i o n ( t h e o c c u l t i s t s ) o r simply l e a r n i n g 

( g n o s i s - as among t h e T h e o s b p h i s t s ) . , 
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( b ) IV. I n i t i a t i o n 

E n t r y i n t o an e s o t e r i c group i s marked by some sequence, process or 

manner o f i n i t i a t i o n . . I n i t i a t i o n can occur a t a v a r i e t y o f l e v e l s , the 

p h y s i c a l , t h e symbolic and t h e s p i r i t u a l . The Hindu Sannyasi and the 

Ceylonese B i k k u by renouncing a l l m a t e r i a l a c q u i s i t i o n s and l a y connections 

q u a l i f y as i n i t i a t e s . They set them.selves a p a r t from the w o r l d o f men and 

t h u s a u t o m a t i c a l l y e n t e r t h e w o r l d o f s p i r i t . 

I n i t i a t i o n , as E l i a d e has s u c c i n c t l y demonstrated (19 65), i s 

i n v a r i a b l y accompanied by i n t e n s e r i t u a l a c t i v i t i e s . I n the examples 

di s c u s s e d above t h i s sometimes takes the form o f tr a n c e i n d u c i n g 

ceremonies ( e . g . the Sumarah sect and shamanic contexts). But more u s u a l l y ' 

simple c e l e b r a t i o n s o r s h o r t solemn ceremonies are i n v o l v e d . The p a t t e r n 

c h a r a c t e r i s t i c o f many shamanic i n i t i a t i o n s i.Sf a c c o r d i n g t o E l i a d e , one 

"c o m p r i s i n g b o t h a descent t o H e l l and an ascension t o Heaven" and which 

u s u a l l y i n v o l v e s " e s s e n t i a l themes ... o f ... dismemberment o f t h e body, 

renewal o f t h e v i s c e r a , c l i m b i n g t r e e s " e t c . (1S65:130), The adept i s 

a l s o o f t e n expected t o s u c c e s s f u l l y undergo o r d e a l s o f p h y s i c a l and 

p s y c h i c a l endurance p r i o r t o . e n t r y i n t o t h e shamanic o f f i c e . 

There are a v a r i e t y o f types o f i n i t i a t o r y p a t t e r n s and experiences 

t o be found i n e s o t e r i c c o n t e x t s and an i n o r d i n a t e range o f p o s s i b l e 

i n t e r p r e t a t i o n s as t o t h e symbolism o f each ( c f . E l i a d e 19 65:130), Here i t 

v r i l l s u f f i c e t o p o i n t out t h a t t h e most com.mon p a t t e r n deals e x t e n s i v e l y 

i n themes o f death and r e b i r t h , a d e s o c i a l i s a t i o n from o r d i n a r y r e a l i t y 

and a r e - s o c i a l i s a t i o n i n t o a s p i r i t u a l r e a l i t y . 

I n i t i a t i o n i m p l i e s access t o not o n l y the knowledge, g o a l s , p r a c t i c e s 

and o r g a n i s a t i o n o f t h e group but a l s o t o the transcendent s t a t e s sind 

r e a l i t i e s which are t h e fo c u s o f t h e group's a t t e n t i o n . The neophyte i s 

i d e a l l y capable o f a succession o f i n i t i a t o r y c o n d i t i o n s , access t o which 
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i s marked by the measure o f h i s progress, h i s d e v o t i o n t o the g o a l and the 
e x t e n t o f h i s knowledge. T h i s , f o r example, i s the case f o r the Thai 
abbot and t h e o t h e r Buddhist monks. But l e s s e s o t e r i c c r i t e r i a are a l s o 
..employed, as i n t h e Javanese s e c t s where age appears t o be the d e f i n i t i v e 
f a c t o r i n d e c i d i n g i n i t i a t o r y s t a t u s . 

Vj Hie r a r e h i sat i on 

C l o s e l y r e l a t e d t o , and o f t e n synonymous w i t h , the sequence o f 

i n i t i a t i o n s i s the o r g a n i s a t i o n a l s t r u c t u r e o f the e s o t e r i c group. The 

b a s i c r e l a t i o n s h i p which operates betv/eon persons i n any e s o t e r i c context 

i s i n v a r i a b l y a s y m m e t r i c a l , i . e . t h a t of t e a c h e r above p u p i l , o r knowledge 

g i v e r t o knowledge r e c e i v e r . T h i s f e a t u r e i s perhaps i n t r i n s i c t o the 

l o g i c o f t h e e s o t e r i c s i t u a t i o n and occurs d e s p i t e any c e l e b r a t i o n o f 

m y s t i c a l e g a l i t a r i a n i s m o r the p o s t u l a t i o n o f a g e n e r i c u n d i f f e r e n t i a t e d 

bond between humans, ( I n ajiy case these l a t t e r aspects u s u a l l y r e f e r to-a 

l e v e l o f " b e i n g " or "communication" which i s not immediately concerned w i t h 

s o c i o - f u n c t i o n a l o r g a n i s a t i o n and i s i n t h a t sense s p e c i f i c a l l y n o n - s o c i a l ) . 

The e x t e n t o f h i e r a r c h i s a t i o n v a r i e s w i t h each group. I t can occur 

a t a low l e v e l as i n t h e asymmetrical dyadic "master" shaman t o " j u n i o r " 

shaman r e l a t i o n s h i p , t h e p r o p h e t / f o l l o w e r r e l a t i o n s h i p o r the " g u r u / p u p i l " 

r e l a t i o n s h i p . But t h e group can a l s o be h i g h l y s t r a t i f i e d . T h i s , as we 

have seen, i s more a c h a r a c t e r i s t i c o f the western o c c u l t groups, and i s 

t r u e , t o a l e s s e r degree, among t h e Javanese s e c t s . 

The h i e r a r c h i c a l c r i t e r i o n par e x c e l l e n c e i s u s u a l l y s p i r i t u a l v/orth 

as d e f i n e d by t h e e s o t e r i c ' s l e v e l o f i n i t i a t o r y a t t a i n m e n t o r h i s closeness 

t o t h e godhead, power o r source o f e s o t e r i c knowledge r a t h e r than h i s 

o r g a n i s a t i o n a l a b i l i t y o r age (though i t i s o f t e n hard t o separate these 

v a r y i n g c r i t e r i a ) . W i t h i n two o f t h e g'roups discussed (Theosophy and the 

Golden Dawn) t h e apexes o f t h e i r r e s p e c t i v e metaphysical h i e r a r c h i e s are/were 
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occupied by t o t a l l y s p i r i t u a l o r transcendent e n t i t i e s . 

The i n e v i t a b i l i t y of h i e r a r c h i s a t i o n i n t h e e s o t e r i c m i l i e u i s perhaps 

be s t demonstrated v d t h a q u o t a t i o n f r o m E l i a d e . I n h i s d i s c u s s i o n of 

a r c h a i c forms o f i n i t i a t i o n E l i a d e m a i n t a i n s t h a t " s p i r i t u a l man ,.. i s 

n o t ' g i v e n ' , he i s n o t t h e r e s u l t o f a n a t u r a l process. He i s 'made' 

by t h e o l d masters i n accordance w i t h t h e models r e v e a l e d by the D i v i n e 

Beings and preserved i n t h e i r myths. These o l d masters c o n s t i t u t e the 

s p i r i t u a l e l i t e s o f a r c h a i c s o c i e t i e s . I t i s they v/ho know, who know the 

w o r l d o f s p i r i t , t h e t r u l y human v o r l d . " (1965:132). 

V I . S e p a r a t i o n 

S e p a r a t i o n betv/een t h e w o r l d o f t h e e s o t e r i c o r m y s t i c and t h e - w o r l d 

o f o r d i n a i y men can be r e a l i z e d a t a v a r i e t y o f phenomenal l e v e l s ; t h e 

p h y s i c a l , t h e b i o l o g i c a l , the symbolic and the i d e o l o g i c a l , o r any 

combination o r p e r m u t a t i o n o f these. The c a t e g o r y o f p h y s i c a l s e p a r a t i o n 

v/ould encompass i n s t i t u t i o n s such as the Hindu mat has o r Thai wats whose 

members, we have n o t e d , are r e s i d e n t i n b u i l d i n g s t o which p u b l i c - a c c e s s i s 

denied. The shamans' p r e f e r e n c e f o r d e s o l a t e and l o n e l y places o f h a b i t a t i o n 

and t h e Tipasa Bikkus' c a v e - d w e l l i n g p r a c t i c e a l s o c o n s t i t u t e s p e c i f i c 

v a r i e t i e s o f p h y s i c a l s e p a r a t i o n . Yet another form o f p h y s i c a l s e p a r a t i o n 

i s evidenced by the wandering l i f e s t y l e s and 'detachment from p l a c e ' o f 

b o t h the.Hindu Sannyasi and the Buddhist Bhikkhu. 

S o c i o - b i o l o g i c a l s e p a r a t i o n i s marked by p r a c t i c e s such as c e l i b a c y , 

but a l s o by t h e p u r s u i t o f l i m i n a l l i f e - s u p p o r t systems such as mendicancy 

which do not e n t a i l t h e f u r t h e r e n c e of m a t e r i a l and economic w e l l being f o r 

i t s own sake. Western communitarians and Buddhist monks p r o v i d e examples 

o f t h i s t y p e of economic unorthodoxy. The e s o t e r i c s i n t e r e s t s are, i d e a l l y 

a t l e a s t , n o t o f t h i s w o r l d . . 
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Ideological separation refers to the differences, and 

sometimes opposition, between esoteric normative codes (and e x i s t e n t i a l 
i n t e r e s t s ) . Most so c i o l o g i c a l dichotomies of the religious world are 
based upon t h i s root opposition between "love" and "law"; e.g. "ecstasy 
and order" (Musgrave 1975), "sect and s t a t e " (Troeltseh 1931), "prophet 
and p r i e s t " (Weber 1966) and "Dionysian and Appollonian" (Benedict I961). 

The passage between exoteric and esoteric i s marked by 

in i t i a . t i o n , as described e a r l i e r ; a sense of separation-is imparted during 

the ceremony and i s retained i n the s t y l e of the adept's appearance. The 

Ceylonese Bikku, the Newar Bare and the Christian monk are a l l required 

to adopt a simple habit and to shave or tonsure t h e i r heads. The i n i t i a t e 

i s subjected to s p e c i a l prescriptions or prohibitions in other realms of 

everyday behaviour such as.eating, sleeping and movement i n general, a l l 

of which serve to further emphasise separation. The separation wrought 

by i n i t i a t i o n i s both symbolic ( i . e . expressive and proclamatory) and i s 

•performative ( i . e . technical/magical). The i n i t i a t e ' s status and world 

state i s transformed. 

Prophets, mystics, shamans etc. are often characterised by 

both ethnographers and members of the culture concerned as "outsiders". 

The mystic, for example, by going within himself puts himself "outside" 

Society. The millenarian prophet becomes, through his appearance 

(usually shaggy and unconventional) a veritable 'outsider' ( c f . Douglas 

1972b:ll8). The Sannyasi l i v e s 'outside' the realm of worldly interests 

ond a f f i a r s . S i m i l a r l y , the t r i b a l shaman and magician i s invariably 

resident for s p e c i f i c periods 'outside' h i s society and t h i s i n i t s e l f 

serves as a q u a l i f i c a t i o n for o f f i c e ( c f . Mauss 19T2:'t3). This aspect 

of 'outsiderhodd' i s often a necessary condition of access to the supreme 

'inside' of the relevant society. Both the sannyasi and the shaman, 

for example, are located at the exact focus of t h e i r respective 
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s o c i e t i e s ' i d e a t i o n a l nexus. 

These c o n s i d e r a t i o n s b r i n g t o our a t t e n t i o n the other-side of the 

s e p a r a t i s t c o i n - t h e interdependance o f the e s o t e r i c and e x o t e r i c modes. 

Again, t h i s occurs a t a v a r i e t y of phenomenal l e v e l s . The Bhikkhu 

c o n t r i b u t e s ' s p i r i t u a l m e r i t ' t o h i s s o c i e t y i n r e t u r n f o r economic and 

m a t e r i a l p r e s t a t i o n s . The m i l l e n a r i a n prophet and mystagogue o f t e n 

p u r p o s e f u l l y e f f e c t changes i n t h e i r s o c i e t i e s . I n the t r i b a l c ontext the 

shaman f u n c t i o n s as a m e d i a t o r of d i v i n e pov/er and re c e i v e s p r e s t i g e and 

a u t h o r i t y i n r e t u r n . Even C h r i s t i a n monks t h r o u g h t h e i r d e v o t i o n t o prayer, 

and C h r i s t i a n m y s t i c s t h r o u g h t h e i r w r i t i n g s , make exemplary c o n t r i b u t i o n s 

t o t h e w o r l d o u t s i d e . 

H i s t o r i c a l l y , the constancy o f t h e i n t e r c h a n g e between e s o t e r i c and 

e x o t e r i c i n t h e realms o f id e a s and events, needs t o be recognised. This 

has been s t r e s s e d by T i r y a k i a n v/ho m a i n t a i n s t h a t " e s o t e r i c c u l t u r e i s not 

c o n c r e t e l y d i s j o i n t from e x o t e r i c c u l t u r e i t c o - e x i s t s a l b e i t 

u n o b t r u s i v e l y w i t h t h e l a t t e r " . (1975:267). 

ESOTERICISM : A CATEGORY OF SOCIAL LIFE 

Mention sho u l d be made, a t t h i s p o i n t , o f our choice and use o f the 

t e r m " e s o t e r i c i s r a " . The terms i n b u i l t r e l a t i v i t y i s i t s major a t t r a c t i o n ; 

i t has no a b s o l u t e s t a t u s . Some r e l i g i o n s and r e l i g i o u s groups p e r t a i n more 

towards t h e e s o t e r i c than o t h e r s , some o f t h e examples we l i s t e d v/ere, at 

t h e t i m e o f study, i n t h e process o f s h i f t i n g between c o n d i t i o n s of e s o t e r i c 

and e x o t e r i c . There are a l s o s i t u a t i o n s where the e s o t e r i c and the e x o t e r i c 

are i n d i v i s i b l e , as f c r example i n Zen Japan and T a n t r i c I n d i a . 

A l l these f a c t o r s make p o s s i b l e t h e envisagement o f a continuum model 

of e s o t e r i c i s r a upon which a v a r i e t y o f m e t a p h y s i c a l l y o r i e n t e d groups and 

s o c i e t i e s c o u l d be p l o t t e d . D e a l i n g w i t h phenomena i n such a way, we 
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b e l i e v e , means tha t the use of absolute substantive categories w i t h a 
l i m i t e d meaning and scope such as "magic", "possession" and even "mysticism" 
can be avoided or at l e a s t minimised. 

The dajngers which cohere to the excessive usage of terms such as 

"magic" and "possession" have been pointed out by Geertz. He maintains 

t h a t reducing the d i v e r s i t y of r e l i g i o u s phenomenon by a s s i m i l a t i n g them 

to a l i m i t e d number of general types i s " a c t u a l l y the' f i r s t step towards 

denaturing our m a t e r i a l , towards s u b s t i t u t i n g c l i c h e f o r description and 

assumption f o r analysis" (1971:24). Our o^m use of esotericism as a 

c r i t e r i o n and category w i t h j o i n t emic and symbolic implications reduces 

the need f o r pigeonholing. • V/hether a group or mode of thought i s or i s 

not a c t u a l l y e s o t e r i c i s i r r e l e v e n t . I t i s merely both useful and 

i n t e r e s t i n g to view the data w i t h i n a c l a s s i f i c a t o r y framework nf 

esotericism. 

' I f we .take as paradigmatic David Pocock's view that "the anthropologist| 

i n e v i t a b l y works w i t h the categories of his o-,vn culture and consciously 

r e f i n e s them through the experience of others",(1972:5) and i f our concept 

of "esotericism" i s an adequate approximation of the material considered, 

then a p u r s u i t of the d i f f e r e n t meanings the concept can take on or 

encompass i n d i f f e r e n t contexts can only but enrich i t and add to i t s 

a n a l y t i c a l power. 



46 

CHAPTER TWO 

THEORETICAL APPROACHES TO THE STUDY OF ESOTERIC ISM 

"A s o c i o l o g i c a l explanation i s f i n i s h e d when 
one has seen what i t i s tha t people believe 
and t h i n k , and, who are the people who believe 
and t h i n k t h a t . " 

Marcel Mauss 
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A„ INTRODUCTORY NOTE ON HIETIIODOLGGY 

I n the preceding section we were p r i m a r i l y concerned wi t h delimiti'ng 

our f i e l d of study and es t a b l i s h i n g j u s t what i s meant by esotericism. 

I n t h i s section we s h a l l bring together, explore and evaluate the various 

attempts that have been made by anthropologists to analyse some of the 

types and classes of phenomena that we have thought f i t to include w i t h i n 

our general f i e l d of study. Before undertaking t h i s however i t vd.ll be 

necessary, b r i e f l y , to make e x p l i c i t exactly what we consider t o be the 

t h e o r e t i c a l basis of anthropological i n v e s t i g a t i o n . 

Whether defined as 'science' or ' c r i t i c a l a r t ' Social Anthropology 

involves the co n s t i n c t i o n of abstract s o c i o l o g i c a l 'models' (Levi Strauss, 

1972a:284), sets of r e l a t i o n s (Burridge, 1969:130) or s t r u c t u r a l patterns 

(Evans-Pritchard, 1951:62) which are"couched i n , or at least d i r e c t l y 

derive from, a grasp of the myriad c u l t u r a l d e t a i l s of i n d i v i d u a l 

s o c i e t i e s " (Needham, 19'i^a:cvi). The best models are those which account 

f o r , i n the simplest manner possible, the greatest possible number of 

f a c t s . But i d e a l l y they should also be.testable, should f a c i l i t a t e 

comparison and should i n s t r u c t us i n the c l a s s i f i c a t i o n and i n t e r p r e t a t i o n 

of the data c o l l e c t e d from other societies and contexts. I n the long run 

they might even perhaps serve t o 'explain' or at least render comprehensible 

d i f f e r e n c e s and v a r i a t i o n s i n s o c i o - c u l t u r a l forms. 

Comparison i s undertaken i n order to a r r i v e at meaningful cross-

c u l t u r a l generalisations or meta-theories. But i t should be noted that 

comparison i s , i n any case, i n t r i n s i c t o the i n v e s t i g a t i o n since the 

anthr o p o l o g i s t s ' model can only be a compilation and r e s u l t of both ' f o l k ' 

and 'observer' viewpoints and categories. 
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The v a r i e t y of t h e o r e t i c a l approaches th a t anthropologists have used 

t o analyse phenomena of a r e l i g i o u s or metaphysical nature can be subsumed 

under two main.categories which we s h a l l c a l l 'Substantive • and 'Formal'. 

The s u b s t a n t i v i s t f i e l d - so c a l l e d because of the a t t e n t i o n and 

•emphasis given to the m a t e r i a l and empirical aspects of the phenomena 

under study, i t s substance and s u p e r f i c i a l appearances - includes 

d e p r i v a t i o n a l i s t , Marxist, p o s i t i v i s t psychological (pre G e s t a l t / I e i n g / 
2 

Omstein ) aind phenomenological approaches. The f o r m a l i s t f i e l d which 

encompasses s t r u c t u r a l i s t , boundarist and d i a l e c t i c a l approaches, i s 

, termed such not only because of the emphasis on underlying form entertained 

by the various t h e o r i s t s , but also because of the degree of abstraction 

w i t h i n which t h e i r 'formulations' are .conceived. ' ' 

This d i f f e r e n t i a t i o n between two types of enquiry roughly corresponds 

t o the " r e a l i s t / i d e a l i s t " d i v i s i o n i n current anthropological theory, a 

d i v i s i o n also termed by Ardener as a s p l i t between the "old anthropology" 

and the "new anthropology" (1972:449-50) and more recently by Leach, as 

between " e m p i r i c i s t " and " r a t i o n a l i s t " (1976:3). 

We hope to show i n the f o l l o w i n g pages that the s u b s t a n t i v i s t / 

e m p i r i c i s t c r i t i q u e adds l i t t l e t o our knowledge of esotericism and that' 

i t has, of necessity, to be superseded by a more r a t i o n a l i s t / f o r m a l i s t 

type of enquiry which, i t i s deemed, i s q u a l i t a t i v e l y more useful and 

meaningful. 
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B. SUBSTANTIVE APPROACHES 

1. THE "DEPRIVATIONALIST" 

Perhaps the two most sophisticated expositions of t h i s type of 

'approach occur i n the work of I.M. Lev/is (1971) and Biyan Wilson (1975). 

Both o f f e r i n t e r p r e t a t i v e generalisations on the nature and genesis of 

"inner r e l i g i o n s " i n terms of those r e l i g i o n s ' foundation i n and basic 

o r i e n t a t i o n towards the adjacent p o l i t i c a l , economic and psychological 

areas of s o c i a l l i f e . 

Bryan Wilson suggests that " r e l i g i o u s movements as es s e n t i a l l y social 

movements can be expected t o stand i n s p e c i f i c r e l a t i o n s t o soc i a l classes, 

t o t h e i r p r e v a i l i n g economic and so c i a l conditions and t o the c u l t u r a l and 

s o c i a l ethos obtaining \\d.thin such groups" (1961:14). The more esoteric 

groups which Wilson handles from t h i s point of view are those which he 

subsumes under the category of " I n t r o v e r s i o n i s t Movement", The character

i s t i c s of t h i s category he l i s t s as (a) an e t h i c a l tendency t o view the 

world as e v i l (b) the attempt to p u r i f y the s e l f i n i s o l a t i o n or i n the 

company of a group of recluses and (c) an involvement i n procedures 

ori e n t e d towards bri n g i n g about a salvation " i n the present". (1975:24). 

As a t y p i c a l case Wilson draws upon the example of 19th Century American I n d i a | 

Peyote Cults. 

Wilson sees peyotism, i n i t s r e j e c t i o n of both t r a d i t i o n a l and 

c o l o n i a l r e l i g i o u s systems, as a " l a s t d i t c h " response t o the s u f f e r i n g 

created by the machinations and impositions of the white man. I t i s 

e s s e n t i a l l y a psychological, compensatory response. The withdrawal i n t o 

" t r a d i t i o n a l r i t e s and peyote drugs" represents, according t o Wilson, a 

means of " i n s u l a t i o n from the world", a shu t t i n g o f f from " r e a l i t y " , an 

escape. The circumstances v/hich gave r i s e t o Peyotism amount to a 
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s i t u a t i o n of " r e l a t i v e d e p r i v a t i o n " (1975:445). The c u l t s compensated f o r 
t h i s by providing " s u b s t i t u t e kinship when such bonds were hard to maintain". 
They o f f e r e d "reassurance" and gave r i s e t o new normative standards. ( A l l 
quotations Wilson 1975:443-5). 

To t h i s admixture of p o s i t i v e and negative responses, Wilson adds 

th a t Peyote became an "importaint shamanistic weapon" both i n inter-group 

r i v a l r y and i n disputes between shamans f o r p o l i t i c a l power. Peyotism 

thus o f f e r e d an "accommodation to the present" (412). I t s innovations, 

although couched i n terms of acceptable "supematuralisf' or metaphysical 

categories, were purely p o l i t i c a l , and served only to conserve a n a t i v i s t i c 

i d e n t i t y . 

Contained i n Wilson's exegesis are a sub s t a n t i a l number of anomalies 

and ethnographic paradoxes. F i r s t l y , the " a n t i world ethos" with which 

he p a r t l y defines his category of "Introversionism", and v/hich he 

consequently. a t t r i b u t e s to the Peyotists, i s f o r them i n a c t u a l i t y only 

an " a n t i - w h i t e " ethos. Secondly, i f as Wilson suggests, Peyotism i s a 

soporofic and compensatory form of vrorld-escapism then how can i t be, at' 

the same time, a source of world-oriented p o l i t i c a l manipulation and 

innovation? Also i t i s questionable vvhether the Peyotists r e a l l y did 

abandon t h e i r t r a d i t i o n a l systems since they continued, as Wilson suggests, 

t o u t i l i s e t r a d i t i o n a l r i t e s . I n any case, V/ilson's decision that Peyotism 

fim c t i o n e d as a source and treading ground f o r both conservation and 

innovation (1975:447-9) i n i t s e l f represents a form of a n a l y t i c a l 

escapism. These various paradoxes and inconsistencies derive, one f e e l s , 

not from the phenomen.on of Peyotism i t s e l f but from the analyist'S. 

(Wilson 0 . lack of methodological r i g o u r and the use of f a u l t y and 

d i s j o i n t e d hypothesis. 
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• Possession as a "strategy o f mystical a t t a c k " 

I.M. Lewis i n h i s study "Ecstatic Religion" (1971) explores, i n a. 

manner s i m i l a r to that of Wilson, the s o c i a l functions and p o l i t i c a l 

i m p l i c a t i o n s o f a wide range of transcendental i n s t i t u t i o n s and movements. 

Lev/is, however, introduces a f u r t h e r variable i n t o the well-worn 

f u n c t i o n a l i s t c r i t i q u e : according t o t h i s , the functions of 'ecstasy' 

d i f f e r i n accordance w i t h the e c s t a t i c ' s p o s i t i o n i n his respective 

society. Thus 'marginal' and 'dovmtrodden' groups such as women, slaves 

or conquered peoples become "possessed'" by cosmologically peripheral 

s p i r i t s , because t h i s provides a contextually appropriate means of 

expressing t h e i r "claims f o r a t t e n t i o n and respect" and also holding to 

rsJisom^those responsible f o r t h e i r m a r g i n a l i t y . This "oblique aggressive 

s t r a t e g y " i s the "primary s o c i a l f u n c t i o n " of peripheral possession 

(1971:32), Secondaiy s o c i a l functions include the proviso of (a) a 

d i s e q u i l i b r a t i o n mechaJiispi, whereby possession threatens the s t a b i l i t y 

o f s t r u c t u r a l l y superior, f a c t i o n s and (b) a compensatory mechanism, 

whereby i t consolidates and o f f e r s p r o t e c t i o n f o r the deprived group. 

Amongst more established s o c i a l groups and i n s t i t u t i o n s " e c s t a t i c • 

enthusiasm" functions as a "mystical idiom i n terms of v/hich men of 

substance compete f o r 'positions of power and a u t h o r i t y " (Lewis. 1971:33). 

But i t can also be used t o l e g i t i m i z e and strengthen that a u t h o r i t y , thus 

upholding and sustaining p u b l i c m o r a l i t y . I n " c e n t r a l possession 

r e l i g i o n s " or "main m o r a l i t y c u l t s " the e c s t a t i c or shaman can, through 

a secure and established r i g h t of access t o the s p i r i t u a l world, hold on 

t o h i s advantageous p o s i t i o n of power. 

Lev/is also imputes p o l i t i c a l machinations and compensatoiy processes 

t o the experience of ecstasy i t s e l f . Thus he maintains that i n 

circumstances v/here men f e e l themselves threatened by superordinate 
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oppressive forces which they cannot c o n t r o l j they enter i n t o "heroic 
f l i g h t s of ecstasy by v/hich they seek to demonstrate that they are the 
equals of the Gods" (p.35). 

Although designed f o r purposes of general or cr o s s - c u l t u r a l reference, 

Lewis's categories of,"ecstasy" and"possession" are p a r t i c u l a r and l i m i t i n g . 

Cases i n which possession i s p o l i t i c a l l y motivated or admitted to be 

fraudulent (e.g. i n the Somali examplej Lewis 1971:72-9) cannot be equated 

w i t h cases i n which possession i s meaning-oriented or induced f o r i t s own 

sake (as among Vision Seeking American Indians or Western mystics). Clearly 

there are not one but many d i f f e r e n t types of "possession". This f a u l t 

i n Lev/is's methodology has been noted by Bourguignon, who as an a l t e r n a t i v e , 

tenders the p o s s i b i l i t y of there being tv/o d i f f e r e n t types of d i s s o c i a t i o n . 

These she r e f e r s to as (a) Possession Trance (b) Trance. C l a s s i f i c a t i o n of 

p a r t i c u l a r examples w i t h i n these categories depends upon available f o l k 

i n t e r p r e t a t i o n s (1973: 12-13), But Bourguignon s t i l l incorporates Lev/is's 

epistemology; her i n t e r p r e t a t i o n of e c s t a t i c experience shows a constant 

recourse t o deprivationalism, viewing " s p i r i t u a l i t y " as escapism and as 

a "refuge i n the i r r a t i o n a l " (353-4). 

Disclaimers to t h i s 

Deprivationalism has a hallowed h i s t o r y as the favoured t h e o r e t i c a l 

t r e a d i n g ground of " s c e p t i c a l " e m p i r i c i s t s o c i o l o g i s t s . Notable emisseries 

other than V/ilson, Lewis and Bourguignon include J/orsley (1968) and the 

h i s t o r i a n Norman Cohn (1970), Likewise, b a i t i n g d e p r i v a t i o n a l i s t s i s 

r a t h e r an o l d game i n anthropology, so rather than add to the l i s t we s h a l l 

simply enumerate some of the more usual rejoinders and introduce a t e s t 

case. 

Both Douglas (1973 a: 24 & 116) and Burridge (1969:122) point to the 

D e p r i v a t i o n a l i s t ' s i n a b i l i t y t o account f o r negative instances. Douglas 
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claims t h a t there are many people v/ho are obviously and consciously 
deprived, yet do not i n c l i n e towards i n t r o v e r s i o n i s t a c t i v i t i e s or 
b o d i l y d i s s o c i a t i o n . She l i s t s the London I r i s h as one example (1973a:117). 
Conversely, there are many groups aiid persons v/ho r e a d i l y embrace 

- d i s s o c i a t i o n , ecstasy and transcendence, yet show no signs of p o l i t i c a l 
and economic dep r i v a t i o n . The founders of Buddhism and Jainism i n I n d i a , 
Gautama Buddha and Mahavira Jain, both came from and turned t h e i r backs 
on wealthy and p r i v i l e g e d Kshatriya f a m i l i e s ( c f . Burridge 1969:86 and 
Basham 1974: Index). So also, the 'prophets' and followers cf the various 
eso t e r i c systems which emerged i n Western Europe i n the 1890s and again 
i n the 1960s belonged to the economically p r i v i l e g e d and p o l i t i c a l l y 
w e l l represented sections of society (Webb 1971: Intro, and Musgrove 1975: 
Ch.3). 

D e p r i v a t i o n a l i s t hypotheses are l i m i t e d by t h e i r p a r t i c u l a r i t y . 

Explanation, as Burridge points out, i s t i e d dov/n to causal chains r e l a t e d 

t o and confined by p a r t i c u l a r h i s t o r i c a l s i t u a t i o n s (1969:122). Further, 

emphasis on h i s t o r i s t i c or m a t e r i a l i s t f a c t o r s i n c i t e s us to suspect 

e t h o c e n t r i c i t y ^ "a r e t u r n to our own c u l t u r a l assumptions" (Burridge 1969: 

122). That t h i s suspicion i s w e l l founded i s evidenced by the i n c o m p a t i b i l i t ] 

of deprivationalism w i t h f o l k metaphysics. Quite simply, by introducing 

notions of fantasy, heroism, i r r a t i o n a l i s m , escapism and refuge, these 

t h e o r i s t s a t t r i b u t e an a i r of delusion to the v/hole business of r e l i g i o u s 

transcendence. They imply that possession, ecstasy, trance induction and 

i l l u m i n i s r a have no t r u t h value, no content, they are a l l e i t h e r a rather 

complicated pretence, or else the delusions of psychotics. 

However, as we hope to show l a t e r , our r e j e c t i o n of t h i s p a r t i c u l a r 

mode of enquiry i n t o the esoteric does not imply a r e j e c t i o n i n t o t o of 

the c o n t r i b u t i o n of p o l i t i c a l , economic and psychological factors (Wilson's 
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s o c i a l "context") i n the genesis of ec s t a t i c and esoteric forms of r e l i g i o n . 

Test case • • 

Henry Munn's ( i n Hamer, 1973) description of esoteric forms of 

worship among the Mayatec Indians of South America leans heavily on f o l k 

a r t i c u l a t i o n s to show how the Mayatec shaman, who i s both t r i b a l p r i e s t 

and healer, d e l i b e r a t e l y ingests psilocybe mushrooms to enable himself to 

move w i t h i n "spheres of transcendence". His goal i s the achievement of 

an understanding; "that of the other consciousness where the symptoms of 

i l l n e s s can be discerned: and that of the d i v i n e , the source of the • 

events i n the world" (1973:91). 

The shamanic experience, induced by mushrooms c u l t i v a t e d during the 

f e r t i l e r a i n y season, i s associated v/ith f e r t i l i t y , renewal and regeneration. 

The ecstasy invoked i s seen as cr e a t i v e , ' p u r i f i c a t o r y ' and i n s i g h t f u l . 

I n d i v i d u a l i l l n e s s or t r i b a l disharmony i s i n t e r p r e t e d as soul loss. The 

task of the shaman i s to enter i n t o the soul-v/orld, bring back the l o s t 

soul and thus restore the balance between s o c i a l and divine worlds. He 

re-establishes consonance, he restores and i n theory he cures (e.g, " I am 

he who f i x e s who cures ... who puts together and resolves". (Munn, 

1973:113). 

This too seems t o be the stated purpose and function of the Peyote 

c u l t s which we considered e a r l i e r . Burdened by the oppressions of the white 

man and tro u b l e d by the average Indian's lapse i n t o u n dignified alcoholism, 

the Peyotist turns from a s o c i a l world which i s manifestly h o s t i l e and 

si c k , t o transcendental realms, where rejuvenation, " i n s p i r a t i o n and fresh 

i n i t i a t i v e s " can be found. Even Wilson, i n his inconsistency, r e f e r s to-

the p o s s i b i l i t y of t h i s . Hence: 

"Peyote i t s e l f v/as held to teach an e t h i c a l system, the Peyote road. 

B r o t h e r l y love, care of the fami l y , s e l f - r e l i a n c e and the avoidance 

of a l c o h o l " (1975:422). 
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A proper examination of the f o l k view i n t h i s instance reveals the true 
f u n c t i o n and meaning of t h i s v a r i e t y of "Introversionism', Peyotism i s 
c l e a r l y c r e a t i v e r a t h e r than compensatory, redeuiptive rather than rebellious 
and regenerative r a t h e r than accommodative or r e t r e a t i s t . This considered, 
Navaho and Comanche Peyotism and p s i l o c y b i n usage among the Mayatees can 
not be t r e a t e d and analysed as though they were "virithdrawal(s) from 
involvement" (Wilson 1975:447). Involvement i n both types of introversionism 
had manifestly esoteric, (world-transcendent) and exoteric (world-oriented) 
i m p l i c a t i o n s ; and as such represented an exercise of a d i s t i n c t l y p o s i t i v e , 
dangerous and subversive, i f metaphysical, order. 

2. THE MRXIST 

Marxist s o c i a l s c i e n t i s t s examining 'enthusiastic' or ' e c s t a t i c ' forms 

of r e l i g i o n i n v a r i a b l y r e f l e c t Marx's own " r e a l i s t i c " s c e p t i c a l a t t i t u d e • 

towards other-v/orldliness. I n general, a t t e n t i o n i s focussed upon the 

hidden politico-economic undertones and i m p l i c a t i o n s of r e l i g i o u s phenomena. 

Two Marxist i n t e r p r e t e r s Yiforsley and H a r r i s , have aroused considerable 

i n t e r e s t i n t h i s f i e l d : the f i r s t because or hj.s pathfinding i n s i g h t f u l n e s s , 

the second because of h i s t h e o r e t i c a l narrovmess and blatent materialism, 

V/orsley and H a r r i s ' common ground - Melanesian millenarianism i s , 

s u p e r f i c i a l l y at l e a s t , amenable t o a m a t e r i a l i s t analysis. Millenarian 

movements a r i s e out of an e x p l o i t a t i v e s i t u a t i o n ; they usually express a 

v i r u l e n t a n t i - c o l o n i a l i s m and "appear" exclusively oriented towards the 

a p p r o p r i a t i o n of mat e r i a l goods. 

Our two i n t e r p r e t e r s d i f f e r on the question of the exact nature of 

the latter-named aspect, i . e . the r e a l significance of material goods i n 

the m i l l e n i a l context, Harris envisages'the r e i f i c a t i o n of cargo i n 

Melanesia as a mere "working out along l i n e s of least resistance of a 
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stubborn lopsided c o n f l i c t " (1974:149), Hence: 

"Cargo was the p r i z e i n the struggle f o r the natural and human 

resources of an i s l a n d continent, Hach snippet of savage mysticism 

matched a snippet of c i v i l i s e d r a p a c i t y and the whole v/as f i r m l y 

grounded i n s o l i d rewards and punishments rather than phantoms". 

(1974:149). 

I n c o n t r a s t , Worsley shows an acute awareness of the purely symbolic 

aspect of cargo. Money, r i c e flowers and other material a r t i f a c t s are not 

sought a f t e r f o r t h e i r u t i l i t y but f o r t h e i r symbolic value as, what Worsley 

c a l l s " c u l t u r a l goals". Oth.er objects such'as f l a s h l i g h t s , , flagpoles, 

wirelesses and ladders are seen by the n i l l e n i a l i s t , f o r obvious reasons,, 

as means w i t h which to contact or see God and the ancestors. S i m i l a r l y , 

books, paper and the Bible are valued not as .material goods but as ".symbols 

and means of acquiring the secret of the. cargo" (.V/orsley 1957:259). 

Possession and "madness" 

The symbolism of movements such as the "'Valaila Madness", chronicled by 

Worsley, c l e a r l y embodies themes which we have h i t h e r t o considered as being 

s p e c i f i c t o "more conventional" esoteric groupings. This we f e e l , j u s t i f i e s 

our i n c l u s i o n of some of these forms of "apocalyptic mysticism" vdthin 

our category of esotericism. . -

Themes of renunciation and r e j e c t i o n are manifest i n the destruction 

of food, m a t e r i a l assets, general property and t r a d i t i o n a l l y sacred objects. 

Cult members considering themselves "chosen" withdraw and separate themselves 

from non-believers. D i a c r i t i c a l emblems of separation - p a r t i c u l a r songs, 

dances, dress forms and ornaments - are adopted. Entry i n t o the new c u l t 

group i s u s u a l l y marked by some.kind of i n i t i a t i o n ceremony which most 

commonly takes the.form of "adult baptism". Themes of death and r e b i r t h 
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are r e f r a c t e d through a l l the m i l l e n a r i a n a c t i v i t i e s , but f i n d t h e i r most 

in t e n s i v e expression i n the symbolism of the snake, which, "Because i t 

never dies .... transcends a l l these narrow i m p l i c a t i o n s , and stands for* 

the cycle of l i f e i t s e l f , the c o n t i n u i t y of the whole cosmos and the 

. perpetuation of the soul" (1968:261). 

Worsley describes the millenarians as ascetics indulging i n " m o r a l i t i e s 

of plainness, s i m p l i c i t y and f r u g a l i t y " (262). Trance states - the precise 

natures o f which are l e f t unclear - are induced by dancing, chanting and 

sexual promiscuity. 

Evara - the prophet of the movement V/orsley r e f e r s t o as the "Vailala 

Madness" indulged i n a form .of behaviour which closely resemoles that of 

the i d e a l a s i a t i c shaman. He was reported t o have disappeared and f a l l e n , 

i n t o a trance. Returning by himself a f t e r various' search p a r t i e s had f a i l e d 

t o f i n d him, Evara claimed that "a sorct^rer had ripped up his belly'.' (91). 

Thereafter he was constantly subject to possession, tranc.e-like seizures and 

'shamanic r e v e l a t i o n s . The prophets of the other movements.Worsley considers 

were, l i k e Evara, "outsiders" who had l e f t home f o r one reason or another 

( u s u a l l y t o work f o r the c o l o n i a l s ) and wrho came back spreading revelations 

and s t o r i e s of the magic of the white man (V/orsley 1968:58-102). 

The opiates of esotericism 

By way of analysis Worsley conceives of two basic types of millenary 

.grouping: (a) the " s e l f p u r i f i c a t o r y " or " p a c i f i s t " v/hich he denigrates as 

"escapist" (241) and (b) the a c t i v i s t , . t h e c e n t r a l element of which i s the 

expression of discontent w i t h a state of c o l o n i a l subordination. Both types 

of grouping, Worsley maintains, have a common and s o l i t a r y o r i e n t a t i o n , the 

r e s o l u t i o n of a c o n f l i c t s i t u a t i o n by the most appropriate means. The 

r e l i g i o u s colouring of t h i s "means", the supematuralist idiom, i s merely a 
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way of i n t e n s i f y i n g the consolidation of disparate groups, and creating a 
sense of p o l i t i c a l i d e n t i t y , hence the incidence of syncretization and an 
e t h i c of b r o t h e r l y love. 

In Worsley's view, the prophets are e i t h e r psychotics or extremea.y 

v e r s a t i l e opportunists, whose p o l i t i c a l n e u t r a l i t y i s assured "because they 

derive t h e i r a u t h o r i t y from extra-human sources altogether" (255). Transcend

ence and s p i r i t possession are deemed i l l u s o r y . They are " h y s t e r i c a l and 

paranoid-phenomena", expressions of deep psychological malaise, f r u s t r a t i o n 

and d e p r i v a t i o n ; and are a d i r e c t r e s u l t of the "lack of means to s a t i s f y 

enormously i n f l a t e d wants" (255-256). 

Although Worsley favours a comparative,, h i s t o r i c a l approach i n the 

einalysis of raillenarianism (266) he i s forced t o r e s o r t to psychology and 

d e p r i v a t i o n theory to complete his explanation. Marvin H a r r i s ' t h e o r e t i c a l 

stance i s , i n contrast, more thoroughly m a t e r i a l i s t , Harris also widens his 

category of millenarianism by introducing examples from early Judaic 

messianism, which he also conceives as being "adaptations to the p r a c t i c a l 

exigencies of a c o l o n i a l s truggle" (1974:173 X They were, he claims, 

"extensively successful as.a means of m o b i l i z i n g mass resistance i n the 

absence of a formal apparatus.for r a i s i n g and t r a i n i n g an army" (173). aven 

C h r i s t i a n i t y becomes a form of m i l i t a r i s m i n H a r r i s ' dictum. Essentially a 

Judaic r e v o l u t i o n against the Roman oppressor, i t s eventual success v/as 

f a c i l i t a t e d by (a) an outward appearance of "peaceful i n t e n t " and (b) 

circumstance o r sheer chance. I n i n f i l t r a t i n g the Roman Empire, C h r i s t i a n i t y 

simply f u l f i l l e d the m i l i t a r i s t i c d i r e c t i v e s of Jesus Christ, i t s f i r s t 

leader. 

H a r r i s ' c o n f l i c t - o r i e n t e d determinism and his derogation of the symbolic 

m i l i e u i s extended i n t o his analysis of shamanism. I n t h i s he denigrates 

Casteneda's ethnography of the Yaqui Shaman Don JUan both as the product of 
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a f e r t i l e imagination and as a study completely devoid of any "objective" 
m e r i t . He also c r i t i c i s e s t.he current passion i n America f o r shamanism, 
v/itch c r a f t and magic, viev/ing i t as aji "amoral r e l a t i v i s m " which he feels 
"postpones the development of a r a t i o n a l set of p o l i t i c a l commitments" 
( H a r r i s 1974:258). 

C o n f l i c t i n g M i l l e n i a 

Burridge (1969) has noted the value of m a t e r i a l i s t analysis as a means 

of mapping extensively the intergroup power r e l a t i o n s operative i n the 

m i l l e n a r i a n s i t u a t i o n (1969:1?3). Such approaches are, Burridge suggests, 

r i g o r o u s l y s o c i o l o g i c a l but crude and reductive. This seems especially true 

of Worsley who although av/are of the s p e c i f i c a l l y esoteric nature of cargo 

which he sees as a secret and symbolic code, continues to reduce cargo c u l t s 

t o a basic s i t u a t i o n of c o n f l i c t between 'haves' and 'have nets'. The 

raillenium i s seen as a rather roundabout but t r a d i t i o n a l l y appropriate means 

of a c q u i r i n g cargo. The millenium i s , according t o t h i s view, the surface 

manifestation of a deeper c o n f l i c t s i t u a t i o n . The r e l i g i o u s 'hysteria' 

t h a t accompanies i t can thus be explained av/ay i n terms of compensation 

theory and "hospital-v/ard" psychology. The s p e c i f i c a l l y r e l i g i o u s elements 

which are the c h a r a c t e r i s t i c of every millenium, i . e . the prophet, the 

v i s i o n and the ecstasy, are bypassed, deemed accidental or else the product 

o f ' f a l s e consciousness'. 

H a r r i s ' analysis i s more systematic than Worsley's - he presents one 

hypothesis instead of two. But he also evades completely any consideration 

of the r e l i g i o u s idio.'n v/ithin which most m i l l e n a r i a n movements are c l e a r l y 

conceived. Mystical and esoteric representations such as (a) the professed 

o r i e n t a t i o n towards a hidden trans-empirical order of things (s a l v a t i o n f o r 

which cargo i s a symbol) and (b) b e l i e f i n the prophet as an agent of 
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r e v e l a t i o n and community healer, are b l a t e n t l y ignored or i m p l i c i t l y 
condemned as i l l u s o r y . H a r r i s ' m a t e r i a l i s t analysis f a i l s to explain why 
r e v e l a t i o n i s reserved only f o r "''chosen" i n i t i a t e s , and cargo c u l t 
membership i s denied t o many "oppressed" natives as w e l l as to v/hite men. 

Our f i n a l c r i t i c i s m questions altogether the supposed merits or 
. o b j e c t i v i t y of any extreme m a t e r i a l i s t t h e o r e t i c a l framev/ork, such as that 

of H a r r i s . Marxism, as a v/estem m i l l e n a r i a n movement i n i t s ov/n r i g h t , 
has established i t s own boundaries of what i s deemed to be relevant sind 
r e a l i s t i c . One i s tempted, therefore, t o question i t s a b i l i t y to 
s c i e n t i f i c a l l y accommodate any phenomena - e.g. the r e l i g i o u s and the 
esot e r i c - v/hich does not f a l l -Arithin these boundaries or spheres of 
reference. Marxism and materialism, almost by d e f i n i t i o n , l i m i t our 
understanding of millenarianism and r e l i g i o u s movements i n general. The 
p i t f a l l s of the m a t e r i a l i s t analysis become especially manifest i n Harr i s ' 
recourse t o r h e t o r i c , h i s determination to preach the v i r t u e s of " o b j e c t i v i t y " 
and " m a t e r i a l i s t r a t i o n a l i t y " t o the very groups of people (shamans, c u l t i b t s 
e t c . ) he i s s c i e n t i f i c a l l y engaged i n t r y i n g to comprehend, 

3... THE PSYCHOLOGICAL 

"Durkheim has the short answer to t h i s a psychological explanation 

allows everything that i s s o c i a l t o escape." (Needham 1962) 

Many of the w r i t e r s considered i n previous sections entertained the 

use of psychologicial and psychoanalitic precepts at some point or points i n 

t h e i r discussions, Peter Worsley, f o r example, viev/s the V a l a i l a Cult as a 

group of unstable i n d i v i d u a l s "swept av/ay by mass hy s t e r i a " (1968:86). So 

also w i t h the c u l t prophet who, i f he was not "genuine" (ioe. not an ordinary 

p o l i t i c i a n ) was "often a psychotic" (86). I n s i m i l a r vein, Cohn (1970) uses 

commonsense psychology t o explain why the membership of the "Brethren of 
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the Free S p i r i t " , a h i g h l y ascetic and metaphysical c u l t of medieval Europe, 
was l a r g e l y composed of men and women who came from wealthy and p r i v i l e g e d 
f a m i l i e s . Cohn argues that the c u l t a t t r a c t e d men who desired merit and 
status enhancement through asceticism, and i t provided an o u t l e t f o r social 
and sexual f r u s t r a t i o n among women who were Vidthout husbands, e i t h e r because 
the l a t t e r had been wiped out i n feuds, or because they had become ascetics 
(Cohn 1972:153-60). 

Such compensatory tant o l o g i e s are common throughout the l i t e r a t u r e on 

milleriarianisra and c u l t s of ecstasy. Bryan V/ilson, f o r example, depicts the 

Peyote c u l t s as "therapeutic adaptations" to a negative trouble-ridden 

s o c i a l s i t u a t i o n (1975:432). Lewis (1971) c l a s s i f i e s the t r i b a l sham.an 

as a type of p r i m i t i v e p s y c h i a t r i s t , v/hose "explanations of h y s t e r i c a l and 

other behaviour" are t o be tr e a t e d as e a r l i e r equivalents to "theories of 

contemporary psychological medicine" (192). Even the state of ecstasy 

i t s e l f , Lewis maintains', serves as a release mechanism v/hich has great 

emotional appeal, representing as i t does "an escape from harsh r e a l i t y i n t o 

a world of symbolism" (1971:195-6). 

• Anthropology's supreme advocate of psychological ajid psychoanalytical 

approaches t o the study of s o c i a l l i f e i s Melford Spiro, Adopting what he 

describes as a " f u n c t i o n a l i s t and e t i c " mode of enquiry, Spiro expressly 

attempts t o discover the "causal laws" (1967:6) underlying supernaturalisra 

i n Burma. His treatment w i t h respect to these considerations of the highly 

e s o t e r i c Burmese s p e c i a l i s t , the ex o r c i s t , i s worthy of deta i l e d a t t e n t i o n 

(Spiro 1967:Ch.l3). 

The exorcist or -Master of the Upper Path" (ahtelan ksaya) belongs t o 

an established quasi-Buddhist sect (Ggin^) the members of which have a common 

aim, the a c q u i s i t i o n of magico-religious power. This power (weikza) 

u l t i m a t e l y guarantees imm o r t a l i t y and nirvana but i t also has an' everyday 
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i n s t i t u t i o n a l i z e d usage. I t provides the basis of the ex o r c i s t s ' function 
as professional healer, someone employed to cure people a f f l i c t e d by l o c a l 
Nat s p i r i t s . The exorcist combines esoteric pra^.tices (Buddhist devotions, 
observances and meditations) w i t h occult practices (exorcism and alchemy). 
Through h i s esoteric pi-actices he acquires the r e q u i s i t e quota of vveikza 
necessary f o r successfully combating harmful supernatural beings. 

A f t e r some form of i n i t i a t i o n (which Spiro does not describe) i n t o the 

Gaing the apprentice exorcist l i v e s w i t h an established master f o r a period 

of s i x months. During t h i s period he i s introduced t o esoteric Buddhist 

precepts, and i n a ceremony i n v o l v i n g the "l a y i n g on of hands", he becom.es 

the beneficiai-y of a series of magical powers (19b7:234-6). Gaing membership 

formalises the exo r c i s t s ' state of separation from the rest of Bumiese 

society. Spiro a t t r i b u t e s the j o i n t esoteric/occult character of the role 

of e x o r c i s t t o the l a t t e r ' s p o s i t i o n i n h i s t o r y as mediator betv/een two other 

Burmese o f f i c e s (a) the esot e r i c monk i n t e n t e n t i r e l y upon his own salvation 

and (b) the shaman (by which he means a female v/ho has undergone a s p i r i t 

marriage) v/hos^ o r i e n t a t i o n s and practices are exclusively sinimistic. 

According to Spiro the 'meaning' of the r o l e of exorcist (for''meaning' 

read " f u n c t i o n v/ithin a context", p.238) i s that i t provides an i n s t i t u t i o n 

f o r psychotherapeutic practice'. P a r t i c u l a r i n d i v i d u a l s , he claims, are 

r e c r u i t e d t o the r o l e through motivations of "status anxiety and power". 

Since many exorcists are p h y s i c a l l y disabled, "lame or ugly", and therefore 

s o c i a l l y or p h y s i c a l l y i n f e r i o r , then the role serves as a "compensatory 

mechanism" (237). The person's desire f o r esteem i s s a t i s f i e d by the 

a t t e n t i o n he receives during the ceremony and the prestige accorded to him 

as a possessor of "esoteric knowledge". Also hi s imputed wish f o r pov/er i s 

f u l f i l l e d by his "dominant p o s i t i o n " over both people and s p i r i t s during 

the a c t u a l exorcism. 
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Anthropologists i n general study c u l t u r a l p a r t i c u l a r s , i n s t i t u t i o n s , 

c o l l e c t i v e representation and modes of behaviour, with an o r i e n t a t i o n tov/ards 
comparing these c r o ^ s - c u l t u r a l l y . I n d i v i d u a l states of mind, emotions and 
motivations v/hatever t h e i r 'explanatory' import, cannot be so re a d i l y 
compared cross c u l t u r a l l y , nor can they be ea s i l y v e r i f i e d or f a l s i f i e d . 
These f a c t o r s alone make Spiro's psychological formulations seem extremely 
tenuous and l i m i t i n g . But Spiro himself does not see these as l i m i t a t i o n s 
but as, advantages, as the f o l l o w i n g pa,ssage suggests: 

" I t i s my personal assumption that the r e g u l a r i t y which 

underlies the manifest ( c r o s s - c u l t u r a l ) d i v e r s i t y i n c u l t u r a l forms 

r e s t s on a common psychbbiological "human nature", and that w i t h i n 

any c u l t u r a l domain the v/ide, range of diverse forms constitutes 

a set of s t r u c t u r a l v a r i a t i o n s f o r the s a t i s f a c t i o n of a narrow range 

of common psyctobiological needs" (Spiro 1967:6). 

However such a t h e o r e t i c a l p o s i t i o n prevents the construction of any 

kind of working hypothesis. By choosing an unvarying "human nature" as 

hi s u l t i m a t e i n t e r p r e t a t i o n , Spiro presents us with a " f i n a l explanation'! 

which l i m i t s , r a t h e r than expands, the p o s s i b i l i t i e s of both understanding 

and f u r t h e r discourse. ' . 

The onerous i m p l i c a t i o n of such a framework i s that there i s something 

psy c h o l o g i c a l l y wrong w i t h the people under study. I s i t necessary, or 

even accurate, to r e f e r t o r e l i g i o u s representatives from other cultures 

as 'paranoic', schizophrenic, psychotic or s u f f e r i n g from delusions? What 

do we gain i n terms of both understanding and explanation from deciding 

t h a t r e l i g i o u s o f f i c e s , performances and impulses are merely products of 

escapism, neurosis and i r r a t i o n a l i s m ? 

Many w r i t e r s have, pointed t o the contextual narrovmess and ambiguity 



64 
of some of these 'explanatory' terms. Huxley (1974), f o r example, i n 
d e f i n i n g paranoia as "a form of insajnity characterised by f i x e d delusions, 
e s p e c i a l l y those of grandeur, pride and persecution", notes that i t i s 
almost "a d e f i n i t i o n of that part of human l i f e which i s concerned vdth 
r i v a l r y , competition and power, and v/ith a l l i n s t i t u t i o n s that require 
obedience t o a creed and a set of r u l e s " . (Huxley 1974:285). 'Paranoia', 
then, can even serve as a d e f i n i t i o n - f o r society i t s e l f . At another l e v e l , 
the work of psychologist, R.D. Laing(1965 ajid 1967), has demonstrated that 
d e f i n i t i o n s of what i s psychopathological are acutely dependent upon 
Western conventions of "normality" v/hich have a p o l i t i c a l and philosophical 
bias and cannot be considered as u l t i m a t e l y o b j e c t i v e , accurate or true 
(Lang 1967:22-26). 

Spiro t e l l s us that the i n s t i t u t i o n of the exorcist functions as an 

agency through which p a r t i c u l a r l y troubled and i n f e r i o r i n d i v i d u a l s can 

f u l f i l l t h e i r , deep-rooted desires f o r status and power. While t h i s might 

w e l l s u f f i c e as an explanation of how exorcism i s used (or misused) i n a 

s p e c i f i c instance, i t t e l l s us nothing about the i n s t i t u t i o n i t s e l f as a 

c o l l e c t i v e representation and category of e'qperience. As Leach arid Evans-' 

P r i t c h a r d have elsewhere made clear (Leach 1969:88-9 and Evans-Pritchard 

1965:45) the supposed state of the actor's mind p r i o r t o and during a 

r i t u a l does not c o n s t i t u t e the basis of that r i t u a l . The reverse can equally 

be said, i . e . the r i t u a l causes, or of necessity involves, changes i n the 

states of mind of one or more of the p a r t i c i p a n t s i n a p a r t i c u l a r perfonnance.| 

Indeed t h i s seems more l i k e l y since t h i s i s , a f t e r a l l , the stated purpose 

of many r e l i g i o u s r i t u a l s . I n the case of the exo r c i s t , he i s employed to 

cast out s p i r i t s that are thought t o be i n h a b i t i n g the mind of the pat i e n t . 

His success then as an exorcist depends completely on his a b i l i t y to cast 

out s p i r i t s and thus chajige states of mind. . 
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A l l these things taken i n t o consideration, Spire's i n t e r p r e t a t i o n of 

the e x o r c i s t ' s statement " I am a humble person" as " r e f l e c t i n g status 
anxiety" (Spiro 1971:237) i s c l e a r l y meaningless. The statement has a 
r i t u a l and not a psychological r e f e r e n t . I t r e f l e c t s upon the lowliness 
and worldlessness generally expected of the ascetic monk/exorcist and, as 
such, t e l l s us nothing about his "motivation" f o r becoming an exorcist. 

Despite hi s anxiety t o uncover "motivations" and h i s f a s c i n a t i o n 

w i t h "psychopathology" Spiro a c t u a l l y admits to being uninterested i n 

"how the natives t h i n k " (1967:5) cr how they r i t u a l i z e r e l a t i o n s h i p s , 

c l a s s i f y . r o l e s or order b e l i e f s . There i s , however, a contradiction i n 

. t h i s , f o r , as Jayawardena (1971) points out "once Spiro has committed 

himself to a psychological explanation the dismissal as ' t r i v i a l ' (Spiro 

ly67:5) of a thorough i n v e s t i g a t i o n of how the natives t h i n k i s s e l f 

defeating (Jayawardena .1971:17). Spire's negative d i s t i n c t i o n betv/een 

the "'discovery of r e g u l a r i t i e s i n s o c i a l and c u l t u r a l phenomena', and the 

enquiry i n t o categories of c u l t u r a l perception i s c l e a r l y mistaken" 

(17). 

Clearly psychologistic. i n v e s t i g a t i o n s such as those of Worsley, V/ilson 

and Spiro have l i t t l e t o o f f e r i n a study of esotericism. Such "unabashealy 

e t i c " (Spiro 1967:6) approaches i n f a c t come nowhere near the discovery of 

"causal laws" (6) by which r e l i g i o u s phenomena can be explained. Hov/ever 

the i m p l i c a t i o n of these e t i c approaches, which i s that supematuralist 

o r i e n t a t i o n s , behaviour, experiences and representations-are the products 

of anxiety and derangement, i s c e r t a i n l y an i n t e r e s t i n g one. Taking i n t o 

account the u n i v e r s a l i t y of supematuralism ( u n t i l r e c e n t l y ) , the e t i c view 

i n v i t e s the conclusion that f o r centuries the human race has followed and 

paid constant homage t o , the ravings of madmen. I n which case the terms 

anxiety, madness, psychosis, paranoia lose t h e i r s p e c i f i c i t y and a n a l y t i c a l 
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value and become comments on the nature of society and the human condition 
i t s e l f , i t s l i m i t a t i o n s and negative a t t r i b u t e s . 

These considerations do not r e f u t e , hov/ever, the advantages of 

approaches which take the psychological f a c t o r i n t o account. Examinations 

oi" the e s o t e r i c mode e n t a i l constant confrontation with phenomena of a 

psychological order such as trance states, a l t e r e d states of consciousness, 

ecstasy etc. So a t o t a l r e j e c t i o n of psychology v/ould be c l e a r l y inappropriate 

However there are a l t e r n a t i v e s to psychologies such as Spiro's. One 

t h e o r e t i c a l f i e l d has devoted muoh energy to proving that the r e l a t i o n s h i p 

between the s o c i a l and psychological orders i s the exact converse of that 

put forward by Spiro. According to Evans-Pritchard, f o r example, magical 

r o l e s , ceremonies and representations are not the product of psychologic-ai 

malaise but simply i n h e r i t e d s o c i a l f a c t s and ordinances oriented, i n the 

case of the mystic or e s o t e r i c , towards the creation of advanced psychological 

states (Evans-Pritchard 1965:45)-. 

Recesntly w i t h the emergence of "state s p e c i f i c psychology" (e.g. Tart 

1975) a t t e n t i o n has been redrawn tov/ards the primacy of t h i s l a t t e r 

consideration. The work of Tart (1975) and his colleagues i s devoted to 

the e x p l o r a t i o n of the v/ays i n which transcendence i s induced i n a i f f e r e n t 

c u l t u r e s and i n d i f f e r e n t contexts. S i g n i f i c a n t l y these 'sympathetically 

emic' psychologists view t h e i r subject not as the study of r a t s i n cages or 

forms of mental i l l n e s s but simply as the "science of consciousness" (Tart 

•1975:3). Ethnocentrism amd reductionism are waived i n an attempt t o l i n k 

western psychological precepts w i t h the t h e o r e t i c a l constructs of other 

s o c i e t i e s . One would imagine t h a t , w i t h i n such a framework, even Burmese 

supernaturalism and exorcism would have t h e i r place. 

How u s e f u l such studies of transcendental 'experience' v/ould be i n a 

s p e c i f i c a l l y sociological.examination of esotericism i s d i f f i c u l t to determine 
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But u l t i m a t e l y , i t i s hoped, the two types of i n v e s t i g a t i o n w i l l 
complement r a t h e r than contradict one another, and thus j o i n t l y contribute 
towards a b e t t e r understanding of mystical man. 

4. THE PHENOHEIJOLOGICAL 

The d i v i s i o n of philosophy knovm as phenomenology enjoys a current 

vogue i n anthropology. I t s usage has been l a r g e l y inspired by i t s success 

w i t h i n the comparaLive study of r e l i g i o n s , i n which d i s c i p l i n e i t i s a time-

honoured technique. O r i g i n a l l y developed by Scheler (1954) Otto (1946) 

Van der Leew (1938), Merleau Ponty and Husserl (I964), phenomenology, as 

applied t o r e l i g i o n has as i t s aim the study of r e l i g i o u s acts, ideas and 

i n s t i t u t i o n s "with consideration t o t h e i r ' i n t e n t i o n ' yet without subscribing 

t o one p h i l o s o p h i c a l , t h e o l o g i c a l , metaphysical, or psychological theory". 

(V/ach, 1958:24). E s s e n t i a l l y d e s c r i p t i v e and non-reductionist, phenomenolog-

i c a l i n v e s t i g a t i o n s are concerned w i t h l e t t i n g manifestations of r e l i g i o u s 

experience speak f o r themselves. 

. Phenomenologists employ a t h r e e f o l d methodology which can be set out 

as f o l l o w s : (a) an 'epoche' of evaluation; (b) an examination of the 

content ( r a t h e r than the form) of r e l i g i o u s representations f o r purposes 

of discovering t h e i r 'eidos' or essence; and (c) the lo c a t i o n of s p e c i f i c 

patterns or s t r u c t u r e s as manifest i n the symbols, r i t e s and doctrines of 

d i f f e r e n t r e l i g i o n s . The type of meaning which the phenomenologist hopes 

t o e l i c i t , f o l l o w i n g t h i s methodology, i s construed- to be a combination 

of h i s own i n t e r p r e t a t i o n and the objective patterns of the r e l i g i o u s forms 

apprehended (Streng 19C9: 40-45). 

One of the few s t r i c t l y anthropological i n v e s t i g a t i o n s that incorporates 

a phenomenological framework i s Casteneda's series of studies of Don Juan, 

a Yaqui shaman (Casteneda 1970, 1973, 1972, 1974). 
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Casteneda's etl-inography shows us a d e t a i l e d hierarchy of shamanic 

o r i e n t a t i o n s and developmental stages, i n t e r p r e t a b l e as a series of 
progressive incorporations i n t o i;he world of the sorcerer. His description 
of t h i s world as a "separate r e a l i t y " (1973) indicates i t s transcendental 
or other-worldly nature: h i s i n v e s t i g a t i o n of shamanic r e a l i t y required 
the annulment and r e l a t i v e e x t i n c t i o n of his ordinary world, h i s own 
i n h e r i t e d set of values, and the suspension of d i s b e l i e f ("doubting and 
nagging" 1972:165) and analysis ("don't tax yourself t r y i n g to f i g u r e i t 
out," 167). 

Don Jua:n, o r i g i n a l l y the object of Casteneda's study, quickly became, 

hi s guide and teacher. At f i r s t the techniques prescribed by Don Juan 

f o r Casteneda's transcendence involved the ingestion of psychotropic drugs 

such as Peyote and Jimson weed. Later he was introduced to physical 

exercises e.g. crossing h i s eyes t o perceive the world of s h i f t i n g images, 

n o t i n g the content of his dreams and undergoing a series of psychical 

and physical p r i v a t i o n s i n the desert. These 'pri v a t i o n s ' were tasks, 

t r i a l s and t e s t s of h i s a b i l i t y t o cope successfully w i t h dangerous 

s p i r i t u a l s t ates. Don Juan eventually attempted to i n i t i a t e Casteneda i n t o 

a r e a l i s a t i o n of two mutually p a r t i c i p a t i n g inner states: (a) the " t o n a l " 

and (b) the "nagual". The t o n a l was "everything we are" and "everything 

we know" (1974:123) i t was "the s o c i a l person" and i t was reason. The 

nagual was everything the t o n a l was not. I t was everything people ruled 

out i n making sense of the world. I t was "that part of us f o r which there 

i s no d e s c r i p t i o n - no v/ords, no names, no f e e l i n g s , no knovdedge". (1974:126) 

The nagual was a more esot e r i c condition which encompassed, yet transcended, 

the t o n a l . I t was the source of that meta-essence or meta-condition which 

the shaman c a l l e d "Power". 
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The r e l a t i o n s h i p between Don Juan and Casteneda was asymmetrical -

tha t of teacher to apprentice (1973:13). Casteneda was also, i n d i r e c t l y , 
the p u p i l of another shaman, Don Genaro, but was equal i n status to the 
other apprentices. The tv/o shamans l i v e d r e l a t i v e l y i s o l a t e d l i v e s , 
spending much o f t h e i r time i n the Mexican desert. The apprentices, not 
yet f u l l y i n touch w i t h the nagual, retained t h e i r positions and l i v e l i h o o d 
i n the l a y world. T o t a l d i f f e r e n t i a t i o n , i n terms of aims, a c t i v i t i e s and 
philosophies was made between the shaman's or sorcerer's world and the v/orld 
of ordinary men (1973:221). 

Because the system Casteneda recorded presented him v/ith an a n a l y t i c a l 

. "i n c o m p r e h e n s i b i l i t y " he put forward a methodology which, he f e l t , v/ould 

not be "impertinent or misleading" (21). 

" I have adopted the phenomenological method and have s t r i v e n t o 

deal w i t h sorcery solely as phenomena that were presented to me. 

I , as the perceiver, recorded what I perceived and, at the moment 

of recording, I endeavoured to suspend judgment." (Casteneda 1973:21) 

Contrary to Staal (1975:132) t h i s statement and Casteneda's ready . 

ex p e r i e n t a l involvement i n the teachings described^form clear p a r a l l e l s 

w i t h the more formalised phenomenology of Edmund Husserl. (e.g. "The 

phenomenological a t t i t u d e v/ith i t s epoche consists i n that I reach the 

u l t i m a t e e xperiental and cognitive perspective thinkable." ( c i t e d i n 

Douglas. ed.l973:63 from Husserl 1950). 

A mode of enquiry more formal than Casteneda's i s that of Mircea 

Eliade, whose phenomenology of r e l i g i o n hybridises a vast array of material 

and i n s i g h t s from d i s c i p l i n e s such as p h i l o l o g y , ethnology, theology, 

psychology and philosophy. Eliade's study of myths, symbols and r i t e s 

amounts to a search f o r structures i n man's s e l f awareness that can be 
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i s o l a t e d and studied i n themselves. Such structures vary according t o 
d i f f e r e n t c u l t u r e s and h i s t o r i c a l periods but yet have a 'power' or 
'essence'_that transcends t h e i r outward d i v e r s i t y , Streng, w r i t i n g about 
Eliade, states that i t i s these structures alone which " l a s t and extend 
beyond a p a r t i c u l a r c u l t u r a l form and which reveal the true r e l i g i o u s 

. meaning of the p a r t i c u l a r expressions as they are compared". (Streng 
. 1969:42). But i n his search f o r "structures", Eliade himself claims to 
go beyond the work of the phenomenologist: 

"For the l a t t e r i n p r i n c i p l e r e j e c t any work of comparison: 

confronted w i t h one r e l i g i o u s phenomenon or auiother he confines 

himself t o 'approaching' i t and d i v i n i n g i t s meaning" (Eliade, 

1964:XV). 

Eliade, however, sees a comparative framework as a necessary prelude t o 

any r e a l "comprehension of a phenomena". This brings h i s work close t o 

th a t of the anthropologist involved i n i n t e r p r e t i n g c r o s s - c u l t u r a l diversit:y. 

An i n s i g h t i n t o Eliade's working perspective can be gained from a b r i e f 

discussion of the esoteric i n s t i t u t i o n known as the "secret society". 

I n i t i a t i o n i n t o the secret c u l t of the Africein Kuta t r i b e proceeds 

v/ith the neophyte (usually a Kuta clan c h i e f ) being beaten w i t h whips and 

n e t t l e s . According t o Eliade t h i s symbolizes h i s "being cut to pieces and 

put t o death by demons" (.Eliade 1968:207). The neophyte i s then required 

t o climb a high tree and drink a sacred potion. He i s then t r e a t e d as i f 

dead. The purpose of the whole i n i t i a t i o n i s , according to Eliade, to 

enact symbolically processes of death, resurrection and ascension i n t o 

heaven. 

Many other s o c i e t i e s celebrate i n i t i a t i o n i n t o a f r a t e r n i t y w i t h 

s i m i l a r l y exacting t o r t u r e s . Among the Bakhimba of Mayumba i n Africa,. 
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i n i t i a t i o n o r d e a l s l a s t f o r a p e r i o d o f y e a r s , d u r i n g which the c a n d i d a t e s 

a r e s c o u r g e d , beaten, t o n s u r e d and l a i d i n c o n s e c r a t e d g r a v e s befor e they 

can be r e s u r r e c t e d (.1968:209). E l i a d e i n t e r p r e t s t h i s s c e n a r i o of co n s t a n t 

d e a t h , r e s u r r e c t i o n and r e b i r t h a s n e c e s s a r y r i t e s of passage i n t o a 

knowledge o f t h e s a c r e d , r i t e s v/hich a r e ways of both marking s y m b o l i c a l l y , 

and a c t i v e l y b r i n g i n g about s p i r i t u a l t r a n s m u t a t i o n s ( E l i a d e 1968:212). 

Paced v/ith the problem o f why many s e c r e t s o c i e t i e s undergo an 

i n t e n s i f i c a t i o n o r r e i n f o r c e m e n t d u r i n g p e r i o d s of r a p i d s o c i a l t r a n s f o r m a t i o n , 

E l i a d e i n t r o d u c e s a h i s t o r i c a l p e r s p e c t i v e . A c c o r d i n g to t h i s , the s e c r e t 

s o c i e t y f u n c t i o n s a s an i n s t i t u t i o n f o r the p r o t e c t i o n of t r i b a l t r a d i t i o n s 

t h r e a t e n e d by d e t e r i o r a t i o n . - Thus "the t e a c h i n g s a r e t r a n s m i t t e d more and 

more und e r the v e i l o f s e c r e c y " ( 2 0 6 ) . .Ee r e f e r s to t h i s p r o c e s s of 

p r e s e r v a t i o n a s " o c c u l t a t i b n " . 

F o r E l i a d e , the f u n c t i o n of the o b s e r v e r i s t w o f o l d : ( a ) t o d e s c r i b e 

t h e t o ' t a l i t y o f t h e a c t o r s " l i v e d w o r l d " a s r e v e a l e d i n h i s r e p r e s e n t a t i o n s 

and ( b ) t o r e n d e r e x p l i c i t the "meaning" a s c r i b e d to t h e s e r e p r e s e n t a t i o n s 

by t h e a c t o r s . H i s g o a l i s " u n d e r s t a n d i n g " , a r r i v e d a t by r e v e a l i n g e x a c t l y 

what i t i s t h a t .^nakes the a c t o r s ' a c t i o n i n t e l l i g i b l e . 

C a s t e n e d a ' s g o a l i s , l i k e w i s e , one of t o t a l u n d e r s t a n d i n g . But because, 

u n l i k e E l i a d e , h i s i n v e s t i g a t i o n i s p a r t i c i p a n t a s v / e l l a s p h i l o s o p h i c a l , 

the> 'epoche' o f e v a l u a t i o n he employs i s not j u s t a m e t h o d o l o g i c a l d e v i c e 

but an e x p e r i e n t i a l and e x i s t e n t i a l n e c e s s i t y . 

The h e u r i s t i c a d v a n t a g e s of a phenomenological approach to e s o t e r i c 

m a t t e r s i s a t once a p p a r e n t . F i r s t l y , i t i s n o n - r e d u c t i o n i s t , r e l i g i o n 

i s n o t seen a s a s u b s t i t u t e f o r m a t e r i a l , p o l i t i c a l o r p s y c h o l o g i c a l 
0 

f a i l i n g s ; and s e c o n d l y , f o l k r a t i o n a l i s a t i o n s and i n t e r p r e t a t i o n s a r e not 

r e j e c t e d , biit f e a t u r e a s k e y s t o a n a l y s i s and modes of u n d e r s t a n d i n g i n 

t h e m s e l v e s . 
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Negative c r i t i c i s m s can, hov/ever, be made. Because Casteneda's work 

i s o f the nature of a p e r s o n a l Einthropology; because he deals w i t h that 
t e n t a t i v e realm of a n t h r o p o l o g y commonly re f e r r e d to as ' e x p e r i e n c e ' , the 
data he presents can, of course, never be v e r i f i e d . Further, the 'power' 
which i s h i s subject matter extends f a r beyond the v/orld of reason and 

. thus cannot be grasped by the to o l s of description and a n a l y s i s ( c f . 1974:126). 
Casteneda, though, i s never dogmatic. Unfortunately the same cannot 

be said f o r Eliade, who i s on occasion i n c l i n e d to bias. An example of t h i s 
i s provided by h i s treatment of Europe's nineteenth century o c c u l t i s t s v/ho, 
he f e e l s , f a i l e d to a t t a i n the high standard of "genuine r e l i g i o u s 
conversion" c h a r a c t e r i s t i c of mere ancient forms of i n i t i a t o r y experience. 
Eliade denigrates t h e i r s p i r i t u a l poverty, noting that t h e i r r i t e s v/ere 
e i t h e r "sheer inventions or .>. (were) ... i n s p i r e d by ce r t a i n books 
supposed to contain previous reve l a t i o n s concerning the i n i t i a t i o n s of 
a n t i q u i t y (1968:134).. 

This p o s i t i o n i s curio u s l y reversed i n h i s comparisons between archaic 

shamanic avenues of ecstasy ' and those c h a r a c t e r i s t i c of the more complex, 

l i t e r a t e yogic t r a d i t i o n of Hindu I n d i a . According to Eliade, only some 

shamanic experiences are "genuine", and are so only i f they involve methods 

of meditation comparable t o those constructed by Eastern mystics (Eliade 

1964:507). 

Clearly Eliade considers the enstatic experiences of the 'great' 

Eastern mystics to be more genuine and sophisticated than those a t t a i n a b l e 

by nineteenth century o c c u l t i s t s . V/hile t h i s may w e l l be t r u e , i t i s 

worth remembering that the methods and ideas of the Yogis are, l i k e those 

of the o c c u l t i s t s , extracted from archaic l i t e r a r y sources w i t h a revelatory 

claim. Further since the o r i g i n of these archaic t e x t s has been l a r g e l y 

v e i l e d by h i s t o r y , cannot i t be equally said that they too were corruptions 
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of early sharaanic r e a l i t i e s , or were even inventions themselves? 

Although Eliade cannot be easily f a u l t e d , these occasional lapses 

i n t o q u a l i t a t i v e judgment tempt one to question the extent of his-

i m p a r t i a l i t y . Casteneda, i n comparison, never indulges i n general 

statements of b e l i e f or preference. This can be a t t r i b u t e d to the 

s i n g u l a r l y unique nature of the l a t t e r ' s study, but also to the lau d i b l e 

posture of h u m i l i t y which he adopts i n h i s dealings with his sources and 

t h e i r r e v e l a t i o n s . 

Eliade *s v/ork contains other e x p l i c i t and i m p l i c i t evaluations. His 

d i s t i n c t i o n between " d i f f i c u l t " and "easy" paths to the r.ttainraent of 

ecstasy ( c f Eliade 1964:401) has been c r i t i c i s e d by Wasson (1968:326-34) 

and Staal (1975:100). According to these, Eliade's evaluations are grounded 

i n a moral a t t i t u d e which considers e c s t a t i c attainment through drugs a 

' v u l g a r i s a t i o n ' and decadence of superior ' d i f f i c u l t ways', Staal points 

out t h a t such an evaluation i s , hov/ever, "not generally found i n Asia, 

unless i t has been r e c e n t l y introduced as part of the Protestant e t h i c " 

(Staal 1975:100). 

The i m p l i c a t i o n of t h i s i s clear. There must be something wrong 

w i t h a methodology that permits both i m p l i c i t and e x p l i c i t evaluations 

t o s l i p i n t o the i n t e r p r e t a t i o n of data. V/ith exactly t h i s i n mind 

Staal (1975) assimilates Eliaden phenomenology wi t h the p h i l o l o g i c a l and 

h i s t o r i c a l methodologies of Zae'hner (1956) and Massignon (1963) because 

these too permit the emergence of moral bias. A l l these t h e o r i s t s have i n 

common a p r i o r personal involvement i n aspects of the objects of study 

and t h i s perhaps encourages q u a l i t a t i v e assessments and a desire to 

express a preference f o r c e r t a i n types of ' t r u t h ' ( c f . Staal 73-100). 

The adoption of d e s c r i p t i v e a - t h e o r e t i c a l framev/orks permit i n such cases 

the emergence of the observer's own ideas of what constitutes 'the t r u t h ' . 
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The bias t h a t f o l l o w s lead t o types of exegesis i n which 'the t r u t h ' can 
only be subverted. 

There are yet deeper dimensions to t h i s problem of i m p a r t i a l i t y . 

Phenomenology assumes that a theory independent description of the 

world i s possible. However, Kuhn (197p) has pointed out that the material 

. or " f a c t s " of any science (and t h i s includes the s o c i a l sciences) are 

only determined as f a c t s w i t h i n a pregiven t h e o r e t i c a l framework (Kuhn 

1970:126). The science i t s e l f defines the nature of the data studied. 

And since phenomenologists do not subscribe t o an e x p l i c i t t h e o r e t i c a l 

framev/ork then the f a c t s which they deal wi t h are gathered, defined and 

i n t e r p r e t e d vidthin a pregiven i m p l i c i t framev/ork, the terms of which are 

unclear and cannot be r i g o r o u s l y tested, c o n t r o l l e d or agreed upon by 

other observers. 

A s i m i l a r point has been made-by Banaji (1970) who notes that although 

s o c i a l sciences do not operate w i t h i n a s t r i c t l y formalized paradigm, as 

i n the n a t u r a l sciences, s t i l l our perceptions are determined by models, 

unconscious though they may be. Banaji concludes that phenomenological 

d e s c r i p t i v i s m as such "could only make sense f o r a v/orld i n which the . 

'data of experience' v/ere f i x e d and n e u t r a l , i . e . f o r a v/orld of v/hich v/e 

have no experience". (Banaji 1970:110r-lll).. 

Phenomenological proposition number two, t h a t the observer's derived 

•meaning' should correspond closely to the actors expressed meaning, also 

makes nonsense of the f a c t that there are c e r t a i n meanings which can 

escape the very consciousness of the actors themselves, objective meanings 

which transcend time aiid place and can be r e a l i s e d by the actor only i n 

p a r t . Descriptivism makes nonsense of the s o c i o l o g i c a l heritage of, 

f i r s t l y , psychoanalysis which has i t s axion the existence of an unconscious 

stratum i n i n d i v i d u a l and s o c i a l l i f e ; and, secondly, Marxism, which 
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separates the meaning people give t o t h e i r i n s t i t u t i o n s from the actual 

meaning of the i n s t i t u t i o n s , v/hich i s a - p r i o r i ; and i s transmitted through 

h i s t o r y and between generations. 

Perhaps the most succinct c r i t i c i s m of phenomenological approaches to 

s o c i a l l i f e comes from Levi-Strauss. Accusing the phenomenologists of 

pr o v i d i n g metaphysics v/ith a l i b i s (1973:148), Levi-Strauss castigates 

t h e i r attempts to understand- "being i n r e l a t i o n to i t s e l f and not myself" 

(148) ( i . e . the s o c i a l u n i t - actor and observer). Phenomonoiogical 

r e a l i t i e s encompass and "explain experience, but they are discontinuous, 

t o reach r e a l i t y one r e j e c t s experience- then reintegrates i t " (1973:148). 

Thus Levi-Strauss concludes, "phenomenology can only be seen as a point of 

departure" (148). 

One anthropologist v/ho includes the phenomenological viev/point, yet 

departs from i t i n a s o c i o l o g i c a l manner i s C l i f f o r d Geertz. Geert/.'s 

(1966) d e f i n i t i o n of the observer's duty i s new a standard reference i n 

the study of r e l i g i o n . 

. - "The anthropological study of r e l i g i o n i s therefore a tv/o staged 

operation: f i r s t an analysis of the systems of meanings embodied 

i n the symbols which make up the r e l i g i o n proper and second the 

r e l a t i n g of these systems to s o c i a l s t r u c t u r a l and psychological 

processes." (1975:125). 

Geertz's (1971) comparative exegesis on the contrasting types of 

mysticism contained vra.thin the Islamic t r a d i t i o n s of Morocco and Indonesia 

d i s t i n g u i s h e s the p a r t i c u l a r i t i e s of each type and explains t h e i r differences 

by r e l a t i n g each to i t s own context. Ulysticism and society are viev/ed as 

tv/o sides of a s o c i a l and conceptual dialogue, during which each becomes 

responsible f o r changes and transformations i n the other. 
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The quietism, conservatism and search f o r inner peace c h a r a c t e r i s t i c 

of Javanese mystical ' i n t e n t i o n s ' are shown to be a t t r i b u t a b l e to a 
p a r t i c u l a r l y r i g i d and conservative s o c i a l experience. Behind the pre-
c o l o n i a l i n s t i t u t i o n s of kingship and the "Theatre s t a t e " were the teachings 
of the s i x t e e n t h century i d e a l i s t prophet Kalidjuga. The Javanese state's 
s p i r i t u a l l y - b a s e d h i e r a r c h i c a l ordering v/as a d i r e c t r e f l e c t i o n of an 
i m p l i c i t and e x p l i c i t perception of r e a l i t y , v/hich focussed upon an 
u l t i m a t e state of "non-being". The q u i e t i s t b e l i e f , and i t s close 
r e l a t i o n s h i p v l t h l i t e r a r y aesthetics and c o u r t l y ceremonials, al.so 
"provided a general i n t e r p r e t a t i o n ,.. (and) ... j u s t i f i c a t i o n " (p.39) 

. f o r l i f e as i t stood. Phrased i n Geertz's impressionistic s t y l e , Javanese . 
archaic r e l i g i o n and i t s c e n t r a l esoteric constructs drev/ i t s "persuasiveness 
out of a r e a l i t y i t i t s e l f defined" (1971:39). 

Geertz contrasts Javanese quietism v/ith the'commanding, moralizing 

asceticism of Morocco's leading mystic, Lyusi, and the turmoil-ridden state 

of f i f t e e n t h - c e n t u i y Morocco. Possessed wi t h "baraka" or supernatural 

power, l y u s i spent h i s l i f e wandering around Morocco, preaching against 

e v i l and oppression, and demonstrating the "extraordinary physical courage, 

absolute personal l o y a l t y ... (and) ... e c s t a t i c moral i n t e n s i t y " (33) 

which have come to characterise Moroccan s p i r i t u a l i t y since that time. 

I n contrast to Kalidjuga v/ho concentrated on founding his "centre'', Lyusi 

t i r e l e s s l y and systematically attempted to break i t down (19 71:32). The 

Maraboutic t r a d i t i o n he founded exemplified ( i n Geertz's terms) a 

"model o f " the Moroccan experience and a "model f o r " ( c f . Geertz 1975:93) 

t h a t experience. The d i s t i n c t i v e n e s s of Maraboutism v/as i t s " a b i l i t y to 

come t o terms v/ith a v a r i e t y of m e n t a l i t i e s , a m u l t i p l i c i t y of l o c a l forms 

of f a i t h " , (1971:48) and also to maintain an essence which fused the 

h i s t o r i c a l r e a l i t y of Moroccan l i f e w i t h a u n i f i e d concept of the miraculous. 



77 

The basic form of Moroccan mysticism was re a l i s e d i n three contrasting 
i n s t i t u t i o n a l i s e d s e t t i n g s , termed the Siyyid, the Maxzen and the Zav/iya. 
The l a s t of these, the Zavd.ya or Sufi brotherhood, represented an esoteric 
comer i n which the f a i t h f u l could carry out s p i r i t u a l exercises and ascetic 
p r a c t i c e s . Unifying each brotherhood v/as the "Tariqua" or " r i t e " , during 
which a series of ascetic exercises such as blood s a c r i f i c e , chants and 
dervish dancing were enacted. Connecting each loose fellowship v/as the 
Sheik, who i n h e r i t e d "Baraqua" and was the brotherhood's d i r e c t l i n k to 
the-ancient saints and the Prophet of Islam, (cf.1971:Ch.2). 

By d e p i c t i n g an ongoing dialogue between experience end representation, 

Geertz succeeds i n going beyond the s u p e r f i c i a l taxonomism and descriptivism 

c h a r a c t e r i s t i c of more conventional phenomenology. Old-style phenomenological 

maxims - the search f o r "essences" and the e l u c i d a t i o n of actor's meaning -

are incorporated w i t h i n a s p e c i f i c a l l y s o c i o l o g i c a l frajnework. 

Geertz considers his work to be a c o n t r i b u t i o n to a " s c i e n t i f i c 

phenomenology" of c u l t u r e " , (1975:354), a form of study which he hopes w i l l 

u l t i m a t e l y present methods f o r the description and analysis of what he c a l l s 

the "meaningful structure of experience" (1975:364). Geertz's methodology 

i s c l e a r l y h o l i s t i c and non reductive and as such presents a valuable 

c o n t r i b u t i o n to the study of esotericiom. Hov/ever, the imaginative depth 

of h i s constructions and the wealth of his ideas are considerably hindered 

by the vagueness w i t h i n which h i s description and analysis are cast. His 

work then, although i t serves as a valuable fund of i n s i g h t s , cannot s u f f i c e 

as a rigorous t h e o r e t i c a l system. For exact, testable formulations we 

are forced to look elsev/here. 
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3. SUMMARY AMD CONCLUSIONS 

Of the substantivist. approaches considered above, the f i r s t three,. , 

the d e p r i v a t i o n a l i s t , the rnarxist and the psychological, are^ we have argued, 

t h e o r e t i c a l l y incapable of dealing v/ith and accounting f o r esoteric and 

mystical phenomena. This i s so f o r a v a r i e t y of reasons, the most important 

of which are: 

(a) They reduce metaphysics to mechanical levels of r e a l i t y which 

from the f o l k or inside view are, as a r u l e , of a secondary and subsidiary 

order. 

(b) They approach the subject from a .perspective which i s alien to i t . 

Viewpoints such as those which see mysticism and esotericism as symptomatic 

of escapism, paranoia, i r r a t i o n a l i s m , compensation, malaise, status 

Einxiety or material deprivation alone, are not only outmoded by established 

exceptions, but are impertinent. 

( c ) By arguing causally and f u n c t i o n a l l y from ma t e r i a l , economic-

and" psychological premises, the s u b s t a n t i v i s t s produce explanations which 

" r e t u r n us t o our owij c u l t u r a l assumptions" (Burridge 1969:122), And since 

some of the more e x p l i c i t of these assumptions are a - p r i o r i . closed, s e l f -

j u s t i f y i n g systems (e.g. marxism) the prospects of t h e o r e t i c a l advance or 

enrichment of concepts are very l i m i t e d . 

These considerations do not preclude the examination of mechanical 

and psychological r e a l i t i e s w i t h i n an esoteric s e t t i n g , nor do they ignore 

the part t h a t the l a t t e r might play i n the generation or maintenance of 

eso t e r i c forms. But i t i s cle a r that i n any case esotericism i s more 

than some or a l l of these. 

The f o u r t h approach, the phenomenolbgical, i s c l e a r l y more appropriate, 

l e s s impertinent and more successful.than the others. But even t h i s 
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approach c o n s t i t u t e s , f o r our purposes, a l i m i t i n g case. I t s a-theoretical 
p o s i t i o n , designed presumably to minimize, or even annuls the use of value-
laden frameworks or causal constructions, renders i t methodologically 
only a beginning. I n any case, anthropology has i t s own phenomenology, 
ethnography, which hardly needs a new name. And ethnography i t s e l f i s 
.always open to i m p l i c i t and even e x p l i c i t e t h i c a l d i s t o r t i o n ; a f a c t o r 
upon which even phenomenology i s u n l i k e l y to improve. 

The works of Geertz and Casteneda are considered exceptional because 

they transcend the l i m i t e d phenomenological p o s i t i o n . Geertz introduces 

a form of d i a l e c t i c s i n t o h i s phenomenology ( i . e . the -model o f and the 

, 'model f o r ' . 1975:93), and thus widens i t s explanatory p o t e n t i a l and • 

s o c i o l o g i c a l import. L a t t e r l y also, Geertz has ceased considering 

ethnography to be a s t r a i g h t f o r w a r d inventory of custom, but regards i t 

instead as the a r t of " t h i c k d e s c r i p t i o n " (1975). However, Geertz i s 

renowned f o r producing vague formulations, and t h i s one i s no exception. • 

Geertz seems to be saying that the work of the ethnographer e n t a i l s a 

constant interv/eaving of d e s c r i p t i o n , f o l k explanation ('plot') and 

observer's i n t e r p r e t a t i o n ('counterplot') (Geertz 1975:3-30). 

Geertz's v/ork i s included under s u b s t a n t i v i s t approaches because i t s 

vagueness and opaqueness m i l i t a t e against the construction of workable 

hypotheses and models. Against t h i s , however, we f i n d his t h e o r e t i c a l 

endeavours (1966, 1971 and 1975) to be an invaluable source of ideas and 

imaginative suggestions. 

Casteneda's work i s by comparison exceptionally l u c i d , a f a c t o r a l l 

the more remarkable when we consider the nature of the data with which he 

deals. Casteneda's major t h e o r e t i c a l c o n t r i b u t i o n t o anthropology i s not 

of a formal, model-building nature. His work transcends c u l t u r a l description 

and sociology because i t deals i n realms of pure experience. But he i s 



80 
important because he forces us to doubt the v a l i d i t y of 'objective' r e a l i t y 
and external appearances. 

The i l l u s o r y nature of 'appearances' has also been commented upon by 

Staal (1975). Staal characterises the d i s t i n c t i o n between 'appearances' 

and ' r e a l i t y ' as common to both mysticism and the physical sciences, and 

deems i t also t o be "consistent vdth l o g i c and the requirements of 

r a t i o n a l i t y " ( Staal 1975:60). I t i s • t h e r e f u s a l to d i s t i n g u i s h between 

appearances and r e a l i t y which i s the major weakness of phenomenology and, 

to some degree, of the p o s i t i v i s t , f u n c t i o n a l i s t , and psychological 

frameworks which we considered above. According to Staal, mysticism and 

science can be considered "deep" whereas most of the above can be 

considered " s u p e r f i c i a l " ; they adhere t o the study of 'surfaces' only 

(see p. 61 Hence: 

" the claims made by, say, physics, astronomy, Taoism or Yoga 

are often i n t e r e s t i n g , while the descriptions produced by 

phenomenology, ordinary language philosophy, p o s i t i v i s t sociology 

or behaviourist psychology, are generally boring. The former, 

r i g h t or v/rong, say something that i s new; the l a t t e r keep t e l l i n g 

us what v/e know already." (Staal 1975:62) 
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C. FOmL APPROACHES 

THE STRUCTURALIST 

Structuralism focuses on the form taken by social relations. For, i t 

i s claimed, human culture i s not people or things per se but the form or 

organisation of those things i n people's minds. Levi-Strauss (l972, Ch.IV and 

Ch.XV) rejects the modem vrestem notion that a system is made up of objects 

which act upon one another by virtue of t h e i r ovm essence and a law of 

int e r a c t i o n . He goes beyond the elements as such, preferring to see them 

as the product of a network cf relations which i s r e a l l y what constitutes 

the system. A "structure" i s then a system of r e l a t i o r ^ and not a system of 

elements. 

The elements of the caste system, f o r example, as discussed by Louis 

Dumont., are definable as such only i n terms of an organising framework v7hich 

takes the form of a series of relationships of complementarity and opposition. 

A l l Indian castes are defined and positioned only by reference to a larger 

ideal caste schema, The principles by which individual castes are separated, 

connected and ranked i n order provide the structixre of the caste system. 

Underlying these principles i s one fundamental conception or basic pr i n c i p l e , 

namely the asymmetrical opposition of the 'pure and the impure'. (Dumont 

1972: 80-81). 

I n t h e i r analysis of culture Levi-Strauss and Dumont both u t i l i s e a 

the o r e t i c a l framework derived o r i g i n a l l y from s t r u c t u r a l l i n g u i s t i c s . Culture 

i s thought t o be l i k e language. Both are b u i l t up of oppositions, correlations 

and l o g i c a l r e l a t i o n s , and both are objective communication systems. Humans 

learn them and learn through them. The units of cul t i i r e , l i k e the phonemes 

of Isinguage, exist only i n terms of t h e i r relationship to the complete set 

of phonemes. Culture, l i k e language, has both conscious and Tineonscious 
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aspects. But most importantly culture has a semantic component; i t possesses 
hidden meanings and i t i s these which the anthropologist must attempt to discover. 

The data of s t r u c t u r a l i s t enquiry are a society's collective representations: 

i t s language, kinship, myth, r e l i g i o n , a r t and social organisation. Enquiry 

proceeds by reducing each of these categories to i t s basic structural elements 

. and then conducting relationships of opposition, correlation, transformation, 

permutation and hcmology between them. . 

Ultimately, structures are not empirical facts, but models, heuristic 

devices which have been found applicable to particular situations and are 

comparable cross-c u l t u r a l l y . These models are the anthropologists' systematised 

viewpoint, a viewpoint which incorporates and i s often worked out through f o l k 

r a t i o n a l i s a t i o n s but i s based upon essentially western l o ^ c a l premises. The 

best models ("true models" Levi Strauss, 1972a:280) are "the ones proved the most 

useful f o r i n t e r p r e t i n g the greatest possible amount of data. An objectively 

validated model i s a conceptual meta-theory (what Levi-Strauss refers to as the 

"myth of myths", or "Order of orders" 1972a;:312). 

Levi-Strauss has offered some tentative suggestions about the relationship 

between " s o c i a l " structures and subjective experience (l972a:185-205). ' But 

usually formal analysis has l i t t l e to say about experience. Needham. f o r example, 

considers human experience as "incomprehensible" (1972:246). Ahthropology has 

not been t r a d i t i o n a l l y concerned with the int e r p r e t a t i o n of states of mind, but 

rather with the understanding of how c o l l e c t i v i t i e s of people "see" themselvec 

and the world i n which they l i v e " (Keedham 1970:VIIl). Ultimately the 

anthropologist aims at comparison and the explanation of cross-cultural 

differences i n societal "t^isions of both the objective world and subjective 

experience. 



. 8 3 S t r u c t u r a l i s t s and the esoteric 

A b r i e f s t r u c t u r a l d i s q u i s i t i o n on the Pan Indian esoteric phenomenon 

r e f e r r e d t o as Tantrism c o n s t i t u t e s an important part of Louis Dumont's 

treatment of Hindu renunciation. T h e . s p e c i f i c a l l y esoteric nature of 

Tantrism has been pointed out by many scholars. Peuerstein, f o r example, 

defines Tantrism as a p h i l o s o p h i c a l , e t h i c a l , r e l i g i o u s , yogic d i s c i p l i n e 

and l i f e s t y l e , c o d i f i e d i n a series of Tantras or texts which u t i l i s e an 

elaborate symbolic language (sandhya-bhasa) (Peuerstein 1975:96). 

According t o Peuerstein, awakening to the Tantras fellows only upon 

i n i t i a t i o n by a competent t a n t r i c teacher. Each Tantra i s divided i n t o 

f o u r sections (a) Jnana - gnosis (b) Yoga (c) Kriya - r i t u a l and (d) Carya -

ordinary worship and conduct. Various esoteric devices are employed by 

the t a n t r i c p r a c t i t i o n e r or yogin i n his progression tov/ards a goal of 

"non-dual awareness" (1975:101). Included among these are the practice 

of mantras or pov/er words, symbolic gesture (mudra) and meditative 

absorption (dhyana), (Peuerstein, 1975: 96:101). 

A contrast t o t h i s l a r g e l y phenomenological description of the subject 

i s provided by Dumont., who by e l i c i t i n g the i n n e r l o g i c of one Tantric 

system - the Shaktl i s able to locate Tantrism synchronically w i t h i n a 

wider t r a d i t i o n a l Indian i n t e l l e c t u a l framev/ork or set of i d e a t i o n a l r e l a t i o n s . 

Dumont quotes from the Kaula t e x t of the Saktas to shov/ that the c e n t r a l 

r i t e of the T a n t r i c c u l t , the Pancatattva o f f e r s l i b e r a t i o n through the 

"sacramental enjoyment of a l l that i s forbidden or despised i n ordinary 

l i f e : meat and f i s h , alcohol and sexual intercourse" (1970:52), The 

p r i n c i p l e of reversal operating w i t h i n T a ntric concepts i s not however 

s o l e l y confined to worldly premises but also to the values of the Indian 

renouncer who i s himself characterised by an ascetic negation of the world. 

For Tantrism combines the ascetic d i s c i p l i n e of Yoga w i t h an e t h i c of pure 
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enjoyment (Bhoga) thus enabling a transcendence of them both, Kaula 
doctrine's lack of c o n t r a d i c t i o n makes i t i n the eyes of the Shaktas 
"superior to a l l " (ether d i s c i p l i n e s ) (52). Tantrie practices have a 
wholly transcendent purpose (moksa) and are only f o r i n i t i a t e s . A non 
i n i t i a t e who engages i n a t a n t r i c - l i k e , sensual, 'free f o r a l l ' , f o r i t s 
own sake, i s l i k e l y to i n c u r grave dangers (hence patakam - a f a l l ) . 

Of the two forms of Tantrism, t h e " r i g h t and l e f t hand" v a r i e t i e s , 

i t i s the l a t t e r which i s the most s p e c i f i c a l l y esoteric. The " l e f t hand" 

Shaktas embrace esoteric features of i n i t i a t i o n , separation and i n t e r 

dependence, and can be thus c l a s s i f i e d as an esoteric "sect" (see above p. ). 

But Tantrism i t s e l f extends beyond a sectarian formulation'. Dumont sees 

i t r a t h e r as a general renunciatory tencjency and an "esoteric r e l i g i o n Tor 

people 'in-the-world' (Dumont, 1970:55). 

The.Shaktas worship S a k t i , the supreme Goddess. The centre of c u l t 

r i t u a l ' i s the female " p r i n c i p l e " by which the woman, who i s normally 

i n f e r i o r i n caste l i f e , i s given domination and becomes a source f o r "the 

release o f d i v i n e energy". R i t u a l intercourse expresses and consummates 

t h i s p r i n c i p l e of r e v e r s a l ; "Nature", embodied i n the female, becomes a 

source of power; i t i s ' f e L c t i v e " i n contrast to i t s compliment " s p i r i t " which 

i s male and "passive" (1970:54). 

Tantrism has been, to a large extent, absorbed i n t o t r a d i t i o n a l 

Hinduism. I t i s used i n Brahmainic r i t u a l fo.r i t s occult magical e f f e c t s . 

I t also o f f e r s a " d i r e c t hold on the super n a t u r a l f o r members of a l l castes." 

But Dumont does concede t h a t despite t h i s gradual e x o t e r i c i s a t i o n , i t has 

kept "i t ' s e s oteric side" (1970:55). 

Dumont's i l l u m i n a t i o n of the inner l o g i c of Tantrism shows i t to be 

"a t r u l y fundamental v a r i a n t of Hinduism, i n which renunciation i s replaced 

by r e v e r s a l " (1970:55). His approach by-passes causal and reductive 
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i n t e r p r e t a t i o n s . Tantrism, thus, cannot be viewed as a " r e l i g i o u s r e v o l u t i o n " , 
nor an aberrant form of worship or r e l i g i o u s compromise, but as a l o g i c a l , 
contradition-resolvi.ng, transformation of basic Hindu p r i n c i p l e s . Tantrism 
adds an i n d i v i d u a l aspect to Hindu group r e l i g i o n , a means by which the 
i n d i v i d u a l can both l i v e i n the world and transcend the v/orld. 

Dumont's s t r u c t u r a l analysis of Tantrism i s based upon h i s t o r i c a l 

and r e l i g i o u s t e x t s . Such an analysis i s an essential complement, and perhaps 

p r e r e q u i s i t e t o any study of Tantrism i n a p a r t i c u l a r esoteric s e t t i n g . But 

s t r u c t u r a l analysis i s also applicable at the l e v e l of soc i a l r s l a t i o n s and 

can serve as a means of t r a c i n g transformations (and thus explaining the 

di f f e r e n c e s ) between these two l e v e l s of s o c i a l l i f e , the i d e a l (the t e x t u a l ) 

and the actual (the e m p i r i c a l ) . We s h a l l now examine the only known 

s t r u c t u r a l analysis of s o c i a l r e l a t i o n s i n a s p e c i f i c a l l y esoteric, empirical 

s e t t i n g . 

The Brides of Christ 

Unfolding the inner s t r u c t u r e of an esoteric conceptual system i s 

the prime object of Drid William's recent (1975) study of an English 

Carmelite monastery. I n an attempt, t o comprehend (a) how the nuns see 

themselves i n t h e i r cosmology and (b) how they see themselves i n r e l a t i o n 

to t h e i r secular equivalents, women i n the outside world, V/illiams explores 

the professed l i f e - s t y l e and b e l i e f categories of the monastic c o l l e c t i v i t y . 

The nuns' l i f e - s t y l e i s c e n o b i t i c - e r e m i t i c a l ( i . e . they l i v e together 

but i n s o l i t u d e ) and oriented towards a condition of t o t a l contemplation. 

There i s , however, a measure of interdependence between the monastery and 

the outside world. The nuns see themselves as a l i v i n g witness to the 

values of the contemplative l i f e , and regard t h i s metaphorical 'usefulness' 

as superior t o any p o l i t i c a l , economic or b i o l o g i c a l function they might 
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o r d i n a r i l y have. 

Caraelite s o c i a l r e l a t i o n s arc heavily structured along h i e r a r c h i c a l 

l i n e s , based upon t h e o l o g i c a l l y •f.orived p r i n c i p l e s of closeness to God. 

This i s manifested i n ranking procedures and interpersonal d i s t i n c t i o n s 

betvreen i n d i v i d u a l s i n terms o f q u a l i t a t i v e notions of "obedience, h u m i l i t y , 

poverty and s e l f transcendence".(Williams i n Ardener, ed,1975:107). Distance 

from western secular e t h i c s of interpersonal e q u a l i t y and i n d i v i d u a l i t y i s 

expressed i n the t o t a l subordination of the i n d i v i d u a l t o the whole, through 

which western secular categories of "ego" and "personality" are v o l u n t a r i l y 

renounced. 

I n i t i a t i o n i n t o the monastery f o l l o w s upon avowed renunciation of a l l 

t h a t the secular world has t o o f f e r and a t o t a l s a c r i f i c e of the s e l f t o 

ceaseless prayer. The postulant vows poverty, c h a s t i t y and obedience, and . 

i n doing so puts h e r s e l f at the mercy of the community's demands and severs 

a l l k i n and ma t e r i a l l i n k s w i t h the outside world. 

The nuns o r i e n t a t e themselves tov/ards "self-transcendence", a goal 

they describe as an i d e a l of "transformation" or inner evolution towards 

"personhood" and "selfhood". But t h i s "metanoic" precept i s not the ultimate 

goal of Carmelite asceticism, i t is.merely the means to a higher end, v/hich 

i s consummation w i t h the d e i t y , Jesus Christ. The practice of " e x t e r i o r 

s i l e n c e " , f o r example, " i s thought to a i d the inner silence and calm which 

i s necessary f o r attentiveness to God" (Williams:112). Other means of 

achieving consummation w i t h the d e i t y include prayer, l i t u r g i c a l r i t u a l and 

physical work. 

Williams' exploration i n t o the formal character of Cannelite l i f e i s 

supplemented by considerations of i t s inner c l a s s i f i c a t o r y universe, as 

manifest w i t h i n two conceptual domains; (a) space-time perception and 

(b) b e l i e f semantics. 
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Space-time c l a s s i f i c a t i o n i s diagramuiatically represented by two 
axes, of which (a) the h o r i z o n t a l represents chronological and h i s t o r i c a l 
time (the present, past and f u t u r e of the biological-ecological l i f e cycle) 
and (b) the v e r t i c a l represents l i t u r g i c a l space-time (the moving present 
o r "now"). The poles of the v e r t i c a l axis are the "above" and "below" 
of i n t e r i o r av/areness, hence; 

"The Carmelite i s always at some place i n physical or n a t u r a l 

space-time - on the h o r i z o n t a l l i n e as i t were, and at the same 

time i s somewhere, i . e . i n a higher or lower state, i n t e r n a l l y 

on the v e r t i c a l space-time l i n e " (114)". 

The r e p e t i t i v e and r i t u a l i s e d l i f e order, or programme, contained i n l i t u r g i c a l 

canonical r o u t i n e i s a paradigmatic continuum or P-structure ( c f . Ardener,. 

1973) superimposed upon yet i n d i s t i n g u i s h a b l e from, the syntagraatic, l i v e d 

world of p h y s i c o - b i o l o g i c a l space-time, or S-structure. Monastic l i f e 

proceeds i n a s p i r a l l i n g fashion, w i t h b i o l o g i c a l and community development 

i n e x t r i c a b l y fused w i t h s p i r i t u a l development. 

I n her treatment of Carmelite b e l i e f semantics, Williams brings 

together the f o u r sets of oppositions which "subsume a l l the major concepts 

of .... b e l i e f " (Williams, 1975:117). The f i r s t of these, the above/below 

opposition r e f e r s t o the nuns' constant s t r i v i n g s t o a t t a i n " s e l f transcend

ence" or " e t e r n i t y " . This f i n d s repeated expression i n , among other things, 

t h e i r a t t i t u d e to work. The i n t e n t i o n or state of mind operative behind the 

task at hand i s valued more highly than the task i t s e l f . "What counts i s 

WHERE YOU ARE i n r e l a t i o n t o i t " ( i t a l i c s hers; p.118). 

The inside/outside d i s t i n c t i o n s i g n i f i e s the f a c t that p r i o r i t y i s 

always given t o inner a c t i v i t i e s , inner states of mind. The Carmelites 

invoke St. Theresa's image of the body as a castle which contains many rooms. 
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w i t h the most important one at the centre, and t h i s i s the " p r i n c i p l e 

chamber i n which God and the :-50ul hold t h e i r most secret exchanges" (118). 

The b i r t h / d e a t h d i s t i n c t i o n covers the Carmelite concept of "metanonia" -

the transformation from old habits t o new habits, the death of greed,and avaric 

through poverty and n o n - i d e n t i f i c a t i o n and the b i r t h of new, active states 

of p u r i t y . 

The f i n a l opposition, male/fomale, involves a v a r i e t y of associated 

representations, such as oppositions between (God and Creation, Logos and 

I n c a r n a t i o n , Eros and Agape. Creation, Incarnation and Love are considered 

t o be feminine and receptive i n r e l a t i o n to the masculinity and activeness of 

the Godhead/Logos. Carmelites consider t h e i r souls as 'Brides' or 'animas' 

They are thus metaphorically married to Jesus; they are a compliment to 

h i s m a s culinity ar.id the a c t i v e vigour i n which the created world i s conceived. 

Drid Williams' account provides us w i t h a precedent, i n that i t i s the 

f i r s t ever analysis of c l a s s i f i c a t i o n and conceptualisation processes i n a 

s p e c i f i c a l l y e s o t e r i c s e t t i n g . Her argument points t o , and successfuly copes 

with,.the superordination of i d e o l o g i c a l and c l a s s i f i c a t o r y features i n the 

monastic s i t u a t i o n . The v a l i d i t y of Williams' i n c i s i v e concept-oriented 

analysis becomes apparent when we consider the f o l l o w i n g statement made by 

one of the nuns: 

"Our l i v e s have no n a t u r a l explanation. Our l i v e s make no sense and 

they have no meaning outside of the context of an i n t e r i o r l i f e . " 

( W illiams, 1975:119). 

However, aspects of her ainalysis appear problematic or at least require 

c l a r i f i c a t i o n , i f they are not t o be misconstrued. The f i r s t problem concerns 

her cross of axes (114) i n which two fused notions of space and time are 

a n a l y t i c a l l y separated and discussed. This "cross" seems to be i n the nature 
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of an a n a l y t i c a l device, a t h e o r e t i c a l construction, used only to make 
sense of and order the data. And she c e r t a i n l y describes i t as a "concise, 
t h e o r e t i c a l model of relevant f a c t s " (116). Paradoxically, however, she 
then goes on t o ascribe to i t a measure of empirical, ontological r e a l i t y ; 
"The f i r s t s t r u c t u r e , that i n the i c o n i c form of a c r u c i f i x , i s used i n 
contemplation by some of the nuns" (Williams: 115-16). 

No doubt the nians do meditate on a c r u c i f i x . However the suggestion 

th a t they meditate upon a c r u c i f i x which represents i n t h e i r minds some 

manner of confluence between two d i f f e r e n t notions of space and time 

(never mind P-stmctures and S-structures) i s , to say the l e a s t , highly 

i m p l a u s i b l e . Even i f the cross i t s e l f possessed an a-position ' i m p l i c i t ' 

meaning, i t i s i t s " e x p l i c i t " content ( i . e . the c r u c i f i e d body of Christ) 

r a t h e r than i t s form, which i s the major or primary focus of contemplation. 

I n any case, we know from Levi-Strauss that the anthropologists' structures 

are only isomorphs and analogies, not "things out there", even though • 

s t r u c t u r e s might w e l l e x i s t out there (Levi-Strauss, 1972:277-279). The 

,'»as i f " , non-entological nature of analyses, and the paradigm-dependent 

nature of theories i s a f a c t now r a r e l y contested e i t h e r by anthropologists, 

or i n the philosophy of science where the idea originated, ( c f . Levi-Strauss 

Ch.XV 1972 and Kuhn 1970:126). 

This dubious element of ontologism permeates V/illiams' paper. The 

statement "according t o ray infomiants, these f o u r oppositions subsume a l l 

the major,concepts of t h e i r b e l i e f " (1975:117) seems to imply a lack of. 

awareness on her behalf, of the purely symbolic nature of the oppositions. 

S i m i l a r l y , her statement "the only o r i g i n we could show anthropologic.ally| 

f o r the phenomena under discussion would be structures of hximan minds" (1975: 

l l O ) ( i . e . those of St,Theresa and St.John) gives r i s e to dubiety. 

Reservations must always accompany ontogenetic dictums of t h i s v a r i e t y . 
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Her analysis i s , a f t e r a l l , only an "order of orders", a meta theory. 
Surely i t would be safer merely to assume that the data considered presents 
a s t r u c t u r e v/hich i s due to a s t r u c t u r i n g tendency, contingent, at one time, 
upon the mind of the order's founder. 

Our second major c r i t i c i s m concerns Williams' Overt reliance upon 

conscious representations as items of explanation. The s t r u c t u r a l i s t can 

never be content t o e l i c i t f o l k orders and r a t i o n a l i s a t i o n s but must 

constantly seek to r e l a t e these to t h e i r objective manifestations i n 

i n s t i t u t i o n a l forms or a r t i f a c t s . Hence her statement that the nuns "do 

not consider themselves i n i t i a t e s i n t o some sort of ideas which can be held 

or understood by them alone" (1975:118), contradicts the objective f a c t 

t h a t t o be a Carmelite, w i t h Carmelite ideas, one has to become i n i t i a t e d 

i n t o a monastery, and embrace wo r l d - r e j e c t i n g p r i n c i p l e s of poverty, 

c h a s t i t y and obedience. Further, the nuns' unwillingness to discuss t h e i r 

r e l a t i o n s h i p w i t h the d e i t y indicates the existence of a secret, hidden 

realm of ideas and experience. Carmelite b e l i e f s and the Carmelite 

experience are, by d e f i n i t i o n , only f o r Carmelites. 

These considerations r e d i r e c t reference t o a fundamental premise of 

s t r u c t u r a l i s m ; "native conscious representations, important as they are, 

may be j u s t as remote from the unconscious r e a l i t y as any other" (levi-Strauss 

1972:282). Levi-Strauss warns us of the danger of t o t a l reliance upon 

conscious models (norms) "since they are not intended to explain the 

phenomena but t o perpetuate them" (271). 

Structures i n the Esoteric 

Following Williams' example, any s t r u c t u r a l l y orientated examination 

of.subsequent esoteric s e t t i n g s and groups would involve an equally 

exhaustive breakdown of a l l a v a i l a b l e c o l l e c t i v e esoteric representations. 
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such as r i t u a l , a r t , music, a r t i f a c t s , a r c h i t e c t u r e , l i t e r a t u r e , body 
symbolism, p r o h i b i t i o n s , r u l e s , morphology and space/time c l a s s i f i c a t i o n s . 

There are two d i f f e r e n t 'angles' t o the s t r u c t u r a l analysis of any 

b e l i e f system. S t r u c t u r a l analysis may concentrate upon the form found 

w i t h i n the system e i t h e r i n the terms extracted from i t s own categories or 

i n the terms of categories wliich the observer imposes on i t . Drid Williams' 

analysis i s of the l a t t e r v a r i e t y . An example of the former v a r i e t y , which 

involves the breakdoivn of a society's c o l l e c t i v e representations i n terras 

of i t s o'vvn organising p r i n c i p l e s , i s that of Marcel and G.Caleme-Griaules' 

study of the Dogon. The Dogon, i t seems, possess, and are o v e r t l y conscious 

of, a complex system of correspondences which encapsulate cosmogeny, 

metaphysical thought and everyday perceptual modes w i t h i n a purely l i n g u i s t i c 

idiom. The s p e c i f i c a l l y mystical and anagogical nature of Dogon thought 

emerges i n Caleme-Griaules' r e f e r e n t i a l breakdown of the term "So" (1965: 

So i s the Dogon 'Logos', i t simultaneously represents the oppositions order 

and disorder, man and d i v i n i t y , known and unknown. I t i s , i n V i c t o r Turner's 

words, the "model and measure of a l l t h i n g s " (1975:159). So l i n k s man to 

the cosmos and transcends a l l things and a l l c ontradictions. 

The domain of speech i s metaphorically connected and interwoven by the 

Dogon i n t o the domains of the body, the s p i r i t world, economic subsistence 

and the f o u r elements. Dogon thought and experience i s integrated i n t o one 

-esoteric system of c l a s s i f i c a t i o n , which combines these domains, as i s 

shown i n the f o l l o w i n g i d e a l i z e d and s i m p l i f i e d example: 

Bodily domain: Blood Bones Breath Warmth 

Speech domain: S a l i v i a V o c a l i t y Significance ('weight') Warmth 

Elemental domain: Water Earth A i r Fire 
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Though comprehensible to us as an i n t e l l e c t u a l endeavour (e.g. the use of 

analogy), the u l t i m a t e referent of Dogon f o u r f o l d c l a s s i f i c a t i o n i s purely 

metaphysical. Also, although the anthropologist i s forced to subdivide 

Dogon-ness a n a l y t i c a l l y , the Dogon world i s i t s e l f marked by i t s i n d i v i s a b i l i t y 

i t s u n i f i c a t i o n of opposed categories of experience w i t h i n one embracing 

terminology. I t i s pure . "connaissance" - knov/ledge and"order out there". 

Griaules' work i s taken t o task by Mary Douglas v/ho c r i t i c i s e s i t s 

lack of any considerations of the p u t a t i v e interdependence between Dogon 

symbolic and s o c i a l structures (1968:23). This contention i s echoed by 

V i c t o r Turner (1974:165) who professes scepticism about Logon a b i l i t i e s 

t o l i v e comfortably w i t h i n such a constraining c l a s s i f i c a t o i y universe. 

Both c r i t i c s wish to see hov/ c l a s s i f i c a t i o n compares wi t h the s o c i a l r e a l i t y 

( i . e . behaviour) from which they believe i t i s generated. Turner's argument, 

i n f a c t , confuses c l a s s i f i c a t i o n and j u r a l o b l i g a t i o n s . Both occupy d i f f e r e n t 

l e v e l s of s o c i a l r e a l i t y . The former, as a thought mould, has both conscious 

and unconscious aspects; i t i s the "given" of s o c i a l l i f e , whereas the 

l a t t e r i s e x c l u s i v e l y conscious i n aspect and hence subject to w i l f u l 

a l t e r a t i o n . 

This c r i t i c i s m also applies to. Douglas who herself has not been able to 

propose a s a t i s f a c t o r y means f o r t r a c i n g causal l i n k s between social and 

symbolic s t r u c t u r e s . With t h i s i n mind, i t i s worth considering f o r a 

b r i e f moment, Needham's paradigmatic statement on these very problems: 

" Forms of c l a s s i f i c a t i o n are few and simple, whereas modes of 

a c t i o n are varied and complex so that i t i s the categories v/hich are 

more l i k e l y to provide i n s i g h t i n t o fiHidamental features of l i f e and 

thought" (19 72:174).. 
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Yet another i n t e r p r e t a t i o n of Griaules' ethnographic data which at 

f i r s t seems to adhere closely to the Needham view, but which u l t i m a t e l y . . 

contrasts markedly w i t h the l a t t e r , has been put foryiard by Francis Huxley. 
* 

For Huxley, Dogon c l a s s i f i c a t i o n i n , f o r example, the house, represents a 

schematisation of a f o u r f o l d process which "defines how the imagination ... 

Dogon inne r worlds ... becomes a c t u a l " (pogon outer physical worldj) "So 

t h a t i t matters l i t t l e whether one thinks of material things i n s p i r i t u a l 

terms or of s p i r i t u a l things i n m a t e r i a l terms" (1974:146). Huxley points 

out the t o t a l l y transcendental or mystico-experiential nature and o r i g i n 

of .Dogon f o u r f o l d c l a s s i f i c a t i o n . The "house of Amma" i s thus "a master plan 

of the universe" (Huxley 1976:164) which embodies and enfolds the four 

comers of the earth, the four elements, the d u a l i t y of the sexes, and the 

p o l a r i t y of body and s p i r i t . The house, seen as a "body bom from the same 

conjunction of mind eind matter th a t created the universe", (163) i s not 

j u s t a source of.conceptual i n t e g r a t i o n but the metaphorical and conceptual 

centre of the known and unknown worlds. Griaules' adumbration of Dogon 

c l a s s i f i c a t o i y p r i n c i p l e s emerges i n Huxley's view not j u s t as a key to 

Dogon i n t e l l e c t u a l comprehension of the known universe, but i n a d d i t i o n as 

a mode of access to Dogon p a r t i c i p a t i o n i n unknown universes, t h e i r hidden 

r e a l i t i e s and even the 'home' of the mythemic »pale fox'. Similar types of 

conclusions, though f o r d i f f e r e n t peoples, can be found echoed i n the work of 

other s t r u c t u r a l i s t s , namely, Roy W i l l i s (1975:114-129), and t o a lesser 

extent Cunningham ( i n Needham, ed. 197.3b:254-5). 

The Question of meaning 

Structures, i t i s often claimed, embody "meaning" (Levi-Strauss 1972a:24l). 

"Meaning" arises out of i n t e r n a l processes, i . e . l o g i c a l patterns of thought 
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by which c o l l e c t i v i t i e s of men make sense out of t h e i r experience and the 

world i n which they l i v e . The structures underlying collective representationo 

are not simply the products of an evolving process of discovery (the h i d t o r i s t i c 

view), nor do they merely r e f l e c t the constraints of an a - p r i o r i social 

experience grounded ultimately i n adaptory mechanisms or economic motivations, 

(the causal-reductionist view). Rather, they are, according to Pocock the 

products of the "creative capacity of the i n t e l l e c t i t s e l f " . (l971:XXIl). 

Structures do not have a social or h i s t o r i c explanation but are, i n the vrords of 

Eliade, "expressions of a perfectly consistent system which informs the 

xinconscioiis a c t i v i t y of the mind". (Eliade on Levi-Strauss 1969:132). 

The view of str u c t i i r a l i s m as a meta-theory f o r the elucidation of meaning 

has been rejected by, among others, Dan Sperber (l975). The l a t t e r contends.! 

that the a t t r i b u t i o n of 'meaning' to a phenomenon i s i n fact a singularly 

western t r a i t and does not occur i n many other cultures. 

" I n f a c t i t ic the universe .... of 'westerners that consists of messages. 

I n current usage, any object of knovrledge has, perforce, a sense, a 

meaning The attribution of sense i s an essential aspect of 

symbolic development i n our culture. Semiologism ±s one of the bases 

of our ideolos7" (Sperber, 1975:65-4)-

The view of structuralism as semiolbgi.cal, then, amounts to a western search 

f o r meaning that i s being extended and transposed onto other cultvires. This 

implication i s well worth considering. Sperber, hotrever, argues f o r the v a l i d i t y 

of s t r u c t u r a l analysis, but he regards 'symbolic' knowledge as a system of 

mnemonics, rather than a system of information (encyclopaedic knowledge) or 

a system of meaning. Symbols are then conceptual representations marked by 

a singular p l a s t i c i t y and heavily responsive to the permutations and 

transformations wrou^t by individuals i n everyday l i f e . The way that symbols 
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are structvired depends upon unconscious rules and the structviring capacity 

of the human i n t e l l s c t . As we see i t , Sperber's declaration of the f l u i d i t y 

of symbols i n everyday situations i s i n fact not wholly incompatible vdth 

Levi-Strauss' ideas ,on the d i a l e c t i c a l relationship and interplay betvfeen 

c o l l e c t i v e t h o u ^ t and individual attitudes (Levi-Strauss, 1972:310). 

Roy W i l l i s ' view of the nature of structures d i f f e r s from those both of 

Sperber and Levi-Strauss. With p a r t i c u l a r reference to cognitive oppositioiis, 

W i l l i s notes that t h e i r puirpose i s ; 

" not to resolve contradictions (the Levi-Straussian view) bub rather 

t o precipitate them. Meaning then emerges as the f i n a l product of the 

tension bet^-reen opposed aspects of .experience, an ultimate awareness beyond 

a merely r a t i o n a l i s t comprehension" ( w i l l i s 1975:128). . 

W i l l i s i s cl e a r l y p u t t i n g forward the view that structures and symbolic 

thought u l t i m a t e l y serve metaphysical ends. Conceptual d i v i s i o n and 

dichotomisation are, according to t h i s view, forms and principles of m u l t i p l i c i t y 

which u l t i m a t e l y resolve i n t o an awareness of a greater a l l enccsnpassing unity. 

This conclusion i s s i g n i f i c a n t to our discussion, but i t i s doubtf\il whether, 

as sociologists, we can go any further. Clearly we cannot consider, i n terms 

of logic alone, the ultimate 'meaning' of metaphysics i t s e l f . The best we 

can do, as Levi-Strauss points out, i s to acknowledge the fact that "social 

groups, to achieve t h e i r reciprocal ordering, need to c a l l upon orders of 

d i f f e r e n t types, corresponding to a f i e l d external t o objective r e a l i t y and 
o. 

which we c a l l the 'supernatural'" (Levi-Strauss, 1972:312-3). To this must 

be added his q u a l i f i c a t i o n that, "These ' t h o u ^ t o f orders cannot be checked 

against the experience t o which they refer, since they are one and the same 

as t h i s experience" (313). This does not indicate a re j e c t i o n of the v a l i d i t y 

of the supematuralist idiom or the supematuralist experience but i s 
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representative of a conviction that such domains are not the concern of the 

anthropologist. Levi-Strauss i s not concerned with the resolution of 

e x i s t e n t i a l contradictions but vrith i n t e l l e c t u a l contradictioiis. 

A s i m i l a r position i s held by Leach, who regards the discussion of the 

v a l i d i t y of religious phenomena not to be the problem of the anthropologist 

but that , of the theologian. "Prom an antiiropological point of view, non 

r a t i o n a l theological propositions can only serve as data and not as 

explanation." (Leach 1969:303). 

A recent r e f u t a t i o n of the value of formal analyses, or 'socio-logical' 

reductive approaches i n the study of meaning i n religious phenomena has been 

made by.;'Paul Heelas, Adopting what he call s a " f i d e i s t i c and semantic" l i n e 

of enquiry, Heelas aligns his programme f o r the examination and description 

of s o c i a l l i f e to the objectives of conventional theology,. i.e . the view of 

social l i f e as being constantly "enforced by various types of meaningful 

r e a l i t i e s " (Heelas, 1974:80). 

A ' f i d e i s t i c ' investigation, then, proceeds by "tracing the l o g i c a l 

natvore of religious language, to show how t h i s logic f a c i l i t a t e s the 

distinctiveness of reli g i o u s styles of meaning" ( 8 l ) . This involves the 

comparison of conceptual patterns and r e a l i t y coriStructs such as " l i f e i s 

an i l l u s i o n " , r e l i g i o n i s love" and "beeing". I f our understanding of Heelas 

i s correct, such a programme and procedure comes very close to the aims of 

the d i s c i p l i n e known as 'comparative r e l i g i o n ' . This considered, Heelas i s 

saying nothing new. I n any case conventional theology, as an a-posteriori 

set of rationalisations and j u s t i f i c a t i o n s , i s yet another f o l k model, and 

embodies a l l the l i m i t a t i o n s innate t o the l a t t e r . 

Heelas' cr i t i c i s m s of s c i e n t i s t i c reductionism i n metaphysics and his . 

concern w i t h the l i m i t s of formal anal3rsis are well taken. But, taking as 

axiomatic Don Juan's view that "seeing" occupies realms f a r beyond those 

of "knowledge" and "meaning" (see above,P,68 ), i t i s questionable whether 
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the observer can ever discover, i n anthropological terms, a suitable mode 

f o r "expressing the inexpressible". 

2. THE BOUWDARIST 

Introduction 

Levi-Strauss' methodological proposition that studies of a synchronic 

nature are generally more i n s i ^ t f u l and "raise fewer problems" (l963:29l) 

than diachronic studies, appears largely luitenable or unacceptable to many 

B r i t i s h anthropologists. There are probably ideological grounds f o r t h i s , 

as Dumont has indicated (1970:133-r 150) ."̂  However, some inte r e s t i n g work has 

arisen out of the B r i t i s h attempts t o "diachrcnise" structuralism; not least 

among these being the work of Mary Douglas and her associates. 

Announcing a return to e a r l i e r Durkheimien premises ( c f , Durkheim 1901-2 

trans. Needham 1970) Douglas concerns herself vrith a systematic search f o r the 

social origins of c l a s s i f i c a t i o n . She expressly attempts to ground 

c l a s s i f i c a t i o n i n empirical r e a l i t y , to reveal the experiential basis of 

id e a t i o n a l forms. 

To achieve thiis she focuses upon boundaries - the marginal, i n t e r s t i c i a l 

and l i m i n a l aspects of social l i f e - as they become manifest i n both 

conceptual and empirical domains. I t i s her conviction that a focus upon 

borderline cases, the anomalies and ambiguities of social l i f e , w i l l enable 

her to "make a f r o n t a l attack on the question of hovr thought, vrords and the 

r e a l world are related" (l972:29) 

C l a s s i f i c a t i o n i n society, the establiahment of abstract external 

boundaries and i n t e r n a l lines,, i s a conceptual apparatus f o r creating social 

order. I t i s a means of systematizing the complete gamut of knoum and 
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unknovm r e a l i t i e s . Through i t , persons, units of behaviour, things, animals, 
s p i r i t s and other phenomena are allocated a spe c i f i c place and mode of treatment, 
Ult'imately c l a s s i f i c a t i o n establishes a society's position r e l a t i v e to other 
societies, the world and the cosmos. 

The margins or i n t e r n a l lines of c l a s s i f i c a t i o n , the boundaries bett-reen 

spe c i f i c categories or classes of facts, such as the conceptual ed^s of the 

household, the k i n u n i t , the body, the sexes, the animal kingdom etc. are, 

according to Douglas, often sources of major attention i n social l i f e ; tihey 

pre heavily r i t u a l i z e d . Movements betvjeen and across categories, whether of 

persons, economic goods, or other objects are usually accompanied by intense 

prescriptions, rules, elaborate ceremonies and the l i k e . The boundaries of 

the various categories are often metaphorically linked. This i s done, as she 

suggests, to administer to a state of "consonance". The himian body, f o r 

example, w i t h a l l i t s stresses and strains , openings and closures,, serves as 

an appropriate analogy f o r the s i m i l a r l y vulnerable social body. 

However c l a s s i f i c a t i o n , no matter hwr rigoroiis and comprehensive, invariably 

leaves residues. So, what happens Douglas asks to those things, animals and 

persons which a\"e l e f t over, once the margins have been decided upon, once an 

i d e a l l y tMy scheme has. been conjured up and imposed? For l i v i n g experience 

constantly produces ambiguities, things which cut across recognised boundaries, 

which don't f u l l y belong to any one sphere - such as twins and possessed humans. 

I n a c t u a l i t y , Douglas argues, phenomena of th i s type are often recognised withi n 

a c o l l e c t i v i t y as sources of extreme danger and/or supreme power. Possession, 

f o r example, can be simultaneously both po"vrerful and dangerous, both highly 

valued and feared. Such too, i s d i r t which can be both sacred and p o l l u t i n g . 

Also sme animals because of an "anomalous" disposition can be a t t r i b u t e d 

"special taxonomic status" and are either avoided or r i t u a l l y k i l l e d . 

For a f u r t h e r exposition of the boundarist position the reader i s referred 
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t o Leach (l964 and 1976:33-6). The only aspect of Leach's argument that is 

of d i r e c t i n t e r e s t i n an i n t e r p r e t a t i o n of esotericism i s his contention that 

the powers and dangers which are< thought to emanate from prophets and shamans 

are s i g n i f i c a t i o n s of the l a t t e r s ' ambiguous social positions as both men 

and not-men, mediators between human and divine worlds (Leach, 1964). 

I n a l a t e r statement (1973a) Mary Douglas asserts that boxmdaries are 

drawn up to define, separate and v i r t u a l l y enclose a l l areas of l i f e experience, 

e.g. dietary habits, dress, comportment, and j u r a l definitions of decency and 

cru e l t y (pp.13 & 114). Thus the boundaries are kept up through great e f f o r t 

and continual reminders. Fuithermore, "there i s a tendency f o r meaning to 

overflow and f o r d i s t i n c t provinces to interpenetrate", and this i s ultimately 

due t o the same formal rules being applied from one range of experience to 

another (p.13). These categories, rules and meanings are metaphorically 

i n t e r - l i n k e d and stem from ultimate considerations of what constitutes l i f e 

and death, matter and non-matter, body and s p i r i t , nature and culture. The 

p a r t i c u l a r application or v a r i a t i o n i n use of these 'ultimate consideration."?' 

i s , i n the f i n a l analysis, dependent upon sets of root social relations, the 

individual's and the group's experience of the l o g i c a l properties of social 

forms ( c f . Intro:1973b, Douglas). . 

S o c i a l Experience and the E s o t e r i c 

U t i l i s i n g a Durkheimien p r e d i l i c t i o n which e f f e c t i v e l y states that symbol 

systems are replications of social states, Douglas (l975b) attempts to 

construct a t3rpology of cosmologies based upon specific c u l t u r a l attitudes 

to anomaly, s i n and body usage. These are seen as kejrs to the elucidation 

of cross c u l t u r a l commonalities i n the root domain of social experience. 

C r i t e r i a l axes of s o c i a l pressure or constraint ( i . e . "Group") ranging from 

ego-dcminant to ego-subordinant, and c l a s s i f i c a t o r y scope ( i . e . "Grid") ranging 
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from systems of shared c l a s s i f i c a t i o n to p r i v a t e systems of c l a s s i f i c a t i o n , 

are used t o locate s o c i a l groups and i n d i v i d u a l s upon a t y p o l o g i c a l matrix. 

Of the f o u r v a r i e t i e s which her schema encompasses: strong group and g r i d , 

strong group and v/eak g r i d , strong g r i d sind weak group and v/eak group/weak 

g r i d , i t i s the l a s t which to us i s the most i n t e r e s t i n g . This i s the domain 

where s o c i a l conditions m i l i t a t e towards effervescence. Here can be 

located ascetics, mystics, prophets, m i l l e n i a l groups, possession c u l t s and 

a corresponding stream of symbol systems which a f f i r m the worth of 

s p i r i t u a l i t y . 

Douglas holds t h a t there are two basic types of asceticism; one could 

be termed negative, the other p o s i t i v e (our terras). Negative asceticism 

occurs where group pressure i s strong, i . e . where society s t r i v e s towards 

a m a t e r i a l v/ell-being which favours some groups over others. Here, "ascetic 

a t t i t u d e s express the r e j e c t i o n of what i s ext e r n a l , the husk, the empty 

s h e l l , the contamination of the senses" (1973b.117) wi t h a corresponding 

r e s t r i c t i o n on b o d i l y enjoyment aind sensual experience. This contrasts 

w i t h a more p o s i t i v e type of asceticism (towards, zero on the group/grid 

diagram) which simply expouses a valuation cf human fellowship above 

m a t e r i a l i n t e r e s t s . This covers those groups which express a lack of 

i n t e r e s t i n wealth and a preference f o r the simple l i f e . She quotes 

Tumbull's mbuti pygmies as an example. The l a t t e r 'play-act' w i t h the • 

lush wealth and materialism of the neighbouring Bantus f o r long periods 

but always j o y f u l l y r e t u r n t o the simple pleasures of f o r e s t l i f e . 

H i s t o r i c a l l y , the impulse of the ascetic often moved from one of 

negative r e a c t i o n (world r e j e c t i o n ) to one of p o s i t i v e preference f o r 

the s p i r i t u a l l i f e , . Examples of t h i s tendency can be found i n the l i f e 

h i s t o r i e s of ascetics such as Buddha and Henry David Thoreau and i n the 

progress of the Hindu Renouncer (though i n s t i t u t i o n a l i s e d i n t h i s case). 
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The precepts of the p o s i t i v e a s c e t i c often become accepted by the l a r g e r 

s o c i e t y and can even come to "control the idiom of public c l a s s i f i c a t i o n " 

(1973b:178). 

The s o c i a l conditions which generate effervescence, conversionism 

and a c e l e b r a t i o n of the "good i n s i d e " are often s i t u a t i o n s of rapid 

s o c i a l change during v/hich age-old c l a s s i f i c a t i o n s , categories and r i t u a l 

forms become i r r e l e v s i n t . I n t h i s l i g h t , Douglas examines the conversion 

to Manicheism i n the fourteenth century of the C h r i s t i a n s a i n t , Augustine. 

The i n c i s i v e nature of the l a t t e r s i n t e l l e c t , she decides, made adherence 

to the dry u n c r i t i c a l church doctrines of the period a v i r t u a l i m p o s s i b i l i t y . ) 

The Ulanicheans were a group who cared l i t t l e f o r the cherished boundaries 

or i n s t i t u t i o n s of the e x t e r n a l world. They were more i n t e r e s t e d i n 

searching f o r "immediate" knowledge and discovering a d i r e c t e x p e r i e n t i a l 

a c c e s s to the d i v i n e . Manicheism embraced the a n t i - r i t u a l i s m of the 

i n t e l l e c t u a l s ; i n the words of c h r o n i c l e r Brown (1967: 

"The MaJiichee did not need to be ordered to b e l i e v e . He could 

grasp f o r himself the essence of r e l i g i o n . Immediacy was what 

counted most. His hero was Doubting Thomas, a man whose yearning 

f o r a d i r e c t immediate contact with the divine s e c r e t s had not been 

s p u m e d by C h r i s t " (Quoted P. 180:1973b) 

The t i g h t l y organised nianichean group "maintained i t s i d e n t i t y by 

elaborate r j . t u a l s , r u t h l e s s r e j e c t i o n of the bad outside and affirmation 

by symbolic means of the p u r i t y of the group and of t h e i r inner s e l v e s " 

(1973b:P.161). 

.Negative a s c e t i c i s m , i n which c e l e b r a t i o n of s e l f i s phrased i n 

terms of a n t i - r i t u a l i s m , occurs when a c t u a l persons or groups are conceived 
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to be operating and manipulating adverse s o c i a l conditions which cause 

m a t e r i a l and s t a t u s deprivation. I n Douglas' view, those who s u f f e r 

f i v i i i . being t r e a t e d as axi " u n d i f f e r e n t i a t e d , i n s i g n i f i c a n t mass, w i l l 

seek to express themselves by i n a r t i c u l a t e , u n d i f f e r e n t i a t e d symbols" 

' (p.163), M i l l e n a r i a n i s m r e j e c t s s o c i a l d i f f e r e n t i a t i o n . Instead i t 

espouses the value of i n d i v i d u a l v/orth, human warmth and spontaneity 

and i t proposes remedial programmes f o r the permanent establishment of 

these. Appropriate examples of these tendencies can be found i n 

mediaeval millenarianism, student revolutions, and B r a z i l i a n , Indonesian, 
.1 

and Melanasiart movements (1973b:184). The common, causal f a c t o r i n each 

case was a p r i o r s o c i a l experience of marginality, f e e l i n g s of not 

belonging, weak c l a s s i f i c a t i o n and l a c k of access to the r i t u a l and 

m a t e r i a l a c q u i s i t i o n s of the super-ordinant society or c e n t r a l grouping. 

Prom these considerations which e x p l i c i t l y deal with the dialogue 

between individual/group experience and t h e i r pre-constraining s e t s of 

c l a s s i f i c a t i o n ; and the outcome of that dialogue i n h i s t o r y ( i . e . new 

cosmologies and c l a s s i f i c a t i o n s ) , we turn to Boundarist views on the 

generation of 3 3 o t e r i c c l a s s i f i c a t i o n i t s e l f . 

Mediation and the E s o t e r i c : The L e l e Pangolin 

L e l e s o c i a l r e l a t i o n s are depicted by Douglas as a s e r i e s of 

c a t e g o r i c a l oppositions and mutual interdependences between marked 

groups of males and females, j u n i o r s and s e n i o r s . Lele symbolic order 

i s c h a r a c t e r i s t i c a l l y cut up i n t o opposing categories of v i l l a g e and 

f o r e s t , o u t s i d e r s and i n s i d e r s , above and belov/ e t c . C l a s s i f i c a t i o n of 

people i s conceptually i n t e g r a t e d v/ith c l a s s i f i c a t i o n of things. 

The source of L e l e subsistence i s the f o r e s t . Prom i t come food, 

drink, medicine, clothes e t c . and a l s o the animals which are hunted f o r 
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food. But the f o r e s t i s also a source of a d d i t i o n a l significance f o r 

the Lele. For, e x p l i c i t i n a t t i t u d e s to i t , and the taxonomic 

c l a s s i f i c a t i o n of animals that l i v e i n i t , i s Lele recognition of- a 

supreme symbolic order, a h i g h l y esoteric, metaphysical awareness. 

The animal taxonomic schema separates animals i n terms of whether 

they are of the day or the n?ght, whether they come from above ( b i r d s , 

s q u i r r e l s and monkeys) or from below (both water and land animals), from 

the f o r e s t or the v i l l a g e , or whether they are predatoiy or non-predatory 

i n h a b i t . Animals which do not confonn to t h i s r i g i d c l a s s i f i c a t i o n , 

which are crossers of boundaries (e.g. t o r t o i s e s and baboons) are declared 

i n e d i b l e and made subject t o taboo. Animals close to home, e.g. v i l l a g e 

dogs, cats and chickens are also regarded as i n e d i b l e . Some types of 

animals are categorised as s p i r i t animals, p a r t i c u l a r l y those which l i v e 

i n water or i n burrows. 

One animal i s singled out as a special focus f o r r i t u a l a c t i v i t y . 

This i s the pangolin, which seemingly embodies a series of cross-cutting 

c l a s s i f i c a t o i y c o n t r a d i t i o n s . The pangolin i s scaly l i k e a f i s h (below), 

but i t climbs trees (above); i t lays eggs ( r e p t i l e a n ) but i t suckles 

i t s young (mammalian). I t i s more l i k e a human than an animal since i t 

gives b i r t h t o single young, but i t i s also u n l i k e both humans and 

animals since i t appears f e a r l e s s of attack and shov/s an apparent 

w i l l i n g n e s s t o accept death v/hen hunted. 

Regarded as a p a r t i c u l a r l y pov/erful source of f e r t i l i t y , the pangolin 

i s captured and k i l l e d by a c a r e f u l l y selected group of s p i i d t d i v i n e r s . 

The r i t u a l a c t i v i t i e s , exercises and incantations of which are v e i l e d i n 

a mist of seci^cy. Q u a l i f i c a t i o n f o r entrance to the pangolin group of 

d i v i n e r s (bina luwaya) demands that the i n i t i a t e i s both a f a t h e r and 
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the marriage partner of a woman who i s a member of one of the v i l l a g e ' s 
founding clans. The ethnographer was offered no f o l k i n t e r p r e t a t i o n s of 
the c u l t r i t u a l ai^d was denied access t o i t s a c t i v i t i e s . A l l Douglas 
could a s c e r t a i n was tha t f a i t h f u l performance of the r i t e brought about 
a state of• v/ell being (e.g. a high b i r t h rate and p l e n t i f u l game). 

I n Douglas' f i r s t major i n t e r p r e t a t i v e work, "Purity, and Danger," 

the pangolin c u l t i s seen as a means of i n v i t i n g i t s i n i t i a t e s t o "turn 

round and confront the categories i n which the whole surrounding culture 

has been b u i l t up and to recognise them f o r the f i c t i v e man-mr-de a r b i t r a r y 

creations that they are" (1970:200), Since the pangolin i s such ar. 

accomplished crosser of boundaries i t serves as the perfect mediator 

between the endless disc laminations, .dualisms and separations that 

characterise Lele l i f e - w o r l d . The confrontation w i t h ambiguity releases 

"power"f which, according t o Douglas, i n s p i r e s "a profound meditation 

on the nature of p u r i t y and impurity and on the l i m i t a t i o n on human 

contemplation of existence" (1970:201). The pangolin's death i s both 

a power f o r good and the occasion f o r celebrations of cosmic atonement 

and e a r t h l y renewal. 

I n a l a t e r paper Douglas expresses d i s s a t i s f a c t i o n w i t h some of these 

conclusions, so, prompted by c r i t i c i s m from f e l l o w Boundarists Bulmer 

(1973a:191-2) and Tambiah (1973a:159) she i s led t o confront the .. 

mystery of the pangolin yet again. 

This time considered as a v i t a l aspect of a Lele "theology of 

mediation" (1972 : 32 ) , the pangolin i s construed to be l o g i c a l l y homologous 

( a t the l e v e l of animal c l a s s i f i c a t i o n ) t o an a - p r i o r i form of kinship 

mediation, Douglas explains: Each Lele v i l l a g e i s t o t a l l y dependent on 

marriage a l l i a n c e s w i t h supra-village agencies. So, because of the need 

t o maintain an extensive system of a l l i a n c e s , those outsiders who come i n 
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t o j o i n the v i l l a g e m a t r i l i n e a l set-up are t r e a t e d v/ith considerable 

honour. The r e s u l t a n t son-in-law i s honoured as a mediator, "since i n 

him the system of exchange might p r o f i t a b l y transcend a l l i t s boundaries" 

(1972:35). 

The son-in-law (begetter) i s also a prestigious v a r i e t y of " d i v i n e r " , 

an agent of regeneration and healing and also the converse of the Lele 

"sorcerer", an ignoble e n t i t y who adminipters sickness and death. Both 

d i v i n e r and sorcerer cross the boundaries of nature and c u l t u r e , the 

former i n h i s dealings v/ith s p i r i t animals who are non-predatory and water-

l o v i n g of h a b i t , the l a t t e r through h i s associations w i t h predatory animal 

f a m i l i a r s and his a b i l i t y to treinsmute himself i n t o the form of an ' 

aggressive s p i r i t animal, the leopard. Both are opposed a r b i t e r s of 

forces g r eater than themselves, so i n yet another sense they stand as 

mediators between the Lele and the s p i r i t world wherein l i e u l t i m a t e 

sources of good and e v i l . 

The Lele r i t u a l which promotes the greatest amount of power and 

f e r t i l i t y and thus counters dajager and decay, i s the slaughter of the 

pangolin by the "begetters". Thus, two b e n e f i c i a l sets of mediators a.re 

brought together w i t h i n one r i t u a l framework. The c u l t i s the greatest 

source of honour and the r i t u a l k i l l i n g i s a source of maximum goodness 

because, according t o t h i s r e i n t e r p r e t a t i o n , the Lele expect to benefit 

from exchsinge. The pangolin i s welcomed and "worshipped": i t i s l i k e 

the k i n s h i p "outsider who walks peacefully i n t o t h e i r camp" (1972:36 ), 

This a t t i t u d e according t o Douglas, i s i m p l i c i t . I t i s of the nature of 

a s e l f - e v i d e n t p r o p o s i t i o n , expressing synonymity betv/een d i f f e r e n t f i e l d s 

of experience. Prom t h i s , and other r e l a t e d examples (the Karam Cassoy/aiy 

and the Hebraic p i g ) Douglas concludes that "the rules of marriage w i t h 

t h e i r p o l i t i c a l v p e n a l t i e s and rewards are t o be found imprinted upon the 
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categories of nature" ( 3 5 ) . 

The Causal i n c l i n e , apparent at t h i s point i n Douglas' argument, 

becomes more extreme when she f u r t h e r t e l l s ut: that the pangolin c u l t 

i s seen as "a means of a t t r a c t i n g back to the v i l l a g e sons-in-lav/ who 

had been bom i n d i s t a n t p a r t s " (1972 : 35 ) . The "secret" of the pangolin 

c u l t i s then i t s f u n c t i o n as an i n s t i t u t i o n f o r the a c q u i s i t i o n of honour 

and p r e s t i g e . This introduces an element of sheer tantology. Her 

r e i n t e ] r p r e t a t i o n impresses on us the view t h a t one set of mediators 

(the sons-in-law) are seen to be both k i l l i n g and eating another set cf 

mediators (the pangolins), i n order to celebrate t h e i r own s o c i a l heritage 

and p o s i t i o n as mediators. 

Not only does Douglas here misrepresent and de-3implify the f o c a l 

point of Lele r i t u a l l i f e but by viewing one aspect of animal c l a s s i f i c a t i o n 

as a " s e l f - e v i d e n t " extension of p o l i t i c a l experiences determined by an 

a - p r i o r i kinship c l a s s i f i c a t i o n she introduces a note of methodological 

dubiety. For i t could equally be said that the same p r i n c i p l e informs 

both sets of c l a s t : i f i c a t i o n , animal and s o c i a l , and that t h i s p r i n c i p l e 

must occur at a d i f f e r e n t or deeper l e v e l . The f a c t of d i f f e r e n t sets 

or l e v e l s of c l a s s i f i c a t i o n being homologous or even synonymous does 

not at a l l i n d i c a t e t h a t an experience of one set causes apprehension of 

the other. 

An e r u d i t e c r i t i c i s m of exactly t h i s p o i n t , though directed towards 

a d i f f e r e n t thought-context, has been made by Needham (1970). According 

t o t h i s , since "forms of c l a s s i f i c a t i o n and modes of symbolic thought 

display very many more s i m i l a r i t i e s than do the societies i n which they 

are found ...... a causal i n t e r p r e t a t i o n , . therefore, should rather be that 

where correspondences betv/een s o c i a l and symbolic forms are found i t i s 

the s o c i a l organisation which i s i t s e l f an aspect of the c l a s s i f i c a t i o n " 

(1970: XXV-VI). 
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An a l t e r n a t i v e i n t e r p r e t a t i o n which returns to the i n s i g h t s of 

" -Purity and Danger" but enlarges upon them considerably, has been put 

forward by Roy W i l l i s • (1975). W i l l i s ascribes'a special sig n i f i c a n c e 

t o Douglas' e a r l i e r statement t h a t "Lele r e l i g i o n i s based upon special 

assumptions about the inter-relatedness of humans, animals and s p i r i t s . 

Each has a defined sphere but there i s i n t e r a c t i o n between them. The 

whole i s regarded as. a single system" (Douglas 1957:51 c i t t d i n W i l l i s : 3 8 j . 

The pangolin, then, a t t r a c t s a t t e n t i o n because, although i t belongs 

i n t r i n s i c a l l y to one sphere ( i . e . the animal) w i t h i n which i t i s anomalous, 

i t p a r t i c i p a t e s ambiguously i n a l l known spheres. Because i t resembles a 

water creature i t comes from a s p i r i t domain, but i t i s also a land 

animal so i s both animal and s p i r i t . I t has a t t r i b u t e s of the domains 

of above and below and i s simultaneously animal-like and human-like. 

L a s t l y i t defies the opposition between l i f e and death. The pangolin 

lacks a s u i t a b l e category but i t encloses a l l known categories (human, 

animal and s p i r i t ) . I t transcends completely the Lele "knovm" world and 

thus serves as a perfect metaphor f o r the sacred, esoteric essence of 

Lele society. 

During the r i t u a l , the pangolin i s seen as a k i n g l y v i c t i m . W i l l i s 

t e l l s us t h a t the "Lele indeed honour the dead animal, when i t i s being 

made ready f o r r i t u a l eating by members of the pangolin c u l t , h a i l i n g i t 

w i t h the t i t l e of c h i e f " (p.37). The pangolin mediates not only the 

opposed spheres of v i l l a g e and f o r e s t , but also l i f e and death. I t 

expresses also "Lele awareness of a p o l a r i t y i n man's being between an 

i n d i v i d u a l , conscious and competitative s e l f and a communal, preconscious, 

co-operative s e l f " (p.38). Essential Lele c h a r a c t e r i s t i c s of asserting 

i n t e g r a t i o n and wholeness through concepts of d i v i s i o n and separation are 

encompassed i n the pangolin. 
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I f the centre of g r a v i t y of Lele l i f e i s the f o r e s t , a dark realm 

of unpredictable s p i r i t s , i t s " d i s p o s i t i o n i s none the less an i m p a r t i a l 

r e f l e c t i o n of man's secret coir^unal being" (38). The pangolin, a creature 

of the f o r e s t , and the pangolin r i t e are the Lele's "most e x p l i c i t 

expression of t h i s pervasive ethos of ultimate oneness" ( W i l l i s 1975:38), 

The pangolin encapsulates not j u s t Lele society but i t s inner, 

u n d i f f e r e n t i a t e d l i f e . I t represents a transcendent u n i t y , an aspect 

f u r t h e r evidenced by the reverence and awe v/ith which the for e s t - the 

home of the pangolin - i s regarded. S i g n i f i c a n t of man's esoteric essence, 

l i t t l e wonder that i t s s a c r i f i c e and consumption i s guarded w i t h secrecy. 

Commentary 

Boundarist explorations i n t o " i m p l i c i t knowledge" combine two basic 

f i e l d s of t h e o r e t i c a l enquiry, which are f i r s t l y , the sociologism of 

Durkheim and secondly the s t r u c t u r a l i s m of Levi-Strauss. Boundarism has, 

however, remained true t o n e i t h e r , so i s subject t o c r i t i c i s m s from both 

sides of the fence. 

The concept of anomaly which occupies such a c e n t r a l p o s i t i o n i n 

boundarist terminology has very recently been relegated t o the status of 

an anachronism by both Sperber (1976:503) and Needham (1976:128). Quite 

simply, there are no anomalies, only animals a t t r i b u t e d special "status" 

(Sperber), or only when people, and not c l a s s i f i c a t o r y systems, f e e l a 

need t o generate them (Needham). Douglas' causal notions of category 

confusion leading t o the gut response of "danger" have also been 

i n v a l i d a t e d , since, as Needham points out, "danger" i s a category i n i t s 

own r i g h t and i s equally i n demand of " c r i t i c a l revision'!^ (p.128). .Strangely] 

Sperber seems to have aiccepted the causal i n c l i n e of Douglas' argument, and 

praises i t f o r i t s c o n t r i b u t i o n towards a "refinement .... of Durkheimien 
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sociology of knowledge" (p,502). Needham, however, r e i t e r a t e s the 

d i s a f f e c t i o n w i t h t h i s l i n e of enquiry which he expressed e a r l i e r against 

Durkheim and Mauss (p.127). 

For our purposes, the causal and f u n c t i o n a l elements i n boundarisra 

are i t s s p e c i f i c weaknesses. As W i l l i s has succinctly demonstrated, the 

" i m p l i c i t meaning" and "purpose" of an i n s t i t u t i o n need have nothing to 

do w i t h i t s u t i l i t a r i a n value or mechanistic genesis, hov/ever f a n c i f u l l y 

imputed. V / i l l i s ' e x position of the pangolin c u l t shows that i t s meaning 

and purpose are s p e c i f i c a l l y metaphysical, a f a c t which would probabDy 

come as no surprise t o a L^-le but which seemingly requires to be 

p e r s i s t e n t l y drummed i n t o the heads of many em p i r i c i s t s c e p t i c a l 

s o c i o l o g i s t s . 

Douglas' 'IJatural Symbols' (1973b) argument, although again more 

a n a l y t i c than s y n t h e t i c , seems, f o r two reasons, more u s e f u l . These are: 

(a) Precisely because i t emphasises the "appropriateness" of r e l i g i o u s 

innovations. Context w i l l always make i t s mark on any nascent e c s t a t i c 

venture and must be considered i n a d d i t i o n t o t y p o l o g i c a l , e t h i c a l cind 

s t r u c t u r a l i n v e s t i g a t i o n s . To say that context causes ecstasy i s a 

d i f f e r e n t , h i g h l y questionable and perhaps u n v e r i f i a b l e sort of proposition. 

U l t i m a t e l y , contextual considerations could only hope to show what 'type* 

of e c s t a t i c experience and what 'form' of movement would be most l i k e l y 

t o a r i s e and be meaningful i n any given s i t u a t i o n . (b):lfer e x p e r i e n t i a l -

determinist hypothesis i s v a l i d i n that i t does not trace causal l i n k s 

between d i f f e r e n t l e v e l s or areas of c l a s s i f i c a t i o n , but establishes that 

( i n d i v i d u a l ) r e v i s i o i i s i n a t t i t u d e towards the sacred and the e c s t a t i c are 

a product of. a s o c i a l r e a l i t y f i l t e r e d simultaneously by both experience 

and c l a s s i f i c a t i o n . 

Otherwise, boundarists have successfully established that mysticism 
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and esotericism are features of boundaries and areas of ambiguity, and are 
generally perceived as both powerful and dangerous. This r e f l e c t s not 
only upon the p o s i t i o n of the mystic and e c s t a t i c w i t h i n many systems of 
c l a s s i f i c a t i o n as an "outsider" or "mediator" but also the ambiguous, 
opaque form taken by mystical semantics i n general. 

Also, Douglas' insistence on the appropriateness of the physical 

body as an agent f o r metaphor and analogy points t o one other possible 

type of i n v e s t i g a t i o n i n the esoteric f i e l d ~ that of the symbolic usage 

of the body/ This e s p e c i a l l y , since diverse cultures display a remarkable 

symmetry i n the use of body and sexual iraageiy as a means of expressing 

m y s t i c a l ideas, concepts and experiences ( c f . Leach, 1976:74 and Eliade, 

1968:Ch.VIII). . • . 

Having said t h i s i t seems p e r t i n e n t , by v/ay of a f i n a l consideration, 

t o r e f e r again t o the phenomenon of the psLngolin. I n her f i n a l i n t e r 

p r e t a t i o n Douglas argues that the pangolin c u l t has a u t i l i t a r i a n f u n c t i o n , 

i t s purpose i s p r i m a r i l y one of a t t r a c t i n g outsiders to the Lele v i l l a g e . 

W i l l i s , i n contrast, suggests a framework f o r considering the pangolin 

c u l t as a mode f o r contemplating an inner Lele mystery. The c u l t then 

has a metaphysical r a t h e r than u t i l i t a r i a n purpose. But W i l l i s also brings 

t o our a t t e n t i o n the conceptual p r i n c i p l e s which underlie the choice of 

the pangolin as the animal t o be revered and s a c r i f i c e d . F i r s t l y , the . 

pangolin i s chosen t o represent Lele i n t e g r a t i o n because i t transcends the 

Lele known world. Secondly^its r i t u a l death and ceremonial ingestion i s a 

representation of, and the occasion f o r , Lele transcendence of t h a t known 

world. Since we are here dealing w i t h i m p l i c i t ways of conceptualising, 

s t r u c t u r i n g and expressing the element of mysticism i n s o c i a l l i f e , W i l l i s ' 

i n s i g h t s demand a f u r t h e r look at anthropology's "black box" (Ardener 1973:6), 

i . e . the human mind. 
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3. THE DIALECTICAL 

The' use of d i a l e c t i c a l p r i n c i p l e s i n anth.ronology was l a r g e l y 

inaugurated, again, by Levi-Strauss. His mode of analysing myths, v i z , 

the construction of antinomies, followed progressively by t h e i r mediation 

and subsequent r e s o l u t i o n , i s c l e a r l y d i a l e c t i c a l . However the nature of 

myths i s such that the d i a l e c t i c a l methodology he employs i s cha r a c t e r i s t 

i c a l l y synchronic and c y c l i c a l . But Levi-Strauss i s not unaware of the 

e s s e n t i a l l y diachronic, processual character of d i a l e c t i c s , and has 

advocated t h e i r i n t r o d u c t i o n i n t o d i f f e r e n t areas of ethnographic enquiry. 

For example, i n connection w i t h the famous'debate concerning the hypothesized 

r e l a t i o n s h i p between modes of c l a s s i f i c a t i o n and t h e i r outcome i n everyday 

l i f e , he has t h i s t o say: 

" t h i s w r i t e r has t r i e d to e s t a b l i s h that the r e l a t i o n s h i p 

between terminology and a t t i t u d e s i s of a d i a l e c t i c a l nature ... 

the r u l e s of behaviour concerning a f f i n e s r e s u l t from an attempt 

to overcome co n t r a d i c t i o n s i n the f i e l d of terminology and marriage 

r u l e s ; the f u n c t i o n a l unwedging which i s bound to exi s t between 

the two orders causes changes i n terminology; and these, i n t u r n , 

c a l l f o r new behaviour patterns and so on i n d e f i n i t e l y " (1972a:310-ll), 

A s i m i l a r viewpoint has been put forward by Berger (1973) who sees 

the d i a l e c t i c as a u s e f u l r e s o l u t i o n , or overdetermination, of the opposition 

between i d e a l i s t and r e a l i s t i n t e i r p r e t a t i o n s of s o c i a l l i f e . Berger 

maintains t h a t : . , • 

"The two statements, that society i s the product of man and that 

man i s the product of society, are-not contradictory. They rather 
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r e f l e c t the i n h e r e n t l y d i a l e c t i c a l character of the s o c i e t a l 

phenomenon" (1973:13). 

The three steps by which man (a) externalises his experiences, 

(b) o b j e c t i f i e s them i n c u l t u r a l forms and (c) i n t e r n a l i s e s these forms 

during subsequent s o c i a l i s a t i o n , c o n s t i t u t e , according to Berger, the 

"fundamental d i a l e c t i c a l process of society" (13-14). 

At t h i s j u n c t u r e , i t seems appropriate t o b r i e f l y o u t l i n e the 

o r i g i n a l meaning and ph i l o s o p h i c a l h i s t o r y of d i a l e c t i c s . According to 

Russel (1961:704-5) Kegels d i a l e c t i c i s a t r i a d i c l o g i c a l device based 

upon and proceeding from, a law of c o n t r a d i c t i o n which conceives of 

r e a l i t y as being 'contradictory i n i t s e l f . This standpoint, e x p l i c i t l y 

opposed t o the t r a d i t i o n a l A r i s t o t l i a n law of non-contradiction maintains 

t h a t a ' t h i n g ' contains i t s own negation. The dynamic which arises out 

of t h i s c o n t r a d i c t i o n generates a r e s o l u t i o n , a synthesis which i n t u r n 

possesses, both i t s own essence and a negation of that essence. D i a l e c t i c a l 

l o g i c can u s e f u l l y be thought of as a dynamic philosophy of "becoming" 

as opposed t o a s t a t i c philosophy of "being". 

Comprehension of an object or construct involves a t o t a l knowledge 

Of both v/hat that object or construct i s and also i t s f u t u r e p o t e n t i a l , 

(e.g. a seed i s p o t e n t i a l l y a plant e t c . ) . Thus the d i a l e c t i.'.cian must 

aspire t o knov/ledge of the whole ( i . e . i t s e n t i r e range of i n t e r a c t i o n s ) 

and also, as Bender points out, the " p a r t i c u l a r r e l a t i o n s pertaining among 

a l l the parts of the whole i n regard t o the object i n question" (1972:2-3). 

Conflated w i t h Hegel's holism was a s p i r i t of idealism: he held that 

objects are c o n s t i t u t e d through consciousness's s e l f - p r o j e c t i o n ; t h e i r 

complete essence i s a r e s u l t of mcin's appropriation of them through the 

act of "knowing". Further, Hegel's idealism was tinged w i t h mysticism; 
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he conceived of man's s p i r i t as the ont o l o g i c a l e n t i t y par excellence 

and sav/ i t as being involved i n a constant process of reapprnpriation • 

towards a goal of "absolute knowledge". The d i a l e c t i c i s -t-hen a l o g i c a l 

device f o r depict i n g t h i s process and hence man's moves forward i n h i s t o r y 

towards t h i s hypothesized state of f u l f i l m e n t . 

Idealism, mysticism and holism i n Hegel's philosophy can be traced, 

and found t o be fused, i n notions such as: 

"The whole i s c a l l e d the absolute", "The absolute i s s p i r i t u a l " . 

" S p i r i t i s the only r e a l i t y and i t s thought i s r e f l e c t e d i n t o i t s e l f 

by s e l f consciousness" ( t r a n s c r i p t i o n B from Russell 1961:705). 

K a r l Marx's i n t e r p r e t a t i o n . o f Hegel's views of s p i r i t as the 

generative motive force i n h i s t o r y i s w e l l known. His subsequent inversion 

of Hegel's d i a l e c t i c has also received much a t t e n t i o n i n anthropology 

( c f . Ardener 1971:463 and Murphy 1971:85-6). So elucidation i s unnecessary. 

Our i n t e r e s t here i s t o focus on Levi-Strauss' p o s i t i o n i n t h i s debate. 

On the one hand, Levi-Strauss denies accusations that he i s an 

i d e a l i s t . He maintains that s o c i a l l i f e and man's r e l a t i o n s to nature 

are not "a p r o j e c t i o n or even a r e s u l t of a": concieptual gane taking place 

i n the mind" (197213:130). But on the other hand he also d i f f e r e n t i a t e s 

himself from the a l t e r n a t i v e Marxist p o s i t i o n which holds that thought i s 

reducible t o economic r e l a t i o n s . The s o l u t i o n Lies i n the f a c t t h a t , as 

Burridge points out (1967:93), Levi-Strauss partakes of gind amalgamates 

both p o i n t s of view. This i s done through h i s own conceptual schema, his 

" d i a l e c t i c of superstructures" (131) which he conceives of as a mediator 

between mind and p r a c t i c e (130). This i s an i n t e r p r e t a t i v e model of 

st r u c t u r e s which are both ' i n here' and 'out there' ( " e n t i t i e s which are 

both e m p i r i c a l and i n t e l l i g i b l e " . Levi-Strauss 1972b:130). The d i a l e c t i c 
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i s , f o r Levi-Strauss, dependent both upon matter ( s o c i a l r e l a t i o n s ) and 
mind ( c o g n i t i v e processes and psychological s t a t e s ) . Mind and matter are 
"iiiseparable and t h e i r opposition produces the forms of so c i a l l i f e " 
(Murphy on Levi-Strauss, 1971:185). D i a l e c t i c s make materialism and 

' i d e a l i s m part of a new whol^. 

However, i t should be noted that statements l i k e these by Levi-Strauss, 

Berger and l a t t e r l y , Murpl^y, perhaps only contribute towards an i n v a l i d a t i o n 

of the usefulness of the d i a l e c t i c i n s p e c i f i c cases. To see the d i a l e c t i c 

as the penultimate r e s o l u t i o n of a l l d i s p a x l t i e s between ideology and 

a c t u a l i t y ( i n s o c i a l l i f e ) and between idealism and materialism ( i n 

p h i l o s o p h i c a l theory) i s to a t t r i b u t e t o i t an element of f i n a l i t y , an 

invariance which m i l i t a t e s against the construction of hypotheses. I n 

contrast t o t h i s , we f e e l t h a t the value of the d i a l e c t i c can u l t i m a t e l y 

only be judged by i t s usefulness. 

D i a l e c t i c s i n Esotericism 

I n works devoted s p e c i f i c a l l y t o the analysis of unusual forms of 

mysticism, the Hegelian d i a l e c t i c has often been found h e u r i s t i c a l l y 

u s e f u l . There are a v a r i e t y of reasons f o r t h i s , some of which have been 

o u t l i n e d by Burridge i n his seminal exegesis of millenarianism. These can 

be reformulated and summarised thus: 

(a) A Hegelian explanation, because i t admits the operation of 

a transcendent power, takes f u l l account of the s p e c i f i c a l l y mystical 

character of m i l l i n a r i a n i s m , i . e . the l a t t e r s emphasis upon divine 

r e v e l a t i o n , supematuralism and the i n c u l c a t i o n of ecstasy. 

(b) The appropriateness of the d i a l e c t i c l i e s i n i t s innate fusion 

of the mystical and the r a t i o n a l . Hence, explanation i s i n "terms 

o f categories which comprehend the r a t i o n a l i s a t i o n s of both the 
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anthropologist and the people he i s studying". (1969:136). 

(c) By disregarding any notion of ' i r r a t i o n a l i t y ' the Hegelian 

approach minimises the s p e c i f i c i t y and dist i n c t i v e n e s s of 

millenarianism and introduces i n t o the l a t t e r category a vdde 

range of associated sets of behaviour h i t h e r t o regarded as 

d i s t i n c t ^ such as utopianism, Marxism and even psychoanalysis, 

(d) The Hegelian approach contains the r e a l i s a t i o n that both the 

overt politico-economic o r i e n t a t i o n s of millenarianisra and the 

frequent outbreaks of ecstasy are only the t i p of the iceberg^, 

only epiphenoraena, singu l a r manifestations of a more a l l -

encompassing e x i s t e n t i a l problem. D i a l e c t i c a l 'becoming' views 

the millenium as.one i n a series of many h i s t o r i c a l l y transcendent 

r e s o l u t i o n s of the contradictions and problems of a l i e n a t i o n which 

are p e r s i s t e n t l y manifest, t o a greater or lesser degree, i n most 

human s i t u a t i o n s . 

We s h a l l now examine the c o n t r i b u t i o n s tov/ards the anthropology of 

r e l i g i o n of the two major t h e o r i s t s who employ the d i a l e c t i c , as a t o o l 

of analysis. These are: (a) Kenelm Burridge (1969) and (b) V i c t o r 

Turner (1974). 

The Generation of the Esoteric (a) Burridge 

M i l l e n a r i a n movements embody a d i a l e c t i c a l process v/hich Burridge 

depicts i n the formula "Rules - No Rules - New Rules". According to t h i s , 

the s o c i a l conditions which t r i g g e r o f f a p a r t i c u l a r phase of e x i s t e n t i a l 

disenchaJitment spawn the abandonment of "Old Rules" ( e t h i c s , laws, 

o b l i g a t i o n s , t r a d i t i o n s eind Gods). The millenarian group enters i n t o 
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a phase of "no r u l e s " during which a n t i s t r u c t u r a l behaviour (e.g. 

ecstasy) i s invoked, o l d boundaries are crossed and taboos such as 

ince s t are purposefully v i o l a t e d . The programme f o r the state of "no 

r u l e s " i s the m i l l e n i a l v i s i o n , the new heaven, apocalypse or second 

coming. But the new heaven as expressed i n , and emergent from ecstasy 

and possession i s also a r e v i t a l i z e d world view and a state of mind. 

Also, contained w i t h i n the new. heaven are d i r e c t i o n s f o r a new, more 

appropriate state of t h i n g s , a re-synthesised programme f o r the f u t u r e , 

(new l u l e s ) . Further, these sets of "nc rules and new rules meet i n the 

prophet who i n i t i a t e s the one w h i l s t advocating the o t h e r " ( i b i d : 6 6 ) . 

The t h i r d phase i s not j u s t a synthesis of the preceding phases; 

i t contains the a d d i t i o n a l element of redemption - the promise of a 

new l i f e (new e a r t h ) . Redemption i s r e a l i s e d during possession arid 

trance, and i s metaphorically celebrated i n sexual orgies and r i t u a l 

i n c e s t which represent an e a r t h l y counterpart of regeneration through 

ecstasy, and ecstasy through regeneration. 

Millenarianism i s i n v a r i a b l y t r i g g e r e d o f f by s i t u a t i o n s i n v^hich 

"men become aware of a power which they cannot understand, which current 

assumptions cannot explain or v a l i d a t e " (1969:150). One type of 

m i l l e n i a l i s t response attempts t o capture that power, and, by extending 

comprehension of i t , eases the s i t u a t i o n . Burridge c i t e s the Brahman/ . 

Kshatriya r e l a t i o n s h i p as one example of t h i s ( c f . P.150-3). Both 

categories of t h i s r e l a t i o n s h i p share t r a d i t i o n a l assumptions about power 

but one category has access t o the rewards a r i s i n g out of adherence to 

these assumptions while the other does not. The Kshatriya, despite 

possessing a great deal of temporal power, i s denied access to the greater, 

more prestigeous, power contained i n Brahmanhood and the enactment of 
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r i t u a l s a c r i f i c e s which i s the p r i v i l e g e of the Brahman. Occasionally 

i n h i s t o r y , the gp.p between the two categories has widened and the 

Kshatriya has r i s e n t o challenge the old set of assumptions. Thus a 

t h i r d element, the prophet or guru i s generated. He redresses the balance 

and promises redemption f o r the deprived group. 

The amount or quota of "power" flowing from one ^group to the other 

i s conceivably dependent upon the width of the gap between the two f a c t i o n s . 

This width has varied i n h i s t o r y . At times i t has become acute, so thc.f; 

very 'powerful' prophets have emerged, such as Gautama Buddha aind 

Mahavira Jain, who have captured the imagination of people from both 

camps. 

According to Burridge, Buddhism was a r e s o l u t i o n of a taxing 

c o n t r a d i c t i o n between Hindu ideas and empirical r e a l i t i e s i n a s p e c i f i c 

h i s t o r i c a l context. I t can thus be said, i n a sense, that Hinduism 

generated Buddhism, a consideration that perhaps complements the viewpoint 

of Dumont, which we discussed e a r l i e r (P.85). This f a c t also explains 

the antinomianism found i n much of the Buddhist legacy, as expressed, 

f o r example, i n inversions of Brahmanic practices (e,g, the Buddhists 

meditate on objects of death, regarding them as sources of r i t u a l power, 
t 

whereas the Brahmans view objects of death as sources of 'impurity' and 

danger). 

Burridge emphasises the synthetic nature and u n i f i c a t o r y pov/er of 

the prophet. Brahmans defer to the prophet or guru because the l a t t e r 

embodies, and t h e r e f o r e , transcends, opposed sets of r e l a t i o n s such as 

those of superior to i n f e r i o r , r u l e r to rul e d , pure to impure. By 

s i g n i f y i n g and e l i c i t i n g the "one and the many" the guru resolves not 

only the empirical contradictions occurring between classes of men but 
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also the e x i s t e n t i a l c o n t r a d i c t i o n betv/een man .and d i v i n i t y , known and 

unknown. 

This synthetic q u a l i t y also explains the s i n g u l a r l y ambiguous social 

p o s i t i o n of the guru or renouncer. In s p i t e of the f a c t that he i s set 

apart (thus s i g n i f y i n g distance) since the world of men i s , unlike his 

world, h i e r a r c h i c a l , c ontradictory and divided, his teachings are i n 

essence accepted and adopted by men (thus s i g n i f y i n g closeness). He i s 

also revered as the mouthpiece of the highest possible pov/er (thus 

s i g n i f y i n g high p o s i t i o n ) yet he himself leads a lowly l i f e and professes 

extreme h u m i l i t y (thus s i g n i f y i n g lov; p o s i t i o n ) . 

Burridge concludes by introducing h i s d i a l e c t i c a l hypothesis i n t o 

the analytically-troublesome Melanasiah s i t u a t i o n . The r e l a t i o n s h i p 

between the native and the c o l o n i a l i s then a v a r i a t i o n of the r e l a t i o n s h i p 

between the Kshatriya and the Brahman. However, the debate f o r 'pov/er' 

i n the Melanasian s i t u a t i o n i s expressed through a material.(e.g. money 

and cargo) rather than a purely r e l i g i o u s medium. But the 'power' i t s e l f ' 

i s of a r i t u a l and not m a t e r i a l nature. F i n a l l y , as i n the Indian example, 

the continued acsymetry v/hich underlies the Melanasian s i t u a t i o n and the 

d e n i a l t o one group of access t o sources of r i t u a l power and i t s rewards 

i s responsible f o r generating renewed syntheses and, hence, the appearance 

of new prophets. 

The Generation of the Esoteric (b) Turner 

V i c t o r Turner's d i a l e c t i c derives from Van Gennep's i n s i g h t i n t o the 

nature of symbolic forms i n r i t u a l processes. According to the o r i g i n a l 

Van Gennep schema, a r i t u a l has three phases: (a) separation (from 

s t r u c t u r e d a c t i v i t y ) (b) margin ( l i m i n a l i t y , complete freedom from 
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s t r u c t u r e ) and (c) aggregation (reincorporation i n t o q u a l i t a t i v e l y 

increased s t r u c t u r e ) . I n i t i a l l y , t h i s was intended to be a hypothesis 

f o r one p a r t i c u l a r r i t u a l process - the r i t e of passage. But i n Turner's 

hands i t i s o b j e c t i f i e d and u t i l i s e d to explain a wider range of symbolic 

' phenomena, eventually becoming a metaphor f o r society i t s e l f . 

I n Turner's d i a l e c t i c ( t h e s i s - structure or societas, a n t i t h e s i s = 

a n t i s t r u c t u r e or communitas, synthesis - societas or u n i v e r s i t a s ) 

Van Gennep's concept of 'separation', i s reduced to the l e v e l of a 

bounding mechanism which becomes manifest between a n t i t h e t i c a l phases 

of s t r u c t u r e and communitas. By ' s t r u c t u r e ' . Turner means a. society's 

set of i n h e r i t e d i n s t i t u t i o n a l i s e d norms, i t s kinship p o s i t i o n s , roles 

and.status r e g u l a t i o n s . 

Often b u i l t i n t o the s o c i a l structure of many societies are periods, 

phases or even i n s t i t u t i o n s of a n t i s t r u c t u r e . This i s communitas v/hich 

emerges, according to Turner, "where s o c i a l structure i s not" (1974:113). 

Usually i n v o l v i n g status and r o l e inversions, communitas i s characterised 

by behaviour which expresses some form of temporary freedom from constraint, 

such as p a r t i c i p a t i o n i n states of ecstasy, Communitas i s emotive and 

a f f e c t i v e : i t e x h i b i t s a t o t a l l y e x i s t e n t i a l q u a l i t y , d i a m e t r i c a l l y 

opposed t o the e s s e n t i a l l y cognitive nature of structure and s o c i a l 

c l a s s i f i c a t i o n . I t i s the celebration of a generic bond between humans, 

which cuts across and transcends t h e i r s t r u c t u r a l bonds. 

"Communitas breaks i n through the i n t e r s t i c e s of structure i n 

l i m i n a l i t y ; at the edges of structure,. i n marginality; and from 

beneath s t r u c t u r e , i n i n f e r i o r i t y " (Turner, 1974:115), 
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Prophets and shamans, modem day a r t i s t s , poets and philosophers 

are a l l both symptoms of communitas and agents of i t . Out of the 

dialogue between communitas and structure a new synthesis emerges i n 

which e i t h e r old c l a s s i f i c a t i o n s and structures are r e v i t a l i s e d (as 

'in r i c e s of passage) or new values, c l a s s i f i c a t i o n s and normative codes 

are r e a l i s e d ( e s p e c i a l l y i n changing s o c i a l s i t u a t i o n s ) . 

The transpersonal states or d i v i n i t i e s contacted during periods of 

communitas act as an ult i m a t e agency of v a l i d a t i o n f o r the new normative 

codes. Communitas i n "Cold s o c i e t i e s " (Levi-Strauss 1967:47) rejuvinates 

society and the r e l a t i o n s h i p s between i t s members. Hence, i t comes i n t o 

play during l i f e - c r i s i s stages - periods of c l a s s i f i c a t o r y disarray, when 

t r a n s i t i o n s between role s are taking place; or during periods of disaster, 

economic hardship, e x p l o i t a t i o n , oppression or physical i l l n e s s - when 

t r a d i t i o n a l modes of understanding are rendered uncertain. 

Turner uses Dimock's (1966) ethnography of the Sahajiya (or Vaisnavas) 

movement i n Bengal t o i l l u s t r a t e communitas i n a c t i o n , Vaisnavism was one 

aspect of the l a r g e r Bhakti devotional movement that swept across India 

from the fourteenth t o the seventeenth centuries. By i t s e l f i t was 

l a r g e l y the construction of the prophet Caitanya, a sort of Bengali 

St, Francis, who established a system of worship which accorded special 

a t t e n t i o n t o "images and i d e n t i f i c a t i o n s " . Caitanya esotericised aspects 

of the Bhagavad Gita - the t r a d i t i o n a l Hindu t e x t which featured the 

y o u t h f u l development of Krishna (of whom Caitanya was considered an "avatar" 

or i n c a r n a t i o n ) - and metaphorically reproduced these aspects i n r i t u a l 

dramas. Thus the c e n t r a l i l t e of the Vaisnavas consisted of: 

"an elaborate and protracted series of l i t u r g i c a l actions, 

interspersed w i t h the r e p e t i t a t i v e r e c i t a t i o n of Mantras which 
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culminated i n the a r t of sexual intercourse between f u l l y 

i n i t i a t e d devotees of the c u l t , a man and a woman who simulated 

i n t h e i r behaviour the love-making of Krisna and Radha" (Turner 

1974:145), 

This r i t u a l intercourse was a sacrament, "an outward and v i s i b l e 

sign of an inward and s p i r i t u a l grace" (Turner: 145). Turner opposes 

t h i s form of i l l i c i t but divine love to the m a r i t a l love of normal Bengali 

s o c i e t y . He sees i t as the expressed inverse of s o c i e t a l c l a s s i f i c a t o r y 

notions and as such i s symptomatic of communitas. 

Caitanyafe p r a c t i c a l c o n t r i b u t i o n to the movement he i n s p i r e d was 

small. He introduced a s e l e c t i o n of ascetic practices and advocated 

i n t e n s i v e meditation and subordination to established gurus. He himself 

l e d a humble l i f e and r a r e l y indulged i n theology, unlike his immediate 

f o l l o w e r s , the Gosvamins v/ho founded s o l i d asrama - i n s t i t u t i o n s f o r 

the consideration, teaching and practice of Vaisnavism. 

I n time, the sect divided i n t o low caste or castless ascetics 

(the avadhitas) and the predominantly high caste advaitas. The avadhitas' 

r e t a i n e d the Bhakti emphasis v i z , salvation through devotion, whereas 

the advaitas reverted to Brahioanic precepts such as mukti ( i , e , release 

from the cycle of r e b i r t h ) and maya (the b e l i e f that external r e a l i t y i s 

an i l l u s i o n ) . The advaitas advocated transcendence through gnosis -

knowledge of the single r e a l i t y known.as atman-Brahman. 

Turner sees the b i f u r c a t i o n of spontaneous and r i g i d mysticism that 

developed i n Vaisnavism as i n d i c a t i v e of d i f f e r e n t i a t i o n w i t h i n the 

communitarian m i l i e u , A d i f f e r e n t i a t i o n mediated by context and s i t u a t i o n a l 

necessity. By t h i s , the leaders of the two groups, Nityananda and Advaita, 

'"represented respectively the p r i n c i p l e s of "normative commvmitas" and 
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" s t r u c t u r e " at the l e v e l of group organisation" (Turner, 1974:149). 

I n r e l a t i o n t o Turner's discussion i t could be posited that 

dichotomisation i n the sect made available two d i f f e r e n t types of 

esotericisra f o r two d i f f e r e n t kinds of worshipper; (a) a gnosticism f o r 

educated Brahmins who could a f f o r d t o secrete themselves away i n ashrams 

and denigrate r e a l i t y as a "disaster area", (b) a devotionalism f o r less 

p r i v i l e g e d and world-dependent groups. By t h i s the world was not negated. 

Instead a series of "temporary separations" were offered and these took 

the form of f e s t i v a l s , r i t u a l invocations and trance-inducing dances. 

Esotericism at Esalen ' • 

Regina Holloman, i n her recent analysis of the Esalen i n s t i t u t e i n . 

contemporary C a l i f o r n i a (1974), has enlarged upon aspects of Turner's 

t h e s i s t o include an understanding of the bio-emotive subjective 

experiences consequent upon involvement i n trance-oriented but o b j e c t i f i e d 

r i t u a l a c t i v i t i e s . This aspect, she f e e l s , i s indicated by Turner i n 

h i s n o t i o n of communitas, but i s not adequately explored. I n her own 

words, her einalysis deals w i t h "a hypothesized r e l a t i o n s h i p betv/een r i t u a l 

process as a group l e v e l phenomenon, the mo b i l i s a t i o n of i n d i v i d u a l a f f e c t 

i n what Maslow (1970:Ch.3) terms "peak" ( e c s t a t i c ) and "nadir" experiences, 

and the i n d u c t i o n of major s h i f t s i n the psychic configurations of 

i n d i v i d u a l s (change i n worldview)" (Holloman, 1974:265). 

Esalen as an i n s t i t u t i o n i s one part of the Pan-American "human 

p o t e n t i a l " or "encounter" movement which streses the e f f i c a c y of small 

group experience i n i n d i v i d u a l , psychological growth and development. 

Esalen advocates major changes i n western l i f e - s t y l e systems, and advances 

a synthesis of p r i n c i p l e s , practices and methodologies gleaned from 

e s o t e r i c t r a d i t i o n s such as Yoga, Zen,Sufism and Gestalt or Langian 
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psychology. One set of techniques p a r t i c u l a r l y favoured was extracted 

from the "Arica" system devised by Chilean, Oscar Ichazo. (For d e t a i l s of 

l a u t e r , c f . L i l l y and Hart i n Tart 1975. p.329+)- According to t h i s , 

meditation and r e l a x a t i o n exercises were combined i n an e f f o r t to 

maximise the participant's self-development. 

P a r t i c i p a n t s i n Esalen a c t i v i t i e s ( e s pecially the " f i v e day workshop) 

were involved i n a series of assymetrical r e l a t i o n s with group leaders 

who organised the " t r a i n i n g " sessions.. However, despite the transmission 

of knov/ledge and techniques through r e l a t i o n s h i p s of i n s t r u c t o r / i n s t r u c t e d 

and knower/non knower, great emphasis was l a i d upon i n d i v i d u a l development 

or "self-discovery". This state of " s e l f discovery", i t was believed, 

would lead not t o an enhanced awareness of i n d i v i d u a l uniqueness, but t o . 

a s e l f l e s s state of "mutual respect, care and f e e l i n g " . 

The l i r a i n a l nature of l i f e i n Esalen was apparent through.(a) separation] 

and. i s o l a t i o n : a break from s o c i e t a l cognitj.ve patterns, routines and 

urban l i f e s t y l e s , (b) l e v e l l i n g : p a r t i c i p a n t s (neophytes) were of an 

equal n o n - d i f f e r e n t i a t e d standing, ( c ) norm suspension and inversion: 

c o n s t r a i n t s of the 'normal' type, such as taboos on nudity and on tho 

expression of emotions, were discouraged i n favour of spontaneous behaviour 

and (d) communitas: the expression of intimacy, the development of generic 

s o c i a l bonds between group members. 

I n theory, involvement i n Esalen encouraged, both a r e v i t a l i s a t i o n of 

body Eind mind and a r e o r i e n t a t i o n i n the c l a s s i f i c a t i o n of s e l f i n regards 

t o nature, to others, and to other worlds or other selves. 

The resynthesis invoked was oriented towards therapy f o r the 

i n d i v i d u a l , the betterment of h i s outlook on the world and also-towards 

a l t e r i n g h i s state of mind altogether - an operation which Holloman refers 

t o as a " r i t u a l opening of the psyche" (276). The i n d i v i d u a l i s i n f a c t 
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d i r e c t e d tov/ards world-transcendence, and i t i s t h i s aspect which gives 

r i s e t o betterment and has a regenerative e f f e c t . Holloman l i s t s the 

forms of transcendence, which Esalen r i t u a l s were orientated towards 

inducing, as disturbances i n perception, audio-visual h a l l u c i n a t i o n s , 

' emotive arousals and 'trance' experience. 

Holloman's microlevel analysis concludes w i t h an a f f i r m a t i o n of 

the p r i o r i t y of s o c i a l processes i n the enactment of major s h i f t s i n 

psychic c o n f i g u r a t i o n . According to t h i s the Esalen workshop appears 

as a kind of d i a l e c t i c a l l y operative r i t u a l whose "goal i s psychological 

transformation and whose means are the m o b i l i s a t i o n of autonomic as well 

as c o g n i t i v e processes by c u l t u r a l techniques which manipulate context 

and i n t e r p e r s o n a l i n t e r a c t i o n " (276).-

Commentary 

Our assessment of the l i m i t a t i o n s of the d i a l e c t i c as a t h e o r e t i c a l 

device has already been o u t l i n e d ( c f . p . l l 4 ) . Our purpose here w i l l 

t h e r e f o r e be to contrast and evaluate i t s usage by the various t h e o r i s t s 

r e f e r r e d t o above and, i n doing so, d e l i m i t the extent of t h e i r c o n t r i b u t i o n 

towards a comprehension of the esoteric. 

I n c r i t i c i s m of Turner's d i a l e c t i c a l methodology, i t could be said 

t h a t he overplays the spontaneous and a n t i t h e t i c a l nature of the state of 

being he r e f e r s to as "communitas". By opposing comraimitas to the 

c o g n i t i v e l y ordered c l a s s i f i c a t i o n s and structured r e l a t i o n s h i p s of 

the wider society, he i n f a c t negates the high incidence of conceptual 

c l a s s i f i c a t i o n and s o c i a l s t r u c t u r i n g that occurs w i t h i n the communitarian 

m i l i e u . Also by then maintaining that structure develops i n time as a 

response t o "material and organisational needs" (1974:116) he r e j e c t s the 

p o s s i b i l i t y of " s t r u c t u r e " being i n t r i n s i c to communitas i t s e l f . Further 
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t o explain t h i s adaptive process, Turner i s forced to introduce another 

d i a l e c t i c , t h a t between "immediacy and mediacy", Communitas therefore, 

always p o i n t s towards societas. Turner's "synthesis" can only be read, 

i n the f i n a l analysis, as a renewed or r e v i t a l i s e d s ocial structure. 

Contrary to t h i s view, many groups f o r whose behaviour the term 

"communitas" would be an apt d e s c r i p t i o n , embody rules, c l a s s i f i c a t i o n s 

and s t r u c t u r e s which d i s t i n c t l y point away from and usually involve a 

t o t a l transcendence of society as such, V/ithin the terms of reference 

of these groups, considerations of society or of structure as ends i n 

themselves are i n f r e q u e n t . Any s o c i a l change that does take place as a 

r e s u l t of t h e i r a c t i v i t i e s i s an a r b i t r a r y product of, and not a d i r e c t i v e , 

or motivation f o r , communitarian outbursts. Their purpose i s performative, 

immediate, and small i n scope rather than expressive and wide-ranging, 

Notable examples of t h i s can be found i n the hermeneutics. of yogic 

asceticism, as described by Eliade (1968:90), w i t h i n which the yogic 

neophyte i s thought to be involved i n a " l i b e r a t i o n (which) amounts to 

an a c t u a l surpassing of the human condition" (90). Moreover the mystic 

path i t s e l f , th^^ " o n t o l o g i c a l mutation through the experience of dea+h 

and res u r r e c t i o n " ( 9 0 ) i s c l e a r l y a c l a s s i f i c a t i o n of yogic endeavours 

( s t r u c t u r e d through the medium of language), and i s based presumably upon 

some p r i o r yogic experience. This also applies to the ' r i t u a l journey' 

undergone by the t r i b a l shaman, v/hose reported progress through stages of 

death and r e b i r t h , and f l i g h t s i n t o the overworld and underworld, represents 

a c u l t u r a l l y appropriate communication of Shamanic r e a l i t i e s through pre-

c o n s t r a i n i n g c l a s s i f i c a t o r y , conceptual and perceptual modes. The asceticfe 

path t o transcendence and the Shamans arousal to ecstasy both involve 

subordination to elaborate routines, highly structured a c t i v i t i e s and 

pre-ordained regulations (Eliade 1968.Ch.V). The apparent s o c i a l 



126 

organisations, or structures of both.accord more wi t h the l o g i c of the 

eso t e r i c raison d'etre - the o r i e n t a t i o n towards transcendence - tlian 

w i t h adaptive needs mediated by extraneous f a c t o r s . Though c l e a r l y the 

eso t e r i c group can never be contextually or adaptively inappropriate. 

These things considered i t can be f a i r l y said, then, that i n both 

shamanic and yogic contexts, and probably i n others, "antistructure'" i s 

h e a v i l y structured. 

The f u n c t i o n that yogis and shamans perform i n the- wider society 

i s yet another and separate question. We know from Dumont (1970) that 

the thought of Indisin renouncers has l a r g e l y shaped Indian society as we 

know i t . Also, from Eliade, we know that the shaman i n his respective 

m i l i e u , plays a s i m i l a r l y paradigmatic r o l e . But to see a f u n c t i o n a l 

d i r e c t i o n embodied i n the essence of communitas, as Turner does, i s 

perhaps unnecessary. 

This c r i t i c i s m also applies t o the numerous other studiea which, 

l i k e Turner's, consider the r e l a t i o n s h i p between structure and communitas 

t o be a d i a l e c t i c a l one. Studies such as Musgrove's (1975) on 'counter

c u l t u r e ' which prono'inces upon the usefulness of a Kietzchean oppo.'^ition 

betv/een Appolonian and Dionysiac thought forms (order and ecstasy), and 

argues f o r t h e i r subsequent synthesis (Musgrove 1975:15-17). Musgrove's 

for m u l a t i o n i s i n f a c t based upon Mannheim's celebrated d i a l e c t i c betv/een 

society and Utopia ( c f . Mannheim 1960:190), Ultimately, such f u n c t i o n a l i s t 

sociologisms constrain the p o s s i b i l i t i e s of Hegel's d i a l e c t i c , leaving i t 

enchained, as i t were, f i r m l y i n the realms of cause and e f f e c t . 

To s t a t e what something does, i n terms of. i t s eventual outcome and 

h i s t o r i c a l consequences, i s not t o state what i t i s . Following Dumont''s 

example (1972, Ch.3), i t seems safer to posit that communitas and societas; 
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are merely opposed sets of c l a s s i f i c a t i o n , one of which perceives order, 

t r u t h and r e a l i t y t o cohere at the generic l e v e l , the other at the l e v e l 

of s t r u c t u r e , laws, r u l e s ajid norms. 

I f Turner sees synthesis as cohering eventually i n society, Burridge, 

• i n c o n t r a s t , sees d i a l e c t i c a l synthesis as emergent i n , but retained by 

the l o c i and agents of communitas. Burridge's version of coramunitas, 

h i s "no r u l e s " , i s i n d i v i s a b l y representative of both the abeyance of 

ol d c l a s s i f i c a t i o n s and the insemination of new and in s p i r e d c l a s s i f i c a t i o n 

( i . e . the new heaven), emergent from which are new obligations and new 

r u l e s o r i e n t e d p r i m a r i l y at maintaining these new visions of order, or 

i n Burridge's own words "merging the "new earth" i n t o the "new heaven" 

(1969:163). • ' . 

This phase of "no r u l e s " during which the millenary heaven i s f i r s t 

depicted i s the area i n which r e a l Hegelian synthesing takes place, i n 

which r e v e l a t i o n s are manifest, ecstasies are invoked, o l d orders are 

r e j e c t e d and renewal i s metaphorically celebrated. The d i f f i c u l t i e s which 

obtain t o any attempts t o separate d e c i s i v e l y the p o s i t i v e sind negative 

a l t e r n a t i o n s t.nat c o n s t i t u t e the d i a l e c t i c i s evident i n the f a c t that 

"no rules and new rule s meet i n the prophet who i n i t i a t e s the one v.'hilst 

advocating the other" (Burridge 1969:166 ). 

I n the Esalen example the "new r u l e s " are orientated not tov/ards the 

maintenance of a newly revealed system of order but to the a c q u i s i t i o n of 

a sustained experience of transcendent order. Thus Esalen's communitas 

i s not j u s t a framework a n t i t h e t i c a l t o American societas but a set of 

c l a s s i f i c a t i o n s i n i t s own r i g h t , based upon b e l i e f s i n an a l t e r n a t i v e 

r e a l i t y which can be secured through an "opening of the psyche" (276). 
The "no r u l e s " of Esalen are, paradoxically, modes of a c t u a l i s i n g transcend
ence. 
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D i a l e c t i c s i n einthropology represent a somewhat ambiguous phenomenon, 

i n t h a t they have been r a r e l y c r i t i c i s e d . There are perhaps two explanations 

f o r t h i s : f i r s t l y , the d i a l e c t i c possesses the l a u d i b l e a t t r i b u t e s of 

combining form (the construction and negation of oppositions) and content 

(whether economic (Marx), i d e o l o g i c a l (Hegel) or economic-ideological 

(Althusser \ and also synchrony and diachrony. I t i s an all-embracing, 

i f r a t h e r vague, for m u l a t i o n . Secondly, the close association between 

•radicalism' and * empiricism' i n anthropological c i r c l e s permits a 

paradoxical s i t u a t i o n whereby, despite i t s h o l i s t i c presuppositions, the 

d i a l e c t i c escapes c r i t i c i s m from those who v/ould normally contend euiy 

d e v i a t i o n from an 'atomistic'^ i n d i v i d u a l or empirical p o s i t i o n . 

Burridge's use of the d i a l e c t i c incorporates not only rank idealism 

but al&o a b l a t a n t s p i r i t of mysticism. However commentaries from 

e m p i r i c i s t quarters have been remarkably p l a c i d . Brian V/ilson, for-

example, who i n h i s massive "magic and the millenium "(1975) i n s i s t s 

throughout on economic e x p l o i t a t i o n and psychological d i s o r i e n t a t i o n as 

the prime causes of r e l i g i o u s effervescence, nevertheless praises the 

s y n t h e t i c nature of Burridge's work and applauds i t s value as a "general 

explanation of ( m i l l e n a r i a n ) behaviour" (1975:2n), Another r a d i c a l , 

Marvin H a r r i s ( 1 9 7 4 ) , who has also considered millenarianism at length 

( c f , e a r l i e r Ch,II) makes his point by ignoring Burridge's work altogether. 

The explanatory value of the d i a l e c t i c i s h o t l y contested i n 

p h i l o s o p h i c a l and psychological f i e l d s of enquiry. Although i t s usage i s 

favoured by phenomenologists such as Berger (1973) and e x i s t e n t i a l i s t s 

such as Sartre (1960) i t has been deemed " i l l o g i c a l " and " i r r a t i o n a l " by 

i n d o l o g i s t s such as Staal (Staal 1975:60). 

The d i a l e c t i c cannot e a s i l y be f a l s i f i e d . Objections to i t on these 

grounds have not been helped by notables such as Piaget who r e i f i e s i t 



129 

considerably by arguing t h a t i t i s analagous to processes i n the physical 

world such as genetic i n t e r a c t i o n s or the s p i r a l l i n g e f f e c t i n b i o l o g i c a l 

gro'.vth. (Praget 1971:125). I n t e r e s t i n g l y , Piaget also construes the 

d i a l e c t i c t o be the methodological device par excellence, by v.'hich 

" s t r u c t u r a l i s m " ( i . e . the study of structures as systems of r e l a t i o n s ) 

becomes "constructivism" ( i . e . the study of structures as systems of 

transformations). 

Complements to t h i s l a t t e r metaphysic can be located i n Levi-Strauss' 

l a t e r work. I n contending that d i a l e c t i c a l reasoning i s "something 

a d d i t i o n a l i n a n a l y t i c reason(ing)" (1972b:246), Levi-Strauss holds that 

the a n a l y t i c dissection of a phenomena can only be followed by a subsequent 

synthetic, r e - c o n s t i t u t i o n of the whole phenomenon. Hence: 

" I n my view d i a l e c t i c a l reason i s always c o n s t i t u t i v e : i t i s the 

• bridge, forever extended and improved, which a n a l y t i c a l reason 

throws out over an abyss" (Levi-Strauss 19723:246), 

Commenting on Sartre's (1960) d i s t i n c t i o n between d i a l e c t i c a l and 

a n a l y t i c a l foi*ms of reason, Levi-Strauss i n s i s t s that the difference 

between the two "rests only on the temporary gap separating a n a l y t i c a l 

reason from the understanding of l i f e " (246). D i a l e c t i c a l reason i s 

only a j i a l y t i c a l reason taken one step f u r t h e r , i . e . "roused to acti o n , . 

tensed by i t s own e f f o r t s t o transcend i t s e l f " (246). 

Levi-Strauss, then, rests h i s case on the seemingly transcendent 

q u a l i t y of d i a l e c t i c a l reason. I t i s , he says, "the necessary condition 

f o r (analyses) to venture to undertake the resolutions of the human i n t o 

the non human" (1972b:246).. I n t h i s , we are immediately reminded of Hegel, 

who, as Russell (1951) has pointed out, was convinced that reason r e a l i t y , 

and s p i r i t were coterminous. So also, i n Levi-Strauss, reason, under the 

cover of d i a l e c t i c a l a n a l y s i s , becomes esotericised. 
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4. SmiARY AMD CONCLUSIONS 

On methodological grounds, we f e e l that the f i r s t of the three 

t h e o r e t i c a l modes considered above, i . e . the s t r u c t u r a l i s t , i s the most 

rigorous and us e f u l . I t provides us w i t h a coherent and consistent 

. metalanguage f o r surveying and discussing a v a r i e t y of d i f f e r e n t " ' 

eso t e r i c forms and s e t t i n g s . I t also opens us t o an awareness of 

s i m i l a r i t i e s i n the s t r u c t u r a l organisation of esotericism i n d i f f e r e n t 

contexts. 

The boundarist argument i s considerably weakened by Douglas' 

occasional attempts to reduce consciousness t o social r e l a t i o n s ( i . e . i n 

the Pangolin case). Her pangolin material fares b e t t e r i n the hands of 

W i l l i s (1975), whose analysis i n d i c a t e s t h a t Lele apprehensions and t r e a t 

ment of the pangolin are not determined by soc i a l r e l a t i o n s but are i n 

f a c t a means of br i n g i n g about a transcendence of those r e l a t i o n s , ' 

'As a methodology, the d i a l e c t i c a l approach i s both vague and a l l -

encompassing, but i t s advocates, p a r t i c u l a r l y Burridge, o f f e r i n t e r e s t i n g 

i n t e r p r e t a t i v e i n s i g h t s v/hich mostly tend t o ' i l l u m i n a t e ' the meaning 

( i , e , the s o c i a l and i d e a t i o n a l s i g n i f i c a n c e ) of r e l i g i o u s enthusiasm 

r a t h e r than account f o r i t s s o c i a l o r i g i n s . 

Our separation of these three f i e l d s of enquiry i s purely h e u r i s t i c . 

They are a l l " s t r u c t u r a l " t o a degree and are a l l i n t u i t i v e developments 

of t r a i n s of thought f i r s t e x p l o i t e d coherently i n anthropology by 

Levi-Strauss. Considered together, they complement one another extensively. 

U l t i m a t e l y , a l l three are attempts t o a r r i v e at the meaning of soc i a l 

phenomena, and there i s often a marked consensus i n the types of meaning 

which they lincover. 

The work of Burridge, W i l l i s , Huxley and occasionally, Turner, often 

serves t o r e c o n s t i t u t e the metaphysical i n areas i n which i t s primacy 
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has come t o be doubted. For i n the work of the new f o r m a l i s t s there i s 

an i m p l i c i t denial of the ethnocentric mechanistic formulations so beloved 

of the p o s i t i v i s t s discussed xn the previous section (Ch.II B). 

However, i t seems that the deeper formalism penetrates i n t o the 

i n f r a s t r u c t u r e s of the metaphysical, the more the l o g i c a l and binary 

bases of thp l a t t e r begin t o disappear; the analyst i n e v i t a b l y comes 

face t o face v.lth the i n e f f a b l e . This becomes clear i n the work of 

Burridge, who puts forward the suggestion t h a t i t i s r e a l l y the 

"contemplation aJid accommodation of the idea of the singular which could 

be said t o be at the roots of c i v i l i s e d l i f e " (1967:113). This i s not 

j u s t a statement of f a i t h , Burridge i s adding acuity t o an i n s i g h t which 

has a long h i s t o r y i n a c e r t a i n section of anthropological theory. We 

are reminded of Hocart (1970 & 1973) who thought t h a t r e l i g i o n and the 

celeb r a t i o n s of l i f e were the f o c i of a l l s o c i a l endeavour, government 

and r i t u a l p r a c t i c e s . We are also reminded of Levi Bruhl (1949) who, 

throughout h i s life,.remained convinced t h a t the c h a r a c t e r i s t i c feature 

of ' p r i m i t i v e ' thought was i t s foundation i n an e s s e n t i a l l y mystical 

r e a l i t y ( i . e . "the sentiment of the presenoo, and often the ac t i o n , of 

an i n v i s i b l e power ... a r e a l i t y other than the r e a l i t y given by the 

a c t u a l circumstances". Precis by Needham, 1972:165). Even today, t h i s 

metaphysical t r a d i t i o n i n anthropology has i t s e x p l i c i t advocates, 

e.g. Huxley (1976) and Casteneda (1970 & 1973). 

We noted w i t h i n t e r e s t the strong tendency i n Levi-Strauss' l a t e r 

work t o a form of s t r u c t u r a l absolutism ( i . e . h i s philosophy of 

•transcendent materialism', 1972:246). To us t h i s represents an oblique 

form of pure metaphysics. Sperber (1975) has also noticed t h i s aspect 

of Levi-Strauss' work and has in d i c a t e d that the source of Levi-Strauss' 

s t r u c t u r e s ( i . e . the 'mind') i s , since i t " i s the mind of no-one, a 
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metaphysical e n t i t y " (72) and i s thus s i m i l a r i n many respects to the 

"Hegelian u n i v e r s a l Mind".(72). 

A f t e r a l l , the only difference between Levi-Strauss' systems of 

correspondences, inversions e t c , and those of the Dogon (Calame-Griaule 

1965) i s the choice of metaphor used to depict t h e i r o r i g i n and ultimate 

meaning. For Levi-Strauss, structures represent and inform the workings 

of the mind ('a metaphysical e n t i t y ' ) , f o r the Dogon, they represent and 

inform men of the workings.of the cosmos. 



PART Tlv'O 

ANTHROPOSOPHY: A TEST CASE IN F.snTFRlcISM 

"The Universe i s , as i t were, a huge manuscript 
i n which each o b j e c t i s y l e t t e r end the t o t a l i t y 
o f which recounts the Divine ... Human beings 
endowed w i t h thought can become aware of t h i s 
symbolic s c r i p t through Science, A r t and 
Re l i g i o n ; they can decipher D i v i n i t y i t s e l f 
and g r a d u a l l y create i t . " 

Garni 1le Mauclai r 
(Esthetique de Mallarme) 
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CHAPTER THREE 

ANTHROPOSOPHY IN 'TIME' 

" A l l concrete phenomena cannot manifest themselves 
of t h e i r own accord. They are mere p e r c e p t i b l e 
appearances intended t o represent t h e i r e s o t e r i c 
a f f i n i t i e s w i t h the p r i m o r d i a l Ideas." 

Moreas 
(Manifeste du Symbol Isme) 
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A. HISTORICAL CONTEXT 

The c o m p l e x i t y o f the m a t e r i a l w i t h which we are here forced t o deal 

necessitates the construction of a secondary t a b l e of contents: 

INTRODUCTION: This i n c l u d e s a b r i e f d e s c r i p t i o n of anthroDOSophy and 
a general statement of the aims of the section. 

DESCRIPTION: 1, B r i e f s o c i a l and i n t e l l e c t u a l h i s t o r y of the l a t e 
nineteenth century. 
2, The 'new' e s o t e r i c i s m : Theosophy, anthroposophy and 
the Golden Dawn. 

INTERPRETATION: 
1. I n t r o d u c t i o n of approaches. 
2. The psycho-historical'approach. 
3. The s o c i o - s t r u c t u r a l approach. 
4. The s y m b o l i c approach. 
5. Conclusions. . 

INTRODUCTION-

Anthroposophy i s a r e l i g i o u s s c i e n t i f i c and philosophical movement 

which o r i g i n a t e d i n the German-speaking areas of Europe during the l a t t e r 

part of the nineteenth century. The o r i e n t a t i o n of anthroposophists i s 

u l t i m a t e l y one of e a r t h l y transcendence ( i . e i knov/ledge of "higher worlds" 

or "supersensible r e a l i t i e s " ) and t h i s i s a t t a i n e d through an appl i c a t i o n 

of the s e l f t o both esoteric and exoteric modes of thought and action. 

The s p e c i f i c nature and meaning of these modes f o r anthroposophists w i x l 

be discussed l a t e r . For the present i t w i l l s u f f i c e to state that the 

movement, i t s b e l i e f s and es s e n t i a l character, was formulated by an 

AustriaJi philosopher.,- Rudolf .Steiner, i n the period 1890-1925; that i t 

favours communal l i v i n g , c h i l d education and so c i a l work, and that i t 

has representative communities and i n s t i t u t i o n s i n many countries including 

B r i t a i n , Germany, Prance, A u s t r i a , Switzerland, Holland, South A f r i c a and 
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the Americas. 

Our study begins by i n d i c a t i n g anthroposophy's c u l t u r a l and 

contextual s p e c i f i c i t y . We cannot ever a r r i v e at a s a t i s f a c t o r y 

causal explanation f o r anthroposophy, and i t s success as such, but we 

can attempt t o determine the extent of i t s appropriateness, i t s 

•reasonableness' as a form of r e l i g i o u s representation f o r c e r t a i n 

types and classes of people. This w i l l be done by r e l a t i n g both i t s 

incidence and the l a r g e r esoteric eruption of which i t v/as a pa r t , t o 

c e r t a i n s o c i a l and i d e a t i o n a l configurations manifest at the end of 

the nineteenth century. 

DESCRIPTION 

1. HISTORY OP THE LATE NINETEENTH CENTURY 

Technologically and economically, the second h a l f of the nineteenth 

century was one of the most turbulent phases of European h i s t o r y . This 

was perhaps g r e a t l y f a c i l i t a t e d by the four decades of peace (1871 t o 

1914) between the end of the Franco-Prussian war and the outbreak of the 

F i r s t World War. The two dominant s o c i a l forces of the period were 

imperialism and i n d u s t r i a l i s m . The technology that had arisen out of 

the s c i e n t i f i c achievements of the previous century coupled w i t h the 

improved communications and mat e r i a l resources t h a t accrued from 

c o l o n i s a t i o n l e d to a general growth i n European population, a- d r i f t 

towards the c i t i e s , the creation of massive i n e q u a l i t i e s and the generation 

of two new s o c i o - p o l i t i c a l classes, v i z . an ascendant bourgeoisie and 

an i n d u s t . r i a l p r o l e t a r i a t . 

Accompanying t h i s unprecedented i n d u s t r i a l i s a t i o n and economic 

growth were overcrow^ding i n the c i t i e s , oppressive working conditions. 
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disease and new forms of worker e x p l o i t a t i o n (Benns, 1942:34-5). Old 

p o l i t i c a l and s o c i a l t i e s were being eroded and old class and ro l e 

s t r u c t u r e s were being dissolved i n the wake of the development of a 

new i n d u s t r i a l d i v i s i o n of labour. The formerly prestigeous and powerful 

•gently, landed a r i s t o c r a c y and churches vrere being overshadowed by 

statesmen, i n d u s t r i a l i s t s , technologists and s c i e n t i s t s . . Among the 

more successful or well-established classes t r a d i t i o n a l forms of r e l i g i o n 

and ideology were t o a large extent v/eakened and replaced by a laissez 

f a i r e philosophy of i n d u s t r i a l , m aterial and s c i e n t i f i c progi-ess. Among 

the less p r i v i l e g e d , the new i d e o l o g i c a l orders of the day were, i n the 

c i t i e s at l e a s t , socialism, democracy and i n some areas, p a t r i o t i s m . 

Spearheading t h i s vast transformation of the European continent 

were the German-speaking peoples. But even the pov/erful German Empire 

under Bismarck p e r i o d i c a l l y incurred overdevelopment and overspeculation, 

and from 1875 to the mid 1890s, i t suffered repeated f i n a n c i a l crises 

and economic depressions (Benng62), The other Germaji empire, the Austro-

Hungarian monarchy, was also beset by i n t e r n a l problems. The free 

movement of peoples of various s o c i a l o r i g i n s ( i , e . Czechs, Austrians, 

Magyars etc.) throughout the country coupled w i t h i n d u s t r i a l and 

a g r i c u l t u r a l unrest contributed to a mood of p o l i t i c a l i n s t a b i l i t y and 

un c e r t a i n t y (Benns.298-301). 

The r a p i d l y changing s o c i a l conditions, revolutions i n i n d u s t r i a l 

technology, s c i e n t i f i c t heoiy, systems of government and the improved 

communications and contact w i t h the peoples of Asia were p a r a l l e l e d by 

metamorphoses i n European man's consciousness of himself, the world and 

h i s place i n the world. We have already r e f e r r e d to a few examples of 

t h i s , the m a t e r i a l i s t millenium of the Marxists, the s p i r i t of nationalism 

and - i n e x t r i c a b l y fused v/ith these - the ethic of progress. Prom a l l 
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these a general p i c t u r e emerges of i n d i v i d u a l man as the prime mover i n 

h i s t o r y , a new dynamic s e l f - r e l i a n t man imbued wi t h a new sense of his 

own power and p o t e n t i a l i t y , and determined to r e a l i s e t h i s i n e i t h e r a 

supreme ma t e r i a l w e l l being, an apotheosis of s c i e n t i f i c understanding 

•or an e t h i c a l egalitarianisra. Hov/ever, the s o c i a l conditions w i t h i n 

which t h i s e t h i c of i n d i v i d u a l i s t and m a t e r i a l i s t fervour was r e a l i s e d 

were coloured by m a t e r i a l i n e q u a l i t i e s , i n d u s t r i a l ugliness, p o l i t i c a l 

confusion and r a c i a l enmities. C r i t i c i s m of these conditions came not 

only from the l e f t (Brinton 1950:474-89) but also from the r i g a t , from 

those sections of society which benefited considerably from the new 

freedoms, cosmopolitanism and expansion of wealth. Groups such as the 

'Romantics', the 'Aesthetics' and the •Utopians^ of the c i t i e s , 

• u n i v e r s i t i e s and l e i s u r e d classes.^were appalled by the i n d u s t r i a l chaoSf 

the m a t e r i a l i s t scramble, and the godlessness which had evolved w i t h the 

new ethos of scientism, socialism and capitalism. I t was w i t h i n t h i s 

l a r g e l y p r i v i l e g e d , urban i n t e l l e c t u a l and a r t i s t i c m i l i e u that the 

'new' esotericism ( i . e . Anthroposophy, Theosophy etc.) f l o u r i s h e d . 

The p r e v a i l i n g academic and a r t i s t i c consciousness of western society 

i n the period 1880 to 1920 has been i n t e r p r e t e d by Talcott Parsons as a 

" r e v o l u t i o n of great magnitude" (Parsons 1949:5). Hughes and Brinton 

l i s t the major c h a r a c t e r i s t i c s of the period as a return to idealism, 

romanticism and mysticism, a new emphasis on "organic wholeness", and a 

re-discovery of the "unconscious" (Brinton 1950i.421 and Hughes 1974:63-6). 

The new l i t e r a t i saw t h e i r philosophies as the very antinomy of the 

s c i e n t i f i c p o s i t i v i s m and overt r a t i o n a l i s m of t h e i r "Enlightenment" • 

predecessors. Their p o s i t i v i s t inheritance, i . e . Social Darwinism, 

materialism, mechanism and naturalism, was conceived of as s t i l t i n g , 

dogmatic, a n t i - i n t e l l e c t u a l and even u n s c i e n t i f i c . 
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New explorations of the more metaphysical regions of human r e a l i t y -

the mind, the psyche, and the soul - were being made by Preud, Bergson, 

Spengler axid^ l a t e r ^ Levi-Bruhl and Jung i n the s o c i a l sciences; Renan, 

Lang and Muller i n r e l i g i o u s thought; Gide, Mann, Proust, and l a t e r , 

.' Hesse i n l i t e r a t u r e . Even those who protested against the "renascent 

mysticism" (Hughes, 1974:35) of t h e i r contemporaries, men such as Diirkheim, 

Freud (and, l a t e r . \Veber) were caught up i n the i n v e s t i g a t i o n of r e l i g i o u s 

metaphysics. 

According to Hughes (1974:34 & 107), models f o r t h i s i n t e l l e c t u a l 

t r ansformation, were provided by the philosophies of Kant and Nietzsche. 

Kant's idealism i n s p i r e d attempts to define and demarcate the nature of 

s u b j e c t i v e existence. Nietzsche's celebration of ecstasy ( r e f e r r e d to 

by Musgrove as "his passionate hymn to Dionysias" 1975:45) and his 

v i o l e n t opposition t o bourgeois sentiment, c l e r i c a l i s m , dogmatism and 

mediocrity f i r e d the new generation of a r t i s t s and w r i t e r s w i t h enthusiasm. 

The, influence of Darwin and Social Dar-vdi.nism was s t i l l considerable, 

but r a t i o n a l i s m and progressivism wei^e the most powerful d o c t r i n a l 

i n h e r i t a n c e s of the l a t e nineteenth century. Society had become 

i n c r e a s i n g l y more secularised and the educated classes were generally 

s c e p t i c a l towards t r a d i t i o n a l C h r i s t i a n i t y . The r e a l r e l i g i o u s inheritaJice 

of the era was Protestant l i b e r a l i s m , the " i n f r a s t r u c t u r a l foundation" . 

of which l a y i n (according t o Berger) " c a p i t a l i s t triumphs i n economy and 

technology .... Western expansion and ..... bourgeois c u l t u r a l dominance" 

(Berger 1973:162). 

Protestantism had turned C h r i s t i a n i t y i n t o a r e l i g i o n without 

metaphysics. Nietzsche had e a r l i e r proclaimed the "death of God" and 

"prophesied that modem man must l i v e henceforth i n an exclusively immanent 

godless world" (Eliade 1969:47). Even theologians were r a p i d l y 
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compromising w i t h the new secular c u l t u r e and were helping t o loosen 

f u r t h e r the boundaries and constraints of Christendom ( c f . Berger 1973:162) 

For many, C h r i s t i a n i t y had l o s t i t s meaning. Clearly the f i e l d was open 

f o r new, more appropriate forms of worship. 

The response came from a series of sects which f o r the f i r s t time 

i n h i s t o r y were drawing upon a vast r e s e r v o i r of non-Christian heri-cages 

and b e l i e f s . The f i r s t of these v/as the S p i r i t u a l i s t movement which 

spread from America i n the 1850s and 186ds. This was quickly followed 

by the foundation of the Theosophical Society i n the 1870s and 1880s, 

f i r s t i n America and soon a f t e r i n the c i t i e s of Europe. Newly revised 

Rosicrucian s o c i e t i e s were established i n the 1880s i n France, England 

and Germany. There were also a host of smaller,. occult groups such as 

the L u c i f e r i c s i n Prance and the Thule group i n Germany about which l i t t l e 

i s known ( c f . Crow 1972: Ch.XXV and Webb 1971:Index). 

The outstanding feature which a l l these laie nineteenth century 

groups had i n common was an i n t e r e s t i n the occult and the esoteric. 

Hence we s h a l l r e f e r t o them c o l l e c t i v e l y as the 'new esotericism'. 

2. THE 'NEW' ESOTERICISM 

Our knowledge of the new esotericism i s confined to the h i s t o r y and 

w r i t i n g s of three organisations, namely, Theosophy, Anthroposophy and 

the Golden Dawn. A r e l i a b l e s t a t i s t i c a l appreciation of the numbers of 

people a c t i v e l y involved i n each of these organisations i s not r e a d i l y 

a v a i l a b l e . But i t i s known that some f i f t e e n to twenty thousand Europeans 

were involved i n Anthroposophy by the end of the F i r s t World War. The 

a c t i v e membership of the Golden Dawn was considerably less, numbering 

a few hundred. The Theosophical Society was c l e a r l y the largest of a l l . 
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but i t s boundaries were so vague and d i s j o i n t e d that i t can only be 

considered as a viridespread s o c i a l 'current' (Durkheim, 1966:8) and not 

as an autonomous c e n t r a l . i s e d i n s t i t u t i o n or c o l l e c t i v i t y . 

We s h a l l now give a b r i e f synopsis of the most c h a r a c t e r i s t i c 

features of the 'new' esotericism. These were as follov/s: (a) a proclam

ation, of access to hidden forms of t r u t h and power; (b) a conviction that 

e s o t e r i c and occult philosophies provided keys to the solutio n of 

European man's s o c i a l and e x i s t e n t i a l problen?s and (c)-a deference t o 

the t r e a t i s e s , methodologies, discoveries and terminologies of post " 

enlightenment p o s i t i v e scieiice. 

(a) Access t o hidden forms of t r u t h and power. 

The earl y Theosophists claimed t o have been i n contact v/ith a series 

of Mahatmas and other s p i r i t beings from whom they l e a r n t of ( i ) the 

presence of an immanent and transcendent ".universal s p i r i t " , ( i i ) the t r u t h 

of r e i n c a r n a t i o n and karma, ( i i i ) the " s o l i d a r i t y or brotherhood of a l l 

l i v i n g t h i n g s " , and ( i v ) man's a b i l i t y to pass beyond the body, mind and 

emotions and thus achieve a state of "pure being" (Besant 1921 : 301). 

A l e i s t e r Crowley, a prominent f i g u r e i n the Golden Dawn movement 

describes h i s esoteric discoveiy, the "Book of the Law", as a "statement 

of transcendent t r u t h " which was the "utterance of an i l l u m i n a t e d mind 

co-extensive w i t h the u l t i m a t e ideas of which the universe i s composed" 

(Crowley, 1971:417) and which of f e r e d a method by which man could enter 

i n t o communication w i t h a type of transcendent i n t e l l i g e n c e which he refers 

t o as "Aiwass". 

S i m i l a r l y , the claims made f o r Anthrbposophy by i t s founder Rudolf 

Steiner, suggest, as we s h a l l see l a t e r , that i t too was "squarely based" 

upon "actual knowledge of the s p i r i t u a l world and that i t contained a 
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programme f o r developing i n t u i t i o n s of "the s p i r i t u a l r e a l i t y behind .... 

.. the e a r t h l y phenomena" (Easton 1975:7-9). 

(b) Esotericism - a s o l u t i o n t o s o c i a l and e x i s t e n t i a l problems 

We have already r e f e r r e d ( c f . O i . I : to the early Theosophists' 

advocation of esotericism as a s o l u t i o n t o e x i s t e n t i a l problems. The 

l a t e r The'osophists l e d by Annie Besant put forward an esoteric V/orld 

Teacher who would, i t was hoped, resolve wider s o c i a l disturbances and 

act as the "vehicle f o r the emergence of a new age of man - a "new 

development of the evolutionary s p i r a l , whose b i r t h .. (would i n d i c a t e ^ .. 

another step forward f o r humanity"(Webb, 1971:61). 

Rudolf Steiner, i n his autobiography w r i t t e n j u s t a f t e r the t u r n of 

the t w e n t i e t h century, r e f e r r e d repeatedly to the need f o r an int r o d u c t i o n 

of metaphysical r e a l i t i e s i n t o everyday l i f e and the "need to impart 

i n f o r m a t i o n from the world of s p i r i t t o the contemporary c u l t u r a l world 

i n - g e n e r a l " (1951:338). P.D. Ouspensky an o c c u l t i s t of the same m i l i e u 

and advocate of the philosophy of the celebrated magician G u r d j i e f f , v/ent 

as f a r as t o consider European man's "chief tragedy" as his incapacity 

"to imagine what e x i s t s beyond the w a l l of the known and the possible" 

( c i t e d i n Tiryakian, 1975:23). Even the Golden Dawn's A l e i s t e r Crov/ley, 

who a t one point i n h i s career conceived of himself as the "Logos of the 

aeon, the Prophet chosen to proclaim the Law which w i l l determine the 

de s t i n i e s of t h i s planet f o r an epoch", also maintained ( a f t e r discovering 

a new esot e r i c t e x t v i z . the'Book of Lies') that he held i n his hands 

"the key t o the f u t u r e progress of humanity"(Crowley 1971:668 & 776). 
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(c) Esotericisra and scientism 

The s c i e n t i f i c colouring of much of the new metaphysics of the l a t e 

nineteenth and early t w e n t i e t h centuries has been pointed out by Eliade 

(1969:42-44). Eliade ascribes a " p o s i t i v i s t i c optimism" to the a c t i v i t i e s 

of the S p i r i t u a l i s t s , v/ho, he claims, were captivated w i t h the idea of 

producing " p o s i t i v e proofs of the existence of the soul" (42). This idea 

also dominated the a c t i v i t i e s and ethos of H.P, Blavatsky, the founder of 

Theosophy who, he poin t s out, "presented the world with an o c c u l t i s t i c 

r e v e l a t i o n i n terras which i t could understand" (43). Although i t 

encompassed a vast range of esoteric o r i e n t a l knowledge, Theosophy v/as 

f i r m l y based upon a d i s t i n c t l y evolutionary view of mem, a scientisra further, 

substantiated by "material proofs" such a s . v i s i t a t i o n s from supernatural 

e n t i t i e s (43). 

•Around the same time i n Paris, Auguste Comte, the founder of modern 

sociology, was attempting t o t u r n . h i s ' s c i e n t i f i c p o s i t i v i s m ' i n t o an 

apocalyptic r e l i g i o n . Philosopher Henri Bergson had j u s t produced his 

'"L' evolution c r e a t r i c e " i n which he expounded the p o s s i b i l i t y of a 

s p i r i t u a l e v o l u t i o n , a theory which seemed to many ( c f . Webb 1971:53) an 

a t t r a c t i v e successor t o Nietzsche's proclamations on the advent of the 

"Superman". , 

While eminent representatives of the s c i e n t i f i c world were advocating 

new v a r i a t i o n s of metaphysical scientism, a new stream of metaphysicians 

were i n d i c a t i n g the c o m p a t i b i l i t y of s c i e n t i f i c and s p i r i t u a l world views 

and proclaiming t h a t the former could only lead t o an luiderstanding of the 

l a t t e r . A l e i s t e r Growley, f o r example, envisaged a means of combining 

"a few simple i n c o n t r o v e r t i b l e s c i e n t i f i c p r i n c i p l e s i n t o a Law which would 

allo w the l o f t i e s t a s p i r a t i o n s t o seek s a t i s f a c t i o n i n s p i r i t u a l spheres ... 
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., and t o a s s i s t the s c i e n t i f i c mind to see that even the most m a t e r i a l i s t i c 

concept of the cosmos was u l t i m a t e l y m y stical" (1571:672), 

Rudolf Steiner saw i n Dar-vvinism and the " n a t u r a l - s c i e n t i f i c 

e v o l u t i o n a r y succession" as propogated i n the nineteenth century by 

Haeckel and others, not "something wherein mechanical or merely organic 

laws .hold sway, but something v/herein the s p i r i t leads the l i v i n g beings 

from the simple through the complex up t o man" (1951:306), Hence his 

purpose i n founding anthroposophy was to a r r i v e at a s c i e n t i f i c , objective 

appraisal and understanding of the s p i r i t u a l world. I n his ovm words 

what he strove f o r "was to set f o r t h i n anthroposophy the objective 

c o n t i n u a t i o n of science, not to place by the side of science something 

s u b j e c t i v e " (1951:311-312). Contained i n t h i s , and i n Blavatsky's claim 

t h a t "occult sciences claim less and give more, at a l l events, than e i t h e r 

Darwinian Anthropology or B i b l i c a l Theology" ( c i t e d i n Webb.1971:53), is. 

an obvious enthusiasm f o r the s c i e n t i f i c method and an.almost p o s i t i v i s t 

c o n v i c t i o n t h a t science was capable of exploring the deepest of mysteries, 

even of answering what Brinton terms the "big questions" (1950:336). 

Science, by d r i v i n g out what Crowley terms as the " f a i t h " sind "prejudice" 

of dogmatic r e l i g i o n (1971:672), opened up whole new phenomenal dimensions 

and i n d i c a t e d the p o s s i b i l i t y of a new "change of d i r e c t i o n i n the process 

of human e v o l u t i o n " (Steiner 1951:277). 

INTERPRETATION 

1. INTRODUCTION OF APPROACHES 

Any s i n g l e i n t e r p r e t a t i o n of the forms of r e l i g i o u s representation 

generated by a p l u r a l i s t i c society such as nineteenth century Europe w i l l 
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i n e v i t a b l y be o v e r - s i m p l i s t i c . So, i n an attempt t o coyer the widest 

possible range of relevant, d e t a i l s we s h a l l introduce and t r y to u t i l i s e 

t h i e e d i f f e r e n t types of i n t e r p r e t a t i v e framework, assess t h e i r l i m i t a t i o n s 

and evaluate t h e i r h e u r i s t i c merits. Following t h i s we s h a l l amalgamate 

the three approaches, and argue that such a synthetic framework contributes 

towards an understanding of the problem. 

The p s y c h o - h i s t o r i c a l , which i s diachronic and causal, and 

roughly corresponds t o a r e d u c t i o n i s t , s u b s t a n t i v i s t framework 

of the type considered e a r l i e r (Ch,IIB:l&3) 

The s o c i o - s t r u c t u r a l , which combines theories of the s t r u c t u r a l i s t / 

boundarist type (Ch.IIC:l&2) and i s both synchronic and diachronic. 

This approach i s causal i n regard t o the generation of meaningful 

forms. I t i s thus an attempt t o show why esotericism and these 

p a r t i c u l a r types of. esotericisra were chosen i n the nineteenth century 

r a t h e r than anything else. 

The symbolic. This represents our adaptation of Burridge (1969) and 

as such i s a-chronic and incorporates an i m p l i c i t d i a l e c t i c a l 

methodology, A symbolic approach considers that r e l i g i o u s 

representations have a soc i a l as. w e l l as a metaphysical significance. 

I n t h i s case, we hypothesise t h a t the new esotericism embodies a 

series of statements about power,euid regeneration, and redemption. 

2. THE PSYCHO-HISTORICAL 

This approach examines the problem i n the l i g h t of psychology and 

views nineteenth century esotericism as an e s s e n t i a l l y psychological 
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response t o o v e r - r i d i n g h i s t o r i c a l change and development. I t i s 

exemplified i n the work of V/ebb (1971) v/hose succinct attempts to capture 

the p r e v a i l i n g psychological mood of the era are invaluable as an 

i n t r o d u c t i o n to the problem, but whose analysis of the same i s c l e a r l y 

' erroneous. 

According to Webb, ",... Western man as a whole was undergoing a 

severe t r i a l of h i s capacity t o adapt to an environment which f o r the 

f i r s t time seemed beyond his powers to order". For, as man 

advanced to greater mastery of the physical, so h i s always precarious 

hold began to s l i p upon the more i n t a n g i b l e aspects of h i s r e l a t i o n s h i p s 

w i t h the universe. His society, h i s awareness, his methods of thought, 

and most importantly the conclusions he reached were changing a l l around 

him" (Webb 1971:IX-X). 

Webb, l i k e many of the s u b s t a n t i v i s t s discussed e a r l i e r (cf.Ch.2B) 

attempts to explain the r e v i v a l of esotericism i n the nineteenth century 

i n terms.of t r a d i t i o n a l psychology. He considers i t a "widespread f l i g h t 

from reason", and a "means of obtaining some sort of i l l u s o r y c o n t r o l over 

a f r i g h t e n i n g s i t u a t i o n " (Webb 1971:XIII). However, while the s i t u a t i o n 

at the end of the nineteenth century might have given grounds f o r 'fear' 

and 'anxiety', there i s l i t t l e evidence f o r t h i s . A cursory glance at 

an appropriate s e l e c t i o n of the esoteric t e x t s (e.g. Blavatsky 1966 

Crowley 1971, Steiner, numerous) shows l i t t l e sign of paranoia or neurosis. 

Moreover i t i s s o c i o l o g i c a l l y untenable eind unnecessary to condemn " 

r e l i g i o u s enthusiasts as ascapists and to reduce t h e i r doctrines, 

experiences, v i s i o n s and aspirations to the l e v e l of a mere delusion. I n 

any case most nineteenth century esoterics seemed more a t t r a c t e d t o 

dangerous, f r i g h t e n i n g s i t u a t i o n s , than r e p e l l e d by them. Also as Tiryakian 

has suggested (1975), the f a s c i n a t i o n w i t h danger i s a c h a r a c t e r i s t i c of 
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most forms of esotericisra, and . t h i s 'Promethean' appeal has served 

t o a t t r a c t r a t h e r than deter explorations of ultimate knowledge 

(Ti r y a k i a n 1975:7-8). 

The e x i s t e n t i a l dangers which arose out of ex p e r i e n t i a l involvement 

i n the new esotericism have been w e l l documented, ( c f . Crowley 1971, 673-9 

& 639 and Yorke i n Howe, 1972:XVII-XVIII). The new orders were "not 

established f o r the benefit of those who .... (desired) .... only 

s u p e r f i c i a l knowledge" (Howe 1972:IX) nor were they f o r the weak-willed. 

A powerful example of the type of forces which one group of esoterics 

(the Golden Dawn) was attempting t o confront, i s contained i n the fo l l o w i n g 

statement by Mathers (1896): 

".... I f e l t I was i n contact w i t h a force so t e r r i b l e that 

I can only compare i t t o the shock one would receive from 

• being near a f l a s h of l i g h t n i n g during a great thunderstorm, 

experiencing great d i f f i c u l t y i n breathing .... nervous p r o s t r a t i o n . . . 

.. cold sweats and bleeding from the nose, mouth and sometimes 

the ears". (Cited i n Tiryakian 1975,172). 

But even i f esptericism and mysticism are forms of 'escapism' i n 

the sense th a t they represent abdication from s o c i a l r e s p o n s i b i l i t y , and 

even i f t h e i r adherahts can be characterised as having an asocial or 

a n t i - s o c i a l outlook t h i s s t i l l does not s u f f i c i e n t l y answer our questions: 

why should esoteric forms of r e l i g i o n r a t h e r than exoteric forms (i.e . . 

church r e l i g i o n ) have been chosen? And why should i t have been these 

p a r t i c u l a r types of esotericism which were chosen? 

3. THE SOCIO-STRUCTURAL 

This approach, which we have derived from the boundarist formula of 

Mary Douglas, enables us to examine the contextual s p e c i f i c i t y of nineteenth 
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century esotericism. By maintaining that symbolic orders are i n v a r i a b l y 

r e p l i c a t i o n s of s o c i a l states, Douglas provides us v/ith a non reductionist 

hypothesis. I n l i n e w i t h Dou«,las' methodology, then, we s h a l l attempt to 

e s t a b l i s h c o r r e l a t i o n s between the major c h a r a c t e r i s t i c s of the new 

esotericism aind a type of experience of society current among s p e c i f i c 

groups of people i n the nineteenth century. 

I f Douglas (1973b:l68) and Turner (1974:115) are correct, the 

i n t e l l e c t u a l f r i n g e s of society (student c i r c l e s , poets, a r t i s t s etc., 

h i g h l y placed p r i v i l e g e d groups who have l i t t l e p o l i t i c a l pov/er or immediate 

s o c i a l r e s p o n s i b i l i t y can be considered as m r g i n a l , l i m i n a l categories 

of people. They are not burdened by normal s o c i e t a l and p r a c t i c a l 

c o n s t r a i n t s . Their unstructured existence aind experiences of weak 

c l a s s i f i c a t i o n can lead t o them being a t t r a c t e d t o , or even constructing, 

. symbol systems that r e p l i c a t e cosmologically t h e i r state of mar g i n a l i t y . 

As an explanation of nineteenth century esotericism, Douglas' model 

i s p a r t i c u l a r l y apposite. Of the new wave of esoterics, p r a c t i c a l l y a l l 

were p r i v i l e g e d , w e l l positioned and educated, even i f , as Webb claims, 

they came "from the lower s t r a t a of the i n t e l l i g e n t s i a " (V/ebb 1971:65). 

They l i v e d on the academic, i n t e l l e c t u a l and a r t i s t i c f r i n g e s of society 

and they experienced a "lack of s t r u c t u r i n g " (Douglas 1973b:168) i n the 

sense th a t t h i s i s generally held t o be true of the i n t e l l e c t u a l s and 

a r t i s t s of many s o c i e t i e s . There i s l i t t l e evidence t o suggest that the 

new esoterics denigrated conventional "status incumbency" (Turner, 115). 

Hov/ever they c e r t a i n l y r e j e c t e d the godlessness of the i n d u s t r i a l m i l i e u 

Bind the metaphysical emptiness of materialism and socialism (what Blavatsky 

c a l l s a "mortal epidemic", c i t e d i n Webb 1971:46 and Steiner c a l l s a 

" s p i r i t u a l sleep",. 1951:289). As an a l t e r n a t i v e , they gladly embraced 

what Turner terms "VITAL r e l a t i o n s w i t h other men i n f a c t or imagination" 
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(Turner 1974:115, emphasis mine) i . e . s p i r i t u a l r e l a t i o n s h i p s and 

membership of s p i r i t u a l groups. 

Turner's i n t e r p r e t a t i o n of communities as a society-directed, 

rejuvenatory construct (see e a r l i e r Ch.II:C ) i s also v a l i d i n t h i s 

i n s t E i n c e , s i n c e most of the types of t r a n s c e n d e n t a l i s m espoused by 

nineteenth century esoterics retained an exoteric, a c t i v i s t , reformative 

o r i e n t a t i o n (see above p.141). But although the "good i n s i d e " was held 

t o be preferable t o the "bad outside" (Douglas 1973b: 152) by the 

Theosophists et a l , only from the " i n s i d e " could the required ansv/ers 

come. 

These answers - the new dogmas or modes of "redemption" (Burridge, 

1969:13) professed by the various esoteric groups - were i n essence very 

s i m i l a r t o one another. We can detect a r e p e t i t i o n of two s p e c i f i c 

formulations, namely, a homocentric v i s i o n of the : cosmos, sind embodied 

i n t h i s , a m y s t i f i c a t i o n of the human ego and i t s major f a c u l t y of 

expression - the human w i l l . 

The c e n t r a l cosmological construct of the new esotericism was i t s 

v i s i o n of the universe as man-centred. T.be esoterics were convinced 

t h a t 'ultimate r e a l i t y ' inhered witloin man himself. They maintained that 

at one .point i n h i s evolutionary past man had been a t o t a l l y s p i r i t u a l 

being, and tha t t h i s s p i r i t u a l i t y had been corrupted and effaced by 

centuries of materialism, ignorance and r e l i g i o u s prejudice. For the 

new e s o t e r i c s , man was but a shadow of his former s e l f , he had become 

progressively 'alienated' from a higher, s p i r i t u a l state which was his 

t r u e cosmic inher i t a n c e . They proposed antidotes of various kinds, which, 

they believed, would a l t e r t h i s state of a f f a i r s and bring about 

realignment w i t h man's inne r s p i r i t u a l s e l f . 

The Anthroposophists i n p a r t i c u l a r maintained that the secret of the 
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. universe was "expressed i n and discoverable by an understanding of the 

r e a l nature of man" (Shepherd, 1954:25). Steiner argued f o r a doctrine 

of " e t h i c a l i n d i v i d u a l i s m " , which e x p l i c i t l y rejected the 3od-centredness 

and r u l e dependence of t r a d i t i o n a l C h r i s t i a n i t y by maintaining that the 

moral l i f e proceeded "not from without i n the form of commandments obeyed, 

but from the unfolding of the human soul and s p i r i t wherein l i e s the 

d i v i n e " ( S t e i n e r , 1951 t 274). The pervasiveness of t h i s element of 

homocentricity i n Steiner's doctrine i s apparent i n the etymology of the 

term anthroposophy i t s e l f ( i , e . from the Greek anthropos and sophos, 

meaning 'mcin-wisdom' or 'wisdom i n man'). 

The homocentric nature of the b e l i e f s of the S p i r i t u a l i s t s and 

Theosophists i s apparent i n the f a c t that the l a t t e r attempted t o contact 

and m a t e r i a l i z e i n d i v i d u a t e d s p i r i t e n t i t i e s v ^ i c h were once a l i v e (and 

therefo r e dead men or 'ex-men') but i n t h e i r s p i r i t state were considered 

as sources of knowledge and wisdom. S i m i l a r l y , t h i s aspect of homo

c e n t r i c i t y i s manifest i n the Golden Dawn b e l i e f that the inner soul of 

man was "a magical m i r r o r of the universe" (King, 1970:54). The members 

of t h a t group also maintained that "any p r i n c i p l e that e x i s t s i n the csmos 

e x i s t s also i n man" (54). This correspondence of the microcosm (man) to 

the macrocosm (the universe) and the i m p l i c a t i o n that d i v i n i t y inhered i n 

the former as much as the l a t t e r i s also brought out i n Crowley's "Book 

of the law" which reconciled "an impersonal and i n f i n i t e i n t e r p r e t a t i o n of 

the cosmos w i t h an egocentric and p r a c t i c a l viewpoint" (Crowley 1971:419). 

Also, Webb has proposed that the def i n i n g c h a r a c t e r i s t i c of the 

Romantic movement of the nineteenth century of wnich the new esotericism 

was an aspect and continuation, was a "concentration on the s e l f " . H& 

sees t h i s as a product of the Enlightenment, when i t became clear t o many 

th a t "the universe revolved around man ... man was the perceptible centre 
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of things ... his acts and his passions ... (v/ere) ... invested with an 

awesome s i g n i f i c a n c e , as the dramatic a c t i v i t i e s of the l o r d of the world" 

(V/ebb 1 9 7 1 : X I I - X I I I ) . 

The next step i n our argument i s t o demonstrate, b r i e f l y , that the 

• homocentric cosmologies of the esoterics corresponded closely t o a basic 

s o c i a l experience of progressive atomisation and group d i f f e r e n t i a t i o n . 

This experience was a d i r e c t inheritance of the vast economic, p o l i t i c a l , 

t e c h n o l o g i c a l , s o c i a l and e t h i c a l transformations that had been v/rought 

i n the previous century (the "Age of Reasion", Webb 1971:IX). The 

coincidence of "ecstasy" or Dionysiac thought forms and periods of 

s i m i l a r l y r a p i d s o c i a l and economic change, such as eleventh century 

England and s i x t e e n t h century Europe, has been noted by Musgrave (1975:41). 

The c h a r a c t e r i s t i c features of each of these periods were, Musgrave 

maintains, an increase i n d i f f e r e n t i a t i o n , vast movements of people across 

wide geographical areas and, above a l l , an increase i n s p e c i a l i s a t i o n . 

The experience of s p e c i a l i s a t i o n - one of the d i s t i n g u i s h i n g marks of 

the s c i e n t i f i c enterprize r- tended t o lead t o a progressive lack of 

communication between people, an increasing fragmentation of so c i a l bonds 

and an experience of society as dehumanising and impersonal. 

The types of people most aŵ are of t h i s dehumanising, a l i e n a t i n g 

process were the s c i e n t i s t s , i n t e l l e c t u a l s , philosophers and a r t i s t s 

o f the period. Weber and Durkheim, f o r example, pointed to the existence 

of vast, impersonal s o c i a l forces which trapped, chained and coerced 

human beings, and l i m i t e d i n d i v i d u a l p o t e n t i a l , ( c f . Durkheim, c i t e d by 

Musgrove, 1975:42-3 and Weber c i t e d by W i l l i s , 1975:127-8). S i m i l a r l y , 

both the "aesthetes" and " a c t i v i s t s " of the English Romantic Movement 

objected t o "mass l i v i n g , p o l l u t i o n and machines". They sought to 

l i b e r a t e man from an ugly, impersonal society and to bring about a return 
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of "human d i g n i t y " and "wholeness" (Musgrave, 1975:69). 

Lik e t h e i r 'establishment' contemporaries the new e s o t e r i c s demanded 

the r e s t o r a t i o n of wholeness and i n d i v i d u a l s a n c t i t y , the .recognition of 

a higher measure of man. They a l s o demanded and sought to provide, l i k e 

the n a t i o n a l i s t s and s o c i a l i s t s of the same period, the means f o r creating 

a nev\r s p i r i t of community, a new form of i n t e g r a t i o n , a united c o l l e c t i v i t y 

of man based upon the r e s t o r a t i o n of close i n t e r - p e r s o n a l communication 

and intimate s o c i a l bonds. 

However, unlik e most of t h e i r contemporaries, the kind of s o c i a l 

bond that the new e s o t e r i c s sought to restore and fui-ther, was 'defiantly' . 

s p i r i t u a l . They were arguing f o r the recognition of an innate, pervasive • 

hioman bond which transcended s o c i a l , i d e o l o g i c a l , material and p o l i t i c a l 

d i s t i n c t i o n s ; an i n n e r e s o t e r i c i d e n t i t y v;hich existed at the heart of 

a l l human endeavour whether s c i e n t i f i c , r e l i g i o u s or economic, a generic 

connexion s i m i l a r to that v/hich Turner (1974) has defined elsev/here as the 

s p i r i t of 'commuiiitas'. 

The s o c i a l s i t u a t i o n of nineteenth century Europe presents s t r i k i n g 

p a r a l l e l s with etimographic s i t u a t i o n s more f a m i l i a r to the anthropologist. 

I t corresponds roughly to what Douglas (1973b) has defined as the "weak 

group/weak grid"type of s o c i a l world, which i s c h a r a c t e r i s e d by weak 

s o c i a l coherence and c l a s s i f i c a t i o n and an experience of "impersonal r u l e s " 

and impersonal leaders ("Big Men") (168-71). She draws upon the example 

of C o l o n i a l New Guinea which, with i t s "permanent, on-going back-drop" of 

an "ego-focused g r i d " (ref.1973b.165) and "Big Man" cosmology, i s exactly 

that type of s o c i e t y which " i s l i a b l e to recurrent breakdown from i t s 

inherent moral v/eakness. I t cannot c o n t i n u a l l y sustain the commitment of 

a l l i t s members to an e g a l i t a r i a n p r i n c i p l e that favours a minority" (168). 

The r e s u l t i s a r e c u r r i n g epidemic of ecstasy, e n t h u s i a s t i c r e l i g i o n or 
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millenarianism, which i s constantly shelving o l d orders, o ld cosmologies 

and o l d experiences and attempting t o create new ones which w i l l r e a l i s e 

more e f f i c i e n t l y the inner s p i r i t u a l worth of the i n d i v i d u a l , and lead t o 

a regenerated, r e i n t e g r a t e d s o c i a l order. 

The kinds of cosmologies v/hich the Melanasian m i l l e n i a l i s t s put 

forward has also been i n d i c a t e d by Pocock (1971). The l a t t e r maintains 

t h a t since "the s o c i a l forms of communication" had become inadequate, and 

since the society was "as near t o atomization i n t o i t s component indivj.duals 

as i t could be", the millenarians resorted t o a 

new stress upon.the i n d i v i d u a l ' a s that society ... (conceived) .. 

.. i t , an emphasis upon h i s t o r y , upon i n d i v i d u a l possession by s p i r i t s , 

upon the i n d i v i d u a l : i n s p i r e d leader. (Pocock 1971:111-2). 

Pocock adds that "what was .individual and understressed i n the normal 

rhythm of society", now became s o c i a l and was stressed "at the expense 

o f forms which no longer render(ed) experience raeaninf-jful" (112), 

Pocock's argument i s d i r e c t l y relevant t o an understanding of esotericism 

i n the nineteer.th century, not only because of the remarkable correspondence 

between the two s o c i a l s i t u a t i o n s , but also because of the s i m i l a r i t y i n 

representation, i . e . i n d i v i d u a t e d ecstasy, an ego focused d i v i n i t y , 

i n d i v i d u a l s p i r i t s , i n d i v i d u a l leaders and the expressed desire f o r 

regeneration and r e i n t e g r a t i o n . 

I n both s e t t i n g s , o l d dogmatic orders were rejected i n favour of , 

new ent h u s i a s t i c and e c s t a t i c orders. The Melanasians rejected both 

t r a d i t i o n a l cosmology and c o l o n i a l C h r i s t i a n i t y yet incorporated aspects 

of both i n t h e i r new system. S i m i l a r l y the esoterics of nineteenth 

century Europe r e j e c t e d Social Darwinism, rati o n a l i s m , C h r i s t i e i n i t y and 

t o a large extent, p o s i t i v e science, yet incorporated elements of a l l these 
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w i t h i n t h e i r new systems. Also, the most prominent feature of both sets 
of cosmology, Melanasian and European, was t h e i r homocentricity, t h e i r 
conceptualisation of the d i v i n i t y as man-centred and man-embodied. 

The e a r t h l y source of paramount transcendent force and occult power 

f o r the new esoterics v/as i d e n t i f i e d as the human ' v / i l l ' . The concept of 

" w i l l " although c e n t r a l t o the archaic western magical t r a d i t i o n and thus 

i n possession of a long, i f obscure, h i s t o r y (cf.Gray i n Tart, 1975:444-5) 

had been revised i n the 1880s by Nietzsche (the " w i l l t o power" of. Hughes 

1974:104) and by Schopenhauer. The l a t t e r ' s "The World as W i l l and Idea" 

( o f . Ravenscroft 1974:23) denied that God could ever incarnate on earth, 

and replaced the concept of an ultimate r e a l i t y w i t h what could be c a l l e d 

"a b l i n d s t r i v i n g of the V / i l l " . According to Ravenscroft (1974) 

Schopenhauer maintained that "the only r e a l i t y open to human beings was 

the a c t u a l physical experie.nce of v / i l l power" (24). The concept of W i l l , 

which was l a t e r to become the c e n t r a l premise i n the t e r r i f y i n g Weltanschauur] 

of- Adolf H i t l e r , (Bullock 1952: Index,' and Ravenscroft 1974:24-25), also 

p a r a l l e l s Bergson's "elan v i t a l " and Freud's " l i b i d o " ( c f . Hughes 1974:105). 

Although the moaning i n each of these cases varied, the idea of w i l l as a 

source of metahumaJi power, resident i n the human body, remained constant 

throughout. 

Rudolf Steiner conceived of " W i l l i n g " as one aspect of the t r i p a r t i t e 

c o n f i g u r a t i o n of man, and construed development of t h i s f a c u l t y as essential 

t o the attainment of " I n t u i t i o n " and s p i r i t u a l progress (Easton 1975:297-8), 

Human " v d . l l " was the i n d i v i d u a t e d , microcosmic counterpart of macrocosmic, 

d i v i n e " V / i l l " . But the concept of W i l l received i t s most potent expression 

and d e i f i c a t i o n i n Crowley's magical formula "Do what thou w i l l s h a l l be 

the whole of the Law" (Crowley 1971:422), Although f o r Crowley t h i s " W i l l " 

was brought forvrard during the sexual act, the reference was c l e a r l y to 
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the metaphysical power ( i , e , "thou") thought to be operative at the 
heart of " W i l l " (Crowley 1971:598 and 422-3).. The concept of " W i l l " i n the 
new e s o t e r i c cosmologies was s d i r e c t c orrelate of nineteenth century 
European man's experience and i n h e r i t e d view of himself as a choicemaker, 
a prime mover and a manipulator of n a t u r a l forces, which seemed, indeed, 
t o be a t the mercy of h i s w i l l . 

One other aspect of the esoteric's homocentric v i s i o n of d i v i n i t y w i t h 

which we s h a l l b r i e f l y deal i s the idea of " s p i r i t " . Whereas " w i l l " was 

f o r them a conjoint divine/human f a c u l t y , " s p i r i t " was considered man's 

di v i n e a l t e r - e g o , h i s r e a l ' - s p i r i t s e l f " . The r e a l nature of the " I " 

or the " s e l f " was not an e a r t h l y ego but a s p i r i t ego. Thus one present-

day Ajithroposophist/esoterlc, Easton (1975) considers the " I " to be"the 

s p i r i t u a l core of the human being" and maintains that awareness of t h i s 

" I " i s the only way of achieving r e a l personal "freedom" (Easton 1975:123-4); 

Clearly i t was not the " f e a r of freedom" (V/ebb 1971:XIII) which gave 

r i s e t o the new esotericism: r a t h e r the new esotericism was, on the one 

hand, a symbolically appropriate celebration of a new found e x i s t e n t i a l 

and m a t e r i a l "freedom" - the inheritance c f the l e i s u r e classes i n the 

nineteenth century - and, on the other hand, a more meaningful declaration 

of d i v i n i t y as being man-centred, man-embodied and ( i n keeping w i t h the 

new o p t i m i s t i c s p i r i t of science) a t t a i n a b l e by s c i e n t i f i c progress and 

discovery. 

4. THE SYMBOLIC 

I n t h i s section we s h a l l attempt to discover the meaning of 

esotericism f o r those who p a r t i c i p a t e d i n esoteric a c t i v i t i e s . The terra 
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'symbolic' was chosen rather than 'contentive* (Hahn 1973:219) since the 

meanings we i n f e r ( i . e . themes of power, redemption and regeneration) are 

both imputed and imposed. 

We s h a l l take.as axiomatic Burridge's (1969) view that r e l i g i o n has 

to do w i t h the discovery, i d e n t i f i c a t i o n , comprehension, ordering and 

usage of d i f f e r e n t types of power, and that access to these types of powers 

w i t h i n established frameworks secures, or at least makes possible, a 

redemption or sa l v a t i o n from e a r t h l y trappings or obl i g a t i o n s , Burridge 

terms the means w i t h which access to these types of power i s guaranteed 

as the "redemptive media" (1969:6), and the sequence of a c t i v i t i e s v/hich 

t h i s means involves as the "redemptive process". 

We have already i d e n t i f i e d the type of "pov/e'r", d i v i n i t y or •' 

source of v a l i d a t i o n and redemption, which was thought to be operative 

w i t h i n the new esoteric m i l i e u . I t was a pov/er v/hich resided w i t h i n the 

i n d i v i d u a l , i t was ' s p i r i t ' , 'ego', ' I ' or " s e l f " . The new means of 

e s t a b l i s h i n g access t o t h i s power was thought by the esoterics to inhere 

w i t h i n the f a c u l t y of ' w i l l ' . However, t h i s meant that " w i l l " s t i l l had 

to be a c t i v i t e d and developed, and there was a shortage of t r a d i t i o n a l l y 

recognised or established means f o r doing t h i s . Those who sought 

redemption had to look beyond outmoded forms of redemptive media ( i . e . 

C h r i s t i a n i t y ) and f i n d i n s p i r a t i o n i n an agency that endowed the i n d i v i d u a l , 

and the i n d i v i d u a l w i l l , w i t h great power. 

Precisely such an agency was provided by the modes of thougnt, 

methodology and practices of 'science'. Accordingly, science viras 

conceived as the new "redemptive medium", the new means f o r g e t t i n g i n 

touch w i t h power. 
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P r i o r t o demonstrating t h a t the esoterics of the nineteenth centuiy 

believed t h a t science and the s c i e n t i f i c method could secure and appropriate 

aveiiues of access t o the u l t i m a t e pov/er that lay w i t h i n man himself, we 

wish t o attempt t o explain why science was converted i n t o a redemptive 

toedia, why i t was thought t o be •po-.verful', 

C l e a r l y , o l d assumptions about power, i . e . those of Western C h r i p t i a n i t y , 

had l o s t t h e i r meaning and relevance f o r large sections of Europe's educated 

classes. C h r i s t i a n i t y had been s u b s t a n t i a l l y weakened i n the previous 

century by the r i s e of technological ent2;(*prize, the a n a l y t i c a l ravages 

o f the s c i e n t i f i c method, s o c i a l Darwinism, the m a t e r i a l i s t ethos and 

an increasing s o c i a l experience of atomisation and s p e c i a l i s a t i o n . 

C h r i s t i a n e t h i c s and r e a l i t y had become alienated from one another, so 

C h r i s t i a n i t y "no longer enabled the i n d i v i d u a l t o perceive the t r u t h of 

t h i n g s " (Burridge 1969:8). Further »the redemptive media contained v/ithin 

C h r i s t i a n i t y could no longer provide access t o the nev/ individuated 

conception ( i . e . s p i r i t ) of power. I t was not that the Christians held 

exclusive access t o power and i t s rewards, as was the case i n the Brahman/ 

Kshatriya s i t u a t i o n o u t l i n e d by Burridge (1969:150-1 & C h . I I I above) but 

th a t the Christians themselves seemed s t i l t e d and h y p o c r i t i c a l , f o r they 

no longer had access t o power or ultimate t r u t h , yet pretended that t h i s 

was not the case. Hence, the Chri s t i a n Churches were conceived of as 

dogmatic, prejudiced and misinformed and sometimes even e v i l (as i n 

Nietzsche's philosophy). 

An a l t e r n a t i v e set of assumptions about power was contained i n the 

Enlightenment philosophies of the previous (18th) century, i . e . r a t i o n a l i s m , 

p o s i t i v i s m and S o c i a l Darwiniwm. However, as we have seen (above p.137.) 

these too were re j e c t e d by large sections of the nineteenth century 

i n t e l l i g e n t s i a as la c k i n g i n both explanatory value and ' t r u t h ' value. 
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Brinton (1950) has pointed out that although r a t i o n a l i s m rejected God 
and the supernatural, i t was s t i l l a type of metaphysics, a cosmology, 
which u s u a l l y had •'a f u l l set of answers f o r the Big Questions" (334-6). 
But, by the l a t e nineteenth century i t was clear to many that rationalism 

• lacked a redemptive process - a "complete release from o b l i g a t i o n " 
(Burridge, 1959:13). Science and r a t i o n a l i s m had, i n t h i s case, contributed 
toa"lack of immediacy i n the s o c i a l experience of ultimate power" (from 
Isenberg, 1975:31). This viewpoint was, perhaps, encouraged by the 
ignoble compromise between r a t i o n a l i s m and C h r i s t i a n i t y i n the eighteenth 
and nineteenth centuries ( c f . Brinton, 1950:436). 

However i t seemed to many that the r a t i o n a l i s t s and s c i e n t i s t s did 

have access to c e r t a i n forms of i n v i s i b l e power. These were not d i v i n i t i e s 

or u l t i m a t e powers but manifestations of the power of man t o apprehend 

and harness forces of n a t u r a l energy. But i t also seemed that.the 

s c i e n t i s t s had l i t t l e c o n t r o l , physical or moral, over much of the power 

they were handling. This power had been "allowed to run w i l d " (Bur-ridge 

1969:172), I t was being misused by i n d u s t r i a l i s t s , businessmen and 

technocrats who were producing overcrov/ded c i t i e s , slum conditions, abject 

poverty, new forms of s o c i a l i n e q u a l i t y , p o l l u t i o n and mechaiaical ugliness. 

The new esotericism was an attempt t o capture aJid r e d i r e c t s c i e n t i f i c 

power t o convert i t i n t o a medium of redemption, a means of establishing 

contact w i t h u l t i m a t e power. I n a sense the esoterics sought to e f f e c t 

a transference of s c i e n t i f i c power from the domain of technology and 

m a t e r i a l progress i n t o the domain of s p i r i t u a l transcendence, f a i t h and 

meaning. They thought t h a t w i t h the a i d of s c i e n t i f i c i n v e s t i g a t i v e 

techniques the s p i r i t t h a t was believed to l i e w i t h i n the i n d i v i d u a l could 

be i d e n t i f i e d and made manifest. 

I t remains now t o demonstrate the extent to which the ' s p i r i t of 
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science', the s c i e n t i f i c method, i t s o r i e n t a t i o n s , metaphors and 

procedures, permeated the philosophies of the new esoterics. 

The Theosophical society was i n i t i a l l y the f i r s t group to attempt t o 

introduce a s c i e n t i f i c perspective i n t o matters of r e l i g i o n ( c f . Eliade 

1969:43). The Theosophists had compared Darwin's s c i e n t i f i c theory of 

evo l u t i o n t o Hindu, Buddhist and Egyptian ideas on metempsychosis, 

re i n c a r n a t i o n and 'progressive r e a l i s a t i o n ' , and had found chem to be 

l o g i c a l l y and metaphysically compatable. They believed that j u s t as 

"Man evolved from a lower l e v e l of animal l i f e .... and was at present 

c o n s t i t u t e d was on his way to higher and b e t t e r things", so also "Evolution 

continued on a cosmic scale, w i t h each i n d i v i d u a l bom and reborn thousaJids 

of. times u n t i l he had achieved e a r t h l y p e r f e c t i o n " (Webb, 1971 : 5 2 - 3 ) . 

Moreover, H.P. Blavatsky i n her "avowed attempt t o reconcile Science and 

Religion'' (Webb, 53) maintained that "Occult Sciences claim less and give 

more, at a l l events, than Darwinian Anthropology or B i b l i c a l Theology" 

(Blavatsky 1909. c i t e d i n Webb, 1971 : 53 ) . What they gave was a promise 

or o f f e r of access to ult i m a t e powers, to I'edemption and salvation. 

Rudolf Steiner's Anthroposophy v/as conceived as a " S p i r i t u a l Science". 

I t s purpose was t o b r i n g about an objective confrontation w i t h , and 

comprehension of, "supersensible r e a l i t i e s " . I n t h i s regard anthroposophy 

was established as an "objective continuation of science" (Steiner, 1951 : 

311-312) and went c l e a r l y beyond the l i m i t e d view of the s c i e n t i f i c 

endeavour which, Steiner f e l t , was prevaJ.ent i n the mid-nineteenth 

century ( 3 1 2 ) , Steiner even maintained that i t was out of the s c i e n t i f i c 

"mode of c o g n i t i o n " (311) that he drew his "experience of the world of 

s p i r i t " ( 3 1 1 ) . 

The r i t u a l power believed to inhere i n s c i e n t i f i c concepts of 
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o b j e c t i v i t y , sense v e r i f i c a t i o n and 'proof i s also brought out i n 

the objectives of the Golden Dawn group whose ' r i t u a l - workings' were 

o r i e n t a t e d towards transforming i n t a n g i b l e s p i r i t e n t i t i e s i n t o t a n g i b l e , 

observable, material ones. Crowley's 'Book of the Law' co-ordinated, 

i t s discoverer claimed, "the disconnected discoveries of science from 

physics to psychology i n t o a coherent and consistent system", and i t 

proved through " i n t e r n a l evidence" the existence of some "discamatc 

i n t e l l i g e n c e " w i t h which communications could be established (Crowley 

1971:418-420). 

I n a sense, the esoterics captured s c i e n t i f i c pov/er and converted 

i t i n t o r i t u a l power. They f e l t that man had become incomplete, he had 

been "inv/ardly broken up by modem c i v i l i s a t i o n and i t s demands .... and 

through t h i s ... (had) .. l o s t pov/er" (Rosch-Lehrs,1958:131-2). This 

power, they f e l t , could be regained through "natural s c i e n t i f i c empirical 

knowledge" (Steiner, 1951:273). For the l a t t e r , according to Rudolf 

Steiner, contained "something out of which the s p i r i t could be found again 

which had been l o s t from the creeds t r a d i t i o n a l l y preserved and believed" 

(273). Since science i t s e l f was t o t a l l y a product of human endeavour and 

willpower only science could bring to l i g h t a s p i r i t which existed not i n 

the "Beyond" but i n " t h i s side" ( i . e . i n man himself) (Steiner,1951:273). 

But science was not an end i n i t s e l f , only a medium of redemption and 

hence only a beginning. " S c i e n t i f i c lav/s", continued Steiner, "led to 

s p i r i t u a l laws" which represented "something higher than a l l the rest of 

nature" (273). A f t e r these had been achieved man was on his own - the 

a r b i t e r of h i s ovm destiny, and the master of his ov/n s p i r i t . For 

"whatever flows from t h i s - i n that i s man f r e e . He l i f t s himself above 

the r i g i d necessity of laws of the inorganic and organic; he heeds and 

f o l l o w s himself alone" (Steiner, 1951:273). 
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Contained i n the above raetaphysic i s a statement of s p i r i t u a l 
regeneration - "a condition of being i n v/hich humans become free movers, 
i n which there are no b b l i g a t i o n s " (Burridge, 1969:cover), Similar 
themes of redemption and regeneration recur frequently i n the h i s t o r y 
of the new esotericism, at the l e v e l s of both s e l f and society. 

Certain prominent Theosophists. e,g, Bauer ( c f . Rittelmeyer, 1929:19) 

and Olcott ( c f . C.V/ilson, 1974:229-30) were renowned f o r t h e i r a b i l i t i e s 

t o cure and heal. Rudolf Steiner was also credited with great healing 

pov/er. One of his p a t i e n t s , a prominent theologian, Frederick Rittelmeyer, 

who l a t e r became leader of the C h r i s t i a n Community, a t t r i b u t e d his recovery 

from neurasthenia and other i l l n e s s e s to the adoption of c e r t a i n exercises ' 

prescribed by Steiner ( c f . Rittelmeyer,1929:38) . 

The new esotericism also diagnosed and proposed remedies f o r social 

sickness. Society was frequently characterised as ' a i l i n g ' . Annie Besant, 

. f o r example, one of the leaders of the Theosophists, p u b l i c l y admonished 

her messianic protege, Krishnamurti i n 1910, to "come i n the Splendour of 

Thy Power and save the world which i s perishing f o r lack of Thee" ( c i t e d 

i n V/ebb 1971:61). The new wisdom of the Theosophists was, a f t e r a l l , 

revealed f o r the benefit of those people "infected by the moral epidemic 

of our century - hopeless materialism"(Webb:46). Theosophy guaranteed a 

transcendence and a regeneration - vestiges of hope and p o s s i b i l i t y . 

The regeneration of i n d i v i d u a l s p i r i t u a l l i v e s promised by the new 

esotericism, was a regeneration of s e l f i n t o a state of pov/er. This pov/er 

could then be t r a n s f e r r e d i n t o society where i t could have, depending upon 

the medium, e i t h & r b e n e f i c i a l or harmful consequences. (Some mediums were 

considered good, e.g. Steiner, while some were considered e v i l , e.g. 

.Crowley, c f . Ravenscroft, 1974, indeces, and C.Wilson, 1974:Ch,7). 
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Metaphors of s e l f and world s a l v a t i o n , of regeneration, renewal and 

redemption recur fr e q u e n t l y i n the epistemologies and h i s t o r i e s of the 

new esotericism. One of the metaphors deployed by certain groups, e.g. 

that l e d by Crowley, was b l a t e n t l y sexual. Crowley was also- detested by 

the English V i c t o r i a n establishment, who,largely Christian and reputedly 

a s c e t i c , correspond clo s e l y t o the type of"ascetic c u l t " , depicted by 

Leach (1976), which usually consj.ders the sexual act as the "prototype 

of e v i l " (74). Crowley represented the very a n t i t h e s i s of t h i s a t t i t u d e . 

He i n s i s t e d t h a t "sexual excitement .... (was) .... merely a degraded 

form of div i n e ecstasy" (Crov/ley, 1971:598). For Crowley sex was, i n 

Leach'.s terminology,"a symbol of the d i v i n e " (Leach 1976:74) and a means 

t o m y s t i c a l power. Crowley f e l t t h a t he had 

harnessed the w i l d horses of human passions to the chariot 

• of the S p i r i t u a l Sun. I have given these horses v/ings that mankind 

may no longer t r a v e l p a i n f u l l y upon the earth, shaken by every 

i r r e g u l a r i t y of the surface, but course at large through the 

boundless ether" (Crowley 1971:598). 

5. CONCLUSIONS 

By way of conclusion we s h a l l attempt to bring together the three 

i n t e r p r e t a t i v e strands which were ou t l i n e d at the beginning of our 

discussion. 

Reference t o Webb's pyscho-historical i n t e r p r e t a t i o n provided a 

meains of e s t a b l i s h i n g the nature and extent of the moral dilemmas and 

dissonances fa c i n g a large section of Europe's population i n the l a t e 

nineteenth century. But Webb's a n a l y t i c a l formulations were considered 

erroneous. 
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The s o c i o - s t r u c t u r a l i n v e s t i g a t i o n , r e l a t i n g esoteric representations 
t o s o c i a l forms and esta b l i s h i n g correspondences and correlations between 
experiences of society and perceptions of the divine, enabled us to a r r i v e 
at an understanding of why these new perceptions were esoteric and occult 
r a t h e r than anything else. For only esoteric philosophies, whether 
t r a d i t i o n a l (western magic), f o r e i g n (Hindu, Buddhist and Egyptian 
influences i n Theosophy) or invented ( S p i r i t u a l Science), contained the 
proviso t h a t man was innately- divine;- they thus pennitted a redemptive 
v i s i o n of man which t a l l i e d w i t h and made sense of a social experience 
of atomisation, d i f f e r e n t i a t i o n and a l i e n a t i o n . The esoteric philosophies 
prompted and va l i d a t e d a b e l i e f that d i v i n i t y cohered w i t h i n (v/as 'hidden' 
i n ) autonomous, i n d i v i d u a l man rather'than w i t h i n an external godhead 
(Steiner's 'Beyond'), external i n s t i t u t i o n s (churches) or an impersonal, 
m a t e r i a l i s t , r a t i o n a l i s t society. Further, t h i s d i v i n i t y was l o s t i n time 
( a l i e n a t e d ) and i n man (hence 'secret' and transcendent). But i t could 
be regained by the very f a c u l t i e s w i t h v/hich man had exercised his 'power' 
over the elemental, n a t u r a l world ( i . e . w i l l i n g and th i n k i n g ) and through 
processes and Liethods borrov/ed from the s c i e n t i f i c world. 

That science was perceived as the redemptive process par excellence 

was apparent i n the deference shown by the new^-esoterics towards ' s c i e n t i f i c ' 

methods, terms and metaphors. But science was not j u s t an i n t e l l e c t u a l 

legacy, an i n h e r i t e d mode of thought, i t s i g n i f i e d (our symbolic 

i n t e r p r e t a t i o n ) 'power' t h a t had been allowed t o run w i l d . The new 

es o t e r i c s captured t h a t power ajid attempted t o bring i t under c o n t r o l by 

i n v e s t i n g i t w i t h a moral and cosmic s i g n i f i c a n c e . 

They reaffirmed man's experience of autonomy by inve s t i n g him w i t h 

a personal i n t e g r i t y and s p i r i t u a l i t y . This was a v i s i o n of new s c i e n t i f i c 
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man, evolving towards immense heights of understanding and p u r i f i c a t i o n , 

f i r m i n h i s c e r t i t u d e of the existence of an individuated but pervasive 

s p i r i t u a l bond. And i t was upcn the basis of t h i s v i s i o n , t h i s new 

redemption, that the new esoterics promised healing and regeneration. 

I n r e c o g n i t i o n of the i n t e g r a t i v e , pervasive na^ure of man's s p i r i t u a l i t y 

they attempted to construct, or envisaged the p o s s i b i l i t y of, a whole new 

s o c i a l order f i r m l y based upon fundamental convictions of co-operation, 

wholeness and i n t e g r a t i o n . 



B. RUDOLF STEINER, PROPHET Aim SHAMN 

(For a b r i e f synopsis of the b e l i e f system S t e i n e r constructed, see 
Appendix A). 

1. DESCRIPTION OF STEINER'S L I F E 

Our source f o r information about S t e i n e r ' s e a r l y l i f e i s h i s 

u n f i n i s h e d biography (1925, trans.1951). From t h i s we l e a r n that he was 

bom i n 1861 and brought up i n the border area between A u s t r i a and Hungary. 

The e l d e s t son of a middle c l a s s Protestant stationmaster, Stedner hr.d a 

r e l a t i v e l y s o l i t a r y and withdrawn childhoodo Relegated to the position of 

" o u t s i d e r " by the c h i l d r e n of the Hungarian v i l l a g e to which he moved at 

the age of eight, he spent h i s time wandering i n the countryside, studying 

music, l i t e r a t u r e and a r t and conversing at times with the l o c a l l i t e r a t i -

a priest>.and a p h y s i c i a n i n t e r e s t e d i n philosophy. 

Prom an e a r l y age S t e i n e r was, he admits, constantly aware of 

r e a l i t i e s other than the p h y s i c a l world. This awareness took the form c f 

ah i n n e r conviction of s p i r i t u a l i t y , "an inner joy" (1951:11), "a profound 

experience" and an i n t u i t i o n that h i s ''real thoughts, f e e l i n g s and 

experiences were c o n t i n u a l l y i n that other world" (1 6 ) . He turned to the 

study of geometry, i t s l o g i c of i n n e r forms, ajid the philosophy of Kant 

which almost d e i f i e d the workings of that intangible force, the 'mind'. 

By studying these S t e i n e r hoped to receive confirmation of h i s ideas about 

hidden r e a l i t i e s and d i s c o v e r a means of expressing them. He saw 'thoughts' 

as " r e v e l a t i o n s of a s p i r i t u a l world on t h i s f i e l d of action i n the s o u l " 

(11) and he began to see the development of 'thinking' and the a c q u i s i t i o n 

of knowledge as means of penetrating ";knowingly into the supersensible". 

E v e n t u a l l y Stedner graduated from the l o c a l "Realschule" and entered 

the U n i v e r s i t y of Vienna, where he came under the influence of Professor 
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Karl SchrOer - who introduced him to the philosophies of Goethe, Hegel 

and S c h i l l e r . Steiner became deeply involved i n the study .-of Goethe, 

sympathising w i t h h i s attempts t o apprehend the- l i m i t s of thought and 

v i s i o n through the combined t o o l s of s c i e n t i f i c reason and poetic 

i n t u i t i o n . I n contrast t o Kant, Steiner's f i r s t i d o l , who looked only 

at l o g i c a l form, Goethe was concerned w i t h "ultimate phenomena" (Cassirer, 

1945:53). Steiner's i n t e l l e c t u a l passage from Kant t o Goethe i s revealed 

i n the follov/ing statement. 

"Goethe ... i s saying ... that the i d e a l element i n man, as 

perceived by S c h i l l e r , i s rooted i n the supersensible world, and 

i f man i s to move towards the p e r f e c t i n g of his being, he must f i n d 

h i s way to t h i s world. Man's ea r t h l y knowledge and his t h i n k i n g are 

valuable and necessary on the path, but they must be transformed" 

(Easton, 1975:5), 

I n 1886, Steiner published an i n t r o d u c t i o n t o Goethe's s c i e n t i f i c 

w r i t i n g s , i n v;hich he d e t a i l e d the l a t t e r ' s theory of colour, of plant 

metamorphosis and the projected r e l a t i o n s h i p between man and nature. I n 

Goethe, Steiner discovered a bridge between the objective s c i e n t i f i c 

world and his ov/n subjective perceptions of the s p i r i t u a l world. He 

became convinced that a s p i r i t u a l r e a l i t y could be found behind concept, 

sense and thought apprehension. This l e d him i n t o disfavour v/ith his 

ph i l o s o p h i c a l patrons, SchrOer and Von Hartmann, I t also l e f t him 

t o t a l l y opposed to both m a t e r i a l i s t and mechanistic theories of the 

universe, as exemplified i n the works of Iidarx and Newton. 

Steiner admired the s c i e n t i f i c r i g o u r and deductive power of the 

Newtohiems and Dar\'/inists, but condemned the a r i d i t y of t h e i r conclusions. 

He shuddered at the Marxist combination of "high s o c i a l ideals"..and .. 



166 

" m a t e r i a l i s t philosophy" (Shepherd, 1954:44), But nei t h e r was he at home 

w i t h t r a d i t i o n a l mysticism; h i s conviction that s p i r i t could only be 

apprehended through the a p p l i c a t i o n of 'corrective thought', i . e . through 

r a t i o n a l p r i n c i p l e s , i f i t v/ere not to remain "subjective and pathological" 

(Shepherd, 1954:47), alie n a t e d him from t r a d i t i o n a l i s t s v/ho advocated 

s p i r i t experience through asceticism and f e e l i n g . Steiner desired to 

carry "the l i g h t of the world of ideas i n t o the warmth of the inner 

experience" (Steiner 1951:125) and maintained that t r a d i t i o n a l mystics 

f a i l e d " t o understand the intimacy c f soul that one experiences while 

l i v i n g i n association w i t h ideas saturated i n the s p i r i t u a l that are 

gained from a personal intercourse w i t h the s p i r i t u a l world" (125). He 

even l i k e n e d the p o s i t i o n of the mystic to that of the m a t e r i a l i s t , i n 

that both set up "boundaries of knowledge at the line\*erein l i e the 

boundaries of sense perception" (125). 

Throughout h i s autobiography, Steiner constantly r e f e r s to his 

experience of detachment from the v/orld of normal men. He f e l t t o t a l l y 

removed from " a l l p a r t i s a n conceptions of l i f e " (107). This was r e f l e c t e d 

i n h i s w r i t i n g s which, he f e l t , gave people the impression that he was a 

"world estranged i d e a l i s t " (107), a categorisation which he was anxious to 

r e f u t e . But generally he found himself apprehensive of the "outer world", 

though i n h i s inner or s p i r i t world he " l i v e d as i f i n something s e l f 

evident" (140). The two worlds were separated by a " t h i n p a r t i t i o n " . 

" I l i v e d i n a world that bordered on the outer world, but i t was 

always necessary f o r me to step across a boundary i f I wished to 

have anything t o do w i t h the outer world" (Steiner 1951:175). 

Steiner moved to Weimar i n the l a t e 1890's, where he pursued studies 

i n t o contemporary science and philosophy, coming up against the 
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E v o l u t i o n i s t Haeckel and the philosopher Nietzsche. He admired Nietzsche's 

dionysiac i n t e n s i t y and found himself i n sympathy w i t h the l a t t e r ' s 

concept of 'superman'. But i n his book e n t i t l e d 'Nietzsche, Fighter For 

Freedom' (1895) he made i t clear that f o r him, such a superman could 

only come about f o l l o w i n g the a c q u i s i t i o n of s p i r i t u a l power. This also 

provided the basic theme f o r Steiner's f i r s t major work - 'The Philosophy 

of Freedom', i n which he declared that r e a l freedom could only be attained 

as the r e s u l t of a "deeper understanding of the nature of t h i n k i n g as a 

tr u e s p i r i t u a l a c t i v i t y and of conscience as a r e a l p a r t i c i p a t i o n i n 

ob j e c t i v e moral f a c t " (Shepherd, 1954:52). 

I n 1901 he became e d i t o r of a B e r l i n l i t e r a r y magazine i n the hope 

of b r i n g i n g h i s views t o a wider audience. His editorship was marked by 

a strong opposition t o the formal organised C h r i s t i a n i t y of the day. The 

Ch r i s t i a n s , he maintained, refused "to allow t c thought the p o s s i b i l i t y of 

penetrating t o the understanding of the higher t r u t h s of the Christian 

r e v e l a t i o n " (Shepherd 1954:60), Like Nietzsche, Steiner denigrated 

C h r i s t i a n s , m o r a l i s t s and " e t h i c i s t s " f o r perpetrating ethics which v/ere 

"uprooted from a l l world r e a l i t y " and thus "could not possess any power" 

(St e i n e r 1951:180). 

During t h i s period Steiner was involved i n an inner struggle, v/ith his 

' s p i r i t u a l ' perception, the pursuit of which threatened t o "engulf" him. 

His e a r l i e r desire t o see and experience t o t a l l y (201) the ' r e a l i t i e s ' of 

t h i s other world was transformed, he claimed, i n t o actual "powers of 

s p i r i t u a l v i s i o n " . 

When he had f i n i s h e d his b r i e f s p e l l of l i t e r a i y e d itorship he began 

a l e c t u r e t o u r of the major c i t i e s of Europe. I n 1902 he was asked to 

lead the German section of the c u r r e n t l y powerful Theosophical Society. 

His fame as a l e c t u r e r and v i s i o n a r y increased. His s k i l l and presence i n 
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l e c t u r i n g i s communicated by Edourd Schure w r i t i n g i n 1906: 

"When Rudolf Steiner was dt-'scribing the events and r e a l i t i e s of the 

s p i r i t world, he seemed to absolutely be at home wit h them. He was 

not describing, he was a c t u a l l y seeing the objects and scenes of 

these unknown regions and he made them so v i s i b l e to others that cosmic 

phenomena appeared actual .....One could not doubt the r e a l i t y of h i s 

s p i r i t u a l v i s i o n , which appeared as clear as physical, sight ..." 

( i n Shepherd 1954:66). 

As described elsewhere, Ch.I p.34 ) Steiner's collaboration w i t h 

the Theosophists terminated i n 1910. He saw t h e i r advocation of Eastern 

e s o t e r i c methods as profoundly vmsuitable f o r the western mind. For 

Steiner, d i r e c t knowledge of the "supersensible" could only be attained . 

through the development of r a t i o n a l consciousness i t s e l f . 

I n 1910 he published 'An Outline of Occult Science' which was to 

become the c e n t r a l t e x t f o r h i s group of follo w e r s - now renamed the 

'Anthroposophical Society'. He designed and b u i l t the 'Goetheanum' at 

Domach. This was to be a research and adin i n i s t r a t i v e centre f o r the new 

societ y . I t represented i n i t s design the basic p r i n c i p l e s of Anthroposophy. 

The l e c t u r e s and courses held i n i t - a g r i c u l t u r e , a r t , drama, education,, 

medicine, l e d to the foundation of other research centres and eventually 

t o the V/aldorf schools. 

Steiner was an accomplished poet, playwright, teacher and woodcarver, 

but h i s philosophy was designed t o cover a l l aspects of human endeavours 

and l i f e experiences. He suggested new types of s c i e n t i f i c endeavour, 

a g r i c u l t u r a l research, a r t i s t i c and l i t e r a r y programmes, but each of 

these a c t i v i t i e s v/as f i r m l y founded upon 'revealed' s p i r i t u a l p r i n c i p l e s . 

He also acquired a reputation as a healer. The exercises which he gave to . 
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one p a t i e n t were likened t o "a healing bath, or a refreshing bodily 

exercise, only more s p i r i t u a l and l i f e g i v i n g . One's whole organism became 

more normal, more harmonised" (Rittelmeyer 1 9 6 3 : 3 8 ) . He de/ised therapies 

f o r malformed, backward and a u t i s t i c c h i l d r e n . One of.Steiner's followers, 

A l b e r t S t e f f e n , noted (1961) that Steiner was able to diagnose p a r t i c u l a r 

i l l n e s s by seeing " i n s p i r i t the archetype of the sickness". I t was even 

possible, Steffen claimed, t o recognise"the s p i r i t that ruled i n his 

teaching i n the way t h a t he treated sick children'- (Steffen 1 9 6 1 : 1 9 6 - 7 ) . 

The kinds of healing Steiner u t i l i s e d involved drawing out and re-shaping 

the " c r e a t i v e forces" of both the microcosm and the macrocosm, the body 

and the universe ( c f . Steffen, 1 9 6 1 : 2 3 7 - 9 ) . 

During the F i r s t World War-Steiner continued t o lec t u r e throughout 

Europe, s t r e s s i n g the need f o r intem.ationai co-operation. But h i s 

a b i l i t i e s as a leader and prophet only became manifest at the close of the 

war. His work, i n d i s t r i b u t i n g the revelations that he had acquired from 

hi s reading of the Akashic Record v/as temporarily dropped. Convinced that 

economic c a l a m i t i e s , famine, m a t e r i a l and s p i r i t u a l confusion were 

descending upon Europe, Steiner drev/ up an 'exoteric' programme to rerai^dy 

the s i t u a t i o n . This programme, the " t h r e e f o l d s o c i a l order",^was orientated 

towards i n t e g r a t i n g and u n i f y i n g the three realms of human a c t i v i t y - the 

economic/material, j u r a l / p o l i t i c a l and c u l t u r a l / s p i r i t u a l - which had 

become d i f f e r e n t i a t e d i n the past but were, as a r e s u l t of the war, i n a 

stat e o f t o t a l separation and confusion (Easton, 1 9 7 5 : 3 2 2 - 3 ) . 

However, the new d i r e c t i o n s and ideas of t h i s "prophet of the age" 

(Rittelmeyer 1963:133) were received w i t h h o s t i l i t y by the German 

a u t h o r i t i e s and the various p o l i t i c a l p a r t i e s . I n Munich i n 1922 an 

attempt was made on Steiner's l i f e by members of the National S o c i a l i s t 

p a r t y , whose leader, Adolf H i t l e r , had e a r l i e r declared that Rudolf 
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s t e i n e r was Germany's grea t e s t enemy. (Ravenscroft 1974:261, Pauwels and 

Bergier, 1975:175). S t e i n e r ' s a s s o c i a t i o n with the K a i s e r ' s general, ' 

Von-Moltke, v/ho had become d i s i l l u s i o n e d with the war at e a r l y stage, 

l e d H i t l e r to brand S t a i n e r as a person who had stood i n the way of 

Germany's path to glory. Attempts were a l s o made to disrupt S t e i n e r ' s 

l e c t u r e s and meetings. A second a s s a s s i n a t i o n was attempted i n 1923. 

The Goetheanum was set on f i r e while S t e i n e r was l e c t u r i n g i n s i d e . He 

escaped, but the b u i l d i n g was t o t a l l y destroyed. S t e i n e r died i n 1925 

before the new b u i l d i n g was completed. He l e f t behind him a growing 

i n t e r n a t i o n a l body of d i s c i p l e s , a vast array of unpublished l e c t u r e s 

(5,000 i n t o t a l ) and some f o r t y books and plays. 

A general p i c t u r e of what -Steiner was l i k e as a man can be drawn 

from the glowing eulogies w r i t t e n a f t e r h i s death by various Anthroposophists 

(e.g. Rittelmeyer 1963, Steffen 1961 and Freeman and Waterman 1957 ed.). He 

has been described as a prophet (Rittelmeyer, 1963:133), a white magician 

(King 1970), a v i s i o n a r y and a seer (Wachsmuth 1958:161). This personal 

charisma was evidenced i n h i s hypnotic l e c t u r i n g a b i l i t y and h i s retinue 

of followisrs and admirers. But he was exceptionally humble i n manner ?Jid 

although he t o l e r a t e d admiration i n others he never, according to 

Rittelmeyer, became 'vain' or "conceited" ( c f . Rittelmeyer, 1963:82-3). 

By a l l accounts, he exuded a personal power i n the presence of which "one 

breathed the a i r of a freedom yet to come" (Rittelmeyer:88). This power 

was conceived to be the emanation of s p i r i t ; Steffen r e c a l l s how " I t 

occurred to nobody to ask i f he was young or old, f o r he was bome up 

by the immortal s p i r i t . Here was a person who made h i s t o r y , one who 

shaped and reshaped the present, a man of the future" ( S t e f f e n 1961:224). 

I n the introduction to a book of his. w r i t i n g s published two years 

a f t e r h i s death, Marie Von S t e i n e r claimed that her husband was alone 

the harbinger of the new consciousness. • His r e v e l a t i o n v/as the "alchemy 

of the soul nature" (1927.X). Only adherence to the s p i r i t u a l path and 
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l i f e s t y l e he advocated vrauld culminate i n eventual freedom and Icnov/ledge. 

She claims that he was "employed by the Divine V / i l l as an instrument i n 

the new phase of human s p i r i t u a l development" (1927:X). He alone had 

the a b i l i t y to transform the " c i r c l e of evolved consciousness" i n t o a 

man-centred dynamic " s p i r a l " , 

2. INTERPRETATION 

Attempting to c l a s s i f y and l o c a t e Rudolf S t e i n e r within one 

e s t a b l i s h e d ethnographic category of r e l i g i o u s o f f i c i a n t i s no easy task. 

I n vocation and p r a c t i c e he was a philosopher and w r i t e r . But to a large 

number of people he was a s p i r i t u a l teacher, a v i s i p n a r y , a " p r i e s t " 

( S t e f f e n 1911:105)? a poet, a s c i e n t i s t , an alchemist, a mystic, a prophet 

and a s o c i a l reformer. His l i f e s t y l e , personal o r i e n t a t i o n and 

p h i l o s o p h i c a l framework c e r t a i n l y encompass a v a r i e t y of aspects of a l l 

these l a b e l s ; and t h i s f a c t i n i t s e l f i s not without s i g n i f i c a n c e , because 

S t e i n e r was above a l l , an i n t e g r a t o r , someone who brought a v a r i e t y of 

i d e a s , concepts, categories of l i f e experience and i n t e r e s t , and people 

together within one meaningful e t h i c a l and e x p e r i e n t i a l framework. That 

the i d e a of ' i n t e g r a t i o n ' was c e n t r a l to S t e i n e r ' s teaching i s evident i n 

a comment by one of h i s p u p i l s who considered that S t e i n e r ' s written work 

pointed "the way i n t o wholeness which i s f i t t e d f o r European and Western 

man i n our time". Further, t h i s way "does not lead to personal power, 

but to moral p u r i f i c a t i o n , to a v/idening of consciousness into s p i r i t u a l 

experience and to the p o s s i b i l i t y of f u l l y e f f e c t i v e s e r v i c e to others, to 

humanity" (RBschl-Lehrs, 1958:131). 

T h i s s t r i v i n g tov/ards i n t e g r a t i o n i s a general c h a r a c t e r i s t i c of 

m y s t i c a l endeavours and of what Cambell (1972) r e f e r s to as the " c u l t 
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m i l i e u " ( 1 2 3 ) . The leader, or c h i e f figurehead, of the generally e c l e c t i c , 

s y n c r e t i c c u l t i s the person i n whom an i n i t i a l synthesis of opposed and 

d i s s o c i a t e d thought worlds and l i f e experiences i s r e a l i s e d . We have 

good grounds, then, f o r l o c a t i n g Anthropocophy's c h i e f mover, Rudolf 

S t e i n e r , within a category of 'exemplary prophet' since the l a t t e r i s , 

i n V/eber's terms, someone who has had a r e v e l a t i o n which involves f o r both 

"himself and f o r h i s follov/ers .... a u i i i f i e d view of the world derived 

from a consciously integrr.ted and meaningful a t t i t u d e tov/ards l i f e " 

(Weber 196G:53-9). Weber a l s o adds that: 

"To the prophet, both the l i f e of man. and the world, both s o c i a l 

and cosmic events, have a c e r t a i n systematic and coherent meaning. 

To t h i s meaning the conduct of mankind must be oriented i f i t i s 

to bring s a l v a t i o n " (Weber 1966:59). 

During the period 1921-1922 S t e i n e r was l e c t u r i n g i n Germany to 

l a r g e audiences numbering some two or three thousand (Adams 1958:5). 

People crowded round him to "hear about the p o s s i b i l i t y of a s p i r i t u a l 

renewal of science to receive an answer to e s s e n t i a l questions 

concerning t h e i r own development as human beings" (Roschl-Lehrs 1958:86). 

Also, 

" I n view of the chaos i n hiunan a f f a i r s which was then c l e a r l y 

beginning to manifest i t s e l f , they a l s o sought guidance f o r the 

s o c i a l t a s k s . o f the f u t u r e " (Roschl-Lehrs 1958:86). 

T h i s was the post war period during which St e i n e r was attempting 

to u n i f y the v/hole of Europe through h i s 'threefold s o c i a l order'. This 

l a r g e l y e x o t e r i c programme was accompanied by a vast p r a c t i c a l e x e r c i s e 

o r i e n t a t e d tov/ards "making Anthroposophy p r a c t i c a l l y u s e f u l and f e r t i l e 
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i n the most v a r i e d f i e l d s of outer l i f e " (Bock, 1958:25-6). 

S t e i n e r sought to bring forward aJid make public h i s conviction that 

at the heart of the s o c i a l world, at the centre of a l l philosophical, 

e t h i c a l , m a t e r i a l and occupational d i v i s i o n there existed an inner, 

u n d i f f e r e n t i a t e d , pervasive s p i r i t u a l bond. This aspect had, he f e l t , 

been glossed over by ce n t u r i e s of materialism and scepticism. The 

immediate post-war period was, f o r Steiner, the s i g n a l f o r t h i s inner 

u n i t y , t h i s i n n e r i n t e g r a t i o n and wholeness to be reintroduced to the 

everyday outer world, and thus r e o r i e n t a t e man on h i s evolutionary path 

towards s a l v a t i o n and transcendence. 

Having s a t i s f i e d ourselves that V/eber's category of 'prophet' i s 

a p p l i c a b l e to S t e i n e r we s h a l l now turn to Burridge (1969) who has 

provided us with an imaginative framework f o r i s o l a t i n g and inl:erpretins 

the e s s e n t i a l components of the prophetic category and frame of reference. 

Burridge argues that the prophet i s p r i m a r i l y an "adventurer", and 

a "div i n e f r e e mover", a t r a n s i t i o n a l person and an "outsider". The 

prophet has access to a transcendent source of i n s p i r a t i o n and on t h i s 

b a s i s he " a r t i c u l a t e s new assumptions". He i s "an image of the one and 

the many", he e x t e r n a l i s e s and a r t i c u l a t e s what others only f e e l or 

imagine; he a l s o symbolises, "redemption and regeneration" and he attempts 

to secure these f o r h i s following. ( A l l quotations, Burridge 1969:153-63). 

With the above i s o l a t e d aspects of Burridge's a n a l y t i c a l framework 

i n mind, we w i l l now attempt to a r r i v e at an understanding of St e i n e r ' s 

success and s o c i a l s i g n i f i c a n c e . E x p l i c a t i o n of the s i g n i f i c a n c e of 

Burridge's ideas w i l l a l s o , we hope, become manifest i n the discussion. 

Hence, we s h a l l examine and i n t e r p r e t the following three aspects of 

S t e i n e r ' s c a r e e r : ( a ) h i s s o c i a l s t a t e and experiences, (b) h i s rev e l a t i o n s 

and ( c ) what he and h i s r e v e l a t i o n s represented both to h i s followers and. 
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to c e r t a i n s e c t i o n s of the v/ider s o c i a l m i l i e u . 

(a) S t e i n e r : Outsider and divine free-mover ' • 

The events p r i o r to Rudolf S t e i n e r ' s transcendence through 

imagination and h i s subsequent v i s i o n s of the Akashic Record are the 

symptoms and circumstances which make up v/hat E l i a d e has termed the 

mystic or shaman's "period of incubation" ( E l i a d e 1968:74). I n St e i n e r ' s 

l i f e these took the form of a s e r i e s of experiences of, and periods of 

av/areness of 'outsiderhood' or detachment. I n h i s autobiography, S t e i n e r 

c o n s t a n t l y gives the impression of being lonely, withdrawn, a dreamer 

and a l o v e r of nature. He loved nature not so much f o r i t s e l f , but f o r 

what i t represented to him, i . e . a transpersonal hidden r e a l i t y . As a 

c h i l d , he was drawn to the v/orld of the imagination, a v/orld of hidden 

forms which were p a r t l y r e a l i s e d through music, l i t e r a t u r e and the 

s c i e n c e s , and a complementary v/orld of inner r e f l e c t i o n embodied i n the 

a c t i v i t i e s of l o c a l o u t s i d e r s , a p r i e s t , a doctor-philosopher and a 

monk ( c f . S t e i n e r 1 9 5 1 : C h . I - I I ) . 

S t e i n e r himself, as we have seen, divided r e a l i t y into two major 

domains, the p h y s i c a l and the s p i r i t u a l . He was conscious of the f a c t 

that these two. domains v/ere separated only by a very thin p a r t i t i o n , so i t 

v/as upon t h i s p a r t i t i o n that he focussed h i s e n t i r e a t t e n t i o n . He 

concentrated a l l h i s mental c a p a c i t i e s upon exploring the l i m i n a l , 

t r a n s i t i o n a l areas of consciousness, ioe. fantasy, dreams and the 

imagination; those areas which seemingly stretched across the p a r t i t i o n 

of r e a l i t y . 

His l a t e r p r e d i l i c t i o n f o r a form of transcendence which emphasised 

contemplation of the t r a n s i t i o n a l realms of human consciousness can perhaps 

be considered a consequence of h i s e a r l y s o c i a l experiences of marginality, 
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h i s enforced p o s i t i o n and circumstances as. sai "outsider" (1951 : 1 3 ) . 

Even i f i t would be too spe c u l a t i v e to postulate a causal l i n k between 

S t e i n e r ' s s o c i a l experiences and the types of symbolic representations 

which he l a t e r proffered, the c o r r e l a t i o n between h i s state of enforced 

raarginality and h i s construction of a 'metaphysics of marginality' i s 

very s t r i k i n g . 

The s o c i a l s t a t e of outsiderhood and an ori e n t a t i o n towards the 

• l i m i n a l ' remained with S t e i n e r f o r much of h i s l i f e . He chose to be a 

t o t a l "renegate" from h i s home and faimily (Ste.iner 1951: Ch.l) and moved 

con s t a n t l y between c i t i e s and u n i v e r s i t i e s , t r a v e l l i n g extensively through

out Europe, He spent h i s outer l i f e on the margins of society and h i s 

inne r , contemplative l i f e moving back and forwards across the boundaries 

of the known and unknovm. Thus S t e i n e r seems to have been invested with 

some quite remarkable, supra"'physical f a c u l t i e s : 

"The strange thing about him .,. ( i . e . S t e i n e r ) .... i s that no one 

need t e l l him anything about themselves. He seems to see one. He 

knows already when you come near, and yet he never condemns 

The v/hole world i s a whispering g a l l e r y to him and v i b r a t i o n s reach 

him f o r which we have no name" (Macmillan, c i t e d i n Adams, 1958:18). 

I n some d e t a i l s , S t e i n e r ' s l i f e s t y l e , of a l i t e r a r y nomad, a 

wandering philosopher and eventually the leader of an i n t e r n a t i o n a l 

movement, shows p a r a l l e l s with the l i v e s of the Eng l i s h Romantic poets and 

p a i n t e r s of the same era. For they a l s o , as Musgrove points out, l i v e d 

"marginal l i v e s " , often i n e x i l e , but yet maintained po s i t i o n s of 

interdependence with mainstream s o c i e t y (Musgrove 1974:66), S t e i n e r ' s 

" r e l a t i o n s h i p to the boundaries of s o c i e t y " (Musgrove 66) was l i k e those 

of the Romantics, highly ajnbivalent and ambiguous, St e i n e r , l i k e 
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Burridge's (1969:159) prophet, was an "adventurer", but unlike the 

Melanasian prophet noted f o r h i s adventures into.geographical spaces, 

S t e i n e r was an explorer of i n t e l l e c t u a l and conceptual inner space. But 

i n a l l these various senses he appears as a t r a n s i t i o n a l person, an 

•outsider', a divine f r e e mover, and by most accounts ( c f . Steffen 1961, 

Rittelmeyer 1963 and Freeman and Waterman, eds.1958) an ^[extraordinary'' 

(Burridge 1969:162) person, 

S t e i n e r , as the v e h i c l e f o r some kind of 'charismatic' (Weber 1922:46) 

transpersonal i n t e g r a t i v e force, symbolized "the one and the many"; Steffen 

d e s c r i b e s how, 

"Here spoke a true man. I t occurred to nobody to ask i f he was 

young or old, f o r he v/as borne up by the immortal s p i r i t . Here was 

a person who made h i s t o r y , one who shaped and reshaped the present, 

a man of the future" ( S t e f f e n , 1961:224). 

He appealed to a v a r i e t y of people. Apart from the array of doctors, 

lawyers, farmers, a c t o r s , teachers, a r t i s t s , w r i t e r s , s o c i a l workers, 

people of a l l ages a n d j c l a s s e s , that gathered around Steiner at Doraach 

In S\\ritzerland, he a t t r a c t e d "v/ell-to-do" conservatives v/ho were 

" s e r i o u s l y i n t e r e s t e d i n occultism or seeking f o r the e s o t e r i c background 

of C h r i s t i a n i t y " (Adams 1958:9). He a t t r a c t e d members of other 

theosophical and occult movements, f o r whom h i s "Rosicrucian. Theosophy ... 

brought the f u l f i l m e n t of t h e i r longings" ( 9 ) . E a r l y anthroposophists 

included freemasons, s o c i a l i s t s and s o c i a l reformers, army generals 

(e,g. Von Moltke) and statesmen. 

(b) S t e i n e r ' s s p i r i t u a l worlds 

We come now to a b r i e f d e s c r i p t i o n and inteirpretation of S t e i n e r ' s 
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r e v e l a t i o n . Whereas previously we considered the s p e c i a l circumstances 

and a t t r i b u t e s which, we f e e l , contributed to the s e l e c t i o n of Steiner 

as a 'genuine' agent of r e v e l a t i o n ; we v / i l l now go beyond the s o c i a l 

c o r r e l a t e s of h i s charisma ajid attempt a phenomenology of h i s r e l i g i o u s 

experience. However, t h i s experience and the motivation which preceded 

i t , c l e a r l y extended beyond and surpassed that of the prophet (as defined 

above p.l73)« So we are forced to broaden our perspective and introduce 

a t t r i b u t e s and conceptual constructs more u s u a l l y associated with other 

c a t e g o r i e s of r e l i g i o u s o f f i c i a n t . Considering the extent of S t e i n e r ' s 

own e c l e c t i c c h a r a c t e r and b e l i e f s , t h i s move seems j u s t i f i a b l e . 

One p o s s i b l e category i s that of mystic, as defined by V/eber (1966:173). 

but S t e i n e r himself denied being a mystic i n the t r a d i t i o n a l C h r i s t i a n 

sense, and there i s l i t t l e i n h i s philosophy which would allow us to 

connect him with the C h r i s t i a n 'love' mystics. There i s , however, a 

f u r t h e r category of r e l i g i o u s o f f i c i a n t with which S t e i n e r appears to 

share s p e c i f i c q u a l i t i e s and o r i e n t a t i o n s . T h i s i s the shaman, or t r i b a l 

mystic who i s a l l of seer, magician, healer, p r i e s t , prophet and 

philosopher. The shaman's p o s i t i o n and duties i n t r i b a l s o c i e t y c l o s e l y 

resembles S t e i n e r ' s acquired p o s i t i o n and duties i n V/estem society; both 

appear as u n d i f f e r e n t i a t e d r e l i g i o u s p r a c t i t i o n e r s ; and both combine 

e s o t e r i c o r i e n t a t i o n s (transcendence and e c s t a s y ) with e x o t e r i c orientations| 

( h e a l i n g , organising and handing out r e v e l a t i o n s ) . Rudolf Steiner, l i k e 

the shaman, sought to procure health and w e l l being, and to introduce 

harmony and i n t e g r a t i o n i n t o (and between) the realms of body, s p i r i t and 

s o c i e t y ( c f . Weiss i n Hamer, 1973:40-41 and E l i a d e , 1968:72-3.on these 

aspects of shamanism). 

From an e a r l y age, S t e i n e r "desired to experience the s p i r i t which 

manifests i t s e l f i n i t s own body, whose s p i r i t u a l r e f l e c t i o n i s moral 
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a c t i o n " ( S t e i n e r 1 9 5 1 : 1 0 5 ) . When t h i s experience cam'e, i t took the form 

of a " s p i r i t u a l v i s i o n of the l i v i n g world of t r u t h " ( 1 0 5 ) . S t e i n e r had 

discovered a possible' route and key to sensory transformation during h i s 

researches i n t o Goethe, so h i s e a r l i e s t ' v i s i o n s ' were a d i r e c t r e s u l t of 

h i s discovery that " l i g h t " as an emanation of 'etheric forces'could serve as 

a conceptual 'bridge' between s p i r i t u a l i n s i g h t and material understanding 

( 1 9 5 1 , 6 9 - 7 0 ) . But i t was through an extension of h i s f a c u l t i e s of 

imagination that he experienced h i s f i r s t v i s i o n . I n h i s autobiography, 

S t e i n e r described how "the f i r s t ray of s p i r i t u a l r e v e l a t i o n comes by 

means of fantasy" ( 1 9 5 1 : 2 2 0 ) . There i s here, i t seems, a c l e a r 

correspondence between the o r i g i n of S t e i n e r ' s revelatory experience and ' 

the c r e a t i o n of a c e r t a i n type, of shamanic ecstasy, as chronicled by 

E l i a d e ( 1 9 6 4 : 1 0 3 ) , Both were products of the "imagination" rather than 

outward p h y s i c a l transformation. 

T h i s p a r a l l e l becomes extended when we r e a l i s e that S t e i n e r ' s 

e a r l i e s t "powers of s p i r i t u a l v i s i o n " (1951:216) took the form of a 

contact with the s p i r i t bodies ("unknov/n knowns" 217) of two dead men. 

Contact with these souls through clairvoyance gave him the impulse to 

w r i t e h i s "Philosophy of Freedom" and provided him with much of the 

content of that work. He maintains that the l a t t e r was a product of h i s 

"concrete experience i n general of v i s i o n i n t o the s p i r i t u a l world 

r e i n f o r c e d by p a r t i c i p a t i o n i n the s p i r i t u a l experience of these 

two s o u l s " ( S t e i n e r 1 9 5 1 : 2 1 9 - 2 0 ) , The concept of 'absolute freedom' which 

S t e i n e r o u t l i n e s i n t h i s work a l s o occurs frequently i n shamanic l i t e r a t u r e : 

E l i a d e , f o r example, points out that symbolisms of ecstasy or magical 

f l i g h t "prove that the roots of freedom are to be sought i n the depths of 

the psyche" ( 1 9 6 4 : 1 0 6 ) , Further, " t h i s desire, to free himself from h is 

l i m i t a t i o n s , which he f e e l s to be a kind of degradation, and to regain 
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spontaneity and freedom" ( E l i a d e 1968:107) i s a d i s t i n c t c h a r a c t e r i s t i c 

of the shamanic e x e r c i s e , i f not of a l l r e l i g i o u s endeavours. 

S t e i n e r never employed mediumistic or s p i r i t u a l i s t p r a c t i c e s i n h i s 

p u r s u i t of c l a i r v o y a n t and c l a i r a u d i e n t powers. Instead he u t i l i s e d three 

mental f a c u l t i e s or higher 'forces of knowledge' which he had previously 

stimulated and developed within himself. These he termed "imagination, 

i n s p i r a t i o n and i n t u i t i o n " ( S t e i n e r 1951:220). The r e s u l t s of 'imaginative 

cognition' we have already discussed, Av/arcness of the second f a c u l t y , 

" i n s p i r a t i o n " gave to S t e i n e r an understanding of the conditions of the 

Macrocosm and showed him the s p i r i t u a l h i e r a r c h i e s which inhabited i t 

( c f . Ravenscroft, 1974:270). But i t was h i s transcendence through a 

development of the t h i r d f a c u l t y , i . e . i n t u i t i o n , that i s p a r t i c u l a r l y 

i n t e r e s t i n g for. us. The type of transcendence that r e s u l t e d corresponds 

c l o s e l y to the type of trsinscendence generally experienced by the A s i a t i c 

shaman as described by E l i a d e (1968:72-3). 

During h i s r i t u a l journey the t r i b a l shaman encounters and struggles 

with a s e r i e s of s p i r i t beings. He i s i n i t i a t e d at t h e i r hands and i s 

e v e n t u a l l y introduced to an intimate knowledge of the vrorkings of the 

u n i v e r s e . 

The 'intimate knowledge' which Rudolf S t e i n e r was introduced to 

through sensory transformation and the a c t i v i t i e s of s p i r i t beings v/as 

the Akashic Record. His e a r l y i n i t i a t i o n was the product of a lengthy 

preparatory period of a s c e t i c i s m and meditation. However, nowhere does 

S t e i n e r e x p l i c i t l y s t a t e that he underwent the second type of i n i t i a t i o n 

( f e a t u r e d i n shamanic l i t e r a t u r e ) i . e . the ascent of the s p i r i t into the 

s p i r i t world, the a t t a c k by s p i r i t s and confrontation with a supreme being. 

But there are i n d i c a t i o n s i n h i s wrritings that he did have a s e r i e s of 
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experiences which c l o s e l y p a r a l l e l those described f o r the shaman. 

During one s e r i e s of v i s i o n s and s p i r i t u a l experiences he v/as led' 

i n t o a personal confrontation with warring forces of good axid e v i l . He 

was forced to withstand and overcome, i n a s e r i e s of "inner b a t t l e s " , the 

temptations of a force of e v i l s p i r i t s l e d by Ahriman and L u c i f e r . He 

experienced an "inner struggle against the demonic pov/ers" ( S t e i n e r 

1951:275) v/ho v/ished to subvert h i s s p i r i t u a l perception. These 

adventures i n t o treinscendent realms, "which drove in t o billows and breakers 

a l l the f o r c e s of ... ( h i s ) ... soul", (1951i282) convinced him of the 

o n t o l o g i c a l existence and permanence of e v i l f o r c e s , balvation from these 

e n t i t i e s eventually l e d him, against h i s expectation, i n t o a v i s i o n of 

the l i f e , death and.resurrection of Jesus C h r i s t . He r e c a l l s : 

"The evolution of ray soul r e s t e d upon the f a c t that I stood before 

the mystery of Golgotha i n a most inward, most solemn, f e s t i v a l of 

knowledge" ( S t e i n e r , 1951:276). " 

S t e i n e r thus became convinced of the t r u t h of C h r i s t i a n i t y and he began 

to see C h r i s t ' s teachings and incarnations, not as articles..' of f a i t h , 

but as " m y s t i c a l " f a c t s , the v a l i d i t y of which he had v/itnessed i n a 

transcendent s t a t e . But even i n transcendence, he claims, he never l o s t 

o b j e c t i v e consciousness. His "soul experience i n i t s i n t e n s i t y at that 

t-ime came out of ... (an) ... o b j e c t i v e absorption i n pure, unclouded, 

sense observation" (1951:240). 

We knew from E l i a d e (1964) that the primary task of the t r i b a l shaman 

i n h i s r e s p e c t i v e s o c i e t y i s to act as healer, to diagnose i l l n e s s e s and 

procure a cure. His pov/er to do t h i s derives, E l i a d e t e l l s us, from h i s 

command over the "techniques of ecstasy -. that i s because h i s soul can 

s a f e l y abandon h i s body and roam at vast distances, can penetrate the 
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the underv/orld and r i s e to the sky" ( E l i a d e 1964:182). 

During healing, the shaman t y p i c a l l y sends h i s soul out on a journey into 

s p i r i t overworlds or underv/orlds, i n an attempt to recaptu.^-o the soul of 

the p a t i e n t , v/hose i l l n e s s i s p r i m a r i l y due to s o u l - l o s s . The type of 

heali n g S t e i n e r employed i s s i m i l a r i n aspects to t h i s . His i n i t i a l 

i n t e r e s t i n pedagogy and c u r a t i v e work derived from h i s experiences of 

educating a ten year old boy who had abnormal i n t e l l e c t u a l development, and 

showed symptoms of p h y s i c a l i l l n e s s . S t e i n e r r e a l i s e d that the "sort of 

education required by such a bodily and mental organism must be one that 

would awaken the slee|)ing f a c u l t i e s " . S t e i n e r was convinced the boy had 

great mental c a p a c i t i e s , but that these were hidden. I n h i s own words he 

had to " f i n d access to a soul which was, as i t were, in a sleeping s t a t e 

and must gradually be enabled to gain masterj'- over the bodily manifestations. 

In a c e r t a i n sense one had f i r s t to draw the soul i n t o the body" (quotations 

c i t e d by Strohschsin, 1958:154). While there i s no c l e a r reference here to 

S t e i n e r sending out h i s own soul, the p a r a l l e l with the other three elements 

of the shamanic 'healing journey' i . e . soul l o s s , and processes of searching, 

capturing and r e t r i e v i n g the l o s t soul, i s immediately s t r i k i n g . 

As with many prophets, S t e i n e r ' s healing powers were directed not so 

much towards the a l l e v i a t i o n of i n d i v i d u a l s i c k n e s s , but of a wider ' s o c i a l 

s i c k n e s s ' . S t e i n e r declared himself to be aware of the causes of Europe's 

moral dilemmas, i t s strains.: and s o c i a l dissonances. These he claimed to be 

(a) a general lack of deference to the s p i r i t u a l realms of existence, 

(b) mans a l i e n a t i o n from h i s inner, s p i r i t u a l s e l f , ( c ) the influence of 

i n f e r n a l e v i l forces and (d) an imbalance between the perceptual realms of 

p h y s i c a l , i n t e l l e c t u a l and s p i r i t u a l f a c u l t i e s , both i n i n d i v i d u a l s and 

i n s o c i e t y . Anthroposophy i t s e l f - S t e i n e r ' s creation - contained both 

diagnosis and cure. 
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( c ) S t e i n e r as C a t a l y s t 

S c i e n t i f i c optimism was the dominant i n t e l l e c t u a l i n heritance of ihe 

era i n which S t e i n e r l i v e d . This, despite the f a c t that, to many, the 

accompaniments to s c i e n t i f i c advance i . e . technology, progress, 

i n d u s t r i a l i s a t i o n , s p e c i a l i s a t i o n , overcrowding of c i t i e s , a l i e n a t i o n , 

p o l i t i c a l , n a t i o n a l and c l a s s confusion, were aberrant and unwelcome. 

Science and the r i s e of materialism and r a t i o n a l i s m had a l s o engendered 

f o r many the c o l l a p s e of t r a d i t i o n a l forms of worship - old "redemptive 

media" (Burridge, 1969 :6 ) and frameworks of meaning. Lprge sections of 

the i n t e l l i g e n t s i a v/ere aware of the immense 'power' inherent i n science 

but were a l s o aware of the chaos, the p h y s i c a l , mental and s p i r i t u a l 

p r i v a t i o n s that had been generated by that power. The nev; demand of the 

i n t e l l i g e n t s i a i n the l a t e nineteenth century was a return to the past when 

these conditions did not e x i s t . 

However i t a l s o seemed to many that the pov/er required to f u l f i l 

t h i s demand could be found within the e t h i c and p r a c t i c e of science. I t 

remained, then, f o r a s e l e c t i o n of people to a r t i c u l a t e these needs and 

rechannel the pov/er of science i n t o the realm of human redemption, 

s a l v a t i o n and regeneration; to convert a 'power' which, i t seemed, had 

so f a r only a negative, even e v i l r e a l i s a t i o n , into a power or agency f o r 

good. 

Amidst an assortment of other prophets and mystics, Rudolf S t e i n e r 

emerged and a r t i c u l a t e d a "way of thinking which r i g h t l y passes as 

' s c i e n t i f i c ' i n the knov/ledge of nature, and developed ... ( i t ) ... f o r 

knowledge of the s p i r i t " . This framework, permeated, he claimed, by an • 

" i n n e r f o r c e " ( S t e i n e r 1951:316-7) a l s o embodied representations contained 

w i t h i n a l l the other current b e l i e f systems, i . e . Alchemy, Rosicrucianism, 

Theosophy, science, r a t i o n a l i s m and C h r i s t i a n i t y . His Anthroposophy thus 
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i n t e g r a t e d a l l a v a i l a b l e "assumptions about power"; t h i s f a c t o r 

guaranteed the t r u t h and relevance of h i s enterprize and pointed the way 

towards moral regeneration, s o c i a l co-operation and s p i r i t u a l redemption. 

As an a l t e r n a t i v e to the " h e l l on earth" ( S t e i n e r , c i t e d i n Adams, 1935:18), 

which was the legacy of i n d u s t r i a l nineteenth century Europe, S t e i n e r 

p r e f e r r e d a s p i r i t u a l and temporal heaven "a new l i g h t upon the evolution 

of humanity" ( S t e i n e r , 1951:289). 

Adjunct; Rudolf S t e i n e r and Adolf H i t l e r : White and Black Shamans 

Th i s highly s p e c u l a t i v e s e c t i o n deals with a widespread anthroposophical 

b e l i e f ( c f . Ravenscroft, 1974) that Rudolf S t e i n e r and Adolf H i t l e r were 

agents and mediums f o r supernatural powers. S t e i n e r was a spokesman for 

C h r i s t and hence, i n anthroposophical terms an emissary of good and 

benevolent forces»v/hile H i t l e r as a professed hater of both C h r i s t i a n s and 

C h r i s t , was an emissary and servant of e v i l f o r c e s (both Ahrimanic - hence 

the f i x a t i o n with earthly,power, e a r t h l y w i l l and blood purity, and 

L u c i f e r i c - as apparent i n the concept of an Aryan superman). 

Here v/e f i n d a p a r t i c u l a r l y s t r i k i n g correspondence with a 

c l a s s i f i c a t i o n of both the cosmos and i t s agents in t o good and e v i l , or 

p o s i t i v e and negative elements, which i s a l s o found i n other s o c i e t i e s such 

as the A l t a i c and Buryat t r i b e s of Asia ( c f . E l i a d e , 1964), These elements 

are a l s o r e l a t e d to, and even imply, the conceptual existence of " r i g h t " 

and " l e f t " paths to transcendence or knowledge of the supernatural world 

( c f . T i r y a k i a n , 1975:13 and Ravenscroft, 1974:254). A l l three types of 

symbolic dichotomisation ( i . e . of cosmii, agents and'paths') are examples 

of the widespread ethnographic phenomenon known as "dual c l a s s i f i c a t i o n " 

(Needham 1973 b). 
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We w i l l now attempt to contrast Anthroposophical b e l i e f s about the 

p o l a r i t y of S t e i n e r and H i t l e r with the ethnographic example of dual 

c l a s s i f i c a t i o n v/hich viras mentioned above. 

Among the A l t a i c and the Buryat there e x i s t s a precise c l a s s i f i c a t o r y 

d i s t i n c t i o n between "v/hite" and "black" shamans. The former are believed 

to have r e l a t i o n s with " c e l e s t i a l " or "uranian" gods and s p i r i t s , i . e . 

d i e t i e s of the higher regions, who are generally benevolent, a l l powerful 

but d i s t a n t , whereas the l a t t e r are believed to be f a m i l i a r with " e a r t h l y " 

or " t e l l u r i c " s p i r i t s , i . e . d i e t i e s of "the below" or lower regions, 

who are v i n d i c t i v e , sometimes ' e v i l ' or " i n f e r n a l " and are "subterranean". 

The s p i r i t s v/ho consort v/ith the black shamans generally represent l o c a l 

hierophanies who have, according to E l i a d e " f a l l e n i n rank as the r e s u l t 

of changes i n the pantheon" ( E l i a d e 1963:186). Among the A l t a i c t r i b e , 

"black" shamans are thought to descend to the underworld while "white" 

shamans s p e c i a l i z e i n ascents to the overworld. 

E a r l i e r , v/e r e f e r r e d to (p,.'j u ) the nature of Rudolf Steiner's 

r e l a t i o n s with c e l e s t i a l s p i r i t s and noted h i s claims to have fought with 

and overcome the f a l l e n angels of C h r i s t i a n and Zeroastrian mythology^ as 

w e l l as even l e s s e r but dangerous demigods (the elementals) i n order to 

e s t a b l i s h contact vdth the c h i e f c e l e s t i a l being of the C h r i s t i a n 

hierophany, i . e . Jesus C h r i s t . 

Adolf H i t l e r was, according to s e v e r a l sources (Webb 1971, 

Ravenscroft, 1974:158-60'and Paewels and Bergier i n Tiryakian 1975), an 

occu l t enthusiast who shared S t e i n e r ' s i n t e r e s t i n G r a i l mysticism. 

E a s t e r n e s o t e r i c i s m , Kabbalism and Alchemy. H i t l e r also had a philosophy 

of " w i l l " , which he had derived from the v/ritings of Nietzsche and 

Schopenhauer. He claimed to have had a v i s i t a t i o n from a transcendent 

but " i n t r e p i d and c r u e l " superman (Ravenscroft 1975:38) and he was also 
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a member of the Thule black magic group, p r i o r to becoming leader of the 
4 

Nazis. 

H i t l e r e s t a b l i s h e d a s e r i e s of occult and magical groups within the 

Nazi party, i , e . the "ahnenherbe" and the "Thule G e s e l l s h a f t " , of which 

h i s c h i e f o f f i c e r s Hess and Himmler were members and organisers. H i t l e r ' s 

main symbol - the swastika (a cross with i t s points inverted) v/as 

o r i g i n a l l y an Egyptian occult i n s i g n i a - though i n h i s hands i t came to 

s i g n i f y contempt f o r Judaism and C h r i s t i a n i t y . ^ H i t l e r a l s o talked of 

a f i n a l human mutation - the "Man God" (Ravenscroft 1974:250) a concept 

which p a r a l l e l s i n s u b j e c t , i f not i n meaning, Steiner=s conviction that 

God ( i . e . s p i r i t ) r e s i d e d v/ithin man himself. F i n a l l y , H i t l e r persecuted ' 

German Anthroposophists before-and during the war, and he a l s o regarded 

S t e i n e r with contempt, as outlined e a r l i e r (p. 

The h i s t o r i c a l t r u t h of these various aspects of H i t l e r ' s l i f e does 

not concern us here. Neither are we concerned with the v a l i d i t y of e i t h e r 

S t e i n e r ' s or H i t l e r ' s imputed experiences of ecstasy and transcendence. 

The focus of our i n t e r e s t i s the manifestation of a pattern (whether 

invented, i n f e r r e d or a c t u a l ) i n r e l i g i o u s representation, and the c l ^ s e 

correspondence between t h i s pattern and a 'pattern manifest i n the 

c l a s s i f i c a t i o n , of shamans i n a p a r t i c u l a r ethnographic context. H i t l e r ' s 

o r i e n t a t i o n s and p r a c t i c e s c l o s e l y resemble those of the A s i a t i c "black" 

shaman, an o f f i c i a n t who, according to E l i a d e (1964) and Huxley (1976) 

explores the underv/orld, and i s "connected with sorcery and death" 

(Huxley 1976:289). The "black" shaman i s a l s o associated with the earth 

which i s sometimes symbolised by blood and e n t r a i l s . H i t l e r ' s ideology 

of r a c i a l p u r i t y based upon Aryan blood and h i s war s a c r i f i c e s come to 

mind. 
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S t e i n e r , i n contrast^, resembles more the A s i a t i c "white" shaman who 

a s s o c i a t e s with c e l e s t i a l s p i r i t s , gods of the- above^ and deals i n healing, 

r e j u v e n a t i o n , immortality and l i f e . -

The correspondence between these tv/o prophets of the e a r l y tv/entieth 

century and the a r c h a i c A s i a t i c shamans i s c e r t a i n l y very s t r i l : i n g . But 

u l t i m a t e l y , the connexion i s only made possible by the existence i n each 

example of conscious representations \vhich divide the universe into 

opposed schemes of benevolence and malevolence, powers and agents of good, 

and powers and agents of e v i l . C l e a r l y , the Anthropologist i s not 

concerned of the r i g h t s or wrongs, the t r u t h value of these representations. 

They are c l e a r l y c l a s s i f i c a t i o n s and as such are mediations or constructs 

of the mind. But on what are these constructs based? 

The c r o s s - c u l t u r a l recurrence of dual c l a s s i f i c a t i o n schemes such 

as these and the almost constant a s s o c i a t i o n of the categories l e f t and 

e v i l , r i g h t and good has l e d to the speculation that "dual schemes and 

t h e i r constituent p r i n c i p l e s r e f e r to constant tendancies of the 

human mind" ( c i t e d i n Needham, 1975b:XAXl), However, as Needham (1973b) has 

pointed out, there are no r e a l means of e s t a b l i s h i n g the correctness and 

ethnographic v a l i d i t y of such a proposition. Since dual c l a s s i f i c a t i o n 

schemes are i n v a r i a b l y i n h e r i t e d and unconscious the anthropologist can 

make no d e c i s i o n about the thinking processes of the people who manifest 

such schemas. The f a c t that ethnographic evidence can be ordered by 

l o g i c a l , c r i t e r i a "does not prove that these are i n t r i n s i c to c o l l e c t i v e 

r e p r e s e n t a t i o n s " (XXXIV). 

A l t e r n a t i v e l y , i t could be suggested that dual c l a s s i f i c a t i o n , 

although i t can be analysed l o g i c a l l y and. although i t suggests the 

presence of l o g i c a l processes such as analogy, homology e t c . i n the minds 

of the people studied, does not s i g n i f y l o g i c a l processiss so much as a 
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•universal form of metaphysical awareness. This implies that r i g h t and 

l e f t , and black and white are conceptual representations5 maps or ways 

of apprehending metaphysical r e a l i t i e s which do contain o n t o l o g i c a l l y 

' r e a l ' but opposed forces of u l t i m a t e good and ultimate e v i l . Further, as 

i s suggested by the indigenous view (Anthroposophical and shamanic), the 

existence of these forces, whether they e x i s t i n man or i n the cosmos 

(or b o t h ) , cajn be ascertained or v e r i f i e d through mystical transcendence. 

This view also complements Robert Hertz (1960:111) o r i g i n a l argument 

that the use of r i g h t aiid l e f t as analogies f o r good and e v i l has a 

ph y s i o l o g i c a l basis ( i . e . an asymmetry i n the structure of the humaji b r a i n ) . 

For i t i s a general conviction i n many branches of esotericism ( c f . B l a i r 

1975: 181) t h a t the r i g h t (underdeveloped) side of the brain i s the 

b i o l o g i c a l l o c a t i o n of man's s p i r i t u a l f a c u l t i e s . The vddespread 

condemnation of the l e f t side and of l e f t 'paths' i s then representative 

of a means of minimising upon the use of the overdeveloped l e f t part of 

the b r a i n . I n theory, the consequence of such an a c t i v i t y would be the 

reduction of man's overstressed e a r t h l y tendencies and an elevation from 

h i s legacy of darkness i n t o the power of the l i g h t . 
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"There a r e r e l a t i o n s everywhere and r e l a t i o n s a r e l i f e . " 

Goethe 
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A. ANTHROPOSOPHY; AN ESOTERIC MOVEMENT 

INTRODUCTION • ' 

For a d e t a i l e d h i s t o r y of the Anthroposophical Movement and i t s 

o f f s h o o t s , the C h r i s t i a n Ccmmmity and the Camphill Organisation, the 

reader i s r e f e r r e d t o Easton (1975:429-435 and Ch.XIV) and also to 

Shepherd (1954:171-3 and Ch.XVIII). The comprehensive and varied outlook 

of the movement, and of Steiner»s teachings, i s apparent i n the type and 

number of i n s t i t u r i o n s and bodies of thought v/hich have developed since 

Steiner's death. The complete range of thjese i s indicated i n P i g . I . 

The centre of the anthroposophical world i s s t i l l the Goetheanum 

at Domach i n Switzerland. This i s the headquarters of the General 

Anthroposophical• Society axid. the l o c a t i o n of a small Anthroposophical 

community, a t r a i n i n g college f o r teachers, a research centre and .a school 

of a r t s and c r a f t s . Regular l e c t u r e s , and annual performances of Steiner's 

"Ebur ^'!ystery Plays" and Goethe's "Faust" are held i n the Goetheanum, I t 

i s also a centre f o r s p i r i t u a l research ( c f . F i g . I I ) and v i s i t s to i t by 

Anthroposophists from a l l over the world have a q u a l i t y of 'pilgrimage'. 

The General Anthroposophical Society i s believed to have a t o t a l 

membership of some 30,000. But there are smaller n a t i o n a l anthroposophical 

s o c i e t i e s i n most v/estem Europian countries, and i t i s to these that members| 

pay t h e i r dues. Each society meets r e g u l a r l y to integrate the various 

Anthroposophical a c t i v i t i e s being c a r r i e d out i n the respective country, 

i . e . Waldorf schools, research centres, bio dynamic farms and farming 

colleges, c r a f t centres, communities, presses, bookshops and t r a i n i n g 

centres. 

A major i n t e r n a t i o n a l offshoot o f Anthroposophy i s the Caraphill 
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Organisation, founded by Dr. Karl Konig at Aberdeen i n Scotland i n 1940. 

The Camphill Organisation comprises a series of schools and v i l l a g e 

communities f o r mentally handicapped adults i n countries as f a r apart 

as England, I r e l a n d , Noi'way, Holland, Germany', Switzerland, South A f r i c a 

and the United States. The centre of t h i s s o c i a l work orientated 

organisation i s s t i l l at Aberdeen i n Scotland. 

The " C h r i s t i a n Community" i s a church organisation founded at the 

suggestion of Rudolf Steiner i n the early 1920s. But although i t 

u t i l i s e s Steiner's teachings, AnthropoBophical a r t , architecture arA 

s p i r i t u a l practices i t i s l a r g e l y autonomous from the Anthroposophical 

Society. I t i s both esoteric and exoteric i n character, being non-

p r o s e l y t i c but possessing a wealth of l i t u r g i c a l , ceremonial practices 

derived from C h r i s t i a n i t y and Anthroposophy. There are a v a r i e t y of 

C h r i s t i a n Community centres i n both Germany and B r i t a i n . 

Having b r i e f l y o u t l i n e d the general organisational character of the 

Anthroposophical world, i t now remains to demonstrate i t s c o m p a t i b i l i t y 

w i t h the 'Model of Esotericism' which v/e constmicted e a r l i e r ( c f . Ch.I:C). 

This w i l l proceed through an enumeration of the chief features and 

c h a r a c t e r i s t i c s of Anthroposophy i n terms of the three »emic' and three 

'symbolic' categories which, we decided, c o n s t i t u t e d the basic framework 

of the i d e a l - t y p i c a l esoteric group, i . e . : 

EMIC. 

I , A t r a n s - s o c i a l , transpersonal objective. 
I I , Knowledge of, or a b e l i e f i n , trainscendent r e a l i t i e s . 

I I I . Involvement i n s p e c i f i c practices or a c t i v i t i e s , the purpose 
, of which i s to actualise a state of. transcendence. 
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SYMBOLIC . 

IV. I n i t i a t i o n . 
V. H i e r a r c h i s a t i o n . 

Y I , Separation. 

I . A TRANS-SOCIAL TRANSPERSONAL OBJECTIVE 

Anthroposophy was o r i g i n a l l y defined by Rudolf Steiner as follows: 

"Anthroposophy i s a path of knowledge, to guide the s p i r i t u a l i n the human 

being t o the s p i r i t u a l i n the universe" ( c i t e d i n Shepherd 1954:171), More 

re c e n t l y i t s s p e c i f i c a l l y esoteric character has been indicated by Shepherd, 

who maintains that i t must be distinguished from conventional types of 

r e l i g i o n , which are p r i m a r i l y concerned w i t h matters of f a i t h and order 

since i t deals d i r e c t l y w i t h " s p i r i t u a l phenomena" through a form of 

"higher knov/ledge" (171). This higher knowledge. Shepherd claims, can be 

a r r i v e d at through a process of s c i e n t i f i c observation, objective reasoning 

and sense v e r i f i c a t i o n . Thus Anthroposophy can be considered a system of 

explanation, a means of unfolding "the deepest t r u t h s and wisdom teachings" 

of a l l r e l i g i o n s (Steiner, c i t e d i n Shepherd, 170) but p a r t i c u l a r l y of 

C h r i s t i a n i t y which, i t i s believed, contains the deepest s p i r i t u a l content 

o f a l l . 

Steiner's w r i t i n g s , h i s books and lectures contain the main tenets of 

Anthroposophical transcendence and these provide a set of guidelines f o r 

every p o t e n t i a l aspirant of the 'mystical' path. But Anthroposophical 

modes of transcendence can be distinguished from the types of transcendence 

advocated by t r a d i t i o n a l C h r i s t i a n mystics and gnostics. For the 

Anthroposophist, a transcendence through " s t r i c t l y c o n t r o l l e d t h i n k i n g " 

r a t h e r than pure f e e l i n g leads eventually to a rev e l a t i o n of higher orders 

of existence. This t h i n k i n g i s a c t i v i t e d and co n t r o l l e d by the " v / i l l " . 



93 

A successful transcendence'leads to the "laws of the s p i r i t u a l 

. world" f l o w i n g i n t o the p a r t i c i p a n t and these i n turn lead to higher 

silages of c o g n i t i o n . The successful seeker becomes aided by the forces 

of the "Y/orld Order" and enters i n t o a conscious clairvoyant state of 

'oneness' w i t h the " a l l embracing s p i r i t of l i f e " . But he does not become 

t o t a l l y absorbed by t h i s s p i r i t , h i s p e r s o n a l i t y i s not a n n i h i l a t e d , as 

i s u s u a l l y expected of both Eastern and Western mystics. Bather, he 

maintains a p r a c t i c a l existence w i t h i n the world, serving out his 

i n c a m a t o r y destiny, but w i t h a greater understanding, purpose and moral 

st a t u s . Redemption i s made possible through the soul* s "v/ithdrawal from 

the r e a l i t i e s of the senses", but the i n v e s t i g a t o r himself i s not 

estranged from the world. ( A l l quotations from Steiner, 1973:130-47). 

I I . KNOWLEDGE OF, OR A BELIEF IN, TRANSCENDEIiT REALITIES 

The Ahthroposophisfs knov/ledge of transcendent s p i r i t u a l r e a l i t i e s 

comes from Steiner's f a m i l i a r i t y w i t h the 'hidden' occult chronicle he 

r e f e r s to as the "Akashic Record". The purportedly transcendent nature of 

t h i s chronicle has already been ind i c a t e d (see above: Here we v / i l l 

b r i e f l y p o i n t out some of the s a l i e n t features of Steiner's i n t e r p r e t a t i o n 

o f i t , 

Steiner postulated a vast h i s t o r y of man and the earth dating from 

the collapse of what he c a l l e d the 'Lemurian-Atlantean Age' during which 

man was a semi-physical being, created and dominated by a Divine W i l l . 

The subsequent evolution of consciousness i s divided i n t o f i v e stages or 

'epochs'. These' stages were: 
(a) The Ancient Indian Epoch 
(b) The Ancient Persian Epoch 
(c) The Egypto-Chaldean Epoch 
(d) The Graeco-Roman c u l t u r a l Epoch 
(e) The Consciousness soul Epoch (A.D.1500+-) 
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For a de t a i l e d d e s c r i p t i o n of what took place i n these Epochs the 

reader i s r e f e r r e d t o Easton (1975:Ch.II), For the moment i t w i l l s u f f i c e 

t o i n d i c a t e that during one of these Epochs (the Ancient P e r s i a n Epoch) 

the w o r l d entered i n t o the 'Kali Yuga' or .Dark Age which lasted u n t i l the 

tv/entieth century A.D. For t h e whole of t h i s p e r i o d mankind had no 

d i r e c t p e r c e p t i o n of the s p i r i t u a l worlds. However knowledge of these 

survj.ved among a number of rai'stery i n i t i a t e s and was only p u b l i c l y 

revealed f o r the f i r s t time by the esoterics of the early twentieth 

c e n t u r y • ( c f , Easton, 1975:34). 

Through these Epochs l i s t e d above man developed four bodies, the 

ph y s i c a l , ether, a s t r a l and ego bodies. The l a s t of these, the ego body 

evolved three soul conditions, -the s e n t i e n t soul, the i n t e l l e c t or 

mind soul and the consciousness s o u ] . These three souls are also r e f e r r e d 

to c o l l e c t i v e l y as the ' e g o - c o n s c i o u s n e s s ' . Man i s thus a f o u r f o l d 

being comprising ph,ysical, ether, a s t r a l , and ego bodies, but i s also 

considered a t h r e e f o l d being - possessing body, soul and s p i r i t (Easton 

1975:36 ), 

Consciousness soul i s the highest development of the ego body, and 

through i t mankind w i l l u l t i m a t e l y regain h i s place i n the s p i r i t world. 

C h r i s t i a n i t y , r a t i o n a l i t y and science v/ere those developments i n a Divine 

Plan which i n t e r n a l i s e d man w i t h a nev/ r e s p o n s i b i l i t y t o decide his ov/n 

cosmic destiny. 

Mankind, through the f a c u l t i e s of his ego body - f e e l i n g , v / i l l i n g and 

t h i n k i n g , and through the a p p l i c a t i o n of three meditative steps -

a c t i v i t i e s of 'sensation', 'imagination' and ' i n s p i r a t i o n * . can a t t a i n 

knowledge of the higher worlds. Consequently, he can lessen the burden of 

'karma' bestowed upon him i n f u t u r e incarnations. 
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At the heart of the whole process i s perception of the complete 

ego, an i n t u i t i o n which permits a "stepping outside of oneself", an 

u l t i m a t e ' s e l f - l e s s ' merging with other egos. (Steiner, 1927:90-95). 

Steiner postulated a tension between consciousness soul sind i t s 

precedent - i n t e l l e c t or mind soul. Mind soul i s operated by the 

forces of ' L u c i f e r ' one of the two forces of e v i l ( L u c i f e r ajid Ahriman). 

L u c i f e r tempts men i n t o delusions of grandeur, i n t o b elieving that 

through reason they can master the universe. Steiner prophesied that the 

t w e n t i e t h century would terminate i n a v i c t o r y f o r L u c i f e r - reasora 

would dominate, but t h i s would be l a t e r overcome by the forces of l i g h t -

the millenium v/hen the consciousness soul would reign supreme. 

The idea of Christ f i g u r e s prominently i n Anthroposophy. Christ i s 

a p e r s o n i f i c a t i o n of the 'ego*, the ' s e l f , the '^'. His coming was 

pr e d i c t e d i n the B i b l e . Christ's l i f e , h i s struggle f o r knowledge and 

the defeat of L u c i f e r ' s forces at Golgotha was a metaphor f o r i n d i v i d u a l 

attainment, Christ also paved the way f o r a t h i r d great ' i n i t i a t i o n ' -

t h e i n i t i a x t i o n of t h i n k i n g . 

The above b r i e f phenomenology of Anthroposophical knowledge represents 

a gross s i m p l i f i c a t i o n . For more d e t a i l s the reader i s r e f e r r e d to 

Steiner's "Occult Sciences" and "Theosophy" (Steiner 1969:298-325 and 

1973:17-119). I n a l a t e r section (IV) we s h a l l deal vdth Steiner's 

theosophical system of esoteric and exoteric correspondences. 

I I I . II'iyOLVEf.lENT IN SPECIFIC PRACTICES OR ACTIVITIES. THE PUPJOSE OF 
WHICH I S TO ACTUALISE A STATE OF TRAI^SCENDENCE 

As i n d i c a t e d e a r l i e r , transcendence f o r the Anthroposophist i s 

achieved through 'thought power'. Thinking a c t i v i t e s the ' s e l f soul'. 

Attainment f o r - t h e i n i t i a t e proceeds i n a manner obeying a l l the rules 
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of science. However, the desire f o r attainment must be grounded i n a 

q u a l i t y of selflessness, i . e . the a b i l i t y t o love. This q u a l i t y can be 

acquired through the performance of s e l f l e s s tasks i . e . education, 

therapy., s o c i a l work, healing or else through types of work (e.g. a r t i s t i c , 

i n t e l l e c t u a l or economic) which are dedicated not to s e l f g r a t i f i c a t i o n 

or m a t e r i a l gain, but to the good of the community and the s p i r i t u a l 

progress of humanity.. 

The a c t u a l esoteric path i t s e l f , the "ascent t o a supersensible state 

of consciousness" (Steiner, 1969:228) involves the practice o i intensive 

meditation. The esoteric p u p i l s ' normal state of "objective cognition" 

(235) i s transformed i n t o a state of "imaginative cognition" through a 

process of contemplation which-involves: (a) observation of an object, 

(b) the construction of an a f t e r image or ''symbolic thought p i c t u r e " (229) 

and (c) meditation on a l l the aspects of that 'thought p i c t u r e ' . Successful 

contemplation can lead t o sensations of " b l i s s " and " l i b e r a t i o n " (231)J also 

the detachment experienced i n the state of "imaginative cognition" leads 

t o awareness of the " I " , "ego", s p i r i t or ' a l t e r - s e l f (237 ,241) . 

With the a c q u i s i t i o n of awareness of the "ego" the p u p i l develops 

higher organs of perception which open him to the world of " I n s p i r a t i o n " 

(262) . I n t h i s state the p u p i l i s able t o observe, and orientate himself 

w i t h i n , a universe of t o t a l l y s p i r i t u a l beings. Ascendence i n t o the world 

of " I n s p i r a t i o n " requires a lengthy preparation, d a i l y meditative and 

contemplative exercises, moral p u r i f i c a t i o n and the development of 

selflessness. The p u p i l i s required t o master the d i r e c t i o n of his thoughts,| 

c o n t r o l h i s "impulses.of w i l l " , and develop "equanimity i n the face of 

pleasure and pain" and a "positiveness i n his a t t i t u d e to the world around 

him" (250) , The knowledge a t t a i n e d through " I n s p i r a t i o n " leads to a 
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"Reading of the Hidden S c r i p t " ( i , e , the Akashic Record). 

The f i n a l stage of cognition i n the Anthroposophical path i s the' 

state of " I n t u i t i o n " which "opens up the p o s s i b i l i t y of coming to know .. 

( s p i r i t u a l ) beings i n t h e i r innermost nature" (266). Steiner maintained 

t h a t : 

"To know a S p i r i t Being through I n t u i t i o n i s to become one v/ith 

t h a t Being, t o be inwardly united w i t h him" (Steiner 1969:267), 

Development of the f a c u l t i e s of I n t u i t i o n leads to t o t a l knowledge of 

s p i r i t u a l i t y and an awareness, f o r the Anthroposophis-c, of "that w i t h i n 

him which goes forv/ard from one Earth l i f e t o another. 

Steiner warned that the techniques f o r a t t a i n i n g transcendence were 

p o t e n t i a l l y dangerous. Thus great patience, f a i t h and maturity are 

required of the aspirant. I f he has not reached a high l e v e l of 

competence he can be drawn under the influence of L u c i f e r and become l o s t 

i n cosmic space. The successful seeker eventually confronts his Double 

or "Guardian s p i r i t " (285). The l a t t e r w i l l t e s t him and then a s s i s t him 

i n h i s progression to higher stages of knowledge. Ultimate t ran seen di^nce 

i s reached v/hen the seeker becomes "one w i t h the macrocosm", and meets 

the "Greater Guardian of the Threshold" ( i . e . C h r i s t ) , ( A l l quotations,. 

Steiner, 1969:222-297). 

IV. INITIATION 

Entry i n t o the Anthroposophical society involves no form of 

i n i t i a t i o n ceremony. Applicants are merely expected to be i n t e r e s t e d i n , 

and express a knowledge of, the Anthroposophical system. S i m i l a r l y the 

Camphill organisation does not ' i n i t i a t e ' i t s new members. However, both 
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organisations possess esoteric sections, but the i n i a t i o n ceremonies which 

precede and accompany entry i n t o these sections have not been documented 

or otherwise revealed by Anthroposophists. 

We do know, however, that during i n i t i a t i o n i n t o the esoteric section 

of the Anthroposophical society, the adept i s introduced to "a mantric 

meditation on the t h r e e f o l d nature cf man" which i s regarded as the 

"Foundation Stone" o f the society (Easton 1975:504). He thus becomes 

part of a transcendent s p i r i t u a l community of f e l l o w aspirants who have 

d i f f e r e n t p l i y s i c a l l ocations but share a s p i r i t u a l home. 

During i n i t i a t i o n i n t o a Camphill "sector" the candidate i s 

symbolically a l l o c a t e d a p a r t i c u l a r sequence of 'windows' w i t h i n the 

system of windows at the Goetheanum i n Domach ( c f . P i g , I I ) . The sequence 

of three wi.ndov/s chosen correspond t o the candidates b i r t h s i g n and to 

a series of other such representations such as a p a r t i c u l a r 'mystery 

i n i t i a t e ' (e,g, Jacob Boehme), a p a r t i c u l a r esoteric study or legend (e,g, 

the Holy G r a i l ) , and a p a r t i c u l a r period of ea r t h l y evolution (e,g, the 

Graeco-Roman p e r i o d ) . The ceindidate i s expected t o study and meditate 

upon these and upon the symbolism of the a l l o t t e d windows. He i s believed 

t o have a s i m i l a r destiny t o the others w i t h whom he shares t h i s window 

sequence and i s . expected t o maintain a special s p i r i t u a l bond wi t h them. 

As regards inner i n i t i a t i o n , a process Steiner e x p l i c i t l y r e f e r s t o 

as the "awakening of the soul t o .... a higher state of consciousness" 

(1969 : 223) , we have already o u t l i n e d the basic practices involved i n t h i s , 

i . e . the study of s p i r i t u a l science, the attainment of imaginative, 

i n s p i r a t i o n a l and i n t u i t i v e c o g nition, and an experience of 'oneness' v/ith 

the Macrocosm. Steiner's w r i t i n g s contain numerous r e f l e c t i o n s on the-

experiences and forms of symbolism which mark the csindidates' entrance i n t o 
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the world of S p i r i t . 

According to these, (Steiner i n T i i y a k i a n , 1975) the aspirant 

experiences sensations of "grov/ing out beyond himself" (155), a p a i n f u l 

process of t e s t i n g by his s p i r i t "Double" (or Lesser Guardian of the 

Threshold), and a "kind of convulsion" as he passes out i n t o the 

Macrocosm (155), 

I n the early stages the aspirant i s i n i t i a t e d by a "World of 

Elementals", metaphorically depicted by Steiner as states or conditions 

of s o l i d i t y , l i q u i d i t y , a i r , gatieousness and f i r e . The aspirants' success 

at overcoming the p r i v a t i o n s wrought on him by these elementals i s dej)endent 

upon the extent of his courage and the c o n t r o l which he acquired i n • 

t r a i n i n g . Eventually, he i s i n i t i a t e d i n t o a "World of S p i r i t " which 

l i e s behind the "World of Elementals", and then i n t o higher "Worlds" 

where he eventually becomes introduced to an intimate knowledge of th.e 

workings of the cosmos (162-3). 

V. HIERARCHY 

The General Anthroposophical Society, founded i n 1323, had both an 

ex o t e r i c and an esoteric character. The exoteric aspect v/as apparent i n 

the construction of an "Executive" of s i x members (the Vorstand) who were 

chosen by the General Secretary of the Society (Steiner at that time) and 

who were guided by a series of statutes agreed upon by the f i r s t Executive 

i n 1923. The Vorstand has retained i t s p o s i t i o n and importance as the 

c e n t r a l organ of th a t aspect of the Society "concerned w i t h the a r t s and 

sciences" (Easton, 1975:510) and remains orientated'towards the development 

of research i n t o these f i e l d s . 

The e s o t e r i c character of the Society i s embodied i n an i n s t i t u t i o n 

termed the "Independent School of the Science of the S p i r i t " . This i s 
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divided i n t o a series of sections, each of which i s devoted to the 

furtherance of s p i r i t u a l research. The various members are a l l expected 

t o be devoted I n i t i a t e s of thf^ path to higher 'knowledge' which Steiner 

advocated. The leaders of each section are also usually members of the 

Vorstand. Thus the main eso t e r i c and exoteric bodies of the Society 

u l t i m a t e l y coalesce. The most important c o l l e c t i v i t y of 'mystery 

i n i t i a t e s ' i n the Anthroposophical world i s also the apex of i t s 

a d m i n i s t r a t i v e hierarchy. 

Beneath the Vorstand are the n a t i o n a l Anthroposophical committees of 

each country, but i n a c t u a l i t y these n a t i o n a l agencies and t h e i r esoteric 

sections are r e l a t i v e l y autonomous and responsible mostly to themselves. 

The assymetrical teacher/pupil r e l a t i o n s h i p , which we decided was 

i n t r i n s i c to the e s o t e r i c s i t u a t i o n (see above, Ch,I:C) i s manifestly 

e x p l i c i t i n Anthroposophy. A l l aspirants to the higher worlds require 

assistance from someone who has successfully explored at least part of 

the way. Hence: 

"Only one who knows the path from actual experience can t e l l him 

hov/ he i s t o reach a higher world; and i n applying to such a 

person f o r help, he i s p e r m i t t i n g that person to exercise an 

i n f l u e n c e over the innermost holy of holies of h i s soul" (Steiner, 

1969: 224-5). 

V I . SEPARATION 

Of the various types of phenomenal and e x p e r i e n t i a l separation . 

discussed e a r l i e r (Ch.I 4 3) only two of these, namely ( i ) the 'physical' 

and ( i i ) the 'symbolic' are found i n the Anthroposophical world. 

I d e o l o g i c a l separation f o r the Anthroposophist, though perhaps i n e v i t a b l e 
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due t o membership of a sect and to s o c i a l i s a t i o n processes, i s frov/ned 

upon and considered " L u c i f e r i c " (Lievegood, I974 Intro) For Aiithroposophists 

consider themselves a part of the vd.der society and consider that they have 

an exemplary and p r a c t i c a l f u n c t i o n w i t h i n i t . The other type of 

separation we considered, i . e . b i o l o g i c a l separation, does not occu;r 

among Anthroposophists; marriage and procreation are encouraged. 

( i ) Physical separation does not r e s u l t from a conscious r e j e c t i o n 

of the world, but from a preference f o r com.raunity l i f e , a type of l i v i n g 

s i t u a t i o n which i s unusual i n the western segmented, d i f f e r e n t i a t e d 

universe. The Anthroposophical V/aldorf schools favour a 'child-centred' 

( r a t h e r than 'society-centred") education, and t h i s i s deemed possible 

only i n a s i t u a t i o n where the teachers ( a l l Anthroposophists) l i v e 

together and i n close proximity to the children and (where possible) to 

the parents. Also, a l l Anthroposophical t r a i n i n g schemes, research 

i n s t i t u t e s and farms are b u i l t up around communities which endeavour to 

be at le a s t pai-tly s e l f - s u f f i c i e n t . S i m i l a r l y , the community homes and 

v i l l a g e s of the Cam.phill organisation are established upon cent r a l 

p r i n c i p l e s of community co-operation p-nd i n t e g r a t i o n , 

( i i ) Symbolic separation occurs w i t h i n the mystical endeavour i t s e l f . 

Because the aspirant i s attempting t o a t t a i n "supersensible c o g n i t i o n " 

he i s involved i n a c t i v i t i e s which d i f f e r e n t i a t e him completely from 

world o r i e n t a t i o n s engineered f o r t h e i r own sake. However, unlike other 

types of V/estem and Eastern mystical transcendence, Anthroposophical 

detachment or inne r separation does not lead to any kind of bodily 

d i s a s s o c i a t i p n , Steiner (1969) i n s i s t e d that although the i n i t i a t e may 

"begin t o f e e l as though he had grown together with the whole vast 

s t r u c t u r e of the Universe", yet he retains "the.consciousness of himself 

as a f u l l y independent being'' (295), "Separate consciousness" ( i , e , normal 
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consciousness) does not cease, and although the i n d i v i d u a l becomes "one 

with the Macrocosm" (295) y e t h i s i n d i v i d u a l i t y , and thus h i s hold on 

earth, , does not become extinguished. In Anthroposophy, then, the 

e s o t e r i c (an inner world transcendent l i f e ) sind the exoteric (an outer, 

world f u l f i l l i n g l i f e ) coalesce and become simultaneous. 
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B. ANTHROPOSOPHY: AS HTYTH AND SOCIAL ORDER 

In t h i s s e c t i o n we s h a l l examine and attempt to analyse Anthroposophy 

i n i t s two major aspects: i . e . (a) as an e s o t e r i c system of b e l i e f and 

(b) as an e x o t e r i c system of order or guide to thought and acti o n . I n 

our concluding remarks (C) we s h a l l view these two aspects as a un i t . 

(a) ESOTERIC ANTHRQPOSOPHY AS MYTH ' 

In attempting to analyse Anthroposophy as i f i t were a myth, v/e 

are i n no way i n f e r r i n g that i t i s , i n any sense, unreal, i n v a l i d or 

i l l u s o r y . Rather, we wish to propose that, l i k e ths various myths and 

b e l i e f systems analysed by L e v i - S t r a u s s (e.g. 1970), i t embodies an 

inn e r l o g i c a l coherence or order, which can he distinguished from i t s 

surface order ( i . e . i t s 'content' or story and purpose), and as such i s 

amenable to s t r u c t u r a l a n a l y s i s . 

F i r s t l y , we s h a l l show that the most fundamental mythemes (see 

L e v i - S t r a u s s 1972 a:211)apparent i n Ahthroposophy can be set out as a 

s e r i e s of binary oppositions and con t r a d i c t i o n s . These are: t h i s v/orld/ 

other world, man/divinity and s e l f / n o t s e l f , Each p a i r of oppositions 

corresponds roughly to a s p e c i f i c domain of Anthroposophical i n t e r e s t or 

myth/'schema" ( L e v i - S t r a u s s ISSlhiYj): these are, r e s p e c t i v e l y , the domains 

of epistemology, cosmology and my s t i c a l attainment. 

Secondly, we s h a l l maintain that the complete Anthroposophical system 

i s geared towards the mediation of these conceptual oppositions as they 

are r e a l i s e d within each schema. Thus, as we see i t , the basic generative 

p r i n c i p l e operative within the e n t i r e system and responsible f o r i t s 

i n n e r coherence can be i d e n t i f i e d as a p r i n c i p l e of mediation. 
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Two j u s t i f i c a t i o n s can be found f o r the construction of t h i s 

hypothesis. The f i r s t of these comes from Anthropology, and the work 

of Leach (1976). Lea:ch considers that a l l r e l i g i o u s a c t i v i t y i s concerned 

with " e s t a b l i s h i n g a mediating bridge between ' t h i s world' and the 

'other'", i n order to channel the omnipotent 'pov/er' of the deity into 

the world of man (Leach 1976:71). Elsewhere (1969), Leach a l s o argues 

that the c e n t r a l f e a t u r e s of every mythical system are f i r s t l y , the act 

of d i s c r i m i n a t i o n between gods and men, and, secondly, the construction 

of " r e l a t i o n s and i n t e r m e d i a r i e s " which serve t o . l i n k men and gods 

together ( 1 0 ) . 

Our second j u s t i f i c a t i o n comes from Anthroposophy, and the writings 

of Rudolf S t e i n e r (1951). I t i s c l e a r from h i s autobiography that he 

engaged himself constantly i n attempts to tread a middle path between a 

s e r i e s of opposed e x p e r i e n t i a l domains ranging from body and mind, r e a l 

and i d e a l , to man;and God. He himself was a mediator who, i n an e f f o r t 

to "bridge" the "tv/o v/orlds" of "nature and s p i r i t " ( c i t e d i n Shepherd, 

1954:36-40), immersed himself t o t a l l y within the l i m i n a l realms of 

'fantasy', dreams and the imagination. 

We s h a l l now examine, i n order, the three mythic schemas outlined 

above. 

1. Epistemology 

The epistemological b a s i s of Anthroposophy i s contained within the 

"Akashic Record", According to t h i s , the b a s i c rhythm of the universe 

i s the constant metamorphosis between 'matter' r.nd ' s p i r i t ' . The h i s t o r y 

of mail comprises a s e r i e s of such metamorphoses ( s p e c i f i c a l l y "incarnations" 

which are r e p l i c a t i o n s of previous e a r t h l y metamorphoses which are, i n 

turn, r e p l i c a t i o n s of previous planetary metamorphosis. In a l l cases 
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s p i r i t i s being constantly transformed into matter and vice versa through 

the a c t i v i t i e s of a s e r i e s of elemental beings who inhabit the lower 

reaches of the world of s p i r i t and are intermediaries between man and 

the d i v i n i t y . These beings have themselves been created and are the 

servants of the d i v i n i t y ( f o r l o c a t i o n of s p i r i t s within the heavenly 

system c f . Pig.V). 

A l l the transformations described above are q u a l i t a t i v e and 

cumulative; the constant metamorphosis occurring i n man and responsible 

fibr the development of h i s four bodies, h i s s p i r i t u a l and soul f a c u l t i e s , 

proceeds over a period of i n c a r n a t i o n s , 

Man p a r t i c i p a t e s i n three knov/n worlds, those of body soul and s p i r i t . 

Soul can be considered as a mediating category between the worlds of body 

and s p i r i t ( c f . Easton 1975:36). A f t e r death and during the intermediary 

s t a t e of consciousness of sleep man enters i n t o the world of soul 

(kamaloca) and from there i n t o the world of s p i r i t to av/ait reincarnation. 

I f we h a l t t h i s diachronic sequence and examine a l l the aforementioned 

ca t e g o r i e s from a purely synchronic perspective, i n the manner of L e v i -

S t r a u s s (1972), we can a s c e r t a i n the existence and constant r e p e t i t i o n 

of the b a s i s opposition between matter ( t h i s world) and s p i r i t (other v/orld). 

T h i s opposition i s mediated by a t h i r d category, that of soul, which 

partakes of aspects of both po l a r categories. This can be seen i n P i g . I l l 

below. 
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Di a c h r o n i c a l l y bodily and worldly evolutions proceed 
from l e f t to r i g h t , and i n a c i r c u l a r motion, i . e . 
matter —> s p i r i t matter —> s p i r i t . But each 
progressive transformation i s higher and more 
esot e r i c ' than the l a s t . 

The opposition and a c t i v e mediation outlined above also become 

manifest i n Ahthrcposophy's view of man as a 'threefold being' comprising 

body, soul and s p i r i t . Soul i s , as before, the agency of mediation ( c f . 

Pig. IV, F i r s t Mediation); i t i s a t r a n s i t o r y stage i n the projected 

evolution of man i n t o s p i r i t and i t i s a l s o the f i r s t 'higher world' that 

the Anthroposophist i n i t i a t e enters i n t o i n h i s quest f o r knov/ledge of 

s p i r i t ( c f . S t e i n e r 1969:68+). 

L i k e the cosmos i t s e l f , man's soul being i s bifurcated by 

Anthroposophy i n t o the a s t r a l and ether bodies. D i a c h r o n i c a l l y these 

evolved during the e a r t h l y evolutions, Synchronically they appear as 

mediators between the f i r s t mediator (the soul being)and i t s consequent 
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a n t i m o n i e s ( t h e p h y s i c a l b e i n g o r ' p h y s i c a l body') and t h e spi r i t b e i n g 

( ' I ' o r 'ego'body) ( c f . F i g u r e k second m e d i a t i o n ) . 

FIGURE i V . MEDIATION IN MAN 
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SOUL BODY ("being") 
m o r t a l but i n t a n g i b l e 

SPIRIT BODY 
(Ego Body o r ' I ') 
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i n t a n g i b l e 

ETHER BODY 
m o r t a l b u t t a n g i b l e . 
E x i s t s ' o b j e c t i v e l y ' . 

ASTRAL BODY 
( l e s s ) m o r t a l but 
i n t a n g i b l e . E x i s t s 
' s u b j e c t i v e l y ' . 

The e t h e r body, w h i c h p a r t i c i p a t e s i n t h e e t h e r i c w o r l d (best c o n c e i v e d 

o f as v e r i f i a b l e q u a l i t i e s o r f o r c e s o f energy i . e . l i g h t , h e a t , a i r , e t c . ) 

i s a t t a c h e d t o , and i s a p p a r e n t i n , t h e w o r l d o f m a t t e r ; i t i s " p e r i p h e r a l " 

(Adams i n S t e i n e r 1969: 332) and i t i s r e l i n q u i s h e d a f t e r p h y s i c a l d e a t h . 

The a s t r a l body b e l o n g s more t o t h e w o r l d o f s p i r i t , i s r e s p o n s i b l e f o r , and 

i s a p p a r e n t i n , dreams and i s a c t i v e ( i n "Kamaloca") a f t e r p h y s i c a l d e a t h . 

But t h e e t h e r and a s t r a l b o d i e s b o t h p a r t i c i p a t e i n t h e i n t e r m e d i a r y w o r l d o f 

sou l and remain u n i t e d f o r a p e r i o d a f t e r d e a t h . They can be seen as 

m e d i a t i o n s r e s u l t i n g f r o m t h e d i a l e c t i c a l i n t e r a c t i o n o f t h e second s e r i e s 

o f o p p o s i t i o n s ; p h y s i c a l body and soul body, Ego body and soul body. T h i s 

g i v e s us a comp l e t e d m e d i a t i n g s t r u c t u r e , as en v i s a g e d above ( f i g . I V ) . These 

two b o d i e s a l s o f u n c t i o n as m e d i a t o r s between man and t h e h i g h e r w o r l d s i n h i s 

e a r t h l y l i f e , t h e y channel i n t o him and o u t o f him such s u p r a - p h y s i c a l 

f a c u l t i e s as s e n s a t i o n s and f e e l i n g s , emotions and i m a g i n a t i o n , and a r e a l s o 

a g e n t s o f p h y s i c a l g r o w t h and decay. 

The above m e d i a t i n g s t r u c t u r e r e c u r s t h r o u g h o u t Anthroposophy, though i n 
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a l i m i t e d number o f p e r m u t a t e d and i n v e r t e d forms. However, t h e d i a l e c t i c a l 
p r o c e s s i t s e l f does n o t t e r m i n a t e a t t h e c a t e g o r i e s l i s t e d a t t h e bottom o f 
f i g . I V . S u c c e s s i v e d i c h o t o m i z a t i o n and m e d i a t i o n leads t o t h e g e n e r a t i o n o f 
subsequent bodi es o r a s p e c t s o f man. T h i s can be seen i n S t e i n e r ' s "Theosophy" 
(1972) where he d e s c r i b e s man as h a v i n g a t o t a l o f seven soul s t a t e s and 
b o d i e s (^5) and then n i n e s o u l s t a t e s and b o d i e s . Each o f these "members" {h2) 

o r " p a r t s " {ki) i n t e r p e n e t r a t e s w i t h a l l t h e o t h e r s and appears p r o g r e s s i v e l y 

more e s o t e r i c o r h i d d e n . 

2, COSMOLOGY 

A c c o r d i n g t o A k a s h i c cosmology t h e u n i v e r s e comprises a h i e r a r c h y o f 

t w e l v e c a t e g o r i e s o f h i g h e r Beings ( i . e . Beings o f a h i g h e v o l u t i o n ) which 

a r e t h o u g h t t o c o r r e s p o n d t o t h e t w e l v e s i g n s o f t h e Zodiac. The b a s i c 

d i s t i n c t i o n between c a t e g o r i e s o f Beings o f a low e v o l u t i o n and c a t e g o r i e s 

o f Bei nqs o f a h i g h e v o l u t i o n i s mediated by a c a t e g o r y o f e l e m e n t a l beings 

w h i c h can i n t u r n be b i f u r c a t e d i n t o a c l a s s ("world") o f e l e m e n t a l s , and a 

h i g h e r c l a s s o f S p i r i t s . The c l a s s o f supreme beings ( S t e i n e r c a l l e d i t t h e 

" w o r l d o f A r c h e t y p a l Images) i s thus p l a c e d even f u r t h e r beyond the reaches 

o f o r d i n a r y human p e r c e p t i o n . 

The h e a v e n l y h i erarchy a 1 so i n c l u d e s two n e g a t i v e b e i n g s , Luci f e r and 

A h riman. L u c i f e r and h i s h o s t o f s p i r i t h e l p e r s tempt man from h i s t r u e 

d e s t i n y and ensnare him w i t h p r i d e and cosmic d e l u s i o n . The A h r i m a n i c h o s t s , 

i n c o n t r a s t , a t t e m p t t o c o n f i n e man t o a m a t e r i a l c o n d i t i o n and a m a t e r i a l 

d e s t i n y . B o t h Luc i f e r and Ahriman vehemently oppose t h e f o r c e s o f C h r i s t 

and t h e " H i g h e r S e l f " . Both a r e " f a l l e n " a n g e l s . Luci f e r i s t h e a r c h a n g e l 

o f l i g h t who d e f i e d t h e Godhead i n an e a r l y e v o l u t i o n , but i s capable o f 

r e d e m p t i o n . Ahriman i s L u c i f e r ' s shadow, " h i s r e v e r s e s i d e " (Schure 1970- 131) 

who a l s o d e f i e s heaven, i s l e a d e r o f t h e f o r c e s o f darkness and i s a t t a c h e d 

t o t h e e a r t h b u t i s beyond r e d e m p t i o n . Ahriman, though an e a r t h l y demon, 
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o p e r a t e s t h r o u g h h i s e t h e r body. A t t h i s p o i n t i t s h o u l d be noted t h a t 

mankind's t r u e p a t h i s " t o s t e e r a m i d d l e p a t h between t h e two, and not 

t o be seduced by e i t h e r " ( E a s t o n , 1975: 98), 

A l l t h e above c o n s i d e r a t i o n s g i v e us the f o l l o w i n g s t r u c t u r e s : 

FIGURE 5 ( a ) . THE THREE VVORLDS 
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FIGURE 5 ( b ) , THE HIERARCHY OF SPfRIT BEINGS 
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3. MYSTICAL ATTAINMENT 

The A n t h r o p o s o p h i c a l i n i t i a t e embodies a t t r i b u t e s o f l i m i n a l i t y and 

a m b i g u i t y s i n c e he e x i s t s b o t h w i t h i n ' t h i s w o r l d ' and t h e b t h e r w o r l d ' . 

As e s o t e r i c , he has t r a n s c e n d e d t h e p h y s i c a l w o r l d , b u t as e x o t e r i c , he remains 

w i t h i n i t . He engages i n l i m i n a l p r a c t i c e s such as m e d i t a t i o n , c o n t e m p l a t i o n 

and t h e c o n s t r u c t i o n o f 's y m b o l i c t h o u g h t p i c t u r e s ' . He i s thus deemed t o be, 

i n a sense, a s l e e p t o t h i s w o r l d but awake t o a n o t h e r w o r l d ( S t e i n e r , 1969:222) 

and i s t h e r e f o r e b o t h c o n s c i o u s and un c o n s c i o u s . ( S t e i n e r used t h e s t a t e o f 



211 
s l e e p as an a n a l o g y ^ o r h i g h e r s t a t e s o f co n s c i o u s n e s s , presumably because 

s l e e p I s a m e d i a t o r y s t a t e between opposed p o l a r s t a t e s o f consciousness and 

un c o n s c i o u s n e s s . ) 

S u c c e s s f u l m y s t i c s o r ' m y s t e r y I n i t i a t e s ' can be l i k e n e d t o m i r r o r s , 

s i n c e t h e y r e f l e c t t h e w o r k i n g s o f b o t h t h e Macrocosm and t h e Microcosm 

( t h e Mi crocosm i s man's i n n e r s p i r i t u a l s e l f and I n d i v i d u a l i t y , t h e 

Macroscosm i s h i s he a v e n l y c o u n t e r p a r t and i s n o n - i n d i v i d u a t e d ) . The 

I n i t i a t e m e d i a t e s between man a.id t h e Gods, p a s t and p r e s e n t , known and 

unknown, l i f e and d e a t h , and i s deemed t o be a source o f power and knowledge, 

( c f . S t e i n e r , I96O) 

The f i g u r e below ( f i g . 6) w h i c h i s based.upon a d e s c r i p t i o n g i v e n by 

S t e i n e r ' s w i f e ( i n S t e i n e r , 1927:X) i s o u r i l l u s t r a t i o n o f S t e i n e r ' s 

c o n c e p t i o n o f tra n s c e n d e n c e . I t i h d i c a t e s s u c c i n c t l y t h e pe r v a s i v e n e s s o f 

t h e concept o f m e d i a t i o n w i t h i n t h e A n t l i r o p o s o p h I c a 1 myth s t r u c t u r e , s i n c e 

t h e i n l t a t e ' s f u n c t i o n as m e d i a t o r i s r e p l i c a t e d even w i t h i n t o t a l l y 

t r a n s p e r s o n a 1 , t r a n s c e n d e n t realms. He mediates not o n l y between t h e realms 

o f e a r t h and space, i n n e r body and o u t e r body, man and God, but a l s o two 

opposed b u t complementary c o n c e p t i o n s o f e v i l - t h e r i g h t and t h e l e f t . 

FIGURE 6. MEDIATION AND TRANSCENDENCE 
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(b) EXOTERIC ANTHROPOSOPHY: A SYSTEM OF SOCIAL ORDER 

F o l l o w i n g a b a s i c programme i n i t i a l l y o u t l i n e d by Rudolf S t e i n e r i n the 

1920's, A n t h r o p o s o p h i s t s have made v a r i o u s v e n t u r e s i n t o w o r l d o r i e n t a t e d 

f i e l d s o f a c t i v i t y such as a g r i c u l t u r e , t h e a r t s , e d u c a t i o n , m s d i c i n e , n u t r i t i o n , 

c u r a t i v e work, and even t h e o r g a n i s a t i o n o f s o c i e t y i t s e l f . We s h a l l now 

b r i e f l y examine s e l e c t e d a s p e c t s o f each o f th e s e c a t e g o r i e s o f i n t e r e s t and 

a c t i v i t y and a t t e m p t t o o r g a n i s e t h e i r c r u c i a l f e a t u r e s i n terms o f t h e 

c e n t r a l A n t h r o p o s o p h i c a l o r g a n i s i n g p r i n c i p l e o f m e d i a t i o n . 

1. A g r i cu 1 t u r e 

From t h e p o i n t o f vie w o f Anthroposophy,- man i s u l t i m a t e l y honologous 

t o t h e g r e a t e r o r d e r o f t h e u n i v e r s e , and as such i s s u b j e c t t o t h e same 

p h y s i c a l p r i n c i p l e s o f c o n s t a n t metamorphosi;s, l i f e and d e a t h , growth and 

decay. He i s t h u s i n t i m a t e l y i n t e r r e l a t e d w i t h t h e p h y s i c a l w o r l d and i s 

ex p e c t e d t o r e g a r d t h e l a t t e r as i t s e l f permeated by a l i f e f o r c e , o r 

l i v i n g sou 1, The " b i o - d y n a m i c " f a r m e r o r gardener i s an i n s t r u m e n t i n t h e ' 

maintenance o f t h i s l i f e f o r c e . He i s engaged i n c r e a t i n g a balance between 

t h e v a r i o u s f o r m a t i v e , ( e t h e r i c ) and d e g e n e r a t i v e (a s t ra 1) f o r c e s o f n a t u r e 

and t h e s p i r i t u a l w o r l d . The achievement o f a c o r r e c t balance i s b e n e f i c i a l 

n o t o n l y t o t h e land b u t t o t h e i n n e r s t a t e s o f a l l t h e r e c i p i e n t s ( i . e . t h e 

farm e r and h i s f e l l o w s ) o f t h e land's p r o d u c t s . 

H i s two most i m p o r t a n t c o n t r i b u t i o n s towards these ends a r e (a) the 

a c t i v i t y o f composting w h i c h r e p l e n i s h e s t h e l i f e f o r c e and (b) t h e 

a p p l i c a t i o n o f a r i t u a l p r e p a r a t i o n . T h i s r i t u a l p r e p a r a t i o n (a cow horn 

f i l l e d w i t h q u a r t z and manure a n n u a l l y sunk i n t o t h e e a r t h under t h e f i e l d s ) 

c o n t a i n s t h e t h r e e elements w h i c h make up t h e s o i l ( i . e . a n i m a l , m i n e r a l and 

p l a n t ) . Put t o g e t h e r , t h e s e elements i n t r o d u c e a balance i n t h e land and 

i n c r e a s e t h e presence o f a s t r a 1 f o r c e s . 

The f a r m e r m e t a p h o r i c a l l y reproduces b a l a n c e , and he a c t i v e l y i n t r o d u c e s 
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b a l a n c e . He i s an egent o f b a l a n c e between d i f f e r e n t i a t e d forms o f o u t e r 
and i n n e r l i f e . He i s thus a m e d i a t o r between e a r t h and man, n a t u r e and 
c u l t u r e . He i s a l s o a m e d i a t o r between man, n a t u r e and s p i r i t . 

2. S o c i a l i s a t i o n and o r g a n i s a t i o n 

Both t h e s e a s p e c t s o f Anthroposophy, c h i l d e d u c a t i o n and t h e ' t h r e e f o l d 

s o c i a l o r d e r ' , e x h i b i t a t r i a d i c s t r u c t u r e : composed o f two d i f f e r e n t i a t e d , 

sometimes opposed, a s p e c t s mediated by a t h i r d , w h i c h f u n c t i o n s as t h e agent 

and forms o f 'balance'. 

Thus t h e purpose o f a W a l d o r f e d u c a t i o n I s t o e s t a b l i s h r h y t h m i c balance 

between t h e p h y s l c a 1 , e t h e r , a s t r a 1 and ego bodies o f t h e c h i l d , t o encourage 

t h e c o r r e c t development. I n sequence, o f t h e f a c u l t i e s o f t h i n k i n g , f e e l i n g 

and w i l l i n g and t o c u l t i v a t e I n t h e c h i l d a " q u i e t mood o f t h e s o u l " 

( E a s t o n , 1975:392). 

The ' t h r e e f o l d s o c i a l o r d e r ' was o r i g i n a l l y p u t f o r w a r d by S t e i n e r as 

a remedy f o r t h e s o c i a l i l l s o f t h e e a r l y t w e n t i e t h c e n t u r y , and i s f i r m l y 

a dhered t o i n a l l A n t h r o p o s o p h I c a 1 i n s t i t u t i o n s . I t emphasises t h e t h r e e f o l d 

n a t u r e o f man's e a r t h l y c o n d i t i o n , a c c o r d i n g t o which t h e s o c i a l o r d e r comprises 

t h r e e i n t e r p e n e t r a t i n g domains i . e . t h e c u l t u r a l ( c o m p e t i t i o n and ideas) , the 

p o l i t i c o - j u r a 1 ( j u r i s d i c t i o n , r i g h t s and e q u a l i t y ) and t h e economic ( p r o d u c t i o n 

and c o o p e r a t i o n ) . A g a i n t h e upper and lower components o f t h i s t r i a d i c schema 

a r e c o n c e i v e d t o be m u t u a l l y c o n f l i c t i n g , and a r e mediated by t h e a c t i v i t i e s 

o f t h e p o l i t i c o - j u r a 1 domain. 

A s p e c t s o f t h i s o r d e r a r e t h e d i r e c t i n v e r s e o f normal w e s t e r n p r a c t i c e 

(e . g . c o m p e t i t i o n ) , b u t t h e schema as a whole can be c o n s i d e r e d a l s o i n t h i s 

l i g h t s i n c e i t emphasises t h e t o t a l s e p a r a t i o n o f t h e t h r e e domains and a 

r e l a t i o n s h i p o f I n t e r d e p e n d e n c e o p e r a t i v e between them r a t h e r t h a n t h e 

c o n f u s i o n w h i c h S t e i n e r f e l t was p r e v a l e n t i n o u t s i d e s o c i e t y . 

The v a r i o u s a s p e c t s o f man's c o n d i t i o n as set o u t w i t h i n A n t hroposophica 1 
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e d u c a t i o n a l and s o c i a l o r d e r s a r e i n themselves m u t u a l l y i n t e r d e p e n d e n t and 

can be r e p r e s e n t e d by t h e f o l l o w i n g system o f correspondences. 

FIGURE 7 . EXOTERIC ANTHROPOSOPHY: THE SOCIAL, 
SPIRITUAL AND PSYCHICAL CORRESPONDENCES 
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3. Hea1i ng 

The above system o f correspondences i s r e p l i c a t e d i n An t h r c p o s o p h i c a 1 

p h y s i o l o g y . P h y s i c a l w e l l - b e i n g depends upon t h e s t a t e o f balance a c h i e v e d 

between t h e v a r i o u s t h r e e f o l d bodies and f a c u l t i e s . T h i s balance i s 

m a i n t a i n e d by t h s o p e r a t i o n s o f t h e t h r e e m e d i a t i n g f a c u l t i e s , i . e . t h e 

r h y t h m i c system, f e e l i ng and t h e a s t r a l body. The agencies o f d i s i n t e g r a t i o n , 

t h e k a t a b o l i c f o r c e s , can be l o c a t e d i n t h e w o r k i n g s o f t h e e g o - a s t r a l bodies 

whereas t h e a g e n c i e s o f i n t e g r a t i o n i . e . t h e a n a b o l i c f o r c e s can be l o c a t e d i n 

t h e w o r k i n g s o f t h e e t h e r body. 

However, i n t h e domain o f p h y s i o l o g y and h e a l i n g , t he r e l a t i o n s h i p between 

t h e t h r e e f o l d p h y s i c a l b o d i e s and t h e s p i r i t u a l b o d i e s i s t h e i n v e r s e o f t h a t 

d e s c r i b e d f o r t h e w o r l d o r i e n t e d e d u c a t i o n a l and s o c i a l domains. Thus 

b o d i l y d i s i n t e g r a t i o n i s c e n t r e d on t h e consciousness p r o c e s s e s , t h e head 

and t h e f a c u l t i e s o f i m a g i n a t i o n and t h i n k i n q , w h i l e growth and i n t e g r a t i o n 

comes t h r o u g h t h e a c t i v i t i e s o f t h e e t h e r body, t h i s t i m e c e n t e r e d i n t h e 
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m e t a b o l i c . a n d l i m b system and t h e domain o f wi 11 . 

B o d i l y i l l n e s s r e s u l t s f r o m an imbalance between t h e t h r e e b o d i l y realm 

( I . e , t h e e t h e r , a s t r a l and e g o - a s t r a l b o d i e s ) . Treatment i s b o t h homeopathic 

and a l l o p a t h i c . Remedies c o n s i s t o f p l a n t and m i n e r a l e x t r a c t s designed t o 

s t i m u l a t e u n d e r a c t i v e f o r m a t i v e f o r c e s o r a l t e s a t e l y t o c o u n t e r a c t o v e r -

a c t i v e d e g e n e r a t i v e f o r c e s . Thus t h e h e a l e r and h i s m e d i c i n e s , l i k e t h e 

f a r m e r , i s an agent o f m e d i a t i o n , someone who s e t s up and e s t c b l l s h e s balances 

between opposed f o r c e s . 

FIGURE 8. HEALING: As above (Diagram 7) but p o s i t i o n s o f Ether body 
and E g o - a s t r a l body a r e r e v e r s e d . Hence: 
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THE LIFE AND 
'TO BODY' 
PROCESS 

C u r a t i v e work ( I . e . t h e c a r e and e d u c a t i o n o f m e n t a l l y handicapped 

a d u l t s and c h i l d r e n ) i s aimed a t c o r r e c t i n g imbalances between t h e handicapped 

a d u l t o r c h i l d ' s f o u r b o d i e s . Such imbalances a r e b e l i e v e d t o be t h e cause 

o f a b n o r m a l i t y . A n t h r o p o s o p h i c a 1 t r e a t m e n t d i f f e r s r a d i c a l l y from normal 

s o c i e t a l p r a c t i c e s o f i nstitutiona 1 i s a t Ion and d r u g a p p l i c a t i o n . T h e r a p e u t i c 

t r e a t m e n t i n v o l v e s o n l y homeopathic remedies, t h e p r a c t i c e o f Eurythmy - a 

s o r t o f mime-dance and an i n t r o d u c t i o n t o a p u r p o s e f u l l i v i n g s i t u a t i o n , 

e.g. i n a w o r k i n g community. 

A n t h r o p o s o p h y a c c o r d s a s p e c i a l p l a c e and s i g n i f i c a n c e i n i t s schema 

t o m e n t a l l y handicapped c h i l d r e n and a d u l t s . Such people a r e regarded as 

' i n n o c e n t s ' , as ' s e m i - i n c a m a t e s ' . • The m e n t a l l y handicapped person has no 

'mind - c o n s c i o u s n e s s ' , no p e r c e p t i o n o f t h e autonomous ' I ' t h a t l i n k s h i s 

b o d i e s , and i s t h e r e f o r e i n c a p a b l e o f s i n o r moral r e s p o n s i b i l i t y . But he 

possesses g r e a t p u r i t y o r so u l c o n s c i o u s n e s s . Through c l o s e i n t e r a c t i o n w i t h 
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such p e o p l e we can, i n an A n t h r o p o s o p h i s t s words, " l e a r n t h a t t h e r e a l 

v a l u e o f human l i f e does n o t l i e i n i n t e l l e c t u a l c a p a c i t i e s o n l y , but i n 

t h e d e p t h s o f t h e human s o u l " . T h e i r handicap on e a r t h has a s p i r i t u a l 

p u r p o s e . I n d i r e c t l y , t h e y f u n c L i o n as m e d i a t o r s between s p i r i t u a l and 

e a r t h l y w o r l d s . The purpose o f S t e i n e r t h e r a p y i s merely t o t r y and 

d e v e l o p t h e o u t e r b o d i e s , t h e ' I ' and t h u s g i v e them an e a s i e r l i f e on 

e a r t h , 

5. The A r t s 

A n t h r o p o s o p h i c a l forms o f a r t a r e a l l c o n s c i o u s a t t e m p t s t o emulate 

t h e rhythms o f t h e Macrocosm, and t h u s s e r v e -as y e t a n o t h e r " b r i d g e between 

t h e p h y s i c a l and t h e s p i r i t u a l ( E a s t o n , 1975: 228) . The p a i n t e r , s c u l p t o r , 

m u s i c i a n , c a r v e r , p o e t , d r a m a t i s t and a r c h i t e c t a r e a l l mediums f o r e x t e r n a l 

and i n t e r n a l f o r c e s , t h e y e x p r e s s t h e i n n a t e w o r k i n g s o f t h e e t h e r i c and 

a s t r a l b o d i e s . 

A n t h r o p o s o p h i c a l music i s c h a r a c t e r i s t i c a 1 l y e t h e r e a 1 and ' l i g h t ' . The 

A n t h r o p o s o p h i c a l m u s i c i a n i s regarded as b e i n g h i m s e l f a m u s i c a l i n s t r u m e n t , and 

an e a r t h l y m i r r o r f o r a r c h e t y p a l , macrocosmic, sounds, tones and harmonies, 

A n t h r o p o s o p h i c a l p a i n t i n g i s , l i k e t h e s h i f t i n g wor'd o f c o l o u r s and images, 

d e v o i d o f l i n e s and hard b o u n d a r i e s . The p a i n t e r mediates and b r i n g s t o g e t h e r 

t h e opposed n a t u r e s o f c o l o u r ( i . e . a c t i v e and p a s s i v e ) , but he a l s o p a r t i c i p a t e s 

i n t h e i r t e n s i o n s t h r o u g h h i s own p a r t i c i p a t i o n i n t h e e t h e r and a s t r a l w o r l d s . 

The ' m a t e r i a l s ' w i t h w h i c h t h e A n t h r o p o s o p h i c a l a r c h i t e c t d e a l s a r e t h e 

p h y s i c a l d i m e n s i o n s o f l e n g t h , w i d t h and d e p t h . The r e l a t i o n s h i p t h a t he 

b u i I d s between t h e s e - t h e r e s u l t a n t shape, d e s i g n o r form - i s a g a i n t h e 

e x p r e s s i o n o f t h e l i n k s between macrocosmic and microcosmic f o r c e s . A n t h r o 

p o s o p h i c a l b u i l d i n g s embody t h e p r i n c i p l e o f m e d i a t i o n . They p r e s e n t a 

wom b - l i k e appearance, t h e r e a r e no p e r f e c t l y round shapes, nor a r e t h e r e any 

p e r f e c t l y s t r a i g h t l i n e s . A l s o each b u i l d i n g i s d e s i g n e d and s i t u a t e d i n 
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such a manner t h a t i t b l e n d s i n w i t h a l l t h e s u r r o u n d i n g p h y s i c a l 
c o n f i g u r a t i o n s , t h u s b o t h r e p r e s e n t i n g and r e i n f o r c i n g t h e l o c a l e c o l o g i c a l 
b a l a n c e . 

(c ) CONCLUSIONS 

C o n s i d e r i n g t h e A n t h r o p o s o p h i c a l system as a whole ( i . e . b o t h myth 

and s o c i a l o r d e r ) i t remains now t o comment upon and c o n t r a s t i t s meaning 

from: ( i ) an A n t h r o p o s o p h i c a 1 o r e x c l u s i v e l y 'emic' p e r s p e c t i v e and, 

( i i ) an A n t h r o p o l o g i c a l p e r s p e c t i v e . 

( i ) C l e a r l y , f o r S t e i n e r and h i s e a r l y f o l l o w e r s , Anthropnscphy c o n s t i t u t e d 

. a s e t o f t r u t h s abount Man, h i s p l a c e i n t h e cosmos and t h e cosirras i t s e l f . 

I t was ' r e v e a l e d knowledge' and had a s u p e r n a t u r a l source. S t e i n e r was, 

a c c o r d i n g t o t h i s v i e w , a m e d i a t o r , an i n t e r p r e t e r , someone who dispensed 

i n f o r m a t i o n and p r e s e n t e d i t i n a ' l o g i c o - m e a n i n g f u l ' and c o n t e x t u a l l y 

a p p r o p r i a t e manner. 

However, S t e i n e r , as an eminent s t u d e n t o f S c h i l l e r , was w e l l 

aware t h a t A n t h r o p o s o p h y was an i d e a l schema and t h e r e f o r e s u b j e c t t o t h e 

l a t t e r ' s p r e m i s e t h a t " t h e d i s t i n c t i v e t h i n g about an i d e a l i s t h a t no 

e x p e r i e n c e can ever agree w i t h i t " ( c f . C a s s i r e r , 1965: 7 ^ ) . S t e i n e r 

c o n s i d e r e d A n t h r o p o s o p h y o n l y a " b e g i n n i n g " , "a seed o f knowledge" ( E a s t o n , 

1975:13) , a s e t o f g u i d e l i n e s t h a t embodied f l e x i b i l i t y and were hence 

amenable t o a l t e r n a t i o n , t r a n s f o r m a t i o n and even b e t t e r m e n t o v e r t i m e . To 

pa r a p h r a s e t h e i d e a l i s t p h i l o s o p h i e s ( i . e . t h o s e o f Kant and S c h i l l e r ) o f 

w h i c h S t e i n e r ' s b e l i e f s were, i n a sense, a m e t a p h y s i c a l e x t e n s i o n , i t c o u l d 

be f a i r l y s a i d t h a t t h e A n t h r o p o s o p h i c a l s o c i a l o r d e r was a r e g u l a t i v e t h e o r y 

d e s i g n e d t o complete " e x p e r i e n c e and g i v e i t s y s t e m a t i c u n i t y " ( c f . C a s s i r e r , 

1965:7'+). 

( i i ) The A n t h r o p o l o g i s t i s not e n t i t l e d t o put f o r w a r d an i n t e r p r e t a t i o n 

w h i c h would d i s p u t e o r negate t h e c l a i m s made f o r t h e system by i t s b e l i e v e r s 
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and f o r m u l a t o r , and i t i s our c o n v i c t i o n t ha t the p a r t i c u l a r exercise 
which we at tempted and the method we employed ( i . e . a s t r u c t u r a l ana ly s i s ) 
conformed w i t h t h i s s t r i c t u r e . An examinat ion o f Anthroposophy, not as a . 
set o f metaphysical t r u t h s , but as a system o f abs t rac t r e l a t i o n s enabled 
us to make p r o p o s i t i o n s about i t s inner coherence, so t h a t , a t the l o g i c a l 
i n f r a s t r u c t u r a l l e v e l , i t appears to 'make sense ' . 

Thus, we d is regarded the " t h i n k i n g subjec t completely ' ' (Levi -S t rauss , 

1970:12) and proceeded as i f the " t l i i n k i n g process" (12) were t ak ing place 

w i t h i n the Anthroposophica1 scheme i t s e l f ( i n any case, S t e i n e r ' s t r u t h s wers, 

he c l a i m e d , not o f h i s own manufacture , c f . Schure, 1970 f o r s i m i l a r idf^as) . 

In t h i s way we were ab l e to reach a pe r spec t ive which perhaps complements 

r a the r than c o n t r a d i c t s , the pe r spec t ive o f the Anthroposophis t s . For besides 

i t s metaphysical i m p o r t , Anthroposophy i s a lso a way o f t h i n k i n g about r e a l i t y , 

about e x i s t e n c e , about man's r e l a t i o n s w i t h h i s f e l l o w s and the physical world 

and, most i m p o r t a n t l y , about c o n t r a d i c t i o n s i n a l l these realms. This view 

corresponds w i t h the c o n v i c t i o n o f a prominent contemporary Anthroposophis t , 

t h a t Anthroposophy i s , above a l l e l s e , a system o f "knowledge" (Easton, 1975:13). 

Our basic j u s t i f i c a t i o n f o r the use o f a s t r u c t u r a l ana lys i s i n a t t empt ing 

t o comprehend Anthroposophy i s t ha t on the sur face i t s r a t i o n a l e and i t s 

coherence as a "message" o r medium o f i n f o r m a t i o n ( c f . Leach 1969:9) is not 

immediately appiarent. The reader i s conf ron ted w i t h a morass o f seemingly 

non r e l a t e d obscure a rcha ic r e f e r e n t s and complex metaphysical d e t a i l s , 

couched i n an e x t r a o r d i n a r i l y e l l i p t i c a l and opaque s t y l e o f w r i t i n g and 

p r e s e n t a t i o n . However, through the s i m p l i f y i n g procedures pe rmi t t ed i n a 

s t r u c t u r a l a n a l y s i s we were ab le to e x t r a c t f rom the system a h i g h l y coherent 

i n f r a s t r u c t u r e and de tec t the workings o f a cons i s ten t p r i n c i p l e o f o r g a n i s a t i o n . 

Thus Anthroposophy appeared not as the product o f a confused mind but as a 

c o n s t r u c t i o n both reasonable and i n t e l l i g i b l e . That S te iner h imse l f had 

a t tempted t o make t h i s p o i n t - though a t the l e v e l o f content - i s a 

j u s t i f i c a t i o n f o r our l abours . 
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CHAPTER FIVE 

ANTHROPOSOPHY IN 'SPACE' 

"How can there ever be an experience tha t conforms 
t o an ideal? For the d i s t i n c t i v e t h i n g about an 
idea l Is t ha t no experience can ever agree w i t h I t . " 

S c h i l l e r 
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I . INTRODUCTION 

S t . Michel i s a v i l l a g e community s i t u a t e d i n count rys ide adjacent 

t o a major c i t y i n France. I t was founded by a group o f Anthroposophists 

I n the 1950's w i t h a t w o f o l d purpose, (a) t o p rov ide c u r a t i v e therapy and 

. a home f o r l o c a l men t a l l y handicapped adu l t s and (b) to provide a s e l f -

s u f f i c i e n t l i v i n g s i t u a t i o n based upon the p r i n c i p l e s o f Rudolf S te lner 

f o r both Anthroposophis t s and anyone i n t e r e s t e d i n community o r c u r a t i v e 

worl<. 

By 1973 the v i l l a g e had grown to inc lude j u s t under 100 perscns l i v i n g 

:n a t o t a l o f nine houses. The people were grouped together i n ' f a m i l i e s ' 

w i t h an average o f s i x to seven men ta l ly re tarded persons a l l o t e d to each 

f a m i l y . The houses were run i n d i v i d u a l l y by Co-Workers o f var ious n a t i o n a l i t i e s 

who l i v e d t h e r e permanent ly . 

The v i l l a g e owned a la rge t r a c t o f land which was d i v i d e d i n t o farm and 

gardens, so most o f the community's g r a i n , vegetable and d a i r y needs were 

p rov ided f o r . Excess produce was marketed i n the nearby c i t y as were the 

handc ra f t products o f the p o t t e r y , weaving looms and wood and metal workshops. 

V i l l a g e economy K'as supplemented by grants f rom c h a r i t a b l e t r u s t s and the 

funds o f the Anthroposophica1 Camphi11 o r g a n i s a t i o n . A l l money was pooled and 

d i s t r i b u t e d among the houses. There were no s a l a r i e s and a minimum o f p r i v a t e 

possessions. Anyone i n need o f any th ing could withdraw the required amount 

o f money f r o m the c o l l e c t i v e p o o l . 

I I . ORDER IN ST. MICHEL 

Emulat ion o f the D i v i n e Rhythm or Order as revealed i n S t e i n e r ' s 

t h r e e f o l d system c o n s t i t u t e d the idea l o r g a n i s i n g p r i n c i p l e f o r community 

l i f e . Such emula t ion had two purposes: (a) to b r i n g semi-1ncamate s p i r i t 

beings ( I . e . mental1y handicapped persons) more i n t o the e a r t h l y w o r l d , to 
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t r a n s f o r m t h e i r b o d i l y d i so rde r i n t o order and (b) to b r i n g mortal beings 
( I . e . o r d i n a r y persons) more i n t o contact w i t h the s p i r i t wor lds . 

Rhythmic order was most, e x p l i c i t i n the h i g h l y r e p e t i t i v e schedule 

o f work and p raye r . V i l l a g e r s were encouraged to do one t h i n g a t a t ime 

and t h a t o n l y a t a s p e c i f i e d t i m e . I n a c t i v i t y was p r a c t i c a l l y imposs ib le . 

The year was c l a s s i f i e d out i n t o periods o f r e l i g i o u s and seasonal 

s i g n i f i c a n c e . Cer ta in days were f e a s t days, marked by a s e r v i c e , a feas t 

and the performance o f an a p p r o p r i a t e p l a y . 

The most successfu l v i l l a g e en te rp r i se s were the farms and gardens. 

The bio-dynamic method o f a g r i c u l t u r e p r a c t i c e d i n the v i l l a g e was designed 

o r i g i n a l l y by S t e i n e r . I t t r e a t ed the ea r t h as a l i f e f o r c e - a pe r f ec t 

coalescence o f growth and decay permeated by fo rces f rom below (matter and 
I ' - • 

e t h e r ) and above ( a s t r a l and cosmic) . The gardener ass i s ted in the development 

o f these v i t a l f o r ce s and at tempted t o main ta in a balance between the.n by 

composting and compat ible p l a n t i n g . The sowing, ha rves t ing and growing 

cyc les were c a r e f u l l y a l i g n e d to macrocosmic cycles - the movements o f the 

sun, moon, p lane ts and s t a r s . 

S t e ine r had o r i g i n a l l y cons t ruc ted the bio-dynamic method o f c u l t i v a t i o n 

o r system o r economic o rde r as an a l t e r n a t i v e to the mechanist ic and 

e x p l o i t a t i v e types o f a g r i c u l t u r e which had developed i n Europe by the l a t e 

n ine t een th c e n t u r y . I n l i n e w i t h t h i s the v i l l a g e gardener and farmer 

repea ted ly s t ressed t h e i r o p p o s i t i o n to ' o u t s i d e ' a g r i c u l t u r a l techniques, 

c l a i m i n g t h a t the l a t t e r led to the p roduc t ion o f unwholesome food and created 

imbalances i n the n a t u r a l , s o c i a l and b o d i l y w o r l d s . Such schemes were 

regarded as ' i m p u r e ' , they disregarded inna te s p i r i t u a l f o r c e s , and as 

' d i s o r d e r l y ' - they upset the balance between the interdependent f o u r f o l d 

bodies . This express ion o f o p p o s i t i o n towards the ou t s ide wor ld occurred 

f r e q u e n t l y i n v i l l a g e conve r sa t i on . Sometimes, even, ou t s ide p rac t i ce s and 

l i f e s t y l e s were r e f e r r e d t o as "Ahr iman ic" . V i l l a g e r s were s e n s i t i v e t o the 
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f a c t t h a t they were s t r i v i n g f o r economic s e l f - s u f f i c i e n c y , and consequent 
severance f r o m the o u t s i d e w o r l d , but remained t o t a l l y dependent on the 
o u t s i d e w o r l d f o r goods, markets and even people. 

R i t u a l Order 

Since the S te ine r therapy played such a prominent r o l e i n v i l l a g e 

l i f e 1 s h a l l e l u c i d a t e , us ing ac tua l case s t u d i e s , how i t worked out i n 

p r a c t i c e . 

Dur ing my s tay i n the v i l l a g e some o f the major t he rapeu t i c a c t i v i t i e s 

were be ing organised by a spec ia l v i s i t o r named Nicho las . Nicholas was a 

respected Anthroposophis t who u s u a l l y l i v e d by h imse l f i n the French mountains. 

He r e g u l a r l y came t o the v i l l a g e t o g ive l ec tu res t o the Co-Workers and d i r e c t 

c r a f t sessions f o r the ' v i 1 l a g e o i s' . One o f the sessions s imply involved 

moulding a lump o f c l a y i n t o th ree shapes, a square, a sphere and a t r i a n g l e . 

Nicholas exp la ined t o the Vi1 laqeo i s and Co-Workers present t ha t these shapes 

were i m i t a t i o n s o f bas ic l i f e fo rms . Thus, the sphere was an analogy o f the 

egg, the womb or b i r t h f o r m . The square represented the s i t t i n g p o s i t i o n and 

t h e t r i a n g l e the w a l k i n g p o s i t i o n . These were In t u r n f i g u r a t i v e metaphors 

f o r the bas ic human a c t i v i t i e s o f ' f e e l i ng, wi11i ng and t h i nki ng' which were 

i n t u r n o n l y ' somat ic c o r r e l a t i v e s ' o f d i v i n e rhythms. Nicholas f u r t h e r 

exp la ined t h a t the f a c u l t y o f wi11i ng was drawn out I n the a c t i v i t y o f fo rming 

the sphere, then metamorphosed i n t o f e e l i ng as the sphere was shaped and 

f i n a l l y metamorphosed i n t o t h i nki ng as the concentrated t i p o f the t r i a n g l e 

was formed. I n t h i s manner the workings or man's t h r e e f o l d nature were 

represented and t h e i r purpor ted i n t e r r e l a t i o n s h i p was.emphasised. 

But the exe rc i se was t e c h n i c a l as w e l l as symbol ic . I t s purpose was 

t o f u s e the f a c u l t i e s and thus draw out o r in t roduce t o consciousness the 

s p i r i t o r Ego body which permeated these f a c u l t i e s . Those present and 

i n v o l v e d i n the exe rc i se were, i n t h e o r y , momentari ly i n touch w i t h a cosmic 
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rhythm which induced a s t a t e o f u l t i m a t e o rde r , a s t a t e both p u r i f y i n g and 
t h e r a p e u t i c . 

Nicholas a l so organised painting c lasses . P a i n t i n g , i t seemed, func t ioned 

not so much as a means o f p e r s o n a l i t y expression as a release o f inner rhythmic 

f o r c e s which had both t h e r a p e u t i c and p u r i f y i n g v a l u e . Those present were 

a l lowed t o use o n l y water co lours o r c rayon. Also s t r a i g h t - l i n e representa t ions 

were d i scouraged . Nicholas expla ined tha t o n l y water or pas te l co lours were 

s u i t a b l e mediums f o r m i r r o r i n g the e therea l ' imaqi n a t i v e ' nature o f the ast ra1 

and ether i c w o r l d s . Nature e x h i b i t e d no s t r a i g h t l i n e c o n f i g u r a t i o n s , ra ther 

forms and co lours shaded and metamorphosed i n t o one another . P a i n t i n g , i t 

was s t r e s sed , was the experience o f c o l o u r s , t h e i r a c t i v e and passive natures 

and t h e i r complementar i ty . The f i n i s h e d product - the p a i n t i n g , was o f 

secondary importance. As w i t h the f a rming considered p r e v i o u s l y , p a i n t i n g 

i n t h i s way c o n s t i t u t e d a release o f inner f o r c e s , a valve to the s p i r i t 

body and t h e r e f o r e a means o f b r i d g i n g the gap between the worlds o f body and. 

s p i r i t . 

Concerts and musical a c t i v i t i e s were a recur ren t f e a t u r e o f v i l l a g e l i f e . 

C e r t a i n types o f music were regarded as being p a r t i c u l a r l y conducive to s tates 

o f ' o r d e r ' a n d ' p u r i t y ' . The music tha t accompanied the services on Sundays 

and f e a s t days v/as played on piano and ly res and was u s u a l l y Baroque, hence 

s o f t r e p e t i t i v e , melodic and ' o r d e r e d ' . According to the Anthroposophis t s , 

c e r t a i n famous composers ( e . g . Bach) were na tu ra l i ni t i a t e s who had entered 

a h igher w o r l d o f ' i n s p i r a t i o n ' ; they were thus ab le to i m p r i n t the music o f 

the ' spheres ' on t h e i r A s t r a l bodies and thus produce enl ightened composi t ions . 

The S t . Michel Anthroposophis ts be l ieved tha t music had an o c c u l t bas i s . 

Musical s t r u c t u r e s , tones and chords were, they f e l t , microcosmic mi r r o r 

Images and r e p l i c a t i o n s o f macrocosmic e n t i t i e s and r e l a t i o n s - a s t r o l o g i c a l 

p a t t e r n s e t c . Hence they saw the p l a y i n g o f an instrument as a means o f making 

con tac t w i t h the s p i r i t u a l w o r l d . An i ni t i a t e o r 'aware' person would not 
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j u s t be making sounds but exper ienc ing spi r l t . 

They o f t e n expressed a d i s l i k e f o r c e r t a i n kinds o f music such as pop 

music o r b rash , emotive c l a s s i c a l music. They considered these ' d i s o r d e r l y ' 

and Impure because they upset both b o d i l y order and v i l l a g e o r d e r . 

Themes o f balance and order recurred In r i t u a l dramas and in the 

r e g u l a r p r a c t i c e o f ' E u r y t h m y ' . The l a t t e r was expla ined by one v i l l a g e r 

as a fo rm o f v i s a b l e ' speech, movement and song ' . Eurythmy was apparent ly 

devised by Rudolf S t e ine r and h i s w i f e to 'express the macrocosmic word 

through the ins t rument o f the human body ' , Eu rythmy, I was t o l d , t ransforms 

sound, music and words i n t o moving p i c t u r e s , t raced appa ren t ly , by the sweep 

o f the body and l imbs . The c o o r d i n a t i o n o f the senses which r e su l t s pu rpor t ed ly 

releases the hidden rhythms o f the ' T h r e e f o l d Body ' , and h o p e f u l l y br ings 

about a conscious contac t w i t h the e ther and a s t r a l .worlds. 

Plays were performed i n S t . Michel t o ce lebra te p a r t i c u l a r f eas t days. 

I n v a r i a b l y the plays recounted a p a r t i c u l a r Anthroposophica1 theme expressing 

a C h r i s t i a n mystery o r f a i r y t a l e . Both Co-Wo rke rs and Vi1laqeoi s j o i n e d i n 

the a c t i n g and p r e s e n t a t i o n . Involvement i n the product ion or performance 

o f a p l ay was considered to have both a p u r i f y i n g and o r d e r i n g e f f e c t . As . 

the h ighes t a r t f o r m , combining music, p o e t r y , dance and speech, i t was the 

most power fu l mens o f r e l ea s ing the s p i r i t u a l valves and forces thought to 

u n d e r l i e the phys i ca l body and mind o f man. 

The l a t t e r d e s c r i p t i o n o f v i l l a g e a c t i v i t y was designed not to show how 

norms and values were i n c u l c a t e d but t o po in t out the simultaneous a p p l i c a t i o n 

o f f u n c t i o n a l design ( the therapy) and e s o t e r i c exerc ise ( r i t u a l s o f p u r i f i c a t i o n ) | 

The idea l expressed i n each a c t i v i t y o r r i t u a l was the a t ta inment o f a type 

o f ' o r d e r ' . . The concept o f ' o r d e r ' , i t would seem, had three d i f f e r e n t 

man i fe s t usages. I t cou ld r e f e r to v i l l a g e order (the pace and s t y l e o f 

l i f e and the c o n t r o l o f p e o p l e ) , t he rapeu t i c order (the c u l t u r a l and f u n c t i o n a l 
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aspect ) and to cosmic o r s p i r i t u a l o rder ( i . e . as expressed e x p l i c i t l y i n 
the t h e o r i e s o f a g r i c u l t u r e and music and the c l a s s i f i c a t i o n o f the y e a r ) . 
However we s h a l l presume tha t i t r e f e r r e d to the a c t i v i t i e s o f a l l three 
domains. Thus, i f our presumption i s c o r r e c t and a l l the var ious meanings 
o f ' o r d e r ' w e r e u I t i m a t e l y congruent , then v i l l a g e o r d e r , v i l l a g e therapy and 
s p i r i t u a l o r d e r were homologous; they impl i ed one another and were perceived 
s i m u l t a n e o u s l y . 

I I I . POWER AND PURITY 

Dur ing my s tay i n S t . Michel I was able to d i sce rn the exis tence o f 

f o u r d i s t i n c t groups o r ca tegor ies o f people.- These were as f o l l o w s : 

(a) The " i n n e r " o r Camphi11 group. This consis ted o f e i gh t Anthroposophists 

who had a t one t ime at tended the Camphi11 cent re founded by Dr. Konig - a 

piipi 1 o f S t e i n e r ' s , a t Aberdeen i n Sco t l and . Three o f these had been 

i n v o l v e d i n the founda t i on o f S t . M i c h e l . Four were q u i t e o l d ( l a t e f i f t i e s ) 

w h i l e th ree were young ( i n t h e i r t w e n t i e s ) . A l l were members o f the Camphi11 

o r g a n i s a t i o n . 

(b) The Co-Workers (about ten peop l e ) . These were Anthroposophists but d i d 

not belong to Camphi11. Most had been born Anthroposophis ts but some had 

j o i n e d i t a f t e r r e c e i v i n g the Waldorf educa t ion . Wi th one o lde r except ion 

they were middle aged and young. ' 

(c) The Stagiares (nine to twelve peop le ) . This was the term used to describe 

the f l u c t u a t i n g number o f " o u t s i d e r s ' who came to the v i l l a g e to work and l i v e 

f o r per iods ranging f rom a few months to a few years . Some o f them had been 

a t Waldorf schoo ls . Mos t ly they were young but i n 1973 the group included 

two middle aged people . Perhaps as a s i g n i f i c a t i o n o f t h e i r impermanence, 

they were g iven a token wage, and d i d not have access to community funds . 

Th i s wage increased w i t h the d u r a t i o n o f s t ay . The v i l l a g e was very dependent 

upon these people; they could help out w i t h the v i l l a g e o i s and could do 
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manual and c u r a t i v e work more e f f i c i e n t l y and more responsibly than the 
V i1 l aqeo i s. They a l so took some o f the work load o f f the Anthroposophis t s . 
(d) The Vi1 laqeo i s. This was the men ta l ly handicapped element. The type 

o f handicap v a r i e d cons ide rab ly . Some were p s y c h o t i c , some a u t i s t i c , some 
e p i l e p t i c and o thers nrangoloid. Some were phys ica1 ly handicapped but most 
had good b o d i l y c o - o r d i n a t i o n though l a c k i n g in b o d i l y grace. About 18% 
had no obvious handicap. A l l V i l l a g e o i s were invo lved i n the work o f the 
v i l l a g e . 

Together these f o u r groups c o n s t i t u t e d the complete S t . Michel soc i a l 

system. Each group appeared to be r e l a t i v e l y ' s e l f - a s s e r t i v e ( i . e . aware o f 

a measure o f automomy, K o e s t l e r ' s , 19/0, t e r m ) , but a l l were f u n c t i o n a l l y 

i n t e g r a t e d and interdependent pa r t s o f a l a rge r soc i a l whole. I t was 

apparen t , however, t ha t t l i e r e were r ad i ca l i n e q u a l i t i e s o c c u r r l n g between 

the groups. This was revealed i n several ways, a q u a l i t a t i v e d i v i s i o n o f 

work among the groups, an assymet r ica l v i l l a g e meeting s t r u c t u r e and marked 

s ta tus and power d i f f e r e n c e s . 

As regards vrark, the Camphi11 group d i c t a t e d schedules, organised the 

workload and the f i n a n c e s , and determined v i l l a g e p o l i c y and r e l a t i o n s w i t h 

the o u t s i d e w o r l d . The Co-Worker group provided the s p e c i a l i s t s k i l l s , the 

f a r m i n g , gardening , woodwork, metalwork, b u i l d i n g , p o t t e r y and weaving. The 

Staqia res performed the more menial t a sks , care f o r the more d i sab led v i l l a g e r s , 

t he fa rmwork , cook ing , c l e a n i n g , and c r a f t p r o d u c t i o n . The Vi1 lageo i s 

performed the most menial tasks and were o f t e n under close s u p e r v i s i o n . 

Cent ra l t o v i l l a g e l i f e and o r g a n i s a t i o n were the formal meeting 

arrangements ( c o n s e i l s ) . The Camphi1lers met most o f t e n , u s u a l l y every o ther 

day. The Co-Workers met f o r m a l l y once a week to discuss p r o d u c t i o n , and the 

whole v i l l a g e convened I n general assembly once a month. The Co-Workers were 

excluded f rom most Camphi11 meetings except the most p r a c t i c a l o r ' c r i s i s ' 

ones. The Stagiares were a l so excluded f rom Camphi11 meetings and could o n l y 
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a t t end the Co-Worker meetings i f they had l i v e d i n the v i l l a g e f o r longer 
than a year . 

F r i endsh ip networks i n the v i l l a g e tended to f a l l w i t h i n the var ious 

g roup ings . There was a great deal o f o p p o s i t i o n and personal d i f f e r e n c e s 

between the groups and t h i s was u s u a l l y expressed in c o n f l i c t s o f op in ion 

concerning matters o f o r g a n i s a t i o n and v i l l a g e admissions. These po in t s 

are best brought our i n reference to tvjo case s tud ie s : 

(a) On one occasion two Co-Workers, Peter and Klaus , expressed 
t o me t h e i r f e e l i n g t ha t the " i n n e r Camphi11 group" had too 
much power i n the v i l l a g e . Not on ly d i d the Camphillers 
exe rc i se too much c o n t r o l over v i l l a g e a f f a i r s and decis ions 
but on occas ions , i t was c la imed , they d isp layed a 
condescending a t t i t u d e i n t h e i r deal ings w i t h Co-Worker 
and Stagia re groups. This p a r t i c u l a r ser ies o f complaints 
had been prompted by a recent i nc iden t du r ing which one 
Co-Worker was informed tha t he could not take charge over 
one o f the new houses on the grounds tha t he and his w i f e 
led a ' s p i r i t u a l l y impure' and ' d i s o r d e r l y ' ex i s t ence . 
Th i s was taken to r e f e r t o the l a t t e r s ' possession o f a 
t e l e v i s ion and the i r habi t o f d r i nki iig a I c o h o l , both o f 
which were considered " d e s t r u c t i v e to v i l l a g e consciousness" 
and a t h r e a t to " v i l l a g e o r d e r " . The r e s u l t o f t h i s p a r t i c u l a r 
d i spu t e led t o the Co-Workers d e f e r r i n g to the wishes o f the 
Camphi11 group and agreeing to conform to the s t r i c t u r e s o f 
v i l l a g e a s c e t i c i s m i n o r d e r t o take over the disputed house. 

The s i g n i f i c a n c e o f the above a f f a i r f rom our po in t o f v iew, was the 

f a c t t ha t a l t hough Camphi11 power was h o t l y d i s p u t e d , t h e i r p o s i t i o n as 

a r b i t e r s o f v i l l a g e norms and u l t i m a t e values was no t . Subsequent disagreements 

between the two groups were u s u a l l y resolved i n the same manner. 

The two Anthroposoph iSt groups, however, dropped t h e i r d i f f e r e n c e s when 

faced w i t h any d i s r u p t i o n on the par t o f the t h i r d group - the S tag ia res . 

On such an occasion they i n v a r i a b l y combined and formed a u n i t e d f r o n t against 

the v i l l a g e ' s ' o u t s i d e r s ' . As a r e s u l t o f d i sputes w i t h the Anthroposophis t s , 

about f i f t e e n Staqiares had prematurely l e f t S t . M i c h e l , and about nine o f 

these had been e x p e l l e d . The reason given f o r t h i s was the l a t t e r s ' sexual 

i m m o r a l i t y and t h e i r tendency to indulge i n "Luci f e r i c " a c t i v i t i e s , i . e . 

d r i n k i n g , p a r t i e s , l a t e n igh t s and drug t a k i n g . 

(b) On one occasion two Camphi1lers convened a ' c r i s i s ' meeting to 
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b r i n g to general n o t i c e a recent outbreak o f d i s o r d e r l y 
' S t a g i a r e ' a c t i v i t i e s . The Stagiares were brought be fo re 
the Consel1 and warned about the noise , u n t i d y rooms, and 
t h e i r a la rming l a x i t y w i t h the v i l l a g e o i s . They were 
r e f e r r e d to as ' d i s o r d e r l y ' , they upset the ' t h e r a p e u t i c 
o r d e r ' , and as ' Impure ' - they created 'consciousness 
imbalances ' . The S tag ia res , i n t h i s case as i n o t h e r s , 
complained t ha t the Camphi1lers were too s t r i c t and 
p u r i t a n i c a l . 

Despi te t h e i r d i f f e r e n c e s , the three groups tended to fuse and form a 

u n i t e d f r o n t when there was any t r o u b l e w i t h the f o u r t h group - the VI1 l aqeo i s . 

I t a l so seemed t o me t h a t a la rge p r o p o r t i o n o f the Vi1 laqeo is s l i g h t l y resented 

the Staqiares whereas they were g e n e r a l l y r e s p e c t f u l o f the Anthroposophica1 

groups. Bu t , I was repeatedly warned tha t the V I ) l a g e o i s were very s e n s i t i v e 

to the ex i s t ence o f community f a c t i o n s and p e r i o d i c a l l y attempted to s t i r up 

disagreements and crea te r i f t s between the Anthroposophica1 and Staqlare groups. 

I V . HIERARCHY 

The v a r i o u s o r g a n i s a t i o n a l assymetries and s ta tus imbalances o u t l i n e d 

above ( e . g . d e s c r i p t i o n s o f the e x c l u s l v i s t meeting s t r u c t u r e and the d i v i s i o n 

o f work, tasks and r e s p o n s i b i l i t y ) lead us to i n f e r t ha t soc i a l l i f e i n 

S t . Michel was ordered a long h i e r a r c h i c a l l i n e s . 

The concept o f h i e r a r chy has been de f ined by Dumont (1972, 10^-5) as 

the p r i n c i p l e by which the elements o f a whole are ranked i n r e l a t i o n to the 

whole . I n our case the "whole" can be i d e n t i f i e d as the ' i d e a ' o f corranunlty 

( i . e . S t . Miche l ) and the elements as the f o u r groups, each o f which tended 

t o asse r t a semblance o f autonomy f rom the o ther groups i n terms o f shared 

v a l u e s , p r a c t i c e s and tasks and a shared c l a s s i f i c a t i o n . The r e l a t i o n s h i p s 

g e n e r a l l y o p e r a t i v e between the groups were governed by t h e i r a l l o t t e d p o s i t i o n s 

w i t h i n a h i e r a r c h i c a l o r g a n i s a t i o n . However, these cons idera t ions present us 

w i t h a s t range paradox, namely, the exis tence o f a h i e r a r c h i c a l framework 

w i t h i n an i d e a l l y e g a l i t a r i a n se t -up . 

The p rec i se nature o f the e g a l i t a r i a n community e t h i c can be traced i n 
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the va r ious Anthropo ' iophical w r i t i n g s on the s u b j e c t . Easton (1975) maintains 
t h a t , i n t h e o r y , the S te ine r v i l l a g e i s coopera t ive and e g a l i t a r i a n and 
"as l i t t l e d i s t i n c t i o n as poss ib l e i s made between v i l l a g e r s , and Co-Workers". 
Furthermore " t he r e i s no a d m i n i s t r a t i v e bureaucracy; a l l who take par t i n the 
work are consul ted and share i n a l l dec i s ions" (429-50) . 

Whi le i t could be recognised t ha t the o p e r a t i o n a l i s a t i o n o f such ideals 

would be l i k e l y t o present many problems arid c o n t r a d i c t i o n s , i n tha t there 

would always be sex, age, experience and s p e c i a l i s t d i f f e r e n c e s leading to 

p e r i o d i c d e v i a t i o n s ; one would expect tha t any t o t a l d e v i a t i o n f rom the ideal 

would be consensual ly i n v a l i d a t e d . However, such a t o t a l d e v i a t i o n seemed to 

have evolved i n St . Michel and had become i n s t i t u t i o n a l i s e d to the p o i n t 

a t which a l l the v i l l a g e r s had become reconc i l ed t o i t . Al though paying l i p 

s e rv i ce to the idea l o f e q u a l i t y , "the v i l l a g e r s l i v e d and thought in terms 

o f acute i n e q u a l i t y . Our next task i s t o comprehend how t h i s apparent 

c o n t r a d i c t i o n between e t h i c and p r a c t i c e had come about , and how i t was 

sus ta ined . 

One p o s s i b l e exp l ana t i on f o r the exis tence o f a h ie ra rchy would be tha t 

a con t ingen t s p e c i a l i s a t i o n o f tasks among s p e c i f i c groups and people had 

evolved over t ime i n t o a means o f represent ing those people. Thus one group's 

tasks had been deemed nrare important f o r v i l l a g e w e l f a r e than anothers and 

t h a t group had become more p o w e r f u l . But , as we noted e a r l i e r , the dominance 

o f one group i n the realm o f v i l l a g e p o l i c y and o r g a n i s a t i o n , was one o f the 

most con ten t ious f a c t o r s ; however, t h a t group's p o s i t i o n and s ta tus as 

mediators o f u l t i m a t e l y r e l i g i o u s values was not contended. Consequently, 

a f u l l e r e x p l a n a t i o n would have t o take i n t o account the constant reference 

t o the values which were revealed i n the case s t u d i e s . Ca tegor i sa t ion o f 

groups, o f people , o f people i n t o groups, and o f an a t tendant group ' t y p e ' 

o f behaviour was j u s t i f i e d by reference to a gene ra l l y accepted higher 

normat ive code. The r e l i g i o u s basis o f t h i s code was expressed i n terms o f 
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ascendent q u a l i t i e s o f ' p u r i t y ' , o f 'consciousness ' and ' o r d e r ' . 

The Co- Workers d e f e r r e d t o the Camphi1lers on the basis o f the l a t t e r 

group 's knowledge o f S t e i n e r l a n the rapeu t i c procedures and what was good f o r 

the community i n tha t l i g h t . They appeared reconc i led both to t h e i r exc lus ion 

f rom ' I n n e r ' meetings and t o t h e i r c l a s s i f i c a t i o n as a less e s o t e r i c , less 

a s c e t i c group. The Stagia res , I t seemed were less I n c l i n e d to accept a 

subordinate p o s i t i o n , but were, on the o ther hand, made to f e e l cons t an t ly 

aware o f t h e i r s e n s i t i v e p o s i t i o n as ' o u t s i d e r s ' t o both Anthioposophica1 and 

v i 1 l a g e t r a d i t l o n s . 

On the basis o f these cons idera t ions we can cons t ruc t a model o f a 

S t . Michel c l a s s i f I c a t o r y system. Mani fes t In. the two short case s tudies 

o u t l i n e d above were three separate but confused c r i t e r i a f o r c l a s s i f y i n g 

groups, people behaviour and a t t i t u d e s w i t h i n the v i l.lage system. These 

c r i t e r i a can be a n a l y t i c a l l y separated and I s o l a t e d In the f o l l o w i n g iranner: 

(a) I n terms o f the s u b j e c t ' s r e l a t i o n s h i p to the ' Pi v l ne. Order oi* Rhythm' , 

•revealed as an apparent a t t a inment o f a balance between the ' p h y s i c a l , e the r , 

a s t r a l and ego' bodies . 

(b) In terms o f the s u b j e c t ' s r e l a t i o n s h i p to the Anthroposophica1 t r a d i t i o n . 

His o r t h e i r a t t a i n e d stage o f I n i t i a t i o n . 

(c) In terms o f r e l a t i o n s h i p to the v i l l a g e (whether Ins ide r o r o u t s i d e r ) 

and i t s inner work ings . 

These can a l s o be represented as b ina ry oppos i t i ons : 

Figure 9 

I n t e r l o c k i n g Planes o f C l a s s i f i c a t i o n 

(a) Order 

Innate or a t t a i n e d balance 
between the f o u r bodies . 

(b) Pure 

Deference to S p i r i t u a l 
t r a d i t i o n o r S p i r i t i t s e l f , 

(c) Ins ide 

The v l 1 l a g e . 

Dl sorder 

Innate or achieved imbalance 
between the fou r bodies. 

Impu re 

No deference to S p i r i t u a l 
t r a d i t i o n or Spi r i t . 

Outside 

Non-Vi l l age ( the ou t s ide wor ld) 
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The th ree planes o f c l a s s i f i c a t i o n , reduced i n t h i s f a sh ion to t h e i r basic 
s t r u c t u r a l components, merge and i n t e r l i n k to comprise the " t o t a l s t r u c t u r e " 
(Needham, 19^2) o f the S t , Micinel symbol system. The v e r t i c a l terms are 

a s s o c i a t i v e . Together , the th ree planes form an i m p l i c i t frame o f reference 
f o r c l a s s i f y i n g people , types o f behaviour , and types o f events . At any one 
t ime o n l y s p e c i f i c pa r t s o r combinations o f these c l a s s i f.i ca to ry p r i n c i p l e s 
were apparent as norms o r values expressed du r ing empi r i ca l i n t e r c o u r s e . The 
whole o r complete schema, I would suggest, was l a r g e l y i m p l i c i t . 

The b i n a r y terms are not abso lu te but r e l a t i v e to each o ther and to the 

encompassing schema, Furthermore they are arranged h i e r a r c h i c a l l y , order 

over d i s o r d e r , i n s ide over o u t s i d e , e t c . In t h i s way they can be seen to 

permeate the h i e r a r chy a t s p e c i f i c l e v e l s . 

The meaning o f the terms i s reasonably e x p l i c i t , Anthroposophica1 

' p u r i t y ' was not j u s t an i d e a l , an e s o t e r i c a im, but involved the r e c o g n i t i o n 

t h a t the re was a higher s p i r i t u a l s t a t e . To the Anthroposophists a pure l i f e 

was a l i f e which recognised s p i r i t and acted upon t ha t r e c o g n i t i o n . ( I n t h i s 

sense our usage o f ' p u r i t y ' , as having a d i r e c t l y s p i r i t u a l r e fe rence , d i f f e r s 

f r o m both Dumont's (1972) and Douglas' (1970) uses o f the t e rm. ) 'Order ' i s 

the person 's awareness o f h i s d i v i n e essence o r inner order ; i t i s apparent 

i n e i t h e r the person 's manner o f behaviour o r i n h i s deference to canons o f 

e s o t e r i c i s m . The concept o f ' o r d e r ' der ives f rom Anthroposophy whereas the 

concept o f p u r i t y r e f e r s t o e s o t e r i c i s m i n a wor ld s i t u a t i o n , A person i s 

e i t h e r i n i t i a t e d o r not i n i t i a t e d , but can a l so be more i n i t i a t e d or less 

i n i t i a t e d than someone e l s e . The t h i r d o p p o s i t i o n Ou t s ide / Ins ide de f ines 

the boundaries o f the community. 

To f u r t h e r j u s t i f y the use o f t h i s model, reference w i l l again have 

t o be made t o the general sets o f a t t i t u d e s which set the groups apart and 

connected them. 

' P u r i t y ' (or Soul consciousness) increased w i t h progress ion up the 

h i e r a r c h y and had an e s o t e r i c base. The Camphi11 group were the v i l l a g e 
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FIGURE 10 . CLASSIFICATION Am HIERARCHY IN S T . MICHEL 
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r i t u a l f u n c t i o n a r i e s . They organised the f e a s t s , played the music and 
performed the r i t e s . They r e g u l a r l y convened a s t r o l o g i c a l and med i t a t ive 
gather ingsand I n t e r p r e t e d Anthroposophica1 and B i b l i c a l w r i t i n g s to the rest 
o f the community. T h e i r closeness to the e s o t e r i c t r a d i t i o n was the source 
both o f t h e i r charisma as a group, and o f t h e i r percept ion o f themselves 
as being more ' I n s i d e ' than the o the r groups. A l s o , according to Anthroposophical 
t e n e t s , ' s o u l consciousness ' increased both w i t h involvement i n a med i t a t i ve 
l i f e and w i t h the e v o l u t i o n o f the human body i n age. Es t ab l i sh ing the 
v i l l a g e i n the f i r s t place was a s ign o f ' s e l f l e s s n e s s ' . And the p r a c t i c e o f 
the t h r e e f o l d e s o t e r i c method was a sub l ima t ion to d i v i n e ' o r d e r ' and t h e r e f o r e 
a s ign o f personal ' o r d e r ' . The i r power and i n f l u e n c e w i t h i n the v i l l a g e was 
v a l i d a t e d by t h e i r t h e o r e t i c a l l y c lose r e l a t i o n s w i t h the d i v i n e . Compliance 
w i t h t l i e i r wishes was based upon t h e i r a t t r i b u t e s o f charisma and p u r i t y . 
I t was these q u a l i t i e s which determined t h e i r supreme p o s i t i o n in the power 
h i e r a r c h y . 

The second group, the Co-Workers, had, u n l i k e the Camphi1lers, re ta ined 

ex tens ive contac ts w i t h the wor ld ou t s ide the v i l l a g e . But they were A n t h r o -

posoph i s t s . Al though c r i t i c a l l y ' l e s s i n s i d e ' than the f i r s t group, by d i n t 

o f not be ing Camphi11 , they were s t i l l h i g h l y ordered and pure. The i r youth 

and t h e i r s t a t e o f s e m i - I n l t i a t i o n , however, i nd i ca t ed a lower s t a te o f 

' s o u l consc iousness ' , so they were less pure and less ' o r d e r e d ' . These 

f a c t o r s governed t h e i r p o s i t i o n on the power and p u r i t y h i e r a r c h y . 

The t h i r d group, the S tag ia res , provide us w i t h a ' s t r essed ' ca tegory. 

They were regarded as p o t e n t i a l l y d i s r u p t i v e by the v i l l a g e because they were 

' o u t s i d e r s ' . T h e i r w o r l d l y t a i n t meant tha t they had too much 'mind consciousness'! 

and not enough ' sou l consciousness ' . Al though c o g n i t i v e l y and p h y s i c a l l y 

o r d e r e d , they were ' s p i r i t u a l l y d i s o r d e r e d ' , not In contact w i t h the Div ine 

rhythm. P r i o r c a t e g o r i s a t i o n o f them i n t h i s f a s h i o n determined the way they 

were p e r c e i v e d , t r e a t e d and c o n t r o l l e d . 
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The V i l l a g e o i s , being semi- I nca m a t e and innocent , liad been born w i t h 

' s p i r i t u a l p u r i t y ' , and were f i r m l y located i ns ide the v i l l a g e . The i r 
presence as people i n need o f help and l ove , and as an agency o f p u r i t y , 
was a connec t ing thread in v i l l a g e l i f e , and an a i d towards transcendence. 
But they lacked c o - o r d i n a t i o n in t h e i r rhythmic f a c u l t i e s and the r e q u i s i t e 
amount o f 'mind consciousness' necessary f o r o b j e c t i v e s p i r i t u a l awareness. 
They were incapable o f becoming i n i t i a t e s so could never develop f u l l ' e a r t h l y 
ego o r sou 1 ' . To ta l o rder and t o t a l p u r i t y in the e a r t h l y l i f e were beyond 
t h e i r reach; so l o g i c a l l y , they were placed a t the very bottom o f the h i e r 
a r chy . Th is had the i m p l i c a t i o n , and t h i s w i l l be e m p i r i c a l l y v a l i d a t e d , 
t h a t no v i l l a g e o i s could ever become a f u l l Anthroposophis t or have power 
and r e s p o n s i b i l i t y i n the v i l l a g e . 

The complete c l a s s i f i c a t o r y system as o u t l i n e d above is set out 

d iagrammat ica l l y i n F igure 1 0 . 

V. TEST CASES 

(a) The Place o f Ambigu i ty 

A t e s t case f o r the ascendancy o f b e l i e f and c l a s s i f i c a t i o n over 

p r a c t i c a l o r o the r determinants occurred when two Co-Workers t r i e d f o r 

p o s i t i o n s o f g rea te r r e s p o n s i b i l i t y in v i l l a g e l i f e . 

The f i r s t case concerned Jean Claude, a s k i l l e d craftsman 
and conver ted An th roposoph is t , who had been p h y s i c a l l y handicapped 
a t b i r t h . Jean Claude wished to be put in charge o f one o f the 
new houses the v i l l a g e was b u i l d i n g and a l so expressed h is 
i n t e n t i o n to marry a former v i l l a g e S t a g i a r e , J u s t i n e . Al though 
despera te l y i n need o f new Houseparents, the inner v i l l a g e 
c o u n c i l refused permiss ion which led to Jean Claude and Jus t ine 
e v e n t u a l l y l eav ing the v i l l a g e . The v i l l a g e farmer expla ined 
t o me tha t Jean Claude, because o f h i s handicapped l imbs rep re 
sented a person who had poor ' w i 1 1 ' development. Al though 
c o g n i t i v e l y ordered he was p h y s i c a l l y ' d i s o r d e r e d ' and the re fo re 
r h y t h m i c a l l y incomple te . And, the farmer pointed o u t , t h i s was 
v e r i f i e d by Jean Claude's apparent i n a b i l i t y t o defend h is case 
adequate ly a t the meet ing . I t was a l so f e l t t ha t Jean Claude's 



235 
r e l a t i o n s h i p w i t h the V i1 iageo i s was d e s t r u c t i v e to 
v i l l a g e o r d e r , s ince he pe rm i t ted them too much 
freedom (he was very popular w i t h the V i1 lageo i s ) . 

In the second case, another Co-Worker w i t h a 
phys i ca l handicap, A l a n , was, l i k e Jean Claude, 
refused g rea te r community r e s p o n s i b i l i t i e s . Aga in , 
the exp lana t i on f o r t h i s had to do w i t h the l e t t e r ' s 
s t a t e o f phys ica l incompleteness, he was ' d i s o r d e r e d ' . 
A lan and Jean Claude both f a i l e d to s a t i s f y c r i t e r i a 
o f be ing p o t e n t i a l l y " p u r e " and s u f f i c i e n t l y ' o r d e r e d ' . 
Th is a t t i t u d e seemed to r e f l e c t upon the u n c e r t a i n t y 
t h a t emanated from t h e i r ambiguous p o s i t i o n in the 
system. 

At t h i s s tage , i t should be i nd i ca ted t ha t h i e r a r c j c a l ranking 

occur red not o n l y between each group but w i t h i n them as w e l l . Al though less 

de f i ned and more f l u i d , the same sets o f c l a s s i f i c a t o r y c r i t e r i a (pure, 

o r d e r , e t c . ) determined the amount o f respect "and s ta tus tha t was accorded 

t o a p a r t i c u l a r i n d i v i d u a l . N i cho las , f o r example, had great charisma in 

the eyes o f the Co-Workers , .Staq iares and V i l l a g e o i s , ' but was viewed w i t h 

s l i g h t susp i c i on by the Camphi1 lers . Another example was L ise who had been 

a t Canriphill when Konig was a l i v e and had l e f t A u s t r i a w i t h the Konigs whan 

the Nazi purge was i n o p e r a t i o n . She had her own house in the v i l l a g e and 

took no p a r t i n manual work , but exerc ised cons iderab le power in v i l l a g e 

a f f a i r s . She a l s o organ ised the inner meet ings. She had great charisma and was 

cons idered a symbol o f the i n i t i a t e d inner Camphi11 t r a d i t i o n . 

At the oppos i te end o f the spectrum, three V i l l a g e o i s stood out i n t h e i r 

ca tegory as be ing d i s t i n c t l y less ' d i s o r d e r e d ' than the o t h e r s . One o f them, 

A n t o i n e , had no handicap but had been taken i n t o the v i l l a g e as an orphaned 

c h i l d . He was looked up t o by the o t h e r V i l l a g e o i s and when the farmer was 

away he was g iven r e s p o n s i b i l i t y f o r t he fa rm. Anto ine spoke French and 

German f l u e n t l y . Ano ther , V a l e r i e , a l so had r e s p o n s i b i l i t i e s and could speak 

f ou r languages f l u e n t l y . The t h i r d , Mar ie , had a t one t ime been considered 

normal enough t o work o u t s i d e the v i l l a g e . A l l th ree had s p e c i f i c p r i v i l e g e s ' 

such as being g iven wages e t c . The l i n e d i v i d i n g them from the Staqiares was 

then p u r e l y c l a s s i f i c a t o r y . For they were s t i l l regarded as ' V i l l a g e o i s ' 
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and were excluded from meetings and were subject t o the t ime schedule. 
But they were i n f a c t regarded as being p o t e n t i a l l y very dangerous. 
C o g n i t i v e l y , they were more ' o rde red ' than t h e i r c l a s s i f i c a t i o n would 
p e r m i t : t h e i r p o s i t i o n was an ambiguous one. 

A n t o i n e , V a l e r i e and Marie were known to be a v i d gossipmongers. Any 

breaches o f v i l l a g e r u l e s , e s p e c i a l l y on the pa r t o f the less char ismat ic 

and ' s t r e s s e d ' S taq ia re group, were i n v a r i a b l y communicated by these three 

to the res t o f the v i l l a g e and sometimes to the Camphi1lers themselves, who 

would invoke warnings o r p u n i t i v e a c t i o n . A lso these three tended to 

i m i t a t e the An th roposoph is t s . They adhered p u b l i c l y to the more r i t u a l i s e d 

aspects o f the b e l i e f system and held themselves up to be mora l l y v i r t u o u s . 

As V i 1 l a g e o i s they could not marry and stay in the v i l l a g e , so they were 

perhaps o v e r - s e n s i t i v e to sexual m a t t e r s . ' Stag iares and Co-Workers were 

repea ted ly warned about e x h i b i t i n g in t imacy or exchanging in fo rmat ion w i t h i n 

t h e i r h e a r i n g . They were v i l l a g e o i s w i t h sound minds; they had 'mind con

sc iousness ' and were t h e r e f o r e capable o f e v i . l . They a lso cut across 

recognised c l a s s i f i c a t o r y boundar ies , so l i k e the amb igu i t i es c i t e d by 

Douglas ( 1 9 7 0 ) they were accorded a wary r e c o g n i t i o n . Of note a l s o , was the 

tendency here f o r s t r u c t u r a l i n f e r i o r s to i m i t a t e super io rs and thereby a t t a i n 

g rea te r s t a t u s , a po in t f i r s t i nd i ca ted by Dumont ( 1 9 7 2 ) as a concomitant to 

h i e r a r c h i c a l rank ing based upon p u r i t y c r i t e r i a , 

(b) P o l l u t i o n : Sex as d i s o r d e r . 

One o f the more a s c e t i c ind ices in v i l l a g e l i f e was provided by a s t r i c t 

segrega t ion o f the sexes i n S t , M i c h e l , The houses were mixed but c o r r i d o r s 

and f l o o r s were separated on sexual l i n e s . Anthroposophica1 house fa the rs 

and mothers , a l though m a r r i e d , a l so had separate bedrooms, though u s u a l l y on 

one f l o o r o r c o r r i d o r . This was, a p p a r e n t l y , normal Anthroposophica1 p r a c t i c e . 

The expressed purpose o f t h i s was to minimise ove r t phys ica l in t imacy wh ich , 

i t was g e n e r a l l y t hough t , cou ld be too e a s i l y im i t a ted by the V i1 laqeo i s . 
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I t a l so had a wider e s o t e r i c d e r i v a t i o n . For s p i r i t u a l transcendance 
achieved by the p r a c t i c e o f s e l f l e s s love would be hampered by too much 
a t t e r t i on g iven to phys ica l l ove . No moral values o f the usual type were 
a t tached to t h i s p r a c t i c e , s ince as one Camphi1ler po inted o u t , Ste iner was 
a - m o r a l . He d i s l i k e d bu reauc ra t i c r u l e s , dogmas and r e g u l a t i o n s . He o f t e n 
spoke out aga ins t the adopt ion o f moral codes f o r t h e i r own sake ( c f . Lerhs, 
1 9 5 8 , 8 9 ) . S t e i n e r , i t appeared, was convinced t ha t a l l v a r i e t i e s o f the 
l a t t e r i n h i b i t e d s p i r i t u a l development. This view o f Anthroposophy as 
amoral was e m p i r i c a l l y supported by the f a c t t ha t one Camphi H e r , J o s e t t e , 
used t o q u i e t l y boast o f her sexual e x p l o i t s p r i o r to l i v i n g in the v i l l a g e . 

However, mat ters o f sex occupied prime place among p r i v a t e top i cs o f 

d i s c u s s i o n i n S t . M i c h e l , p a r t i c u l a r l y among the V i1 lageo i s and p a r t i c u l a r l y 

i n goss ip c i r c u l e s . The V i l l a g e o i s were t o t a l l y banned from sexual i n t e r cou rse . 

For the Anth roposoph is ts f e l t t ha t i f the l a t t e r became invo lved i n sexual 

r e l a t i o n s h i p s the therapy would be d i s rup ted and i n d i v i d u a l and soc ia l 

d i s o r d e r would r e s u l t . S t imu lan ts such as. sex, a l c o h o l , and compet i t i ve 

games, were considered to cause confus ion and imbalance among the four bodies. 

A l s o , i t was though t , personal r e l a t i o n s h i p s between V i1 lageo i s wouId compl icate 

the s imple l i f e pa t te rns es tab l i shed in the v i l l a g e . 

No sex was the r u l e . Yet i t was expected o f one category - the S taq ia res , 

A l l newcomers t o the v i l l a g e were warned of the poss ib le e f f e c t s on v i l l a g e 

' consc iousness ' r e s u l t a n t from permiss ive o r hedon i s t i c behaviour , Stagiares 

were s t r i c t l y segregated. However in t rans igances were f requent and we sha l l 

r e f e r t o a few. 

(a) Verner , a middle-aged Swiss-American had come to the v i l l a g e 
w i t h h i s w i f e in 1969. A f t e r a whole h is w i f e l e f t w i t h 
someone e l s e , and Verner was be l ieved to have become 
subsequent ly i nvo lved w i t h o the r S tag ia res . He was a lso 
th rough t to be respons ib le f o r the i n t r o d u c t i o n o f drug 
t a k i n g in the v i l l a g e . Genera l ly considered a bad i n f l u e n c e , 
he and h is g i r l f r i e n d were requested to leave. A f t e r a 
p e r i o d , due t o the e f f o r t s o f some Co-Workers who valued 
h i s a g r i c u l t u r a l knowledge, he was a l lowed t o re tu rn on 
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h i s own. A l l f u r t h e r d i s r u p t i v e outbreaks were a t t r i b u t e d 
t o h im. He was a l l o t t e d a caravan s i t e d beside the v i l l a g e 
and he stayed the re t i l l h i s depar ture to teach in a Waldorf 
school i n another p a r t o f the coun t ry . 

(b) Tony and Fror ic is were Americans who both came to the v i l l a g e 
a t separate t imes du r ing 1 9 7 0 . They were caught c o - h a b i t i n g 
by Marie one o f the non-handicapped V i l l a g e o i s and were 
brought before a h a s t i l y convened counc i l meet ing. They 
too were asked to leave. 

(c) A Swiss-German g i r l , I nge , whose husband had l e f t her i n 
the v i l l a g e i n 1971 w i t h a c h i l d , became pregnant again 
i n 1972 and was asked to leave. 

(d) One case i n v o l v i n g a French Stag iare and a Swiss g i r l led a lso 
to t h e i r be ing asked t o leave. T h i s occurred dur ing my s tay . 
Gossip in the v i l l a g e had reached a new h e i g h t , w i t l i a number 
o f V i 1 l a q e o i s r e g u l a r l y making complaints about no i se , d r i n k i n g , 
e t c . The Camphi1lers, d u r i n g the c r i s i s meet ing, repeatedly 
s t ressed t h e i r f ea r o f the Vi 1 laqeoi.s emulat ing Stag iare sexual 
permiss iveness . The Camphi1lers again st ressed t h e i r b e l i e f 
i n the values o f personal a f f e c t i o n and t h e i r d is regard of 
a n y . ' m o r a l ' aspec ts . They were, ask ing f o r a minima 1 i s a t i o n 
o f sexual a c t i v i t y o n l y f o r ' t h e sake o f the v i l l a g e , the 
good o f the communi ty ' . 

Tak ing our cue from the Camphi1 lers , psycho log ica l and ' o l d - m o r a l ' 

•exp lana t ions f o r the v i l l a g e ' s s e n s i t i v e a t t i t u d e to sex can be re jec ted 

as inadequate . P re -mar i t a l sex, e s p e c i a l l y when committed by members o f 

the s t ressed ' o u t s i d e ' ca tego ry , c o n s t i t u t e d a t h rea t to the s t a b i l i t y o f 

the system. Var ious ove r l app ing I n t e r p r e t a t i o n s could be put forward to 

e x p l a i n why t h i s was the case. 

F i r s t l y , I l l i c i t sex was assoc ia ted w i t h the category w i t h which i t 

was o b v i o u s l y going t o be most m a n i f e s t , i . e . the younger, unmarr ied, 

n o n - e s o t e r i c group. S tag ia re permissiveness and un ru l i ness was on ly to be 

expected s ince they belonged to a 'Luc i f e r i c' ou t s i de w o r l d . Control over 

them was necessary to prevent ' o u t s i d e ' ideas and p rac t i ces from f i l t e r i n g 

i n t o the community. Secondly S taq ia re permissiveness contravened the 

r e l i g i o u s e t h i c o f ' s e l f l e s s n e s s ' . Se l f - i ndu lgence d is rup ted both s p i r i t u a l , 

and t h e r a p e u t i c o r d e r s . A male/ female r e l a t i o n s h i p not s a c r i f i c e d to the 

community (as w i t h the I n i t i a t e s ) could be seen to represent ' a b o r t i v e 
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communi ty ' . The tendency would be f o r a t t e n t i o n to be concentrated on 
one o the r person to the exc lus ion o f a l l o t h e r s . 

U l t i m a t e l y , j u s t i f i c a t i o n f o r t h i s moral a t t i t u d e to sex was made by 

re fe rence to Anthroposophica1 norms. I t was 'Luc i f e r i c' and created bod i l y 

imbalance. But t h i s represented a c l e a r c o n t r a d i c t i o n , f o r Anthroposophy 

was i t s e l f e x p l i c i t l y Amora l . S te ine r h imse l f conceived o f sex as on l y 

' d i s o r d e r l y ' i f i t , l i k e the cult" o f the i n t e l l e c t , gained p r i o r i t y over 

s p i r i t u a l v a l u e s . Fur thermore, some o f the o ther Camphi11 v i l l a g e s were 

n o t o r i o u s f o r t h e i r a i r o f permiss iveness. V i l l a g e o i s were a l lowed sexual 

r e l a t i o n s and the Camphi1lers themselves had la rge f a m i l i e s w i t h confused 

paren tage . So why was S t . Michel d i f f e r e n t ? • 

A b r i e f l i g h t on t h i s pe rp lex ing s i t u a t i o n can be provided by e s t a b l i s h i n g 

a few b r i e f comparisons between S t . Michel and some o f the o the r S te iner 

v i l l a g e s , 

S t , Mich^il was unique among the o the r v i l l a g e s upon which in fo rmat ion 

i s a v a i l a b l e , because i t was s m a l l , s p a t i a l l y compact and crowded whereas 

the o the rs were la rge and spac ious , Vidarosan i n Norway was s i t e d in empty 

c o u n t r y s i d e . Woods in te rvened between the houses which were s i t e d wel.l apar t 

f rom each o t h e r , Botton v i l l a g e in Yorksh i re occupied a vast acreage. The 

v i l l a g e spanned a whole v a l l e y and the houses were any th ing up to a few mi les 

a p a r t . From conversa t ions w i t h the v i l l a g e r s i n Botton i t emerged tha t 

pe rcep t i on o f ' d i s o r d e r ' i n the community concerned lack o f contac t between 

the houses. The farmers i n p a r t i c u l a r complained o f i s o l a t i o n - a lack o f 

community. 

Mary Douglas (1973 b) has po in ted out the appropr ia teness o f the 

phys i ca l body as a metaphor f o r the soc ia l body. According to her t h e s i s 

s o c i a l c o n s t r a i n t s are i n v a r i a b l y r e f l e c t e d in an organ ic medium. The type 

o f b o d i l y medium employed i s determined by s i t u a t i o n a l f a c t o r s which a f f e c t 

the way the s o c i a l o rder i s perce ived and exper ienced. She a lso notes tha t 
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' w i t c h - f e a r i n g ' a c t i v i t i e s tend to a r i s e In a c l o s e l y bounded u n i t and tha t 
the two means o f c o n t r o l assoc ia ted w i t h such groups are expu ls ion and 
f i s s i o n . 

Whi le not w ish ing t o i n f e r t ha t S t . Michel was a t y p i c a l w i t ch hunt 

s i t u a t i o n t h e r e are p a r a l l e l s w i t h w i t c h conscious s o c i e t i e s . S t . Michel 

expe l l ed a l l o f f ende rs and d isp layed a h igh degree o f f i s s i o n . Another 

v i l l a g e , C h r l s t o f o r u s in Holland,, and a l so a small community l i k e S t . M i che l , 

had a l l owed i t s e l f t o segment i n t o two almost non-communicating halves (one 

h a l f wanted to i n t roduce sexual freedom among the V i l l a geo i s , the o ther ha l f 

c a t e g o r i c a l l y d i d n o t ) . 

L i ke the w i t c h conscious s o c i e t i e s dep ic ted by Douglas ( 1 9 7 3 b: I 3 8 ) 

and Wi lson ( c i t e d by Douglas: ]kO) the S t . Michel soc ia l u n i t was small i n 

s c a l e , e x t e r n a l boundaries were c l e a r l y marked, and i n t e r n a l r e l a t i o n s were 

c o n f l i c t i n g and confused. Close l i v i n g cond i t i ons in S t . Michel mediated 

an i n t e n s i t y to community l i f e t h a t was perhaps lack ing In the o ther v i l l a g e s . 

People were perhaps more conscious o f what Wi lson c a l l s ' s o c i a l hygiene' and 

a cor respond ing sense o f b o d i l y hyg iene. Sex in S t . Michel was an unwelcome 

i n t r u s i o n o f the o rgan ic i n t o the s o c i a l . Lack o f bod i l y c o n t r o l , p a r t i c u l a r l y 

among the s t ressed ca tego ry , represented the b iggest t h rea t t o the d e i f i e d 

community, the soc ia l and d i v i n e o r d e r s . Sex was the most apt s i t u a t i o n a 1 l y 

de f i ned medium f o r the express ion o f u l t i m a t e c o n t r o l l i n g values o f good and 

e v i l , r i g h t and wrong, pure and Impure. 

Sex i n S t . Michel was a s ign o f the bad ou ts i de (S taq ia re , the I nd i v i dua l 

and the p h y s i c a l ) t h r e a t e n i n g the good i ns ide (Camphi11, the community and the 

s p i r i t u a l w o r l d ) . 

V I . CONCLUSION 

Needham ( 1 9 7 3 ) p o s i t s a use fu l a n a l y t i c a l separa t ion o f soc ie t y I n to 

t h r e e d i v i s i o n s , c l a s s i f i c a t i o n , ru les and behaviour . Ana lys is proceeds w i t h 
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each in t u r n and " a t each stage in the i n v e s t i g a t i o n we have to expect 

d i s p a r i t i e s " ( 1 7 ^ ) . 

Hence, our i n v e s t i g a t ion o f S t . Michel took stock o f the ideo log ica l 

and c l a s s i f i c a t o r y p r i n c i p l e s o p e r a t i v e behind the establ ishment o f the 

community and noted the ex tent to which t h i s f us i on o f b e l i e f and purpose 

cont inued t o e x p l i c i t l y permeate everyday l i f e . As such, Anthroposophy 

a t t a i n e d a k ind o f my th ica l s t a t u s ; i t amounted to a cha r te r f o r cosmic and 

s o c i a l o rde r from which re levan t c r i t e r i a , l e g i t i m a t i o n , and d o c t r i n a i r e 

forms cou ld be chosen. However, the type o f choice made in S t , Michel was, 

we suggest , mediated by c i r c u m s t a n t i a l f a c t o r s such as l o c a t i o n , s p a t i a l 

c o n f i g u r a t i o n , concessions to sheer p r a c t i c a l i t y and compromises w i t h the 

o u t s i d e w o r l d . 

The unique form o f c l a s s i f i c a t i o n mani fest i n S t , Michel and the 

h i e r a r c h i c a l o r d e r i n g o f groups i n t o ca tegor ies i n terms o f t h i s , was 

i n i t i a l l y d e r i v e d , we sugges t , . f r om the a p p l i c a t i o n o f an idea l system 

_(Anthroposophy) complete w i t h i t s h i s t o r i c a l t rans fo rmat ion ( the Camphi11 

o r g a n i s a t i o n ) to a p a r t i c u l a r l y c o n s t r a i n i n g type o f emp i r i ca l s i t u a t i o n . 

Hence, the c r i t e r i a which under lay the d i s t i n c t i o n s between groups and 

between people were e s s e n t i a l l y products o f both b e l i e f and exper ience. Where 

s i t u a t i o n a l c r i t e r i a such as the d i v i s i o n between the community and the ou ts ide 

w o r l d , o r b e l i e v e r / n o n - b e l i e v e r , were p a r a l l e l e d i n the pure b e l i e f system 

( i , e . Imp l ied i n Anthroposophy i s a d i v i s i o n between cooperat ive and 

c o m p e t i t i v e systems, i n i t i a t e s and n o n - i n i t i a t e s , and mind consciousness and 

soul consciousness. These correspond t o S t . Michel c r i t e r i a : o r d e r / d i s o r d e r , 

i n s i d e / o u t s i d e and impure/pure), then those c r i t e r i a were r e i n f o r c e d . 

S t r u c t u r a l l y , c l a s s i f i c a t i o n i n S t . Michel was one o f many poss ib le permu

t a t i o n s i m p l i c i t to the s t r u c t u r e o f t ha t pure system. The p a r t i c u l a r 

permuta t ions ex tan t i n S t , M i c h e l , when condensed i n t o an i n s t i t u t i o n a l fo rm, 

led t o a c o n t r a d i c t i o n between e t h i c and p r a c t i c e , a t o t a l ra ther than a 
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p a r t i a l d e v i a t i o n and t h i s could on l y be expla ined v; i th reference to the 

nature o f t ha t permutat ion and what caused i t . 

Rules (Needham's middle category) In the v i l l a g e were con jo i n t t o , 

and a product o f , the v i l l a g e mode o f c l a s s i f i c a t i o n . C l a s s i f i c a t i o n 

e s t a b l i s h e d p a t t e r n and o rder in the community and the ru les safeguarded 

t ha t o r d e r . U l t i m a t e l y o rde r was equated w i t h concept ions o f the d i v i n e 

and w i t h the idea o f community i t s e l f . Power in the hands o f one group 

was made l e g i t i m a t e by tha t group 's r e l a t i o n s h i p to the d i v i n e . Any th rea t 

to the community or to the c e n t r a l group was an a t t a c k on t!ie d i v i n e , t h e r e 

f o r e ' L u c I f e r i c ' . 

However, ru les and c l a s s i f i c a t i o n In S t . >l ichel were not s t a t i c . Both 

arose l o g i c a l l y out o f the i n t e r a c t i o n between an ideal system (Anthroposophy) 

i t s h i s t o r i c a l t r ans fo rma t i ons (the Camphi11 o r g a n i s a t i o n ) and the emp i r i ca l 

r e a l i t y . The emphasis g iven to c i r c u m s t a n t i a l f a c t o r s i n d i c a t e tha t t h e i r 

e v o l u t i o n was h i g h l y sub jec t to the v a g i a r i e s o f the l a t t e r and cons tan t l y 

a v a i l a b l e to d i a l e c t i c a l In te rchange. 
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CHAPTER SIX 

CONCLUDING REMARKS 

" . . . common sense i s the a b i l i t y to perce ive the 
forms o f t h i n g s , whereas imaginat ion i s the a b i l i t y 
t o perce ive meanings. One who sees on l y form w i thou t 
meaning, o r meaning w i thou t f o rm, needs to develop 
the complement." 

Lai eh Bakht ia r 
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CONCLUDING REMARKS 

The study o f e s o t e r i c i s m gives r i s e to a se r ies o f quest ions which 

our t h e s i s has, as y e t , not at tempted to answer. These are : Given tha t 

s i m i l a r i t i e s can be esta.bl i shed between d i f f e r e n t e s o t e r i c systems, how 

are we to e x p l a i n these s i m i l a r i t i e s ? and, even more i m p o r t a n t l y , how are 

we to e x p l a i n the d i f f e r e n c e s ? This a lso imp l ies another quest ion 

concern ing the nature o f the r e l a t i o n s h i p s o p e r a t i v e between d i f f e r e n t 

e s o t e r i c systems. 

A proper cons ide ra t i on o f these quest ions i s beyond the scope o f the 

present work. However i t seems p e r t i n e n t to a t tempt a b r i e f review o f the 

va r i ous e x p l o r a t i o n s t ha t have been made in these d i r e c t i o n s . 

Three poss ib le s o l u t i o n s have been suggested in at tempts to exp la in 

d i f f e r e n c e s between e s o t e r i c ( s p e c i f i c a l l y ' r e l i g i o u s ' o r ' symbo l ' ) systems 

and to assess the connect ions between such systems. Two o f these, the 

d i f f u s i o n i s t and the e v o l u t i o n i s t have a h i s t o r i c a l o r h i s t o r i g r a p h ! c a 1 

o r i e n t a t i o n . . The t h i r d - , the s t r u c t u r a l i s t , i s a -h i s t o r i ca 1 . We w i l l now 

o u t l i n e and eva lua te these th ree approaches i n t u r n . 

1 . The D i f f u s i o n i s t 

D i f f u s i o n i s m holds tha t representa t ions and behavioural pa t te rns o f 

the type we have thought f i t to term e s o t e r i c can be reduced to a l i s t o f 

borrowings made by anc ien t and modern communities and c i v i l i s a t i o n s from 

each o t h e r , which took place over vast s t re tches o f h i s t o r i c a l t ime and 

geographica l space. The immensity and complex i ty o f the mate r ia l to which 

t h i s v iew g ives r i s e , necess i ta tes the impos i t i on o f a ser ies o f conceptual 

cyc les and a r b i t r a r y c u l t u r a l complexes, through which the ana lys t at tempts 

t o comprehend pa t te rns o f d i f f u s i o n . 

Mircea El iade i n c l i n e s towards a d i f f u s i o n i s t po in t o f v iew. He 

p o s t u l a t e s , f o r example, t ha t ideas o f mys t i ca l ascension dominant i n the 
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" a n c i e n t Near East penet ra ted f a r i n t o Centra l and North Asia and 
c o n t r i b u t e d cons iderab ly to g i v i n g Centra l Asian and S iber ian Shamanism 
t h e i r present f e a t u r e s " ( E l l a d e , 1 9 6 8 : x l v ) , E l lade q u a l i f i e s t h i s by 
adding t h a t O r i e n t a l In f luences d i d not have a ' c r e a t i v e ' ro le in e s t a b l i s h i n g 
shamanic concept ions o f c e l e s t i a l ascent ; t h e i r ro le was simply one of 

' m o d i f i c a t i o n , s i n c e , he argues, the phenomenon o f ascent is i t s e l f not 
d e r i v a t i v e but " p r i m o r d i a l " ( x i v ) . 

C u l t u r a l bor rowing-o f the type descr ibed by E l i a d e , the d isseminat ion 

o f Ideas through t ime and between peoples seems l i k e l y to have occur red . 

Re l i g i ous Ideas, l i k e language i tems, are amenable to adop t i on , super-

i m p o s i t i o n and t r a n s m u t a t i o n . However, r e l i g i o u s systems, l i k e languages, 

possess an i n t e r n a l s t r u c t u r e which can be re la ted c r o s s - c u l t u r a l l y to 

o t h e r r e l i g i o u s systems and shown to belong to "a system o f l o g i c a l 

a f f i n i t i e s " , ( L e v i - S t r a u s s , 1970:8) , These s t r uc tu res transcend time and 

p lace and defy a t tempts to determine t h e i r h i s t o r i c a l o r i g i n . Hence, we 

are i n the presence o f a type o f grammar o f sync re t i sm, the operat ions o f 

which cannot be grasped or rendered e x p l i c i t by a d i f f u s l o n i s t approach 

but which demand c o n s i d e r a t i o n , 

2 , The E v o l u t i o n i s t 

The e v o l u t i o n i s t pe rspec t i ve i s even more con jec tu ra l than the 

d i f f u s i o n i s t . D i f f u s i o n i s m se lec ts a p a r t i c u l a r r e l i g i o u s phenomenon, 

a t tempts to loca te i t geog raph ica l l y and then exp la ins a l l o thers as having 

spread out and developed from I t , The d i f f u s i o n l s t then deals w i t h unknown 

beg inn ings . The e v o l u t i o n i s t goes f u r t h e r , he pos i t s a beginning in noth ing 

( p r e - r e l I g i o n ) then a c a l c u l a b l e motion and d i r e c t i o n in i dea t i ona l develop

ment ( ' f r om s i m p l e ' ) and, even worse, a q u a l i t a t i v e l y assessable end ( ' t o 

more c o m p l e x ' ) , 

A recent example o f evo lu t i on i sm Is provided by the work o f Be l lah 
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( 1 9 6 9 a ) . Bel lah maintains that there are f ive babic, idea1 - typica1 stages 
in the evolutionary development of re l ig ion as a "symbol system" ( 1 9 6 9 a : 2 6 3 ) . 
He labels these the pr imi t ive , a r c h a i c , h i s t o r i c , ear ly modern and modern 
types of r e l i g i o n . His treatment of these as stages in re l ig ious evolution 
i s based upon one s ingle premiss, a premise which is of d i rect interest to 
us because of i t s re la t ionship to the topic of esoter ic ism. 

This i s h is contention that the c r i t e r i o n which dist inguishes e a r l y , 

pr imi t ive forms of re l ig ion from more recent, more complex forms is that 

the la ter forms are in "some sense transcendental" ( 2 7 6 ) . By ' transcendental ' 

he means s p e c i f i c v a r i e t i e s of experiental sa lvat ion involving the denigration 

of the "given empirical cosmos" an at t i tude of "world re ject ion" ( 2 7 6 ) and 

the "exa l ta t ion of another realm of rea l i t y as alone true and i n f i n i t e l y 

valuable" ( 2 6 4 ) . 

We sha l l now argue that B e l l a h ' s c r i t e r i o n is t o t a l l y erroneous and 

that t h i s i s so on several counts. F i r s t l y , his concept of "world re ject ion" 

confuses two types of worlds, the world of society (man's cul tura l universe, 

constructs of soc ia l re la t ions and inherited c o l l e c t i v e representations) and 

the world of nature (the physical world or the "given empirical cosmos"). 

Both types of world can mean d i f ferent things in d i f ferent contexts, and 

re jec t ion or transcendence can be of both or e i t h e r , or take place through 

f a c i l i t i e s provided by both or e i t h e r , as we hope to show. Secondly, many 

re l ig ions of the 'p r imi t i ve ' type, contrary to B e l l a h ' s view, display an 

awareness of a l te rna t ive " i n f i n i t e l y valuable" r e a l i t i e s , 'Pr imi t ive ' 

a l t e r n a t i v e r e a l i t i e s simply take forms d i f ferent from those c h a r a c t e r i s t i c 

of h i s t o r i c or modern r e l i g i o n s . Th i rd ly , B e l l a h ' s so ca l led 'pr imi t ives ' 

d isp lay a var ie ty of forms of transcendence, but these simply do not accord 

exact ly with B e l l a h ' s l imited meaning of the term ' transcendence' . 

For the purposes of our argument we shal l retain Be l l ah 's terminology, 

i , e , pr imi t ive and h i s t o r i c , a 1 though the terms ' s o c i e t i e s without h istory ' 
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and ' soc i . e t l es w i t h h i s t o r y ' would probably be more accura te . We sha l l 
draw on Hindu/Buddhist ma te r ia l as an example o f ' h i s t o r i c ' r e l i g i o n , and 
American Ind ian ma te r i a l as an example o f ' p r i m i t i v e ' r e l i g i o n s . 

In our v iew ' p r i m i t i v e ' and ' h i s t o r i c ' soc ie t y present contrasting 

p i c t u r e s o f what , f o r them, c o n s t i t u t e s the ' w o r l d ' or the ' g i ven emp i r i ca l 

cosmos' . P r i m i t i v e s o c i e t y a s , f o r example, represented by the A f r i c a n 

Dinka o r the American I nd ians , can be charac te r i sed by I t s p rox im i t y to na tu re . 

Task s p e c i a l i s a t i o n , h i e r a r c h i c a l ranking and e l i t i s m are l i m i t e d because 

everyone Is invo lved in economic a c t i v i t i e s such as fa rm ing , graz ing o r 

hun t i ng which a l l i nvo l ve a d i r e c t contact w i t h na tu re . Men are c l a s s i f i e d 

as Levi Strauss ( I 9 6 9 ) has shown. In terms o f metaphors modelled upon the 

na tu ra l ' w o r l d ' , and the supernatura l Is represented as i nhe r ing w i t h i n the. 

na tu ra l 'wo r l d . ' Hence Images o f ' s e l f , nature and soc ie ty coalesce (as 

L i e n h a r d t , I 9 6 I has shown f o r the D i n k a ) , each realm r e f l e c t s and ' p a r t i 

c i p a t e s I n ' the o t h e r . 

The i n h a b i t a n t s o f . a ' H i s t o r i c ' s o c i e t y , such as Buddhist or Hindu 

I n d i a , l i v e i n a wor ld which i s not c l a s s i f i e d through metaphors gleaned 

from n a t u r e . The i r supernatura1s are modelled upon people and not upon 

i tems o f n a t u r e . Buddhists and Hindus are to a la rge extent removed from . 

the na tu ra l wor ld by rank ing procedures, ex tens ive economic s p e c i a l i s a t i o n , 

a complex d i v i s i o n o f labour and i n t e n s i v e ro le s t r u c t u r i n g , a l l . o f which 

p rov ide t h e i r soc ia l i n h e r i t a n c e . 

Both types o f s o c i e t y , the p r i m i t i v e and the h i s t o r i c , d i s p l a y a 

r e l i g i o u s a t t i t u d e which In e f f e c t c o n s t i t u t e s a negat ion o f t h e l r respect ive 

' w o r l d s ' . The wor ld o f the. Hindu, as Be l lah no tes . Is Maya, I t i s a d i v i n e 

c r e a t i o n and a lso an i l l u s i o n . T h i s , however, does not mean tha t a l l i s 

" n o t h i n g n e s s " but t ha t human exper ience , t ime (a soc ia l cons t ruc t ) and 

h i s t o r y a re w i thou t " o n t o l o g i c a l v a l i d i t y " (see E l l a d e , 1968:2^2) . 

Embodied i n t h i s metaphys1c i s the concept ion t ha t " t h e human cond i t i on 
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ought not t o be regarded as an end i n i t s e l f " , (E l i ade , 1968:2^l2), Thus 

d u r i n g med i t a t i on the Hindu yogi a t tempts to t ranscend the ' w o r l d ' i n i t s 

outward appearances. But t h i s wor ld and i t s 'appearances' are soc ia l 

r a the r than n a t u r a 1 , This ve ry po in t has been made by Staal (1975); 

" I n Yoga, the f i r s t step on the myst ic path i s 
Va i ragya, 'detachment, r e n u n c i a t i o n ' , and t h i s 
i s p r i m a r i l y d i r e c t e d towards . . . soc ia l 
a t t achmen ts . " 

( S t a a l , 1975:102) 

Staa l a l so i n d i c a t e s tha t t h i s i s t r u e o f most myst ics o f what Bel lah 

would c a l l the ' h i s t o r i c t y p e ' . Thus " I t i s s o c i e t y (not nature o r the 

cosmos) which is p r i m a r i l y intended when the Buddha, f o r example, emphasizes 

t h a t t h i s wor ld j_s s u f f e r i n g " (S taa l ; 102 , emphasis h i s ) . Fu r the r , many such 

mys t i cs can be cha rac te r i sed by t h e i r r e j e c t i o n o f soc ie ty in favour of a 

c l o s e r communication w i t h the na tu ra l wor ld ( S t . Francis f o r example). 

L i ke the Hindu o r Buddhist the ' p r i m i t i v e ' a l so r e j ec t s the.outvjard 

appearances o f the phenomenal w o r l d . But in h is context t h i s takes a 

d i f f e r e n t fo rm. Since h i s s o c i e t y i s , u n l i k e tha t o f the Hindu, not 

d i f f e r e n t i a t e d from n a t u r e , he i s unable to ' renounce' e i t h e r h is soc ie ty 

o r na tu re but he does r e j e c t both as th ings o r ends i n themselves. The 

evidence f o r t h i s i s c o n c l u s i v e . The North American Dakota Ind ians , f o r 

example, conceive o f a l l " t h i n g s and be ings" as " no th i ng but ma te r i a l i sed 

forms o f c r e a t i v e c o n t i n u i t y " ( Lev i -S t rauss , 1969:171). Nature and soc ie ty 

a re va lued f o r what they rep resen t . They a re j u s t sur face man i fes ta t ions o f 

the "Unseen and E t e r n a l " (McLuhan, 1973:36), 

F u r t h e r , the ' p r i m i t i v e ' evidences an o r i e n t a t i o n towards transcendence 

o f h i s u n b i f u r c a t e d soc ia1 /na tu ra1 wor ld i n i t s outward emp i r i ca l appearance. 

But u n l i k e the Buddhist o r Yogi whose transendences o f t h e i r b i f u r c a t e d 

s o c i a l wor ld take p lace i n an e l i t i s t , economica l ly non-v iab le sepa ra t i s t 

s e t t i n g ( the monastery o r ashram) the transcendences o f the American Indians 

take p lace w i t h i n t h e i r na tu ra l economic environment, as we can see from the 
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f o l l o w i n g example taken from an account by a Stoney Ind ian . 

"We saw the Great S p i r i t ' s work in almost eve ry th ing : 
sun, moon, t r e e s , wind and mountains. Sometimes 
we approached him through these t h i n g s " 

( c i t e d in Mcluhan, 1973:23) 

C h a r a c t e r i s t i c t ranscendenta l exe rc i ses , apar t from i n d i v i d u a l 

• ' d e v o t i o n s ' i nvo l ve c e l e s t i a l ascents I n t o ano ther , h igher wor ld ( c f , E l i a d e , 

1968: 302-322) and i n some cases the i nges t i on o f na tu ra l substances 

( c f . Harner , ed , 1973: 53 -67 ) . 

There Is a mass o f e thnographic evidence which can be produced to 

show tha t transcendence and a r e j e c t i o n o f the "Given emp i r i ca l cosmos" as 

a t h i n g , , end o r s t a t e In I t s e l f occurs c o n s i s t e n t l y throughout the p r i m i t i v e 

and a r c h a i c wor ld ( c f , E l l a d e , I968; Harner, 1973; Castaneda, 1970), 

C l e a r l y both types o f soc ia l orders, discussed above, the p r i m i t i v e and 

the h i s t o r i c , i n our view both evidence forms o f r e j e c t i o n and transcendence, 

but i n each case the form is d i f f e r e n t . P r i m i t i v e concepts o f transcendence 

are dominated by a soc ia l o rder es tab l i shed upon a commitment to an ex is tence 

I n , and exper ience o f , the wor ld o f na tu re . H i s t o r i c concepts o f transcendence, 

such as those o f the Buddh is ts , are dominated by an order and context which 

excludes f a m i l i a r i t y w i t h na tu re , which i s separate from nature ; hence i t i s 

the wor ld o f man, o f soc i a l r e l a t i o n s , t ha t are under-valued and have to be 

t ranscended. 

A s a t i s f a c t o r y c r i t i q u e o f the remainder o f Be l l ah ' s argument would be 

beyond the scope o f the present t h e s i s . However i t i s c l e a r t ha t h is cen t ra l 

suppos i t i on i s t o t a l l y er roneous. One type o f soc ie t y does not lack concepts 

o f t ranscendence. Transcendence s imply takes d i f f e r e n t forms in d i f f e r e n t 

c o n t e x t s . 

E v o l u t i o n i s t s l i k e Be l lah (1969) and, l a t t e r l y , Peacock (1975) and, 

i m p l i c i t l y , Rigby (1972) have In common an i n t e r e s t i n 'symbol 1sat ion 

processes ' (Rigby: 7^) and ' l og ! co -mean ing fu1 ' (Peacock: k) forms o f 
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r e l i g i o u s , r e p r e s e n t a t i o n . Whatever e l se these might mean (which i s .not 

c l e a r f rom the work o f any o f the above) they seem to invo lve a perspect ive 

which cons iders tha t " judgements o f value can reasonably be rriade between 

r e l i g i o u s s o c i e t i e s o r p e r s o n a l i t i e s " ( B e l l a h , 19693:26^+), Undoubtedly these 

concepts and t h i s a t t i t u d e a r i s e out o f a c o l l a b o r a t i o n between the above 

w r i t e r s and C h r i s t i a n theo log ians (Rigby, 1972:7^; B e l l a h , 1969b) a p r a c t i c e 

which f o r reasons o u t l i n e d e a r l i e r can on l y be considered a dubious ven tu re . 

The search f o r Mog ico -mean ing fu1 ' pa t te rns in r e l i g i o u s content through 

the i s o l a t i o n and comparison o f s i n g l e concepts o r symbols such as 'God' 

and ' b e i n g ' ( B e l l a h , 1969b: 903) can o n l y , l i k e e v o l u t i o n i s t p o s t u l a t i o n s , 

r e s u l t i n the r e p l i c a t i o n o f imposed p r e - c o n s t r a i n i n g l o g i c a l pa t te rns and 

premisses. The conc lus ions tha t a r i s e out o f these kinds o f work w i l l 

i n v a r i a b l y be i d i o s y n c r a t i c , c o n j e c t u r a l and va lue - l aden . 

3, The S t r u c t u r a l 

U n l i k e Be l lah and the theo log ians we do not fee l tha t working w i t h 

pe rspec t i ves adopted from Western C h r i s t i a n perspect ives w i l l c o n t r i b u t e 

towards an understanding o f o the r r e l i g i o u s systems e i t h e r anc ient or 

modern. On the c o n t r a r y , we accept Needham's view tha t "we should begin our 

e n q u i r i e s as though eve ry th i ng were r e l a t i v e " (Needham 1972: 210) . A 

s t r u c t u r a l approach, i t seems to u s , a lone makes such a p o s i t i o n p o s s i b l e . 

H i s t o r i c a l t ime and h i s t o r i s t i c va lue judgements are abandoned in favour o f 

a framework which a t tempts t o grasp the unconscious s t r uc tu res unde r l y i ng 

p a r t i c u l a r sets o f ideas o r i n s t i t u t i o n s , in o rder to ob ta in a p r i n c i p l e of 

i n t e r p r e t a t i o n v a l i d f o r o the r sets o f ideas and i n s t i t u t i o n s ( c f . L e v i -

S t r a u s s , 1972a:21). 

The typo logy cons t ruc ted a t the beginning o f our t hes i s embodies an 

a - h i s t o r i c a l and r e l a t i v i s t p e r s p e c t i v e . I t prov ided a means o f l i f t i n g 

a v a r i e t y o f examples o f e s o t e r i c phenomena out o f t h e i r temporal and spa t i a l 

c o n t e x t s , and o f l o c a t i n g them w i t h i n one t i m e l e s s , p l a c e l e s s , comparative 
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f ramework. From t h i s we ex t rac ted a basic set o f general c o n s t i t u e n t 
f ea tu res wh i ch , put t oge the r , served as a frame w i t h i n which o the r e s o t e r i c 
groups could be located and examined. 

in our i n v e s t i g a t i o n s o f n ine teen th century e s o t e r i c i s m , we combined 

the d i a c h r o n i c and the synchronic pe rspec t i ve . F i r s t l y we examined 

Anthroposophy and i t s r e l a t ed groups in t h e i r h i s t o r i c a l s e t t i n g . Then 

we focussed our a t t e n t i o n on t h e i r representa t ions and attemoted to c o r r e l a t e 

these w i t h the way in which s p e c i f i c ca tegor ies o f people experienced s o c i e t y . 

Apprehensions of n ine teen th century i n d u s t r i a - European soc ie ty and an 

exper ience o f p rogress ive i n d i v i d u a l i z a t i o n o r o tomisa t ion were shown to 

correspond w i t h rev ised apprehensions o f symbol ic forms. 

We sought to balance t h i s w i t h a perspec t i ve o r i e n t a t e d towards 

uncover ing the 'meaning' o f e s o t e r i c i s m , i t s i m p l i c i t and e x p l i c i t s i g n i 

f i cance f o r those who p a r t i c i p a t e d i.n the e s o t e r i c . Thus we concluded tha t 

e s o t e r i c i s m revalued and re -es tab l i shed con t ro l over a l os t power which had 

been a l lowed to run w i l d ; i t prov ided a r e v i s e d , more appropr ia te form o f . 

redemption and i t promised i n d i v i d u a l and soc ia l regenera t ion . 

The new e s o t e r i c i s m which brought about the r e i n t e g r a t i o n o f experience 

and symbo l i sa t i on f o r many people was l a r g e l y the expression o f the soc ia l 

s t a t es and reve la to r y potency o f p a r t i c u l a r i n d i v i d u a l s such as Rudolf S te i ne r . 

The l a t t e r i n h is r o l e as " d i v i n e f r e e mover" and healer (shaman), c h a r i s 

mat ic leader and c a t a l y s t (prophet) embodied the new, more app rop r ia te 

syn thes is and brought i t i n t o be ing . 

We then concent ra ted upon Anthroposophy as an idea l system o f o rgan i sa t i on 

(an e s o t e r i c movement) and as a system o f ideas (as myth and soc ia l o r d e r ) . 

We in t roduced our model o f e s o t e r i c i s m and found i t t o be a p p l i c a b l e to 

Anthroposophica l ideas and i n s t i t u t i o n s . Then we explored Anthroposophy's' . 

i n f r a s t r u c t u r e w i t h the a i d o f a hypothesised p r i n c i p l e of med ia t i on , and 

noted i t s inner s t r u c t u r a l coherence and cons is tency , and hence i t s potency 
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and power as a type o f communicat ion, a system o f messages. 

The l a s t , e m p i r i c a l , sec t i on dea l t w i t h the mode o f c l a s s i f i c a t i o n 

and system o f ru les t h a t arose out o f the d ia logue between the ' i d e a l ' 

Anthroposophica1 system and an emp i r i ca l exper ience mediated by s i t u a t i o n a l 

f a c t o r s , context and p r a c t i c a l concerns. The i dea t i ona l t rans fo rmat ions 

t h a t appeared to have taken p lace w i t h i n S t . Michel were viewed d i a c h r o n i -

c a l l y as the product both o f b e l i e f and o f exper ience. 

BELIEF, STRUCTURE AND EXPERIENCE 

We are now f i r m in our conviction tha t the best way to approach the 

s tudy o f the soc ia l forms o f e s o t e r i c i s m i s through s t r u c t u r a l a n a l y s i s . 

However, t h i s leaves us w i t h one f i n a l , c r u c i a l c o n s i d e r a t i o n , tha t o f the-

s i g n i f i c a n c e o f the s t r u c t u r e s w i t h which we d e a l . 

There are th ree schools o f thought t ha t can be drawn upon to provide 

statements about the nature and meaning o^ s t r u c t u r e s . The f i r s t of these 

schools o f thought i s represented by the work .o f Needham. Needham suggests 

t h a t s t r u c t u r e s are pu re l y a n a l y t i c a l f o r m u l a t i o n s , A r i s t o t l i a n impos i t i ons , 

the co r rec tness o f which cannot u l t i m a t e l y be v e r i f i e d . Thus, in reference 

t o the phenomenon known as dual symbol ic c l a s s i f i c a t i o n Needham ma in ta ins , 

" . . . the o r d e r i n g o f ethnographic evidence by l o g i c a l 
c r i t e r i a does not prove t h a t these a re i n t r i n s i c to 
c o l l e c t i v e r ep resen ta t i ons " 

(Needham, 1973: XXXIV) 

In c o n t r a s t to Needham's Kant ian r e s e r v a t i o n s , Levi Strauss holds t h a t 

s t r u c t u r e s do i n f a c t have an o n t o l o g i c a l v a l u e , though, c l e a r l y , these 

s t r u c t u r e s are grasped w i t h the a i d o f a n a l y t i c a l fo rmu la t ions which are the 

c o n s t r u c t o f the observer . T h i s , the second school o f though t , mainta ins 

t h a t c o l l i e c t i v e representa t ions are s t r u c t u r e d and tha t these s t r uc tu res a r e , 

the r e s u l t o f the unconscious workings o f the human mind. Thus, accord ing 

t o Levi Strauss the study o f c o l l e c t i v e rep resen ta t i ons , such as myths, makes 
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i t p o s s i b l e f o r us t o i l l u s t r a t e the workings o f d form o f " o b j e c t i f i e d 

thought and to prov ide emp i r i ca l proof o f i t s r e a l i t y " (Lev i -S t rauss , 

1970: 11) . Mircea E l i a d e , d i scuss ing the work o f Levi S t rauss , phrases 

these p o i n t s w i t h even g rea te r cogency, thus : 

" p o l a r i t i e s , oppos i t i ons and antagonisms . . . are 
express ions o f a p e r f e c t l y cons i s ten t system which 
informs the unconscious a c t i v i t y o f the mind. 
U l t i m a t e l y what i s invo lved here i s a s t r u c t u r e o f 
l i f e , and Lev i -S t rauss asser ts t ha t t h i s s t r u c t u r e 
i s i d e n t i c a l w i t h the s t r u c t u r e o f ma t te r " 

(E l i ade , 1969: 132) 

Levi S t rauss , as we l l as Leach (197^ and 1976) sees s t r uc tu res as 

produc ts o f the i n t e l l e c t , r e f l e c t i o n s o f a k ind o f b inary l og i c (Leach, 

197^: 85) the u l t i m a t e o r i e n t a t i o n o f which is the r e s o l u t i o n o f s p e c i f i c a l l y 

i n t e l l e c t u a l c o n t r a d i c t i o n s . 

There i s a t h i r d school o f thought concerning the nature o f s t r u c t u r e s , 

gl impses o f which have appeared a t var ious po in ts in our t h e s i s . I t can 

be best cha rac te r i sed by re ference to the work o f Burr idge ( I 9 6 7 ) , W i l l i s 

(1975) and , l a t t e r l y , Huxley (1976). Th is school holds tha t s t ruc tu res are 

not s imp ly the product o f man's r a t i o n a l f a c u l t i e s but are a lso the r e f l e c t i o n 

o f an awareness o f metaphysical r e a l i t i e s such as i n n a t e , pe rvas i ve , cosmo-

l o g i c a l p a t t e r n s . Such a v iewpo in t accords w i t h tha t o f the Dogon (see pp. 

who a re h i g h l y conscious o f the s t r u c t u r a l o r d e r i n g o f t h e i r representa t ions 

yet see t h i s tendency as i n i t s e l f a man i f es ta t i on o f metaphysical t r u t h . 

Th is b r i ngs us t o a cons ide ra t i on o f the r e l a t i o n s h i p between b inary 

l o g i c and metaphysical l og i c or what Leach (1976) c a l l s " m y t h o - l o g i c " . 

Are the two as incompat ib le as Leach impl ies? I f s t r uc tu res do have an 

o n t o l o g i c a l b a s i s , i . e . they are conta ined w i t h i n o b j e c t i f i e d rep resen ta t i ons , 

which we s h a l l assume to be the case, can i t not be maintained tha t they are 

the m a n i f e s t a t i o n s o f both a r a t i o n a l a c t i v i t y (b inary l o g i c ) and a meta

phys i ca l a c t i v i t y (my tho- log ic )? Hence a b e l i e f system such as Anthroposophy 

makes sense l o g i c a l l y , but i t s r e fe ren ts and i t s i n t e r n a l s t r u c t u r e a lso 
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correspo,nd t o what are be l ieved by Anthroposophi s ts to be pu re ly meta
phys i ca l r e a l i t i e s . In any case the exact meaning o f Lev i -S t rauss ' s 
concept o f the "human mind" which he considers to be the source of s t r u c t u r e s , 
i s not c l e a r . We are i n c l i n e d to accord w i t h the idea f i r s t S ' jggested by 
Sperber (1975) t ha t L e v i - S t r a u s s ' s no t ion o f the "human mind" impl ies the 
a c t i v i t y o r presence o f a q u a l i t y which is metaphys ica l , perhaps even 
t ranscendenta l or m y s t i c a l . 

These cons ide ra t ions i n v i t e r e f l e c t i o n on the work o f one o f L e v i -

S t r a u s s ' s predecessors , Levy -B ruh l , whose prime focus o f i n t e r e s t , l i k e 

t ha t o f h i s successor, concerned the r e l a t i o n s h i p between ' r a t i o n a 1 ' and 

' m y s t i c a l ' thought . Levy -B ruh l ' s concept o f . ' p r i m i t i v e ' o r ' p r e l o g i c a l ' 

m e n t a l i t y was a re ference to the ex is tence o f a mode o f thought which 

d i f f e r e d sharp ly f rom, and even p're-dated, t ha t c h a r a c t e r i s t i c o f Western 

s c i e n t i f i c l o g i c . However, i n con t ras t t o t h i s i t has s ince been shown by 

Lev i -S t rauss tha t no d i s t i n c t i o n can be made between p r i m i t i v e and modern 

modes o f r a t i o c i n a t i o n . . 

"The Sdvage mind i s l o g i c a l i n the same sense and the same 
fash ion as o u r s , though as our own Is on l y when i t i s 
app l i ed to knowledge o f a un iverse in v/hich i t recognises 
phys ica l and semantic p r o p e r t i e s s imul taneous ly . . . 
Cont rary to L e v i - B r u h l ' s o p i n i o n , i t s thought proceeds 
through unders tand ing , not a f f e c t l v i t y , w i t h the a i d o f 
d i s t i n c t i o n s and o p p o s i t i o n s , not by confus ion and 
pia r t i c i p a t i o n " 

( Lev i -S t rauss , 1972: 268) 

Th is a s s e r t i o n , though, does not cancel out the p o s s i b i l i t y tha t there 

might be o t h e r modes o f apprehending the w o r l d , experienced " a f f e c t i v e l y " 

but o r d e r e d , recorded and communicated c o g n i t i v e l y . A f t e r a l l , Levy-Bruhl 

was a c u t e l y aware o f the f a c t t ha t the mode o f thoucht which he l abe l l ed 

' p r i m i t i v e m e n t a l i t y ' was not j u s t conf ined to ' p r i m i t i v e ' con tex t s . Needham 

(1972) , paraphras ing Levy -B ruh l , notes tha t t h i s mode o f " c o g n i t i v e concern" 

represen ts a k ind o f " f i x e d e lement" t ha t p e r s i s t s throughout the changes and 

successions o f s o c i e t i e s and i n s t i t u t i o n s . I t i s indeed to be found 
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" c o n s t a n t l y around us and even in us " ( l 6 6 ) . I t i s apparent i n "mys t i ca l 
exper iences" and " rep resen ts something, fundamental and i n d e s t r u c t i b l e i n 
the nature o f man" ( c i t e d in Needham, 1972: 166). 

STRUCTURES FROM WITHIN 

In t h i s f i n a l , h i g h l y s p e c u l a t i v e , section we cont inue our d iscuss ion 

c f the r e l a t i o n s h i p between metaphysical ( a f f e c t i v e ) and r a t i o n a l ( cogn i t i ve ) 

modes o f apprehending the w o r l d , and t e n t a t i v e l y suggest t ha t i n the l i g h t 

o f m y s t i c a l o r e s o t e r i c exper ience the two become i n d i s t i n g u i s h a b l e . 

Levy -B ruh l ' s fundamental c o n t r i b u t i o n to the study o f thought modes was 

h i s suggest ion tha t i n c e r t a i n contex ts (such as the p r i m i t i v e ) cond i t i ons 

are such t h a t thought is i d e n t i c a l to and inseparable from myst ica l 

exper ience . This does not necessa r i l y imply tha t the ' p r i m i t i v e ' i s 

p e r p e t u a l l y immersed i n a non-phys ica l r e a l i t y , but t h a t ' p r i m i t i v e ' 

c o l l e c t i v e rep resen ta t i ons ( c l a s s i f i c a t i o n s , myths, r i t e s , e t c . ) a re based 

. upon exper i ence o f pa r t i ci.pat ion i n a mys t i ca l r e a l i t y . The ' p r i m i t i v e ' 

i n h e r i t s these t r a d i t i o n s , they are conceptua l ized in advance o f exper ience, 

but t h e i r t r u t h va lue can , in t heo ry , be conf i rmed by exper ience. Since we 

know from Lev i -S t rauss t ha t these representa t ions or t r a d i t i o n s are i n t e n s i v e l y 

s t r u c t u r e d , are we to conclude t ha t these s t r u c t u r e s have themselves a 

t ranscendent basis? Are we t o be l i eve t ha t such systems o f abs t rac t 

r e l a t i o n s d e r i v e f rom and ref lect upon e s o t e r i c awareness and mys t i ca l 

exper ience? 

Cor robora t i on o f such a p r o p o s i t i o n necessa r i l y invo lves a programme 

such as t ha t suggested by Levy-Bruhl f o r i n v e s t i g a t i n g ' p r i m i t i v e m e n t a l i t y ' , 

namely, t h a t we have to adopt the Indigenous a t t i t u d e and t r y to "procure in 

ou rse lves the exper ience o f t h e i r mys t i ca l exper ience" ( c i t e d in Needham, 

1972:173) . A s i m i l a r procedure has a l so been suggested by Staal (1975). 

I n advoca t i ng t ha t the s c h o l a r l y comprehension o f myst ic ism can on l y a r i s e 

ou t o f the a p p l i c a t i o n o f " reason and an open mind" (186) Staal adds tha t 
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we can o n l y make rea l progress i n t h e study o f myst ic ism " i f we d i r e c t 

our a t t e n t i o n t o the exper iences themselves" , (178) . 

A recent se r ies o f i n v e s t i g a t i o n s ( e . g . WattS; 1969) prompted by 

cons i de ra t i ons and o r i e n t a t i o n s ^uch as those suggested by Levy-Bruhl and, 

l a t t e r l y , S t a a l , i nvo lved a number o f experiments w i t h l y s e r g i c ac id 

d i e thy l am ide - a substance c r e d i t e d w i t h the power to induce a l t e r e d s ta tes 

o f consc iousness. These exper iments , i t seemed, led to the p a r t i c i p a n t 

having an a f f e c t i v e e x p e r i e n t i a l r e a l i s a t i o n o f abs t rac t q u a l i t i e s o f a type 

u s u a l l y considered t o have a pu re l y c o g n i t i v e , i n t e l l e c t u a l bas is ; abs t rac t 

q u a l i t i e s such as those which would be immediately f a m i l i a r to the s t r u c t u r a l 

a n t h r o p o l o g i s t as the e s s e n t i a l components or .aspects o f ' s t r u c t u r e ' . The 

f i r s t o f these was, In the p a r t i c i p a n t ' s words, an "awareness o f r e l a t i v i t y " , 

" I see tha t I am a l i n k i n an i n f i n i t e h ie ra rchy o f 
processes and be ings , ranging from molecules through 
b a c t e r i a and i nsec ts to human be ings , and naybe, to 
angels and gods, a h i e ra r chy in which every leve l Is 
i n e f f e c t the same s i t u a t i o n . . . From t h i s i t i s but 
a shor t step t o the r e a l i s a t i o n tha t a l l forms o f l i f e 
and being are s imply v a r i a t i o n s on a s i n g l e theme". 

(Wat ts , 1969: 620) 

"Also exper ienced was an "awareness o f p o l a r i t y " , 

the v i v i d r e a l i s a t i o n t h a t stateL-, t h i ngs, and events which 
we o r d i n a r i l y c a l l oppos i te are in terdependent , l i k e back and 
f r o n t o r the poles o f a magnet. By po la r awareness one sees 
t h a t th ings which are e x p l i c i t l y d i f f e r e n t are i m p l i c i t l y one: 
s e l f and o t h e r , sub jec t and o b j e c t , l e f t and r i g h t , male and 
female . , , s o l i d and space, f i g u r e and background . . . 
in -g roups and ou t -g roups . Each is d e f i n a b l e on l y in terms o f 
the o t h e r . As t h i s awareness becomes i nc reas ing l y i n tense , 
you f ee l t h a t you y o u r s e l f are po la r i zed w i t h the ex te rna l 
un i ve rse in such a way t h a t you imply each o t h e r . " 

(Watts, 1969: 619) 

C l e a r l y , the at tempt to pose any l inkage between such an a f f e c t i v e , 

exper ien t ia l awareness o f oppos i t i ons and i n t e r r e l a t i o n s In phenomena and a 

c o g n i t i v e , i n t e l l e c t u a l awareness o f oppos i t i ons and i n t e r r e l a t i o n s i n phenomena 

can o n l y be h i g h l y s p e c u l a t i v e and c o n j e c t u r a l , but the p a r a l l e l i n v i t e s f u r t h e r . 

c o n s i d e r a t i o n . I n any case i f Needham and Levy-Bruhl are r i g h t i t would 
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probab ly come as no s u r p r i s e to a ' p r i m i t i v e ' or to an Anthroposoph is t , 

f o r t h a t m a t t e r , t o be t o l d tha t the unconscious bases o f h i s c l a s s ! f I c a t o r y 

endeavours, h i s myths and i n s t i t u t i o n s are rooted in e c s t a t i c r e v e l a t i o n . 
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APPENDIX 

To f a c i l i t a t e immediate re ference to the . though t o f Rudolf S te ine r 

we have compiled the f o l l o w i n g , g ross l y s i m p l i f i e d , l i s t o f e s o t e r i c premises 

as conta ined w i t h i n Anthroposophy. (For e x o t e r i c premises see Chapter f o u r , 

B ( b ) . ) 

Rudol f S te i ne r conceived t h a t : 

\ . Mankind has evolved out o f an e s s e n t i a l l y s p i r i t u a l c o n d i t i o n and i s 

i n the process o f evo l v i ng back I n to such a c o n d i t i o n though w i t h the 

a d d i t i o n o f f a c u l t i e s and soul s ta tes h igher than those he had be fo re , 

2 . Mankind, the p l a n e t s , the e a r t h , animals and p lan ts are a l l d i v i n e 

c r e a t i o n s , the product o f the workings o f - " f o r m a t i v e " s p i r i t u a l f o r c e s , 

3. Man exper iences " repeated ea r th l i v e s " , he re incarnates and . ca r r i es 

"Karma" I n t o h is i n c a r n a t i o n s . 

k. The e n t i r e h i s t o r y o f the cosmos ( the macrocosm), the e a r t h , man 

( the mi crocosm) and h i s i nca rna t i ons i s impr in ted on the Akashic Record, 

a t ranscendent o c c u l t document which can be read by 'mystery i n i t i a t e s ' . 

5 . Man i s a f o u r f o l d being compr is ing p h y s i c a l , a s t r a l , e ther and ego 

bod ies . Dur ing h is e a r t h l y e v o l u t i o n he developed a ser ies o f soul 

s t a t e s , the l a t t e rmos t o f which is r e f e r red to as the age o f the 

consciousness s o u l . 

6 . The cu lm ina t i on o f the f i r s t pa r t o f man's e a r t h l y e v o l u t i o n was the 

appearance o f Jesus C h r i s t on e a r t h , h is l i f e , and h is death on the 

cross a t Golgotha. 

7 . C h r i s t ' s l i f e , death and r e s u r r e c t i o n s i g n a l l e d the defeat o f two 

f o r m a t i v e but nega t i ve , s p i r i t u a l be ings , Ahriman and L u c i f e r . Al though 

the l a t t e r e n t i t i e s were thus s t r i p p e d o f most o f t h e i r power, they are 

s t i l l a c t i v e on ea r t h and at tempt to d i s t r a c t man from h is s p i r i t u a l 

d e s t i n y . 

8. C h r i s t in t roduced man to love and ego-consciousness and thus opened the 



259 
way f o r the development o f " t h i n k i n g " . Th is f a c u l t y o f " t h i n k i n g " is 
man's h ighest e a r t h l y q u a l i t y , but i t i s a t h i n k i n g which need not be 
con f ined t o sense observa t i on and r a t i o n a l a p p l i c a t i o n s , but can be 
d i r e c t e d towards the observa t ion o f s p i r i t u a l realms. 

9. Advancement In " t h i n k i n g " can on l y come about I f the seeker i s mot ivated 

by e s s e n t i a l l y C h r l s t - i a n idea ls o f l ove , devot ion and se l f l e ssness . 

Comprehension o f the " h i g h e r wo r l ds " pi-oceeds through accepted s c i e n t i f i c 

techniques o f sense o b s e r v a t i o n , o b j e c t i v i t y , and v e r i f i c a t i o n . The 

seeker i s a t a l l t imes in a s t a t e o f " f u l l consciousness". 

10. The successfu l Anthroposophica1 e s o t e r i c achieves a development o f 

t h ree h ighe r , hidden f a c u l t i e s , namely, those o f imag ina t i on , i nspi r a t i o n 

and i n t u i t i o n . Even tua l l y he succeeds t o an awareness o f h i s own inner 

s p i r i t u a l i t y and ou te r s p i r i t u a l w o r l d s , and i s led i n t o a contemplat ion 

o f the Cosmic Ch r i s t and the mystery o f Golgotha. 
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NOTES 

1 . Our p r o v i s i o n a l d e f i n i t i o n s o f both eso te r i c i sm and occu l t i sm owe t h e i r 

bases and some o f t h e i r wording to the d e f i n i t i o n s composed by T i r y a k i a i i 

(1975: 2 6 5 ) . However, we have a l t e r e d the meaning o f the l a t t e r ' s 

d e f i n i t i o n s , s ince we ma in ta in t ha t e s o t e r i c i s m need have noth ing to do 

w i t h o c c u l t i s m , a l though the l a t t e r depends to an ex tent upon the success 

o f the fo rmer . 

2 . To our knowledge no-one has at tempted to in t reduce • i n t o an th ropo log i ca l 

w r i t i n g any o f the ideas and o r i e n t a t i o n s o f these new, e s s e n t i a l l y 

h o l i s t i c psycho log ies . Tfiere i s a c e r t a i n amount o f Gesta l t psychology 

i n L e v i - S t r a u s s ' s work, as der ived from the w r i t i n g s o f Kohler (Gesta l t 

psycho logy , L i v e r l g h t 1970). A l s o , e s s e n t i a l l y " G e s t a l t " premises are 

i m p l i c i t t o a l l s t r u c t u r a l i s t e x e r c i s e s , but as yet a f u l l e r a p p l i c a t i o n 

o f G e s t a l t , e t c . , has not been made. • 

3 . Dumont's a r t i c l e , "The i n d i v i d u a l as an impediment to Soc io log i ca l 

Comparison and Ind ian H i s t o r y " , s u c c i n c t l y po i n t s to Weberian 

soc io l ogy and B r i t i s h a n t h r o p o l o g i c a l emp i r i c i sm as being grounded i n 

t he Western ideo logy o f the i n d i v i d u a l . Thus, " I n a soc ie t y dominated 

by the concept o f the i n d i v i d u a l , s o c i o l o g i c a l percept ion appears as the 

p r e s e n t a t i o n o f a my th ica l being . . . " (Dumont, 1970: 139). The i deo log i ca l 

p r i o r i t y o f the i n d i v i d u a l i n s o c i a l l i f e as man ipu la to r , entrepreneur", 

a c t o r and imp rov i so r , may be a f e a t u r e not a t a l l r e p l i c a t e d i n non-Westarn 

c o n t e x t s . The " i n d i v i d u a l " i s a category o f Western thought , hence we 

must be wary o f empi r ic isms which ove r -es t ima te the place and f u n c t i o n o f 

the i n d i v i d u a l i n o t h e r c o n t e x t s . 

To the above i t could a l so be added tha t B r i t i s h f u n c t i o n a l i s m , as 

e x e m p l i f i e d i n the w r i t i n g s o f Radc l i f fe -Brown and Max Gluckman, and t o 

a l esse r degree i n some forms o f B r i t i s h s t r u c t u r a l i s m , can be t raced to 

an e t h i c o f u t i l i t a r i a n i s m which dominates the l i f e o f i n d u s t r i a l Western 
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s o c i e t y . I t can perhaps even be t raced to C h r i s t i a n i t y i t s e l f , and 

the. d o c t r i n e t h a t the na tu ra l wor ld was given to man f o r h is own use 

and b e n e f i t . A f a c t which perhaps exp la ins the lack o f conscience, 

which has accompanied modern man's f u l l sca le war against the p lan t 

and animal w o r l d s . 

F u r t h e r , the imputed connect ion between funct iona1ism and C h r i s t i a n 

u t i l i t a r i a n i s m i n v i t e s r e f l e c t i o n upon the r e l i g i o u s a f f i l i a t i o n s o f modern 

day f u n c t i o n a l i s t s . 

k. Accord ing to Ravenscrof t (197^) the members o f the "Thu le " group which 

was a c e n t r a l organ o f the Pan-Germanic mys t i ca l movement, were invo lved 

i n " A s t r o l o g i c a l R i t e s " and black magic r i t u a l s as devised by the 

infamous D i e t r i c h Ecka r t . 

5, One o f S t e i n e r ' s books, " I n i t i a t i o n and I t s M y s t e r i e s " , (Anthroposophic 

P ress , Eng l i sh e d i t i o n , 1905) e x h i b i t s a swast ika on i t s f r o n t cover. 

For S t e i n e r the swast ika represented the s ign o f the "Guardian o f the 

Thresho ld to the S p i r i t u a l w o r l d " . 

6 . The soul development o f the c h i l d occu rs , accord ing to S t e i n e r , in a 

sequence which Is the inverse o f the c h i l d ' s p l i ys ica l development, 

i . e . w i l l i n g , f e e l i n g and t h i n k i n g . 

"There are no t r u t h s ou t s i de the gates o f Eden" 

Bob Dylan. 
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