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ABSTRACT

This thesis:éttempts to establish a means for investigating the social
forms of a type of cross-cultural religious phenomerion to which we refer
as esoterncusm |

In the early sections of the thesis we define the meanlng and referents
~of esotericism and argue for the term's heuristic usefulness., We then
consnder a set of possnble exampies of esoterucnsm and locate them within
a typology. We construct a model of an ideal-typical esoteric group to be
épplied at a 1§ter point in our investigation of an ethnographic example.
Following this we survey varicus anthropological methods of studying
esotericism and decide in favour of a formalist/rationalist approach.

This approach is deemed the most authoritatfve and useful; and thé least
impertinent and ethnocentric.

In'part two of the thesis we examine Anthroposophy as a test case for
‘_46ur model and formal theory of esotericism. We describe and analyse the.
social conditions which governed the incebtion of Anthroposophy and its
relafed groups. We attempt to establish correlations between esoteric
idéatiohvand specific types of nineteenth century social experience. We
" then survey the social and religious experiences, and social significance; of
the founder of Anthroposophy, Rudolf Steiner, in the light of establjshed
apthropological categories of religious officiant: prophet and shaman.

This is followed by a structural analysis of AnthropOSOphy'in both its
esoteric (world-transcendent) and exoteric (world-oriented) aspects, We
ascertain the operations of a principle of 'mediation' which permeates the
complete system and determines its inner coherence and consistency. The
remaining chapter illustrates the extent of the transformations undergone
by the |dea1 Anthroposophucal schema within an empirical situation and

investigates the d.alcctucal interchange between the realms of belief and

experience,




Finally, we compare the usefulness of a structural analysis with
diffﬁsionist and evolutionist modes of investigating the esoteric, and in
déing'so, introduce and summarize the results of our structurally-orientated
exegesis. The thesis concludes wicn a brief comparison of metaphysical and
rational modes of apprehending the world, We suggest the inevitability of
a fusion between rational and metaphysical frameworks of enquiry, anc¢ offer
some speculations regarding the intrinsic nature and meaning of 'structures'

in esotericism,
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INTRODUCT!ON

The aim of this thesis is to-provide a framework for investigating thé
social forms of esotericism, Esotericism is a category of those afeas of |
human éndeavour usually ;eferred to as religion and ideation, kence the
arguments'that have been put forward to justify the study o% the latter
and to ;estify to their "overriding imporance' (Burfidge, 1969: 7) in social
life, apply equally to-egotericism itgelf. Durkheim, for example, maintained
that the ""first systems 6f representations with which men have pictured to
themselves the world and themselves were of religious origin'" (Durkheim
1915: 9). He also argued that, |

"Men owe to it (religion) not only a 'good part of the

substance of their knowledge, but also the form in
which this knowledge has been elaborated'

" (Durkheim, 1915: 9)

Two other authors, Eliade (1968).and huxley (1976) go even further in
suggesting that religioﬁ in'its aspéct which involves 'contemplation of the
Hsacred.I cccurred -at the very heart of early social life and provided the
ver9 essence of mankindfs various systems of knowledge.

Our essay is only marginally about 'the contemplation of the sacred';
its focus is more upon those péople whose srientations are almost exclusively
directed towards the sacred, Our subject matter is the religious functionaries
“of mankind, briests, phi]o;ophers, prophets, magicians and mystics, those whose
fask it is to contemplate the sacred, who claim an experience of or familiarity
‘with essentiél]y religious realms; aﬁd who, by that fact, haye been largely
responsible for the construction and dissemination of mankind's systems of
knowledge.

There appears to be two basic types of religious functionariés: one
type the 'esoteric' or'mystic' remains we wouid suggest, permanently orientated
towards the'sécréd, towards the purported source of all knowledge, whereas the

other type, the 'exoteric' or 'priest' is to a large extent turned away from




direct and permanent contact with the sacred. The latter's concerns are

to divulge énd ufilfse acquired or inherited knowledge of the sacred in order
to maintain or better the conditions 6f‘his social arder and his fellow men.
The esoteric is thus, in theory, nere interested in experiences, the exoteric
with the frgits of those experiences. But both types of office are
complementary, each involves the other. Often, and especially in 'tribal!
societies the two offices ar; indivisible and are the responsibility of the
same person, |

The distinction betWeen esoteric and exoteric offices and modes of

involvement can take other forins and have other appurtenances, One exampie
would be that given by the philosopher, Bergsan (1935)'who distinguishes
- between '‘dynamic" and ''static" forms of religion. Another examplé would be
that often made between 'mysticism'. and treligion'., Mysticism and religion
are usually conceived of by anthropo]ogists in general as part and parcé! of
6F theVsame endeavour. However, Staal has pointed out (1975) that the
connection between mysticism and religioﬁ.may be less intelligible and less
‘easy‘to define than most scholars have assumed. Staal argues that mystical
exbefiencé does not necessarily lead ®© fe]igion (here narrowly defined as

a 'belief in gods'), the two may be totally unconnzacted. Indeed it seem;Amore
likely that |

Nl the belief in gods is a special outcome of mystical

e s e

experiences, interpreted as divine, and is in turn a
device that facilitates the attainment of such experiences'’

“(Staal, 1975: 179)

Even moie speculatively, Staal suggeéts that "in the history of mankind,
consciousness appeared first as what is now called the mystical state of
‘consciousness'! (62). This "fairly mystiﬁal theory" (62) which holds that the
original state and nature of man was whoily or predominanfly sacred at least
coincides with the claims of host world mystics, if not of most world religions.

For, according to the latter, the history of man amounts to a decline in




.understanding‘and awareness of his ”trué” state, Such a view contrasts
radically with one of the central tenets of Western man's progressivist, .
rationalist inheritance, namely, the Darwinian premise which holds that man
is constantly progressing or evolving towards a state of total knowledge and
.perFection. (1t could be added that in the light of the present world

" situation the 'mystical' notion of regression does seem to possess a certain

ring of truth,)

The péradigmatic role of esoteric or mystical consciousness has also
been.attested by Eliade. He sees it as fundamental to the human mind, and
as the possible source of our ability to contemplate, distinguish and judge

people and phenomena in terms of polarised positive and negative attributes
or qualities:

" .. it is difficult to imagine how the human mind could
function without the conviction that there is something
irreducibly real in the world, and it is impossible to
imagine how consciousness could arise without conferring
meaning on man's drives and experiences. The awareness
of a real and meaningful world is intimately related to

- the discovery of the sacred. Through ihe experience of
the sacred, the human mind grasped the difference between
that which reveals itself as real, pewerful, rich and
meaningful, and that which does not - i.e. the chaotic
and dangerous flux of things, their fortuitous, meaningless

appearances and disappearances'
(Etiade, 1969, preface to 'The Quest') "

. More recently, Francis Huxley has argued (1976) that the experience or

sense of the sacred is the source of man's ability to discriminate, to divide

and separéte.

To see clearly is ... to discriminate .. But to discriminate
is to know, and the highest form of knowledge is traditionally
that of sacred matters" o -

(Huxley, 1976: 20)
_To set. something apart is to treat it as sacred. The act of setting apart

 involves the construction of boundaries or barriers. These barriers often

‘.

_serve as a means of separating the world of appearances from the world of

the ”hqminous divinity". A barrier, Huxley maintains, acts as a prohibition




against gOIng further, but it is also
"like the danger sign erected at the entrance of a

‘powerhouse, it shows +he presence of a creative
energy that is normally out of limits ..."

{Huxley, 1976: 10)

The task of the esoteric is to break through that boundary, to claim
perception»of the other side, and, it pqssible, 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 krowledge 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,

Anthropologist nave not traditionally dealt with esoterics and their -
activities, but with exoterics or with the exoteric side of the esoteric
(hence, “religion is what religion does', Evans-pritcnard, 1965: 120). One
feels that, because of this, anthroeologists fail to get to the heart of the
matter, a failing which sometimes appears innate and endemic to the diseipline
of anthropology itself. However, the natere of esotericism is such that a
:fully emplr:eal investigation wou]d be an impracticality. But the criticism.
still holds- Esotericism, as will be eV|dent from our typology, has a
series of social correlates which are amenable to empirical examination and
sociological anaiysis.

Esoterics often live within small sub-societies or Separatist
institutions and exhibit their own systems of rules, beliefs, myths; customs
and rituals, 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
in it, | |

There are dnfferent styles of esoter|CIsm, types of t ranscendence,

kinds of esoteric representatlons, systems of knowledge and bellef patterns

of action etc, All these are.amenable-to sociological investigation, if




only to.make explicit the cultural, social and intellectual determinants
6pérative behind the forms of esétericism. Such an investigation would,
we hope, lead to an explanation of differences and similarities between
particular schools of esotericism, and an understanding of the variations
in esoteric expression, the metaphors, symbols and rituals used to depict
transcendent states and.to'act as aids to traﬁscendence.

‘Oﬁr thesis then is not concerned with the investigation of esoteric
experience itsélf. Exploretions of the latte; are left to those who are
betier-equippedifor the tack, i.e. esoterics and certain psychologists.

But neither is our study a theology or a desacralisation 6f essentially
religious endeavours, Our contribution, we feel, occupies a position mid-way
between the efforts of Staal (1975) and Huxley (1976). Staal deals with the
| exploratfon of experiences of the sacred, from an essentially ratidnal point
of view. Huxley deals with the meaning of the sacred, the referents of its
symbols, Our concern is wfth the social significance and social infra-
istructures of the sgcred-in the reaims of both 'symbol' and -'experience’.

The distinction which we made earlier between the categories of esoteric
and exoteric phenomeia is_pérhapé a more abstract and satisfactory way of
re-expressing the division thét Durkheim f1915) made between the "sacred"
and the "profane', It successfully by=-passes criticisms made of Durkheim's
separation of the two reaims, such as that of Evans-pritchard who maintains
that the sacred and the profane 'far from being cut off from one another ...
are so closely intermingled as to be inseparable'’ (1965: 65). For in a
society (such as a 'tribal sbciety').where religion does dominate ideation
and penetrates all aspects of social life it is clear that there are certain
times when the qol]ective orientation is towards a form of transcendence,
however diminished (e.g. in rituals involving trance). Activities during
,thege times are therefore esoteric. However there are also other tiﬁes when

~religion still dominates e.g. in hunting and cooking (which are or can be




vi

sacred activifies) but where the collective orientatfion is directed not
towards transcendence but towards the world, and is therefore exoteric,

The esoteric/exoteric distinction can be seen to cover successfully both

sides of the religious commitment.

RESERVATIONS AND NOTES ABOUT SOURCES

Although the thesis ultimately érgues for 'a combined rational and
metaphysical approach to the study of esotericism, it shculd be clearly
stated at this juncture that f am not an esoteric and not a member of the
_Arthroposophical society or any other esoteric group. The views and
arguments which | advance are. those of an 'outsider’ and an Anthropologist.
As is requi red of a student of anthropology | attempt to maintain a measure
of objectivity; though it has to be admitted that sirce the latter condition .
can only be an 'aim' in any social science, my personal prejudices and
preferences must become manifest on occasion in the text.

| As regards the piece devoted to an analysis of Anthroposophy the reader
must'bé warned not to regard_my account of this belief system, its history
and activities as infalliblé; The system itself is vast and complex. i
claim only to have given account of its more easily absorbed and compreiensive
aspects and since my perspective is-necessarily that of an outsider, the
.éttempt will, in Anthroposophical eyes, inevitably seem MAhrimanic''., 1f |
may have the impudence to quote from avpfivate communication of a critic, it
- may be fairly stated in the light of the above consfderations that my eséay
is only an ”extefnal view'', hence:

“You are not communicating the spark or flame of life
which alone justifies the impulses and activities that
lie behind what you are describing., You are giving an

account of a house that is derelict; or of a corpse,
‘meaningless without the life that has fled"

(Source with=held)

My only reservations about the anthropological side of the thesis




concern chapter three, section A, since my attempt to successfuly describe
ahd.account,for a series of social movements that cover such a wide
geographical expanse and such an indefinably category of peopie, must of
recessity be superficia].- However, | remain convinced that my explanatior.
is along the right lines, and perhaps only requires a more intensive,
specialised investigatioﬁ.

_Thé data collected for the study of Anthroposophy in an empirical
situation arosé out of é'period of several months spent in a village
.communify in 1973. My analysis of social life in that situation is
cleariy valid only for that particular time. thouch to the best of my
vknowledge the community has undergone little change. In accordance wi th
anthropological custom, the location of the village has been altered and tﬁe
nahes of éll the people changed, |

On a finral pcint about sources, it should be mentioned that, in general,
AnthroposophicaT texts are difficult, especially those written by Steiner,

. énd thé reader is reminded that any reading of them must necessarily be
idiésyncratic. The same of course can be said about my readings of anthro-
pological texts, For the latter are, in many cases, complex and obscure and

hence, in this sense, no less esoteric.

SUMMARY OF AIMS AND ARGUMENTS

The initial concerns of this thesis are té:
(a) Define the phenomenon under study.
(b) Consider a set of possible examples and locate them within a typology.
(c) ReView the variety of methods by which esotericism can be and has
been studfed. h
(d) OufJine the methodology which we féelAis likely to prove the most
rfgorous and useful, | | |

(e) Establish the. usefulness of this methodology with the aid of a test case.




viii

In chapter one, we introduce a provisional definition of esotericism
4énd distinguish it froﬁ océultiém; On the basis of this definition we
examine a range of-ethnograbhic examples which could.fitting}y be termed
1esoteric'., From these we are able to extract a limited series of'recurrent
typical features. Three of these features are derived from the folk view
" (i.e. the 'emic') and tﬁfeg from the logic of the empirical esoteric
' sifuatfoh (ife. the ‘symbolic').

When combfngd, these six features present a pictufe of an ideal-typical
esqterfc group. By concgntrating on the essentially ‘symbolic' aspects of
the group's social organiéations we are able to introduce'a generally
a-historical and stfuctural perspective which_féci]itates reference to both
|mp1|c1t and explncnt organisational patterns, But by inc]uding an 'emic!

' perspective we are able to av0|d making analytical conjectures which would
contradict folk views, 'The model we.producg is, then, both objective to a
degree and is, in theory; amenable to 'folk! inspectfon and verification,

We also argue for the interpretative supremacy of the term 'esotericism'-
_over terms such as 'possession', which is too particularistic and often value
' »ldaded, and'mysticism, which connotes an unnecessary air of illusioﬁ'and
mYstery.* But the term 'esofgricism' is not just a heuristic,:it has

illustrative value; its specific meaning, of something which lies 'wi thin'
and is 'hidden', implies £he existence qf an entity, quality o; state which is
not immedjafely obvious to the senses but has, or might have, ontological
‘valldlty

HaV|ng defined our terms and range of interest we then focus our
attention on the var|ety of |nterpretatlons that have been put forward by
anthropologlsts to explaln' esoterlc institutions and actIV|t|es We deal

:w1th these establlshed modes of anthropological |nvest|gat|on in two main

The term mystncnsm is in fact used frequently in the thesis, but only
where this ‘cannot reasonably be av01ded




sections, (a) the subsztantivist and (b) formalist,
'(é) The first section deals with four substantivist approaches, the
deprivationalist, the Marxist, the psychological and'the phenomenclogical,
all of which énjoy praminent positions io the anthropology and sa:fology
" of religion, The first throe can be characterised as causal and reductive
the fourth as_anti-causél and descriptive. It will emerge that all these
theorles are unproductlve - thay fail to advance our knowledge and underf
standing of esotertc1sm and it will be a.chd that they all contain
ideological bias. |

As Huxley Has pointed out (1976) '"to think in terms of cause is to
have a partiality for one term of ... an equation over another' (79). The
substantivists exhibit a oartiality for the baser realities e.g. the material
“or the physiologica], over other types of reality. Hence their arguments are
. a-priori reductive and necessarily circular; the attempt to "arrange things in
a linear sequence and to fréce actions and reactions to something singular at
,'the beginning of. things'. eventually ccmes to ao.impasse, for once the singular

is Hiscovered Nthat is what cannot be explained by anything else" (Huxléy,

‘ A1976 79)

The fourth substantivist approach tie phenomenological, 'is non=-causal .
.but its advances on the other three are insignificant, since it puts the
esoteric on an e1evated plane beyond theoretlcal investigation and thus does
it a disservice. The phenomenologists’ guarded descriptivism and his
éensitivity‘for his subject often belies a personal involvement in one aspect
of the-field, and this manifests itself in implicit value judgements and
explicit qualitative assessments. Where this is not the case, i.e, in
Castaneda's work, we afe taken beyond the scope of any written form of
investigation, |
(b) The second mode of lnvestlcatlng the esoteric, the Formalist, subsumes

~avariety of theoretlcal approaches of a structuralist and rationalist




orientation, These, it is argued, are heuristically advantageous because
fhey are mostly non-causal, non-particularistic and highly rigorous, They
encourage the construction of cross-cultural genera]iéations which
incorporate ‘emic' per5peétives within an ‘etic' framework, The goal of a
rationalist analysis, i e. the attempt to deduce basic social and mental
processes from their manffg;tations in cultural institutions and representations,
presenté a striking ana]ogy to the goal of tns metaphysician who is himself
intent on discdvering a universai pattern of érder and ultimate ‘sense'
bengafh‘the vagaries and bewiidering disorder of human existence.

However, whereas the rationalist focusses on intellecfual or 'merital’
“order, the metaphysician focusses on transcendental order, The division of
nnterest manifests itself when the latter comes to embrace 'experience', One
“approach though, does not precludn or is not totally incompatible WIth the
- other. Both are attempts to arrive at iavariant properties of 'the human
mind' = an entity which uﬁtil recently could, refer to both the intellectual
énd metaphysical capacities and facuities of the human being (the Latin for
mina, animus, also means spirit and soul).

In the second pért of the thesis we introduce Anthroposophy as a test
case for our model and structural theory of esotericism, We attempt to
discover a specifically social explanation for‘the styles and ideational
patterns apparent in Anthréposophy and a selection of other nineteenth
century European esoteric groups. These are shown to be symbolic correlates
of a social inheritance and experience of marginality, differentiation and
progressive atomisation. The esoterics clearly rejected their inheritance of
alienation, and proposed solutions which would aiter this state of affairs,
The resultant‘cosnologies and orientations which they embraced and formulated
expressed both thelr social state and the realisation that their lives did -
}have an ultymate meaning, The analysus w:ll show that these symbol systems

were both appfopriate and<reasonable.




Xi

We show that meéning for the esoterics was believed to inhere within
the indiviadal as a-symbol and was thought to be amenable to exploration
and verification through redempiive processes adapted from the world of
science. The esoterics' ready incorporation of scientific procedures ipto
what ware essentially non-scientific enterprizes implies that the boundary
1in¢ between scientific and so-called pre-scientific modes of thought is
more slender than most anthropologists would care to admit. In section B
of chapter three we attempt to view the'formu1ator of Anthroposophy,
Rudolf Steiner, from the perspective of established sociological categories
of prophet and shamzn. This enables us tc hreak down his social and
religious experiences and social tasks into a consistent and coherent
pattern, It also permits us to look beyond the idiosyncrasies of Steiner's
nature and philoéophy and opens us to an awareness of Frans-historical,
recurrent, formal patterns of individual transcendence and charismatic
leadership. | | |

In the fifst section of chapter four’we introduce the fundamental ideas,
principles and organisational aspects of Anthroposophy and locate them within
the six criteria which were established earlier as the bagic defining featureg
of the esoteric group or.institution. |

In the second section we explore the possibility of examining the
Anthroposophical belief syétem as if it were a myth and amenable to structural
aha1ysis. ‘We separate it into two aspects, the esoteric and the exoteriq, and
examine each in turn, The basic princfple which we conceive to be operative
within both schemes is_represented as a pfinciple of 'mediation', This, it
is shown, permeates the complete system, establishing connections and
consfstencies and determining its inner coherence. Although the type of
mediating activity apparent in Anthroposophy is clearly geared towards the
resolution of existential-confradictions,'it is an activity of a logical and

intellectual nature or at least can be represented as such.




Xii

In the final chapter we abandon considefations of Anthroposophy as
aﬁ ideal, ijectffiéd system of representatiohs and re-examine it in an
empirical context,

The subsequent ethnography and analysic of classification and behaviour
in St. Mjchel, a Steiner-based viliage community, wi11~show that Anthroposophy,
although the 'given' of social life and the purpose of the community, had,
in the minds of the villagers, undergone a series of transformations. This,
we will argue, WaS due to an enforced conceptual dialogue with three other
féctors, namely, {(a) historical developments within the Anthroposophical
world itself, (b) the practical exigencies of the local situation, ordinances
of space and a shortage of labour, and (c) the logic of the separatist
situation and the existence of a heterogenous populace.

The thesis concludes with some tentative speculations, prompted by
some of the tneorles advanced durlng the course of the exercise, on the
intrinsic siagnificance, nature and meaning, of the structures or abstract

relations manifest in esotericism,




PART ONE

TOWARDS A THEORY OF ESOTERICISM

"What philosophy is requisite if we are to live
up to the subject, be on a level with it? The
question is not how the phenomenon must be
turned, twisted, narrowed, crippled so as to
be explicable, at all costs, upon principles
that we have once and for all resolved not to
go- beyond. The question is: 'To what point
must we enlarge our thought so that it shall
be in proportion to the phenomenon?'..."

Schelling, Philosophie der Mytholcgie




'CHAPTER ONE

THE SOCIAL FORMS OF ESOTERICiSM

AT forms are simi'ar, and none are the same,
So that their chorus points the way to a hidden
law'" ' : ' '

Goethe




A. DEFINITIONS

Our definition of. esotericism, élthough arrived at throngh
observation and thus représents, in part, something of a. temporary
conclusion, can most usefully be introduced at the outset of our enquiry.
The term 'esoteric! deri#es from the Greek wor&_ﬁgmlgguuﬁ; meaning
'iﬁner' or 'withint énd is an opposed form of 'exoteric'!, from the
Greek . ééwTegLnég which means ‘'outward' or *'without'. Following frém
both this and its popular usage whnich, we feel, reqﬁires a more precise
formulation, our definition of esotericism is as follows:

The schematisatidn‘of and/or adherencé to systems of belief

usually of a hidden (or non-public) natuvre, which are considered

reflections of transcendent truths - o:~uitimate workings of the
cosmog and, as such,,constituée classifications of man, nature

and the cosmos. PFurthermore, the art of participation in the

acquisitioﬁ of this knowledge and ﬁhe bracticé of specific

techniques that accompany it afe also usually regarded as the
means by which individual transcendence or liberation -from the

everyday 'profane'! human state or situation is realised.

There are three aspects to esotericism: (1) esoteric knowledge;

| (2) esoteric persons and groups; (3)  escteric actions and practices.

(1) ESOTERIC KNOVLEDGE

A list of examples of esoteric knowledge would include:
(a). The'hidden*oral and symbolic traditions and representations of
tribal or ‘archaic! societies, as possessed and maintained by

“those societies' sacral officiants and initiates.

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




specialist functionaries in literate societies.
(c)) The secreﬁ; or simply more dbscure, epics, myths and philosophies
of literate sociefies]such as the Book of Torah, the Book of
- Revelations, the Kabbalah, the Upanisads, the Pali Cannn etc.
(d) The accumulated accounts of sﬁbjective‘"mystical“ experiences

as entertained and preserved by tribal and literate societies.

The content of none of these various sources or agencies of knowledge is
necessarily secret or hidden, rather it is their "meaning" which is non

explicit and hidden.

(2) ESOTERIC_PERSONS AND GROUPS

Revelation of their meaning is in the hands of interpreters - monks,
ascefics, mystics, and prophets or (ﬁoré in the .tribal context) ritual ‘
priests, mediums and shamaﬁs. Usually complete revelation is énly for the
Finitigted". Initiates are usuall& thought of as a body of believefs or
practising "ftranscendents" who follow a particular system, interpretation
or interpreter of penultimate knowledge. But the term can also usefully
,1eﬁcompass those who formulafe, interpret or reinierpret esoteric systems,.
Y- Buddha, Jesus, Eliphas Levi, Meister Eckehart, St. Augustine, the

‘ tribal shaman etc.

(3) ESOTERIC ACTIONS AND PRACTICES

Esoteric actions and praétices would includé meditation, contemplation,
chanting, dancing, prayer,or other ritual exercisés which have as their prime
aim soﬁe kind 6f transpersonal state whefher this is described as "possession"
'(Lewis 1971),"possession trance" (Boufgignon 1973) "altered state of
conséiousness" (Tart 1975) "ecstasy" (Eliads 1968) of simply as contact

- with a higher divinity, hypothesized spirit "power", "powers" or entities.

Esoteric practices also include initiatory ordeals, tests and the like.




NOTE: ESOTERICISM AND-OCCULTISM

| At-this juncture some distinctions should be made between the terms
Mesoteric" and "occult" since in uormal usage the two are interchanged
frequently. Tiryakian, who differentiates between the two, offers the

following happy definition of occultism which we have slightly adapted.

; Igccultisﬁ ds the pursudt'of,‘or involvement with thosé]
"practices;techniques,or procedures which (a) draw upon hidden‘or
.mconcealed forces in nature or the cosmos that cannot be measured or
:.recognised.;Gnientificallyﬁ.and (b} which have as their desired or
.intended consequences‘empiricallresulte such as edther obtaining
,knowiedge‘of the empirical course of events or altering them from

:What'they would have been without this intervention"(Tiryakian 1975:265).

-?ut einriy;‘esoterioiem is primarily subject-directed whereas occultism
' ie primardlyxobject-direCted. The-close relationship often found to occur'
‘hetueen‘the.twohhasAto do uith the faét:that occultists often derive their
4powerlfrom eeotericadonains or.esoteric,bodies of knowlédge. Sometimes the
twoiaspects’arevemhodied in,the same persona Harner's definition of the
:tribal ehaman, for examole,:viewe him as both metaphysician ( man"who is in
_direct contact w1th the sp1r1t world through a trance state") and magician
v(someone 1n thls case who "bew1tches)persons") (cf. Harner 1973: XI) In
sometother cases the exercise of maglcal powers by an esoterlc is con31dered
A'a wasteful and p01nt1ess practice llkely to 1mpede the quallty of his
transcendence. (cf Staal 1975%153-6). 'In other areas again the offlces-of
metaphys101an and magic;an, esoterlc and occultist -are strlctly '

' differentlatedo_ Thls is true of Hlndu Indla in general, where the
-fsacrnflclary Brahman and the ascetlc "renouncer" occupy qualltatlvely

A different conceptual and functlonal domains.
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In general, geomancy, divination, witchcraft, astrology, miracle working,
orécle consultation,,the telling of prophecies and the practice of magié
(Marcel Mauss' famous "science of the concrete™ 1950:142-3) can all be

subsumed within the category of ‘toccultism', Because of their object-focus

- they cannot be seen as necessarily participating ir, or incumhent upon,

- esotericism as defined above, even if they are derived (as often happens

- I;Ching frqm.Confucianism) frém an esoteric tradition. Even if occultists
and esoterics draw upon fhe same hidden corpus of ultimate knowlédge or
sources of pqwer thé two functions are éssentially differént. Ofter they
are opposed. Exorcism, for example, is an‘occult.praétice aimed at the
destruction . of a negative trance state.

By way4of summany, occult practices are aimed at the transformation of .
persohs and objects ﬁwithin the wdrld", whereas ecoteric practices are

oriented towards the transformation of persons into a transcendent state

.which is "beyond the world". It should be added that although our focus is

predominantly upon the latter, in cases whcre ésotericism and occultism cccur

together they will not be treated separately.




B. TYPOLOGICAL OUTLINE

' N - : . 3 ) .
The entire known range of escteric social forms can, for heuristic

purposes, be classified out in terms of the following categories and

~ sub-categories:

II.
IIT.
Iv.

Our investigation proceeds by considéring contrasting examples

under each section.,

Esoteric communities, (a) institutions and -establishments.

Esoteric communities, (b) sects and loose~knit groups.
Individuated esoteric institutions. -

Transitional esotericism, mystics and mystical movements.

subzumed




(i) ESOTERIC COMMUNITIES (a) ESTABLISHMENTS AND INSTITUTIONS

One of the most widespread forms of organised esotericism.is the
institufion of the monastery. Accdrdingrto Wach,_monésticism is kunown not
only in the Christign west, but in'Mohammedanism, Manicheism, Buddhism,

'Jéinism-and Taoism (Wach'19§2: 182-3). For comparison of the types of
_monastic endeavours contained within each of these systems, the reader is

| referred elsewhere (cf. Weber 1%6: Index and Wach ibid: 181-96). Our presen£
purpose is to briefly outline the characteristics of one such monastic system,
.viz. the Buddhist, and évaluate its actualisation in tﬁo contrasving empirical

settings, Thailand and Nepal.
THE SANGHA

The Sangha is one of the thpee Jewels of traditional Buddhism within which
‘thé bélievef finds "refuge";,'(The othei two Jewels or Trifatna being the

_ Buddﬁé and thg Doctrine or Dharma)., Ideally it takes the form of an essentially _
: unstructufed cdmmunity.df monks ﬁractising an elecmosynary and eremet;cal lifestyle
But in practice thevmonks_often live in permanent. quarters (skandhakas). Life in

the Sangha is organised around.conéultation of the Dharma (the discoursez of

the Buddha as presérvéd;orally),6bedieﬁce to the Discipline (vinaya pitaka) and
the practice of meditation (samadhi).

The two'ﬁajof schools of Buddhism, Mahayana and Hineyana (which includes
Theravadin) express:different spiritual Qriéntations. The goai‘of the Mahayanistg
is "Supreme Buddhahood" achie&ed By' | |
' (a) sublimation of tﬁe passions.

(b) ‘insight into the ihner'"nonfselfhood".
.(c) the4realisatibn-of_ﬂgzg_or "material illusion".

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

_The Buddhahood or. state of "being and not being" is achieved by "highly esotéric

yogi¢-exércisés.and special transmissions of spiritual power'from an enlightened




,Gﬁ#u“. (Sénghorakshita in Bgéham 1974:95).

The Mayayanists'also offer é "Salvation for 2ll" and consequently put less
stress on monastic life;;avfactor disfavoured by the Hinayanisis who require'tﬂe
~ Buddhist laity to observe only the more elementary precepts, by which means
merit (Eggzé) is accumulated and rebirth in heaven assured. Ia contrast,
Hinayan salvetion for the ﬁonk'involves the a£téinment of a state of wbridly
emgnéipation (ggggg). -Tﬁis is gchieved throusch insight into the transitory
(anitza) and painful (Qﬁkhé) nature of conditioned things and the 'non-selfhood?

(nairatmyata)‘of.all the elements of existence. The monk follows paths such as
the Aryan lighthold Pgth or the seven stages of purification. These -are contained
’_within the Pehultimate Budéhist teaching - the Adhidharma - which-is described

by Ling as an esoteric abstraction from the mbre%exoteric or "popular" Suttas
‘(Liné 1968:132). ‘Tﬁe state of tragscendence which is the aim of the monk is
’ depicted by the Pali termAfpibbdna which Ling regards as a Qwider deepér verfect
‘consciousness beyond the constraints and corruption of ordinary individual
“existence” (ibid!las); Cntologically, for the ‘Hinayan, nibban; is an "eternal,
uncﬁanéing, exfra-mental spiritﬁal entity" and psychologically it is a "state of
supreme bliss and.serenity". (Sangﬁorekshita in ibid:97).

- Although kept separafe,.léy Buddhist life and Sangha life involve ideally a
total orientatibn of the self towards a transcendental or salvatory condition,
‘As such, Buddhism’has'"nb direct concern with the collectivg iife of man on the
social ana political41eve1"-(i5id;97) but the polarity between Sangha and lay
communityvis,of a socio—ecclésiasticél rather than spirituval nature., The search
“for "wisdom" in fhe éangha is primarily esoteric while the state of devotion or

~ "faith", though equally valid, is of a more exoteric nature.

. Many contemporary. Buddhist monks live in the Vihara which acts as a temple
énd,shrine as well as a monastic settlemenf. The Viharas resemble Hindu monasteri
in that the monks are involved not only in "Inner pfactices" but also in outer

practices such as the education of local children and. the propagation of good




works., (Hindu Mathas are shrines, homes for monks, and also centres of

_education as well as for the esoteric practices of yoga and asceticism).

THE THAI MONASTERY

rTambiah's description of a contemporary Theravadin Buddhist monastery
focuses on the relationship between the monastic establishment and its lay

" settlement - the village of Ban Phraan Muan. Although the two domains are

physically and symbolically kept well apart, their complementarity, or
interdependence, provides thé internal'dynamic anq éhief forms of village
.organisational and ritual 1life.

Separation is_physically expressed in the positioning of the monastery
(ﬂgﬁ) in a place apart frcm the villagq,.and sy@bolically expressed threugh
the monk's simple, uniform style of dress and the éuspension of kin-based.
naming categories. The monks are in fact the very young and very old men of
the village who‘enter the Waf either on a temporary or'permanené basis. But
'despife renunciation ofAthe lay}and worldly life theAmoﬁks are totally
dependent upon the_benefaction 6f the‘iaity fdr their material support. The
result is an interéhaﬁge of prestigous épifitual merit (thambun) and the
performanpe of "life" rituals such as marriage feasts and mortuary rites in
retufn for material and economic prestations._
| The presence of the moﬁasteny within the village area is of itself a
source of "merit" which the monks genefate by virtue of their innate
-wexcellence" as renouncers. The“mbnks indulge in no occult practices though
their presence inside (or outside) the village at specific times of the year

has a "magical value" (Tambiah 1970:155). Symbolically, the Wat.is the .centre

of village iife; and the making of merit, through a series of ritualised
_inter-relationships, is the chief activity of the villagers.

Within the Wat the mans are taught the_liturgical body of knowledge and
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esoteric teachings of thelBﬁddha - the Dhamma. The monk practices specific
."techniques of ﬁéditation and contemplation by which he seeks withdrawal from
the world, acquires a hatred fdr kis body, and places himself on the patﬁ of
salvation". (ibid:116). Four kinds of mindfulness are advocated, viz.
concentrations on the body, sencations, thoughts and mind objects. ‘The purpose
of all this is to attain "hirvana", a transcendent state of "being and ﬁot
beingJ described by.Tambiah as a form,of‘earthly release or "liberation”.-

The chafter for the monastic life is the liturgical Patimokka which
cohtéirs 227.precepts, fivelof ﬁhich are applicable to the ordinary layman,
ten to the novice (slamane-ra) and, ideally, all to the fully fledged monk

'(Bikku). The samanera occupies a position inferior to that of the Bikku.
and this lasts until he becomes initiated iﬁtdithe inner order or "Sznzha".
‘Initiation ceremonies (upasampada) involve both monks and villagers, The.ﬂgﬁ
like other Buddhist monaéteries is'idealiy non-hierarchical in structure so
'relétionships_within the monastery are not codified or formalised, yet the
eaistenée of assymetrical dyadic relationships is.both explicit and acceptable.
The abbot Chao-Wat is both political and spiritusl head of the Wat, and other
diétindtions afe que between pupil and téacher! ordainer (ugacha) and o;dained,
novice aﬁd monk, junior monk and senior monk (cf.'p.73.
- Although Tambiah strésses theiexoteric function of the Wat, the monks
themselﬁes are essentially engaged in esoteric activities. Their salvatory
orientation alone éctualises them as. a source éf'power and moral merit. Monks,

villagers and locale all benefit from the."word'powérﬂ latent in the expression

(during calendriéal and fertility rituals) of-"hidden" forms of knowledge. This
knowlédge is esoteric because sacred and because the Pali texts are not
comprehendable by the laity. thal comprehension of Pali is an option only
for the "most épirifﬁal"_of the monks, i.e. usually fhose who have by virtue

1 of theifusucéessiascended into the Sanghévhierarchy which is located at the

“supra-village regional level,
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femniéh's ‘eiegesis views the Wat as a local level transformation of
ideal TheravadineBuddhist orthodoxy and as snch stnesses its evolution away
B from the latter traditicn. However, the esoteric heart of praclical villagé |
Buddhism.is-not lost., Although tending mostly to function as a rite of
passage.'a framenork of "liminality" for the viilagers, and althoughAit
provides a scurce of exoteric~priestly.functionaries yet the Wat retains ite
_apexical esoteric posifdon. It consfitutes.the supreme "Inside" of Ban

Phraan Muan and as such is a constant source of inspiration and regeneration.

THZ NEWAR BARE

| Amcng the Newar Buddhists of tne Kathmandu valley in Nepal the Buddhist
'monestery, or Vihara, has been re—institncicnalised over the centuries as the
habltatlon for a heredltary caste of "prlestﬂ" - thelBere.
_ As 1t'stand;, the Vlhara is thé central focus of religious activities
| among the Newars. The Bare; who protect as well as inhabit.the Vihara, are
' accorded'a.snecial sanctity. . They'are revered as "Renouncers" and they alone
can rlghtfully have thelr heads completely shaven.i This - a symbol of
:,cellbacy and renunciation - desplte the fact that the Bare "llve in the
*World", marry and have chlldren.
| The goals of the Bare arz 11ke those of any other Buddhlst monk i.e.
| the attainment.of deliverance'and the acqulsltion of magical powers. These
fere achleved not +hrouvh world—reaectlon and separation, though there are
aSpects of these in Bare rltual but through a qualitative stress on 1nter-
d dependence.‘ The "condition of dependency" alone secures salvation. .This is
because, as ethnographer(heenwold tells us: -
"Human life 1S e v1ewed as involvzné 1nescapable relatlonshlps
g of dependence and of re01proca1 oblloatlons eseses To fail to fulflli .
| such obllgatlons is to cease to be a man._-Buf to cease,to_be'aAman does .

not lead to the attalnment of . the absolute." (Greenwoldﬁ 1974;133)
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The ttance-inducing practices enjoined by the Bare for the attainment
of Buddhist[ends are in fact.largely Taﬁtric. Thus they celebrate "earthly
pleasures" and sacrificially participate in ritual copulation and the
ingestion of meat, fish and alcohol. The ritual hrocedures for the use of
ecstasy,‘aggression and gensuality are'eiaborate, complicated and strict,
Devistion from established procedures or misuse of them is dangerous and
can lean to madness and.death. 'The charismatic magical power released in
the tantric rites adheres not just to individual practitioners but to the
whole caste.

"In their role as ritual priests the Bare organise, and participate in,
‘an elaborate'series of local festivals and communal feasts. Care of the
sacred shrines and images contaihed in the Vihara is entrusted to the most
‘senior, most_sacred; members of theABareSanghef

In.accerdance with the lahs of'Karma, those Newars hho led righteous
;ites in a previous incarnation are porn into the Bare ceste. But full Bare

- status and sacraiity only comes about through a ceremony of minitiation".

.This.takes the form Qf'a rite of purification (Bare Chhuyiev) during which
the ordinant is symbolically transmuted from the physical or "natural world“
into the realms of spirit. The initiate is shaved and phrified with water.
'He dons saffron robes, receives a new rame and is admonished to respect the.
ten Buddhist precepts and "take refuge" in the "Three Jewels": the Buddha,
the Dharma snd tne Sangha. For a short period after initiation the new Bare
: observes a series ef dietary andtbehaviCural restrictions. Then he is
incorporated into the world of caste and "impelled to marry" . (ibid.138).

E Slnce the Newars practlce patrilineal descent and since the Vihara the new

"Bare is 1n1t1ated 1nto 1s that of his fathers, he remalns permanently attached

to that Vihara.

Hlerarchy among the Bare, who are themselves the apex of a wider Newar
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| hierarchy;, is based upon ascending and descending levels of seniority which,
: -'Gréenwdld informs us, "are judged not'by ones age but according to the
length of time one has been a member of the Sangha" (ibid:133). The
Sangha's inner grbup is‘the Bare Guthi which is compoéed ol zn executive
committeé of members whose responsibility it is to provide guardians (Dyo
Eggg) for the monastefyfs shrines. ‘ |
Gfeenwold points out that the Bare are both "monks" and "householders".
Ordination is.a rite of rassage into "mdnkhood" and "householdership". The
Vihéra i§ both temple and household. - In usual contexts, either Buddhist or
Hindu, such a conflagration of sacred and secular features would not normally
_ be qund. But in the Newar case it can be explained by the fact that
"Nepal ..... is a land where Buddhism and Hinduism live side by side in
perfect harmony" (ibid:143). |
| *0f special interest to us is the peculiar juxtaposition of esoteric
and exoteric features in fhis sophisticated example of syncretism, In
'Hindié terms the Bare, because of ftheir adoption of secret and powerful
' taﬁfric rituals and their emulation of the Sannyasi (in head shaving
practices) are manifestly esoteric, However they behave like exqtéric
Brahmins, i.e. thgy live in fhe world and act as ritual fuﬁctionaries.
From a Buddhist point of view. since they marry and don't reject the world,
they are manifestly exotéric. However, their'goal of worldly release is
also that of the_esqterié Bhikkhus.
Atvfirst.sight the Bare represent an arbitrary éompromise of all these
Variou§ featureé and realms. But a closer study reveals that superimpoéed

: upon all thls is a uniquely Newar mode of esoteric transcendentallsm. For,

as Greenwold p01nts out, . accordlng to Newar Buddhlsm,
nhe whp pursues the most subllme goal is the one who undergoes a
special sefies of ceremonies of ponsedrétions and purification, who
v folloﬁs a special series of.ritual_oﬁservances, ahd who fhereby éains

' khowledge'of a mystic and magical nature....." (ibid: 133-4).




(ii)»ESOTERiC COMMUNITIES (b) LOOSE-KNIT GROUPS AND SECTS

'Groupé that fall within the confines of thié category are
distinguishatle from those considéred previously by virtue of their
position of peripherality within their respective religions and
" idological milieus.

THs TIPASA EIKKUS

The Tipasa Bikku; as described by Yalman (1962), are a community
cf ascetic Thera&adin ﬁonks Qho inhabit a series of wild, isoléted caves
. lccated in the eastern provinces of Ceylon. Bikku life is devoted snlely
to the attainment of nirvana. The means'embloyed to achieve this are:
(a) ~the practice of non-attachment, (b) withdréwal from all worldly desires,
(¢) the practice of meditation and (d) obedience to more than the five
basic preceptis usﬁally required.of the Buddhist laity (lay precepts: not
takiﬂg'life, not stealing or'lying, not dfinking or committing adultery).
‘Yalmupvstrésses the 6pposifion of the ascztics to the established
priestly orders_df Ceylon, The Bikkuévtotally reject the worldliness of
the Ceylonese Sergha. They wear éoiled brown robes to distinguish themsélves
‘frém the priests who wear clean sgffron robes. They aleo refuse to use
.commercial transvort or live in houses and reject the priestly practice of
requesting food from the laity, preferring instead to receive voluntary
offerings for their sustenance. In an.aftempt to recapturc the immediacy
-0f early Buddhist Monagticism/mysticisﬁ, the Bikkus "deny the validy of

the formal organisation of Orthodox Buddhism", and thus abolish the priestly

custom of conducting relations in Pali or Sanskrit. Local Sinhalese is
adopted in their place (ibid:296).
The Bikku's caves are filled with bones and other objects considered

 suitable for meditation on death.. This is in accordance with high Buddhist
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precepts whiéh aim at the dissolution of the selit's attachment to the
wofldly body. Periodically, vows of total silence are observed, but mostly
the Bikkus spend fheir time alone anyway, sitting in their caves, meditating
and reading the hallowed esoteric,igli texts. Offerings of food are brought
“to the ascetic dwellings by lay villagers, among whom the Bikkus are-well
“réspected" and have great charisma, Social relations between the Bikkus
are "rigidly and hierarchically ranked" on the basis of suécessively more
esoteric ordinations, ranginé from novice at the-lowest level to thirc and
then hamdumovo at the highest level.

The novice's lay connections are severed during the Tipasa initiation
ceremony. Death and rebirth are symbolically realised in rituals involving
shaving bf the head, bathing in mud_and then water, followed in turn by‘a
fobiﬁg ceremény which takes place to tﬁeAaccompaniment of scripture singing.
‘Flnally, the novice undergoes a perlod of gcripture training and res001a11°—
atipn; thus completing his exit from the "world of men" and his entrance into
-"the realm of sacred beings" {(ibid:3C0). |

From our brief overview of the Tipasa‘sectarian community the following
. outstanding features and thémes can be outlined:

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

(b): A revival of esoteric and archaic Buddhist precevts and practices.
(¢) A position of sociefal peripherality.

(a) A tbtal orientation towards transéendence.

.(e)r Symbolic themes of initiation.

() A hierarchically ordered social organisation.

JAVANESE GROUPS

Clifford Geertﬂs study of mysticism in the Indonesian town of
Modaokuto reveals an underlylng 51m11ar1ty of belief, orlentatlon and

practlce among a variety of 1nterbrelated but distinct Javanese sects.




.He' sets out a general theory of Javanese mysticism in the form of. a series

of postulates, according to which the aim of all sect membefs is to:

(a) ’Minimise the passions iﬁ order that a set of underlying innér
‘feelings might be perceived.

(b) To attain knbw;edge of that underlying source of feeling (rasé)
whiqh is both;the true self (aku) and a manifestation of God (Allah)

(¢) To acquire a state of spiritual ﬁower for specific socio-empirical

_ purposes. |

(d) To purify,the will and rise above mundane coﬁcerns.

(é)' To realise the generic divine bond which underlies all individuals.

. The -attainment of franscendence, described as a state of "going above,

- beyond and within" is facilitated by a set of basic practices. These are:

(a)' The inStinchai disciplines of fasting, breath regulation, staying
awzke and sexual abstinence. |
: (b). A withdrawal of attentioﬁ from_theeveryday world in méditation
'(semedi)'aud (tapa). N

(c) 'The‘study‘of_"rasa" which is a type of metaphysicéi psychology.

The'term for the total mental and physical myétic quest is.“ngesti",
the'practiée of which requires a focusing of all the faculties towards one

unified'éingle end. Mysfics are expected to ngesti daily by themselves and

in seét,meetings (latihan).

Acc&rding:tb ﬁésa,.fourfold correspondences-ére beligved*tq exist between
f#arious levels of reéiity, e.g. The four basic huran drives (aggreésion,
'w-éreed; passioﬁ'fdr pééc; or-evil, andldesire_for:sustenance), the emotiqps,

the astf§logiééi>3y$tem (sun, mqoﬁ,_earth and stafé), four kiﬂds of spirit,

andffoﬁr political groups etc. A éomprehensive'knowledge of this system of
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1

‘ correspondénces and theosophy is required éf each sect initiate, and is
.regarded'as‘an essential complemént to the mystical endeavour itself,

A variety_of connec?ed notions are brought together to describe the
nature and purpose of the mystical experience., It is thought of as a means
bf brihging peace to the emotions (bedja) which goes beyond immediate
happiness; an inner quietness (nenz and batin), a clearness of insight (ninz)
and an enlightgnment, of-onehess with God. The attainment of "power" for
worldlyipurposes is douﬁle-edged. "Péwer" can have bqth an evil aspect -
it can be used fo harm someone oxr fo ménipula%e reality to one's material
benefit, and it caﬁ have a'good aspect - it can maké for trhe betterment of
both éelf and society.

Estabiished among the éects is an “elmost natural" ranking of
‘individuals acCordiﬁg‘to their présumed, or proven, capacity for m&stical
échieveménts. The basic structﬁral unit of the mystical-hierarchy épparent
‘ ip mostlsects is the dYadic Guru-Murid cocmnnection, 4The mystic can be both
pupil 6f~a guru placed above him and gurxfor‘é pupil pilaced below him. -
AsCénsioﬁ intb higher groupé is expected of all initiates.

ASome'groups practice formal initiation or cefemonies, which can involvé
'midﬁight gatherings during_which-trance states are induced in order to

"cement marriage with the spirit brothers". The initiate is often required

to providé_a feasf for the séct’members,-and gifts.for the Guru.

Despite théir differences znd exclusivist practices, the various groups
are geﬁérally tolerént of each other, thus coptributing to what Geertz refers
to as aﬁ amiable state of “religioﬁs relativism”, Each sect tends to appeal
. toa particulaf.typé or_class ofvpeople. The-mwsticism of Budi Setia, for

‘ eiamplg, is mofé inteliectualisti theosoﬁhic and~cerébral, whereas Sumarah
streéseé'méditational.practiceS‘and social work as the prime meéns for |

-furthering both individual inner'péace'(batin) and outer_world'peéce (lLair).
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_ Another sect Kamul Kasurjatan emphasises the priority of mental concentration

in the achievement of supreme gnosis. The most informally organised group of

all is the Ilma 3edjati whose doctrines and practices are z2lso significantly -

, the most secret and esoteric of all.

As regards their position in the wider society, the sects serve as a focus
and ideologiéal centre for the ethno-religious Pryajis groub which in pre-colonial,
‘times had formed the chief beaurocratic stratum of Javanese society. (The other

groups - the Islamic Santris and the animistic Abanggn - have their ovm forms

of -worship and traditional mysticism).

Desbite their function as the essentialAreligiéus outlct for the Pryajis,
-~ the sects tend to exhibit a generally "anti-institutional and individualistic“
bias. But Geertz adds thaf, at the time‘of study, there seemed to be a movement
.1away from introversion and separaéion in favour of increasing institutionalisatign
This he coﬁceives of as a response to clcser identification with a political
Pryaji network which was iﬁ the process of asserting itself in the facé of Santri

and Abangan opposition. (cf Geerfz 1960 €H:20)-
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(iii) INDIVIDUATED ESOTERIC INSTITUTIONS

THE SAMNYASIN

.The position‘of the mystic and hi§ implications for Indian society has been
studied in an illuminating way by Louis Dumont (1970 & 1972). Dumont holds that
' the'"naﬁura of liberation and the ways and techniques for achieving it occupy a
major place in speculative thought" (1970:43)

The mode of iifo of the Hindu mystic-forms the institution of the Samnyasa
or Régﬁgpcér. The act of renunciation is itself the culminatory aspect of the
four'Asramés - the Hindu progression of life through four stages. At the'level
éf social relations, the Samnyasin ié placed oﬁtside the world of caste hierarchy,
purity and transmigration. But he dogs not reject it, he simply transcends it,
and is accordingly revered by the laity as a holy'man.A At another level the
.inétitution of the Samnyasa is one side of a struétural and historical dialogue
taking place between "man oufside the world" (Renouncer) and "ian inside.the |
| world" (Brahﬁin).‘ The samnxasins unique’p&sition outside of, and beyond, the
caste world has enabled ﬁim to be a constant source of re#ision in Indian veligion.
Those~va§t esoteric movements Buddhism? Jainism and Bhaktism which have all, at
‘times, been incorporated into Hindu‘;ife (thus makiﬁg it pessible for non-Brahmins
té aspire towards liberation) are all traceable to the work of Renouncers.

{Perhaps the ﬁost eséteric textual constructién of early Samnyasins is the

ancient Upanisads, the central ides of which is that "underlying the exterior

world of change there is an unchaﬁgeable reality which is identical with that
which underlies the essence of man" (Dasgupta 1922:42). The goal of the esoteric
is then to realise the inner identity between the spirit self (atman) and the

4

world spirit (brahman); Release from Karma and transmigration can only result

from a transformation of consciousness achieved through study of the ancient
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texts, asceticism, and the pracfices of yoga, breath control and, moét
importantly, meditation. The Upaﬁisads also favour initiation into a
discipiined life and secret'instruytion from a Guru.

The Samnyasin is alone, an individual no longer coﬁcerned with the
: ;cqllective world but totally involved in.inner contemplation with a view to
his own transcendence. His separation is marked by an initiation (Darinwajxa)
“into the domain of "pure spirit" after which"ﬁe enters into a dyadic relation-
ship‘with his spiritual teacher (Guru). TFor his material and economic
sustenance he is hereafter ehtirely depehdent upon the lay community who acquire
"gpiritual merit" in return for their prestations.

?Dumdnf indicates that despite their logical and historical complementarity,
the renouncer and the priest (Brahmin) exist together in a relatioﬁship of
'perﬁanent opposition, 'The_Brahmin is the apexlof the caste hierarchy, As iﬁs
most pure personage he mediates between the werld of caste and the world of
the Gods. He is a scholar and a iiterary figurehead, though rarel& an innovator
- (ef., Dumont 1970:46). He is also a magician. He alone has access to the

sacred magicai power contained within the sacrificial chant. Through his

sacrifices prosperity and géod fortune aré brought into the world. He deals
. in exoteric_reiigious knowledge (e.g. the Brahmanas), public represencations
‘and occult practices. | |

Explicit to all thesé aspects and activitiésvis a marked.contrast between

Brahmanic and Samnyasin woflds. Unlike:the Samnyasin, the Brahmin is not
motivated by transcendence and the desire for liberation. His orientation is
'towardé the maintenence or transformatipﬁ, by ritual mééns, of the world itself.
. Even the Gods with whom the Brahmin deals occupy a cosmic plane (heaven) whiqh
_is mo%e mundéne than the highly esotéric plares to ﬁhich the Samnyasin orients
'himself; Thus the.SamnyaSin,-positioned outside the society and located
."beyond the world" can alone be tﬁe érbiéer-of'divine wisdom and knowledge.

We referred earlier to the esoteric sects which had been formulated by
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renounéers and had come tb éo—exist with Brahmanism. This co-existence
hadlbeen brought about by a seriés of.linkages between sect/esoteric and
society/exbteric vorlds via thne medium of the Guru/Brahmin relationship
(1970:58). But also by means of a popular religion of lové, or pggggi,
which offered a tynme of renunciation and transcendence within thé world
through paths of knoﬁledge (jnana), action (karmen)end devotion (Qgggjij.

In Bhakti, separation takes place symbolically within the devotee; he

_ renounces evérything for the sake of love (cf. Feuerstein: 1975:21) yet his
position within the world is maintained; a éharacteristic unique among Hindu
religioﬁs vhich renders Bhakt: - an ongoing fusion between man and divinity -
simultaneouély esoteric and exoteric.

India's renouncers were also responsible for the construction and
dissemination of that enormous body of esoteric precepts and spiritual
Atechniques comﬁonly known as yoga.- Referred to ty one author aé a "sgecifié
dimension of the Indian min ", yoga, in its various transmﬁtations is practised
‘;by mystics throughout Asia and in various parts of the modern world. There
is, however, 1ittie fobm to satisfactorily consider it here since'our purpose
~has béen to reflect on the Samnyaéi rather than his constructs, so the ;eader

is referred to more authoritative sources GagJIEade 1958 and TFeuerstein 1975).

THE SHAMAN

In}archaic and tribal societies~fhe vgrious religidus offices of priest,
magician and mystic are often combined within one ﬁndifferentiated institution,
that of the Shaman. Marcel\Mauss (1972:34) compares the Shaman to a Hindu
Yogin of the type éonsidered earlier, He sees béth as functionaries.who have
vthe_power to "send forth the soul at will", Mifcea Eliade defines Shamanisn
' ifself as a "technique of ecstasy" (1964:4) and elsewhere describés the Shaman

as a "specialist in the sacred, that is, an individual who participates in the




. sacred more completely or ﬁore trulj.than othef men" (19§5:95).

Eliade attésts to the superior position of the shamaﬁ within his
society. Among the Yakut; for example, the shaman is both priest-and
prophet, ritual master and ritual créator, holder and arbiter of fhe
tribets esoterié knowledge. Tue Yakut shaman is the principal custodian
of a rich oral literature (his sacred vocabulary comprises some 12,000 words |
while his fellpw tribeSman's ordinary speech consists of only 4,000). Among ‘

- the Kasakl-Kirghizes the shaman (baqua) is guardian of the whole religious
tra@ition and "custodian cf legends severaljéenturies old" (196?:77).

Attainment to the aprreciably widespread institution of the shaman
'prqceeds ugually by either or all of (a) mystical vocation (b).hereditary
transmission or (c) group decision., But reéognition 25 a successful initiate
1 is determined by en apparent abilify to participaté in states of ecstasy or
-france;'or'tb experience visions etc; and also only if the candidate exﬁibits
-‘knowledge ot the traditional sacra-Social order -clan mythology; secret
‘language and esoteric techniques.‘ Thesé stipuiations of "esoteric access®
-procure the basis ofnthe shaman's powerful~charismatic position.. He haS'aA
vast résbonsibility.‘ Among the Tungus Eskimo, for‘example, whose social
order is figidly founded upon a divine order, the shaman is the agent and
ﬁediator‘of essential divine "§ower" which enters him during ﬁis ascendént
flights‘of ecstésy'and emanates outwards into his society.

ASymbolic themes of separétion, initiation and reihéorporatibn recur
frequentl& in descriptions of shamanic'activity.- In Siberia the shamanic
adept withdraws into himself and roams freely in wild desolate placés for
an incubatory périod. Sometimesihe undergoes a public initiaﬁion during
which hé.enters é tfance state, experiences a ritual’death andzgoes on a
"rituél jdurney".  The latter usually amounts to a trawersal through'spirit

underworlds and overworlds, sometimes accompanied by further ritual deaths
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'and disﬁeﬁberment at the hands of spirits; followed by reshaping as a
composite, ‘'rebornt, consecrated whole (cf.Eliade 1965490). During his
shamanic explorations tﬁe adept familiarises himself with escteric and
lacunic tribal traditions and investigates the profuse.possibilities of
the disassogiate_d,‘ transcendent state (ibid:1965:91).

Relafion; between the various shamans of a tribe are invariably
structured in a hierarcﬂical fasion. Teachings are impartecd to the adepts
by'thel'mastef' or 'fafher'Ashamans.whOjalso guide the initiation ceremonies
and - introduce their juniors to the complete_range of esoteric, trance-
inducing techniques (ibid:87-90).

Use of the term "shaman" as a catch-all for a variety of ritual
officiants has led to great ethnographic debate concerning its exact
meaning. A recent fe—definition‘by Harner views the éhaman as someone in
.'"diréqt-contact_with the_spirif world throﬁgh a trance sfate and has one or
moré spirits at his command to carry out his bidding for good and evil"®
(1973:XI). This'definifi§n however, is disadvantaged by its particularity,
it carries within it dqal elements of esotericism - elevation into a spirit
A'world, and occultism - the‘appiication of derivative powers. Eliade also
maintains that.the occult‘aspect is often extant in shamanism (e.g. the shaman
defends life, heélth,and.fertility against death, disease and darkness) butn |
adds that it is ﬁot necessarily a defining feature of shamanism itself. .

"The specific elé@ent of shamanism is not the incdrporation of spirits

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

. dgscent to heli: the incorporation;of épirits and_phenomena by tﬁem are
universally distributed phenomena but do not necessarily belong to
| éhamanism'in'the'strict sense.".(1951:434,. trans. Léwis, 1971:493) .
 The shaﬁan is thus an ecstatic who succeéds in "having mystical experieﬂces"

(cf. also Allan:l974)r
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A viewpoint opposed to this is held by Lewis (1971:51-65) who imputes
a socio-empirical motivation to most forms of shamanic activity. Lewis
minimises the aspects of "aséendence" extent in shamanic ecstasies, viewing
them instead as acts of socio-political subferfuge merely phrased in terms
of traditional 'ﬁystico-irrationalism'. The mystical experience, he claims,
arises aé a response to deprivafion and serves as a strategy of political
"aftack. Lewis aléo conflates ecstasy, posseésion and trance as being
phenomena ofza like naturef

In contrast to this Luc.DefHeusch separates possession and ecstasy,
and éccordingly describes shamanism as an "ascent of man to the Gods%; and
possession as "the descent of the Gods on mdn"f The two categories are
deemed ‘antithetical and thc shaman becomes viewed as a transcendent, an . .
wsscendent metaphysician" (cited in Lewis:50).

- These considerations evidence the difficulty of formulating successful
defini%idns based purely upén.experﬁentral.criteria such as poSséssion and
'écstésy. Howevef in this basé support for the rrimacy of the stated folk
metaphysic involvéd is deemed a neceésity. The anthropologist must be wary
of imputing a-postiori motivations to religious experiences. In any case}
how ecstasy is used in a particular'empirical context does not invalidate
the_ecétatic éxpefience nor does it comment 6n the true problem, i.e. what
is ecstasy and who is the shaman?

The usefulness énd illuminary natﬁre of the folk metaphysic becomes clear
in oné of-fhe better known shamanic ethnpgraphies - Casteneda's Don Juan
quartet. In this the Yaqui'shamah depicted, although arguably 'depriVed'
(i.e. in a material/economic sense), shows no. concern at all for manipulation,
| Ny divination or "mystical éﬁtack". Not a passive receptacle for uncontrollable
"powef" nor a politiéal manipulator, he simply seeks out power fér its own
sake, His chief éoncern, it wouid appeaf, is his.duty as established sorcerer
to transfer his tfanscendehtai powers-aﬁd ecstatic kndwledge to other

potential sorcerers (cf. Casteneda 1968, 1971, 1972).
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(iv) TRANSITIONAL ESOTERICISM: MYSTICS AND MYSTICAL MOVEMENTS

This section cuts across hitherto well substahtiated religious
typologies by-extracting ethnographic oxamples from prior classificatory
frameworks such as millenarianism, cultism and mysticism, If should be

‘noted that although our re- c1a351f1cat“on of examples here appears to be
descrlptlvely approprlate, in some instances a measure of 1nterpretation

has been introduced to Jjustify their inclusion.

(a) - PROPHETS AND MYSTICS

The Prophet

The emergence of prophets in societies undergoing rapid social change

is a topic well covered in anthropology (cf. Evans Pritchard l956:287~310 and
" Emmet 1956:13-23), Most accounts, hcewsver, tend to concentrate on the
purely political, revoiufionafy or reforuist overtones of prophetic
phenomena fo the.neérwexclusion of the religious aspects. But according

. to Weber's definztion (1966 46) the prophet can be differentiated from the

. usual political leadcr or statesman by virtue of his possession of a quality
termed "Charisma". Charisma is a type ot individuated "mana" =~ the
.melanasian concept first used in analysis by Hubert and Mauss to refer
generally to an ultimate force, power or knowledge of the hidden workings

of things. (Mauss 1972:108-21., cf also.Tiryakian 1975:7).

It is the orophets charisma which determines his ability to inspire,
expresslthe needs of, and sometimes even lead groups of people againsu the
established order. Further, the maintenance of uis newly acquiped authority
is intrinsically dependent upon the extent of his aocess to this extraordinary
'spirituél force, this state of "divine grace". In contrast to the priest‘

»whose sacrodness'is inherited or appointed the prophet derives none of his

power from institutionalised means. Rather, his power is rooted in divine
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and ultimate knowledge (gnosis) a‘factor'based upon & "knowing" or an
'hxperiencing"ﬁhichAhas not been ordinerily available to the rest of the
society., In this seunse, then, the ideal prophet can be considered an
‘esoteric, a practitioner in, or purveyor of, esoteric knowledge.

Isenberg, in his study of millenarianism in Graeco-Roman Palestine
(1974) follows Burridge (1969) in viewing theé millenary prophet as a
transcendent. who transforms and rechannels "tradition in such ways that
new rules and new assumptions about power can be seen to derive directly
from the ultimate power sought by the community". (p.36). His ability to

. transmit "e new order of things" is legitimated by reference to revelations
received from a source of power which.tranSEends the porer and authority of
the 'establishment'. The reason why his words ean convince, why hic

‘eroposed solutions eeem tenable; becomes clear when we realise that, "His
revelation comes through the,ways'traditioﬁai to the community as a:whole,
ahd’through his revelatien he gains accese to the true state of things". (p.36)

Isehberg notes that_his twe Palestinian prophets, the "Righteous
Teacher of Qumraﬁ", and "desus", both eonstructed millenial visions of a
"time to come when the truly righteéous will have rull access to the divine
power". Also they both suggested new sets of rules, new behavioural
prescriptions (as in the_Qumran'Scrolls and the Gospels) which they claimed
Qould contribute towards a_realisatioq of the Divine. Purthermore, both
expressed hostility towards the priestﬁood'(Pharisees)and its sacrificial

“exclusivism. This opposition was in both cases proélaiﬁed in the form of
revivalist'"newly revealed understandings" and "pneumatic exegesis" of.
the traditional source of Mosaic revelations (i.e. the Book of Torah). This
reinterpretation undermined the ritual exclﬁsiveness of the priesthood and
transferred saerificiel and«revelatery power, temporarily, into publie,

non-establishment hands.
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In tﬂis, as in many other millenariaﬁ movements, promises of'salvation,
redemption'and.paradise occur af the very heart of the revelatory exegesis,
Any socio—politicﬁl motivation contained within the prophetic message was
considerably enhanced by statements of the prophets to the effect that they
“alone had the key or power to establish the means whereby others could gain
"fedemption", knowledge of power and Salvafion. Consider for example,

Jesus's statement:

‘"I am the way, the truth and the 1life, no-one comes to the

father but by me."  (John: 14.6. New Testament).

S

A variety of things can happen to the millenarian prophet and his followers.
Frequently, the whole group becomes institutionalised, the revelations are
rendered exoteric énd the prophe; is deified. The millenial vision itselfl
'becomes.codified_and loses_much of its ecstatic "potencyﬁ. The field is
re;opened for fresh millenariap outbursfs. (cf. Douglas 1973:166).

. But,millend;y esotericism can 'turﬁ-public' and still retain its
traﬁSCéﬁdéntal orientation and ecstatic character. This was certainly the
case for two Indian-seqts; Shaktism and Tantrism, both of which Dumont
describes as suécessful mesoteric religions for people iﬁ the world".(l972:
53-55). Movements with a popular appeal are not necessarily exoferic.
Bésham has argued this for Buddhism. Agaiﬁst those who note with regret the
popularisation of Asian Bqddhism, its transformation from a »ure salvatory
discipline'to a world religion and the'deificatiOn of Buddha, its prophet,
Basham has méintainedlthat Buddhist "super=doctrines", were established riot

" just for gnostics frustrated with the Upanisads but for the ordinary people
" . as well..(Basham‘l974£263).

The Mzstic.

THe traditional western mystic presents a picture Which contrasts
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| remarkably'with.that of thé prophet. Since, ideally, most.mystics led
isolated, eremitical lives and formed no cults{bour_knowledge of them
derives from a dissemination of their written weorks through the ages.

Max Weber defines the activity of the mystic as a contemplative
quest"to achieve rest in God and in him alome" (1966:169). Emphasis
is oﬂ.ﬁhe subjective condition, a mystical union with the Divine arrived
at through worldly.inacfivity, the cessation of thought and an experiental
"flight" from'the world. The written work of the mystic represents, for
Weber, a "practical form of knowledge™", the’"perception of an overall
meaning in ihe world'} or gnosis . (1966:170). The mystic or ecstatic also
‘sets'himself apart from the world (sometiméé for his.own safety, cf.C.Wilson
1974 on Paracelsus) yet usually depends upon it for his material existence.

This aspect of interdepéndence distinguishes the hystic from the
aécetic. ﬁdr, according to Weber, the lattef seeks salvation "in the
world" (e.g. the Calviﬁist'work ascetic) and is thus spiritually deéendeﬂt
upon it whereas.the former maximises 6n:a salvation which is "out of the
‘world". The ascetic ié then an exoteric,: Paradoxicélly, ho&ever, the
éscetié usually finds fault withlthe world as it stands while the mystic
usually tolefates it. The mystic lives and works within it but strives
fc transcend it,

A list of ﬁotable exampleé of western mysfics would include alchemists
such as Boehme and.Paracelsus; Christian saints such és Augustine, Fraicis
and Theresa; and contemplatives such as Meister.Eckhart, Johannes Tauler
and Eliphas Levi, ”

In-some cases -the mystic emerges from conéémplation and allows his
"inner euphoria® tp beltransférmed into a "feeling of sacred poéseésion".
Hezbecomes'é.revelatory mouthpiece'offgriﬁg.salvation for men and a place

for God in their souls., He becomes what Weber terms a "mystagogue". His




following can be described as a ‘“cult groﬁp'. In our typology the
mystagoguevstands somewhere between the quietist mystic and the activist

prophet.
'sz CULTS

Ernest Troeitsch defined the cult as that aspect of religious
organisation which unlike church or sect groups tended to concentrate
soleiy upon-fhe relationship between the 1ﬁdividual and the Divinity..
Mystical cults, he noted, showed little interest in ecclesiastical affairs
and.rarely made doctrinal pronouncements (1931:343-49); |

lelin Campbell in a review of European cults (1972:119+) has recently

'revitalised Troeitsch's &ﬂmma and lists the major features and themes.of

“the ideal-typical cult éroup as folloﬁs: Firstly, the cult is separatist,

_ it believes only in a "spirituai feliowship mediated by the divine".

Secondly, it isltolerant'ahd syncrétic. Thirdly, it postulates "an under-

lying unity of all consciousness end life and that no matter how diverse or

how many #ersion: of truth there are, all can lead to the same all-encompassing

- truth." kibid:lZS). iastly, the principle aim of the mystical cult is the

- "spiritualisation of personal life". |
Usually the cult ox ﬁsociety of geekers" develops-a hieraréchically

structuréd social organisétion. Position in the hierarchy is meted out in

accordanqe with the cultists degree cf initiation, an assignation determined

by the extent of his esoteric knowledge.

Campbell includes within his cult typology western magical groups,
witch groups, astrological groups and scientistic (e.g. the Aetherius
society, Christiap Scientists and Scientologists) groups. Clearly.such
'groups are peripherai to fhe céntra1>religious or materialist nexus of

western society;' they are sub-systems in their own right.
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Western.cults afe sometimes thought of as "deviant" forms of religion,
This concept of "deviation" and the class of "cult® itself have also been
aﬁplied to the traditional feligious milieu. - One particularly interesting
examﬁle of this occurs in Bryan Wilson 's gnalysis of the Peyote Cults of

- the North American Kiowa and Comanche Indians.

The Peyote Cults

Wilson's description elicits clearly the transcendental orientation of
the Peyote groups: Through Peyote the Indians sought a mystical experience
which they termed "a union with the spirit of peyote™. This experience lei

to the acquisition of"wisdom" - a comprehension of tribal esoteric knowledge

and the introduction to 2ll known forms of "spiritual inspiration".

n E@yote became thg'symbol for fhe Indian approach to the divine
. and the provider of visions so important in traditional Indian
religion® (ibid:421).

-The central activity of the Peyote cult was the sponsored ‘rite' which was
performed either at specific times of the year or when some kind of illness
of tragedy had befallen a cﬁltist. Everybody e#cept the tribal o0ld men and
warriofs were excluaed from thé 'rite}. Transcendence was induced by
repeated ingestibns of peyote, smoking, singing, prayer and other ritual
actions (cf. Wilson Ch.13;1975:420 esp.). The peyotists attempted to make
contact with "lost warriors" during thé rite and gained access to hidden
sources of tribal knowledge.

Wilson adds that the "holy in-grogp'following the peyote road was
essentially a group enjoying a mystic bond. Outsiders could not penetrate.
its mysteries or understand its meaning." Exclusiveness was maintained
‘ and fo;tered by a belief that peyoﬁe could be "tricky" or dangerous. The
peyote initiate had to‘"lead a éﬁraight 1ife or peyote would shéme him"

(P.422)., To be successful a man had to be prepared to suffer. Misuse of
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the sacred drug could have harmful consequences.

Wilson is vague in his accouﬁt of the internal organisation and
initiation procedures of thé Okarowo and Comanche cults, There are
implicit suggestions of a ritual hierarchy though; for during the "rite"

-a cacred staff was handed down from person to person following a "strict
| ordén"with elaborate-and precise péocedures"'(P.420).

‘The spread of Peyotism in the hineteenth century is seen by Wilson as
an ektension of the Ghost Dance phenomenon which took place earlier. Both
were adaptaﬁions and reactioﬁs to white'colonialisation. Both were syncretic

‘énd cut across old ethnic, kinship, tribal and regional boundaries. |

- It is difficult to decide what the actual positions -of the cults within
traditional frameworks were. Wilson depicts the cults as innovations which
tended to compete with and destroy older ceremonial traditions. Yet he aiso
stresses their role as conserving agencies for traditional "distinct Indian
values™. He classifies them.as deviant or peripheral forms of feligious
'exprésSion but notes their paradigmatic, central importance.in the indigenous
defence against the white man.

Quite possibly the Peyote cults were simultaneously esoteric and
‘exoteric. They exhibited aspects of quietism and activism, a 'this-worldly'’
orientation and an 'otherfworldly'.orientation. They were thus both
fperipheral 'and ‘'central'. 1In tﬁis rgSpect £hey resemble the Moroccan
Zawiya brotherhoods as described by Geértz (197}:49). The latter are
:simultaheously exoteric and esoteric, They partake of established
institutional links and offices. The sheikh is considered their mode of
access_to the Muslim prophét. But they are also separatist, secretive and
ascetic, and aftempt to induce states of trance. Moreover, like the Peyote-
cults the Zawixa.arose as innovations on the margins of their society but

were quickly transformed into acceptable Muslim institutions.

B
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(e) MAGICAL/OCCULT GROUPS

The movement s considered within this category are those céllectivities
 which loosely term themselves 'magicai' or 'occult' but are in'fact onlé
miniﬁally connected with magical activities as sﬁch.. Their focus is in

'1 fact'not 5bject»directed but subject directed. 'Their orientation is towards
the transformation of humén consciousness, However, the means with Whlch

. this is achleved often h;ve a magical colourlng,-e g 1nvocat10n and
mediumship. Groups justifiably llsted here would include European syétems
such as Anthrcposophy, Theosophy, the Rosicrucians{ £he Golden Dawn,
Gurdijieff's "work" group and oriental orAAmerican systems such as Bapak's

- tSubud' and Ichazo's 'érica' group. (For detalls cf. Tlrya cian 1975,'Biair ‘
11975 Tart 1975 and C.Wilson 1974 Indeces).

Most of the western occult systems are/were characterlstlcdl&y complex,
'llterate, exulus1v1st totallsnng, gyncretlc and mystical. Together they
have been termed the "western esoteric tradition" (cf. Tiryakian 1975;10-18).
‘ Their similarity.of oriéntation and synCretié maﬁner is evidenced by fhe

following statement made by Theosophy's H.P, Blavatsky:

"Esoteric philosophy reconciles ali religions, strips each one of its
outward human garments and shbws the root of each to be identical with

that of éveryvother great religiom." .(1966$XVII).

. BlavatsHy accompahies this "afchetypalism" with.d vast adumbration and
syntheéis of,eastern and,weétern philosbphies, which Eliade has termed an
"occultisfic revélétion", designed to bring about "wisdom"and '"power" and
abreaiiSafion‘pf fhe "ever pure Spirituél Sou15 o1 mankind. (cf. Tiryakian
1975 pp.71-73).

ThéfTheosophical Society wﬁs an offshoqt of the Spiritualist'movement

of the late nineteenth century. H.P.'Blévatsky, its founder, was herself
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~a well travelled Fussian exile, an outsider and adventuress who received
fevelations from spirit entities described as "Mehafmas" whom she had
contacted in Tibet, Together with Annie Besant and others she,published
a vast repository of "reveaied knowledgeﬁ and also constructed modes for
aotualising iﬁner "Cosmic forces" and contacting spirit entities.
‘Disaffection with traditional Christianity and the influence of
.DaTWhﬂs theory of evoldtlon led to exploretlons into orlental esotericism
~and the constructlon of “science-~ llke" theories of 1ndef1n1te "splrltual
voTutlon through metempsychosis Drd progress1ve 1n1t1at10n" (Fliade
1969:43). Initiation for the Theosophists thus referred A0t only to the
-.extensivé knowledge reQuired for success within the group's hierarchy. but
also the serles of spiritual staues which the adept was expected to
accompllsh on his road through many incarnations towards an attainment of
" total "perfection™. |
Theosophical activities varied with the evolutionvof the sect itself.
During its Spiritualist.beginnings, mediumship was the accepted theosoohic
imeaﬁs of conjuring'trensformationsr Latef, Theosophists forayed into

' scholastic studies and oriental forms of worship. They inaugurated the

study of "comparative religion" and introduced yogic techniques of meditation.
and contemplation to the western world.

TheOSOphy had both an esoteric and an exoteric aspect, It exhibited a
series of "OuteL Groups" - for those not 1nvolved in theé organisation and
_ inner secrets of the society; and a series of "Inner;Groups" which, according
fo Farouaf, exercieed severe constraints upon their members. (Farquar 1915:
| 284') .
In its-eailier 'sect! phase -Theosophy was. bitterly anti-Christian,.
. enti-maferialist_and anfi-colonialist, and it encountered hostile obposition

ffom'Both‘British and Tndian testablishments'. 'During its later messianistic/




34

mlllenarlan phase in which Besant prOpheuloed the coming of a new "root

race" and put forward Krishnamurti as a "World Teacher" who was to preach

"a message of love,Hrotherhood,and,the unity of all religions" (Webb ibié: 61,)
large sections of Theosophy began to dissent and left to form esoteric groups
"Qf theif own. One of the groups which seceded re-formed as the
'Anthfoposophical Society' under the aegis and leadership of Rudolf Steiner.
This particular off-shoot of Theosophy will,.at a later point; provide an

in-depth case study for our model of esotericism.

The Golden Dawn

This 'magical' order was another cult group of the same cultural
milieu and hlstorlcal setting as Anuhroposophy and Theosophy Founded in .

, the 1890s by Kabbalist scholar Macgregor Mathers, the Golder Dawn was
thought to be a direct continuation of an ancient "Western magical tradition”
) baéed upon Kabbalism and Christian illuminism which had been maihtained_
thréugh the centuries by the secretive Masonic and Rosicrucian Orders.

‘The focus of the Golden Dawn Qas the practice of a fype of magic
"defined by one initiéte as fhe science and art c¢f creating changes in
consciousness énd éntering into contact with non-human intelliggnces*.

(King 1970:54)., This can be likenéd to Gray's definition of traditional

western 'magic' as "a means of attaining the greatest spiritual selfhood

reachable by initiated individuants". (Gray 1975:434).

| éhe-reader is referred elsewhere for comprehehsive chronicles of the
- Golden Dawn's history and accounts of ité celebrated duo of magicians,
Mathers and Alaster Crowley (cf. Howe 1972, King 1975, Webb 1975, C.Wilson
) 1974); For our purposes here it will suffice to outline éspects of its
'forﬁal orgénisation.l |

fEsseﬁtially an.ecléctic,periphefal'éysfem éenerated, like Theosophy,

by‘the "leiéﬁre clasées" of Victqrian England, the Golden Dawn engaged a

wide enthusiastic following.but encountered hostile opposition from mainstream
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society.' It exhibited a System of "outer orders" designed for its more

exoteric clientele, and a system of "inner orderé" to which "high grade"

adepts weré admitted and introduced to Rosicrucian secrets and ritual
"workings"., After initiation adepfs were expected fo.apply themsel%es to
"the Great Work, which is to purify and exalt ...‘(their) «vs spiritual

. nature, that with the Divine aid (they) may at length attain to be more than
humaﬁ".. (Yorke'in‘ﬁowe, 1970:1X). Hierarchically ranked initiatory grades
ranged from "Neoghxﬁg* ~to ™"Zealator" +to "Magus" and "Ipsissimus".
The,higheét echelons of the Golden bawn "hiefarchy" were occupied by the

Creator Gods themselves (Hieroohanes).

The ritual workings of this order were'purportedly not established for
those who desired only "superficigl knowledge" (cf. Yorke in Howe ibid:Introd.)
Golden Dawn initiates practiced Geoﬁancy and Tarot and meditated upon the
Kabbalistic "tree of life", The purpose of all this was to bring about an.
‘~"incarnation of spirit in mattern (King. ibid:60); an orientation the exaﬁt

'converse of the oriental esotericism diséussed eariier which, we saw, was
desig#ed primarily to faise 'matter' towards 'spirite'.

The'basic‘theoretical postulates of the Golden Dawn and the "Western

magical tradition" in general are as follows:

(a) a belief in a system of correspondences between the universe

(macrocosm) and the individual (microcosm).

(5) a belief in the trained abiiity of the occultist to callrup hidden
>co$mic forces from his own beiﬁg or call them down from the universe.
(c) a belief that "invocation" can lead to either material or
psychological manifestations of these hidden forcés.
;. (d) a belief that all power resides in the human "Will" and'that it

'is'capable of anything (symbbls concentrate thé energy of the will),
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(e) .a belief that man is only halfway up- the "evolution of

existence" (cf. King. ibid:CH.6).

The seriousness of this esoteric adventure is manifest in the

following‘sta%ement recited as part of a séquence of initiation:

"..... realising that we are indeed in a Path of Darkness groping

for light, we must feel our way to an understanding of the

méaning of life - the reason for death" {King.ibid: 59),

Regarded by one enthusiast as the "Crowning glory of the occult revival
-in the nineteenth century" . (Howe. Intro) the activities of the Golden Dawn

represent peripheral religion at its most esoteric and secretive.
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C. - A MODEL OF ESOTERICISM

The examples considefed above provide us with sets of common
features, the totality of which éan be utilised as a model or framework
within‘which other.groups or institﬁtions can be located and duly examined.
'This is the ideal-typical esoteric groupinnghich displays:a basic set of

features framed, as follows, in terms of (a) three emic aﬁd (b) three

symbolic categories:

(a) I. A trans-social, transpersonal cbjective.
IT. Knowledge of, or a belief in, transcendent realities.
IIT. In?olvement in specific practices or activities, the purpose

‘of which is to actualise a state of transcendence.

(b) IvV. Initiation,
V. Higrarchisation.

VI. Separation.

(2)__I. A Trens-social, transpersonal objective

This, the group purpose and orientation, provides the central -
definitive criteria for the inclusion of a group within au esoteric schema.
All the examples considered exhibit some form or variety of this. We have

noted that the ideal Buddhist monastery is =zn institution for furthering

" either individual'transcendence into the void (sunxata) in the case of.the
Mahayanists, or elevation into 'nibbaﬁa' in the case of the Hinayanists.
The attainment of 'nirﬁana? is also the goal of the loose-knit Tipasa Bikku
' of-Ceylon. The goal.of the Javanese sects is described by Geertz as a
"going ab&ve, beyond and within", Salvation or liberation for the Hindu

 Sannyasi involves a realisation of the "inner identity between the spirit-
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self (atman) and the world spirit (brahman)". Mircea Eliade describes
tne tribal shanan'as an "ecststic who succeeds in having m&stical experiences
The purpose of the Peyote_érouﬁ is the cultivation for its members, of a
type of mystical experience, namely "A union with the spirit of Peyote".
' nThe generally transcendent orientation of western mystical groups is also
well attested and can be effieiently circumscribed by the aphorism "the
'spiritualisat%on of personal.life".

The differences, similerities or contrasting depth, force and scope
of these various orientations‘or metaphysical goals will not b2 considered
"here since our purpose is>one of arriving at a sociological rather than
metaphysical typology. The comparison of ﬁetanhysical constructs from
different cultures has bean undertaken extensisely elsewhere and in other
fields-of enquiry (cf Staa1.1975). Also, our punely sociological approaeh
 obviates the need for qualitafi#e contrasts and assessments such as those

.entertained by Zaehner (1956 and 1973) and even Eliade (1965:132-6‘.

II. Knowledge and Beliefs

nKnowdedge of the "hidaen" or nranscendent nrder of things is
.transnitted between persons and through history in the form of esoteric
representations: texts, artifacns, runes, koans (i.e. in Zen:) poems,
stories, rubrics; legends.etc. Involvement in the comprehension and

; .
dissemination of esoteric knowledge would indicate, we would expect, scme

measure of acceptance of the truth-vaiue of the franscendent reaiities to

which these esoteric representations refer.

_In some of the examples listed above the type of esoteric knowledge
employed is in fact exoteric. It is public property. This is true of
. thdse groups which utilised the Koran, the Pali Canon and the Upanisads.

But each of these texts, it is claimed, contains a 'true' significance,




39

access to which is generally reserved fcr the initiated or esoteric group.
In other cases the esoteric reprecentatlons or bodies of knowledge that
are objectified are themselves totally secret: the beliefs of the Tunéus
shaman are never codified but transmitted inter-personally. Secrecy is
also a feature -of western-occultism. But this is ordained by the fact
that the revered knowledge of the occultists is itself of a transcendent
nature (the Akagic record) and can never be physically recorded or
'commnnicated in toto.. .
Invariably, classifications of the pnysical surroundéings and time/svace
orientations of each of the esoteric centexts discussed contributes a
measure of transcendent quality to the everyday bio-social, economic. and
perceptual components of each initiate's life. Architecture, time schedule,
11turglcal rltual and spatlal leyout (or the complete iack of any of these)

functlon, in a sense, to relnforce the orlentatlon towards transccndence.

‘IIT. Practices

The follcwers cf each system discussed above are usually required to
participate in appropriate trance-inducing activities, These, as we have’
noted, can include technicai~actions, verbal and non verbal rituals. In
shamanic and prophetic contexts the adept is usually required to exhibit
some varlety of" personal ability to cultlvate and control, or else s1mp1y
manifest, recognlzable states of transcendence. But in most other cases
transcendence is seen as the consummate end to the esoteric life rather
than.a.qualificaticn for entrance into it.

The.practices, rituals and exercises entered into by fhe celebrants
;discussed range from non verbal contempletion (the Cnristian mystics) (to)
éfug ingestion tthe Yacgil shaman),-andrinclude meditation:(the Bhikkhﬁs,

. ‘the Tipesa Bikku etc.), chanting (the Thai'monks), ascetiCism (Tipasa Bikku,
shamans etc.) praynr, 1nvocat10n (the occultists) or 31mply learnlng

‘(gnos1s - ‘as among the Theosoph1s»s)
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(b) IV. Initiation

Entry into an esoteric group is marked gy some sequence, process o*
&manner of initiation. .Initiation can occur at a variety of levels, the
physical, the symbolic and fhe spiritual. The Hindu Sannyasi.and the
- Ceylonese Bikku'by renouncing all material acquisitions and lay connections
qualify as initiates. _They set themselves apart from the world of men and
thus automatically ehter the world of spirit,

Initiétion, as Eliade has succinctly demonstrated (19¢€5), is
invarigably acconpanied by intense ritual activities; In the -examples
discussed above thls sometimes takes the form of trance ¢nduc1ng
- ceremonies (e.g. the Sumarah sect and ohdmanlc contexts) But more usually
A simple celpbrations or chort solemn ceremonies are involvéd. The pattern
characteristic of many shamanic initiations 1s; according to Eliade, one
"comprising both a descent to Hell‘and an ascension to Heaven™ and which
usually involves "essentlal themes ... of «++ dismemberment of the body,
renewal of the viscera, climbing trees" etc. (1965.:130). The adept is
also often expected to successfully undergo ordeals of physical and
ééychical endurance prior to.entry into the shamanic office;

There are a variety of typeSAOfAinitiatqry pétterns and experiences
to be found in esoteric.contexts and an inordinate range of pbssible
interpretations as to the symbolism of each (cf. Eliade 1965:130), Here it
will suffice to point out that the most common pattern deals extensively
in thémes of death and_reﬁirth, a desodialisatioh from ordinary reality
Vandla re-soéialisation into a spiritual reality.

Initiation implies access fo not only the knowledge, goals, practices.
"'and organisationuof the group but also t&'thg transcendent states énd

ireaiities which are the focus of the group's attention. The neophyte is

_ ideaily cahable of a succession of initiatory conditions, access to which

.t
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is marked by the measure of his progress, his devotion to the goal and the
‘extent 6f hisAknéwledge. This, for example, is the case for the Thai
“abbot and the other Buddhist monks. But less ésoteric criteria are also
.employed, as in the Javanese sects where age appears to be the definitive
factor in deciding initiatory status.

1

V. Hierarchisation

Clogely rélated to, and often éyponymous with, the sequence §f
~initiations is the organisational structure of the esoteric group. The
_ basic relationship which operates betwecn persons in any esoteric context
~is invariably asymmetrical, i.e. *that of tpacﬁep above pupil, or knowledge
giver to knowledge receiver. This feature is pefhaps intrinéic to the
logic of the esoteric situation and occurs despite any celebration of
mystical egalitarianism or the pbstulation of a generic undifferentiated
Abbnd between hhmans. (In_ahy caéé these latter aspects usually refer to-a
level of "being"-or "communication™ which is not immediately concerred with
socio~-functional organisatibn and is in that sense specifically non-social);
The extent of hierarchisation varies with each groﬁp. It can occur
at a low level as in the asymmetrical d&adiu "master" shaman to "junior"
shaman relationship, the_prophet/follower reiationship or the "guru/pupil®
relationship. But the gfoup can also‘be highly stratified. This, as we |
have seen, is more a characteristic of the westernm occult groups and is
true, to é lesser degree, among the Javanese sects.
Thé hiecrarchical crﬁterion.par excéllence is usually spiritual worth
as defined by the eséteric's level of initiatory attainment or his closeness
to tﬁe godhead, power or source of esoteric knowledge rather than his

organisational ability or age (though it is often hard to separate these

varying criteria), Within two of the groups discussed (Theosophy and the

Golden Dawn) the apexes of their respective metaphysical hierarchies are/were
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4 occupied'by totally spiritual or transceﬂdent entities.

| The inevitability of hierérchisation in the esoteric milieu is perhaps
best demonstrated with:a‘quotatiqn from Eliade. 1In his discussion of
archaic forms of initiation Eliade maintains that "spiritual man ... is
not 'givent', Duﬂ is not the result of a natural process. He is 'made!
by'thg old masters in accordance with the models revealed b& the Divine
Beings and preserved:iﬁ their myths. These old masters constitute the
spiritual elites of afchaic societies. It is they who know, who know the

world of spirit, the truly human world." (1965:132).

VI. Separation

Separation between the world of the esoteric or mystic and the-world
of ordinéry men éah.be realized at a variety of phenomenal levels; the
1'physical, the biological, the symbolic and the ideological, or any
combination or permutatioﬁ of these. The category of physical separation
;'would>encompass-institutions such as the Hindu mathas or Thai wats whose
membérs, we have noted, are resident in buildings to which public-.access is
denied. The shamang' preference'for desolate and lonely pléces of habitation
and the Tipasa Bikkﬁs' cave-dwelling pracficé also constitute specific
varieties of physical separation.. Yet another form of physical separation
is evidenced by the wandéring lifestylgs and 'detachment from place' of
both fhe,Hindu Sammyasi and the Buddhist Bhikkhu._‘

Socio»biological separation is marked by practices'such as celibacy,
but alsb by the pursuit of liminal 1ifé-support systems such as mendicancy
which ‘'do not enﬁail the furtherence of material and economic well being for

its own saké;‘_Western communitarians and Buddhist monks provide examples

of this type of economic unorthodoxy. The esoterics interests are, ideally

at least, not of this world.
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Ideological separation refers to the differences, and
sometimes opposition, between esoferic‘normative codes (and existential
interests). Most sociological diehotomies of the religious world are
based upon this root opposition between "love" and "law"; e.g. "ecstasy
. and order" (Musgrave 1975), "sect and state" (Troeltsch 1931), "prophet
and priest" (Weber 1966) and "Dionysian and Appollonian” (Benedict 1961).

| AThe passage between eﬁoteric and esoteric is marked by
initiation, as described earlier; a sense of separation -is imparted during
the ceremony and is retained in the style of the adept's appearance. The
' Ceyloneee Bikku, the Newar Bare and the Christian monk are all required
to adopt absimple habit and to shave or tonsure their heads. The initiate
is subjected to special prcscrlptlons or proh;bltlons in other realms of
everyday behaviour such as eatlng, sleeplng and movement in general, all
of.which serve to further emphasise separation. The separation wrought
Bf.initiatidn is both symbolic (i.e. expressive and.proclamatory) end is
'eperformative (i.e. technical/magical). Tie initiate's status and world
state is transformed.

Prophets, mystice; shamans etc. are cften 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 millenariae prophet becomes; through his appearance
(usually‘shaggy and unconventional) g vefitable 'outsider' (cf. Douglas
. 19725:118). The Sannyasi lives 'eﬁtside' the realm of worldly interests
and affiars. Similarly, the tribal shamen and magician is invariably
resident for sPeéific periods 'outside' his society and this in itself
.serves as a qualification for office (cf. Mauss 1972:43). This aspect
of 'outs1derhood' is often a necessary condltlon 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 their respective
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soéietiésY ideationallnekué.

These conéiderations bring to our attention the other side of the
separatist coin - the‘interdependance of the escteric and exoteric modeé.
Again, this occurs at a variety of phenomenal levels. The Bhikkhﬁ
contributes 'spiritual merit' to his society in return for economic and
material prestations., The millenarian ﬁrophet and mystagogue often
purpoéefully effect changes in their societies, In the tribal context the
shaman functlons as a medlator of divine power and receives prestlge and
'authorwty in return., Even Chrlstlan monks through their devotion to nrayer,
and Christian mystics through their wrltlngs, make exemplary contributions
to the world outside.

Historically, the conétancy of the interchange bétween esoteric and
exoteric in the realms of ideés ana eventé, néeds to be recognised. ths
has been str°ssed by Tlryaklan who maintains that "esoteric culture is not
concretely disjoint from exoteric culture «oeey it co-exists albeit. |

unobtrusively with the latter". (1975:267).

D. ESOTERICISM : A CATEGORY OF SOCIAL LIFE

ﬁention should bg made, at this point, of our choice and use~ofvthe

ferm "esotericism". The terms inbuilt relativity is its major attraction;
it has no absolufe status. Some religions and religioqs groups pertain mofe
foWards~the esoterié than others, some of the-examples we listed ﬁere, at
the time of study, in thé process of shifting between conditions of esoteric
and exoteric. There are also situatidns where the esoteric and the eioteric
are indivisible, as fcr example in Zen Japan and Tantric India,

| All these factbrs make possible the envisagement of a continuum model
of esoterlclsm upon which a Varlety of metaphy51cally ormented groups and

socletles could be plotted. Deallng with phenomena in such a way, we
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believe, means that the use of absolute substantive categories with a
limited meaning and scope such as "magic", "possession" and even "mysticism"
can be avoided or at least minimised.

The dangers which cohere to the excessive usage of terms such as

- . "magic" and "possession" have been pointed out by Geertz. He maintains

that reducing the diversity of religious phenomenon by assimilating them
- to a limited number of general types is "aétually the first step towards
denaturing our maferial, towards substituting cliche for description and
assﬁmption for analysis" (i971:24). Our cwn uée of esotericism as a
criterion and cgtegony with joint emic and symbolic Implications reduces
the need for pigeonholing.- Whether a grodp or mode of thought is or is
-not‘actually esoteric is irrelevent.. It is mefely‘both useful and
interesting to view the data within a classificafory framework of
esoteriqism.

"If we take as parédigmétib David Pécock's view that "the anthropologist
) iné&itably works with the cateéoriés of his own culture and consciously
refines them thfough the experience of others™, (1972:5) and if our concept
of "esotericism" is an adequate approximation of the material considered,
‘then a bursuit of the different meanings the concgpt can take on or
.encompass in different contexts can only but enrich it and add to its

- analytical power.




CHAPTER TWO

THEORETICAL APPROACHES TO THE STUDY OF ESOTERICISM

""A sociological explanation is finished when
one has seen what it is that pecple believe
and think, and who are the pzoplie who believe

. and think that,"

Marcel Mauss

46
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- A INTRODUCTORY NOTE ON METIIODOLOGY

In the preceding section we were primari]& concerned with delimiting
our field of study and establishing just what is meaﬁt by esotericism,

In this section we shall bring together, explore and evaluate the various
'éttempts thét have béen,made by anthrépologists to analyse some of the
types.and classes of phenomena that we have thouéht.fit to include within
.our general field éf study. Before undertaking this however it will be
.necessany, briefly, to make explicit exactly what we consider to be the

: théoretical basis of anfhropological investigation.

Whether defined as 'science' or 'critical art! Social Anthropology
dnvolves the construction of abstract sociological 'models' (Levi Strausé,
1972a:284),sets of relations (Burfidge, 1969:130) or structural patterns
(Evans-Pritchard, 1951:62) ﬁhichlare"couched in, or at least direcily
vderive from, a grasp of the myriad cultural details of individual
societies" (Needham, l973a:cﬁi); The best models are those whiéh account
.for; in the simpleét'manner possible, the greatest possible number of
fécfs.: But ideally they should -also be. testable, should facilitate _

comparison and should instruct us in the classification and interpretation

of the data collected frpm other.societies and contexts., In the long run

" they might even perhaps serve to 'explain' or at least render comprehensible

differences and variations in socio%culturalAforms. |
Comparison is undertaken in order to arrive at meaningful cross-

culfural generéliéations-or meta-theories. But it should be noted that

comparison is, in any case, intfinsic to the investigation since the

anthropologists!' model can only be a compilation and result of both 'foik'

and"observer"viewpoints’and categories.
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The variety of'fheoretical.approaches that anthfopologists have used
to analyse phenoména of a religious 6r metaphysicél-nature can be subsumed
under two main.categbries which we shall call 'Substantive ' and 'Formél'.

Tﬁe substantivist field - so called because of the attention and
" -emphasis given to the material and empirical aspects of the phenomena
under study, its substance ana superficial éppearances - includes |
.deprivationalist, Marxist, poéitivist psycﬁological (pre Gestalt/leing/
Ornsteinz) and phenomenological approaphes. The formalist field which
encompasses structuralist, boundarist and dialectical approaches, is
-, termed such not only beéausé of the emphasis'on underlying form entertained
‘by the various theorists, but also becausé of tﬁe degree of abstraction

within which their 'formulations® are.conceivea.

| . This differentiation between two types of eﬂquiry roughly correspords
to the "realist/ideaiist"-diviéion in current anthropological theory, a
 diviéidn also termed by Ardéner as a split between the "old anthropology"
. and the '"new aﬁthropoiog&"A(1972:449-50) and more recently by Leach. as
between ﬁémpiriéist" and "rationalisf“*(l976:3). |

| We hope to show in the folloWing pages that the substantivist/
“empiricist crifique'adds little to our knowledge of esctericism and that
it has, of necessity, to be superseded by a more rationalist/formalist
'type of enquiry which, it is deemed, is qualitatively more useful and

meaningful.
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B. SUBSTAHTIVE APPROACHES

1.  THE "DEPRIVATIONALIST"

Perhaps the two most sophisficated expositions of this type of
A'approach occur in tﬁe work of I.M. Lewis (1971) and Bryan Wilson {1975).
Both offer interpretative generalisations on‘the'natUTe and genesis of
"inner religions" in terms of those religions' foundation in and basic
orientation towards the édjacent polifical, economic and psychological
areas of social life.

Bryan Wilson suggesfs that "réligioﬁs movements as essentially social
.movements can be expected to stand in'specific.felations to social classes,
to their prevailing economic and social conéition; and to the cultural-ahd
social ethos obtaining wifhin sgch groups" (1961:14). The more esoteric
ngoups which Wilson handles from this point of viéw are those whicH he
subsﬁmés under the category of "Introversionist Movement", The character-
istics of this category he lists as (a) an cthical tendency to view the
WOrld aé evil (b) the attempt to purify the self in isolation or in the'
company-of a group of recluses and (c) an. involvement in procedures
-oriented towards bringing about a- salvation "in the present", (1975:24).
As a typical case Wilson draws upon the example of 19th Century American Indi
Peyote Cults. | |

"Wilson sees peyotism, in its rejection of both traditional and
' colonial religious systems, as a "last ditch" response to the suffering
-created by the machinations and impositions of the white man.. If is
essehfially a psychological, dompenSatory response. The withdrawal into
"trﬁdifiohal rites and peyote drugs" represeﬁté, according to.Wilson, a
means of "insulation frém the'world",Aé shutting off from "reality", an

escape. The circumstances which gave rise to Peyotism amount to a
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situétion.of ﬁrelative dép%ivation" (1975:445). The cults compensated for
this_by providing "substitute kinship when such bonds were hard to maintain",
, They offered "reassurance" and gave rise té new normative étandards. (All
quotations Wilson 1975:443-5).

To this admivture of positive and negative responses, Wilson adds
that Peyote Became an "important Shamanistic weapon" both in inter-group
rivalry and in disputes between shamans for political power. Peyotism
“thus offered an "accommodation to the present" (412). Its innovations,
although couched in terms of acceptable'"sﬁpernaturalist" or metaphysical
categoriés, were purely political; and served only to conserve a nativistic
 identity. |

Contained in Wilson's exegesis'are a substantial number of anomalies
and ethnogravhic paradokxes., PFirstly, the "anti world ethos" with which
_he paftly defines his category of "Introversiornism", and which he |
consequently.attributés té the PéYOtiSts; is for them in actuality.only.

an]"anti-white."_ethos. Secondly, if as Wilson suggests, Peyotism is a

- soporofic and compensafory form of world-escapism thenlhow_can it be, at
the saﬁe fime, a source of world-oriented political manipulation and
4innovation? Also it is questionable whether the Peyotists really did
 abandon their traditional systems since they continued, as Wilson suggests,
4to ﬁtilise traditional rites. In any case, Wilson's decision that Peyotism
‘fﬁnctioned-as a source énd treading ground for both cénservatioh aﬁd
innbvation:(i975:447-9) in itself represents a fﬁrm of analytical

escapism, These various paradoxes and inconsistenéies derive, one feels,
'not from the phenomeﬁoﬁ of Peyotism itself but.from the analyist's.
A_<Wilson§“l lack of methodological rigour and the use of faulty and.

. disjointed hypothesis.
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-Possession as a Y"strategy of mystical attack”

I.M. Lewis in his study "Ecstatic Religiocn® (1971) explores, in a.
manner similar to that of Wilson, the social functions and political
iﬁplicatibns of a wide range of transcendental institutions and movements,
Léwis, however, introduces a further variable into the well-worn
functionalist critique: according to this, the functions of ;ecstasy'
differ in accardahce with the ecstétic's position in his respecti&e
society. Thus 'margihal' and 'downtrodden' gréups such as women, slaves
or conquered peoples become "possessed" by cosmologically peripheral
A sbirits, because this provides a contextually appropriate means of

expressing their "claims for attention and respect* and also'holding to
fansomfthose responsible for their marginality. This "oblique aggressive
strategy" is the "primary social function" of peripherél possession
"(1971:32). Secondary social funétions include the proviso of (a) a
'disequilibrafion mechanism, whereby pbssession threatens the stability

of structurally superior. factions and (b) a compensatory mechanism,

whéreby it consolidates and offefs protection for the deprived group.
Amongst more. established social groups and institutions "ecstatic -

-enthusiasm™ functions as a "mystical idiom in terms of which men of
substance compete for pésitions.of power and authority" (Lewis. 1971533).
,But it can also be used to legitimize and strengthen that authority, thus..
| upholding and sustaining public mofality. In "central possession
religions" or "main morality cults'" the ecstatic or shaman can,.through
a secure and eétablished right of access to the spiritual world, hold on
to his advantageous position of powerf‘

| fLewié also imputes political machinations and compensatory processes
' to’thelexpérienqe of»ecstaéy itself. Thus he.maihtains that in |

' circumstances where men feel themselves threatened by superordinate




32

oppressive forcesfwhich fhey cannot control;, they enter into "heroic
flights of ecstasy by which they seek to demonstrate that they are the
equals of the Gods" (p.35).

Although designed for purposes of general or cross-culfural réference,
Lewis's categories of,"ecstasy" and"possession" are particular and limiting.
CaSes in whicﬁ possession is politically motivated or admitted to be
fraudulent (eeg. in the Somali example, Lewis 1971:72-9) cannot be equated
with cases in which possession is meaning-oriented or induced for its own
sake (as among Vision Seeking American Indiéns or Western mystics)., Clearly
there aré not one but many different typeé of "possession", This fault
:in Lewis's ﬁethodology has been noted by Béurguignon, who as an alternative,
tenders the possibility of thére being two different ‘ypes of dissociation.
These sﬁe refers to as (a) Possession Trance (b) Trance. Classification of
pérticular examplés within these-categories'depends upon available folk |
interpretations (1973:'12-13). But Bourguignon still incorpofates Lewis;s
epistemology; her iqterpretation of éastatic~experience shows a constant
"recourse to deprivatioﬁalism, viewing "“spirituality" as escapism and as

a “refuge in the irrational®™ (353-4).

Disclaimers to this

Deprivatioﬁalism has a hallowed history és the fanured theoretical
tfeading ground of "sceptical" empiricist_sociologists; Notable emisssries
other than Wilson, Lewis and Bourguignon include;Worsley (1968) and the
| histbriah Norman Cohn (1970). Likewise, baiting deprivationaliste is
rather an old game i anthropology, so rather than add to the list we shall
simply enumerate some of the more usual rejoinders and intfoduce a test
case. _ .

Bofh Douglas (1973 a: 24 & 116) and Burridge (1969:122) point to the

DepfiVafionalist's itiability to account for negative instances. Douglas
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claims that there are many people who are obviously and consciously
d°prlved, yet do not incline towards 1n+rovers1onlot activities or
 bodily dissociation.  She lists the London Irish as one example (l973a 117)

Conversely, there are many groups and persons who readily embrace

and econdmic deprivation. The founders of Buddhism and Jeinism in India,
‘ Géutama Buddha and Maha&ira Jain, both camé from and turned their backs
on weélthy and privileged Kéﬁatriya families (cf. Burridge 1969:86 and
Basham 1974: Index). So also, the 'prophets' and followers cf the.various
esoteric systems which émerged in Western Eﬁrope in the 1890s and =2gain
in the 1960s belonged to the economically-privileged and politically
well represented sections of societyl(Webb 197i: Intro and Musgrove 1975:
Ch.3). |

_DepriVationallst hypothesés are limited by their particulérity.
Explénétién, as Burridge points out, is fied down to causal chains related
.<to:and cdnfined by particular historical situations (1969;122). Further,
. "emphasis on hisforistic or materialist factors incites us to suspect

ethocentricity, "a return to our own cultural assumptions" (Burridge 1969:

"122). That this suspicion is well founded is evidenced by the incompatibilit
of deprivationalism with folk metaphysics. Quite simply, by introducing
notions of fantasy, her01sm, 1rrat10nallsm, escaplsm and refuge, these
theorlsts attribute an air of delusion to the whole business of religious
transcendence. They imply that'possession, ecstasy, trance induction and
illuminism have no truth value, noAcontent, they are all either a ratﬁer
complicated ﬁretence, or else the delusions of psychotics.

Howevef, as we hope to show later, our rejection of this particular
méde of ehquiry into the esoteric does not imply a rejection in toto of .

the contribution of political, economic and psychological factors (Wilson's

t
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;'social "context") in the genesis of ecstatic and esoteric forms of religion.

Test case

Henry Munn's (in Harner, 1973) descrintion of esoferié forms of
worship amorig tﬁe MayateC'Indians of South Amer¥ca leans heavily on folk
articulations to shbw,hoﬁ the Mayatec shaman, who is both tribal priest
and'healer; deliberéfely ingests psilocybé mushrooms to enable himself to
move withih_“sphéres of tréhscendencg", His goal is the achievement‘of
an'understanding;_"that of the other consciousness Qhere the symptoms of
illness can be discerned: and that of fhe divine, the source of the -
events in the world" (1973:91).

The shamanic experience, induced by mushrooms cultivated during the
fertile rainy season,‘is associated with fertility, renewal and regeneration.
The ecstasy invoked is seen asAcreative, 'purificatory! and.insightful.
:‘Individual'illness or tribal disharmony is interpreted as soul loss. The
task of the shawan is to enter into the soui—world, bring back the lost
soul'and thus restofé the balance betweén social and divine worlds. He
re-establishes consonance, he restores aiid in theory he cures (e.g. "I am

he who fixes ..., who cures ... who puts together and resolves®". (Munn,

1973:113).

Thié‘too seems to be the stated'purpose and function of the Péyote

' cults which we considered earlier. Burdened by the oppressions of the white

manlénd troubledvby the a#erage Indiaﬁ's lapse'into undignifiedbalcoholism,

the Peyotist turns from a social world which is manifestly hostile and

sick, to tfﬁnsqendéhtél'realms, where rejﬁvenéfion,'"inspiration énd fresh

initiétives" caﬁ be.found.. Even Wilson}'in his incohsistency, refers to

the'possibility of this. Hence: o
npéyote'itself was held to teéch'gnlethical system,'the Pejpte road.
Brotherly lbvé;‘care of the family, self-reliéﬁce and the ayoidance

of-alcohol™ (1975:422).
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A proper.examination of the;folk view in this instance reveals the true
function and meaning of this variety of "Introversionism!', Peyotism is
clearly creative rather than compensatory, redewptive rather than rebellious
and regenerative rather than accommodative ox retfeatist. This conéidered,
Navaho and Comanche Psyotism and psilocybin usage among the Mayatees can

- not be treated and analysed as though they were "withdrawal(s) from
involvemenf" (Wilson 1975:447). . Involvement in botn types of introversionism
had manifestly-esoteric.(world-transcendent) and exoteric (world-oriented)

‘implications; and as such represented an exercisze of a distinctly posiiive,

dangerous and subversive, if metaphysical, order.

2. THE MARXIST

.Marxist social scientists examining 'entnusiastic! or 'ecstatic' forms
of feligion invariably reflect Marﬁ's own "realistic" sceptical attitude
- towards other-ﬁorldliness. In genera1,>attention is focussed upon the
hidden politico-economic undertones and impiications of religious ﬁhenomena.
fwo:Mafxist interpreters Worsley and Harris, have aroused considerable
intefest in this field: .the first because or his pathfinding insightfﬁlness,
the second because of his theoretical narrowness and blatent materialism,

quSley and Harris! éommcn ground - Melanesismmillenarianism is,

bsuperficially at least, amenable to a materialist analysis. Millenarian
'movements arise out .of an exploitatife situation; - they usually express a
virulenf anti-colonialism and "appear" exclusively oriented towards the
appropriation of material goodse.

" Our two intefpreters differ on the.questibn of the exact nature of
the lafter;named.aspect, i.e. the realusignificance of material goods in
the millenial contextf Harris envisages'the reification of dargo iﬁ

Melanesia as a mere "working out along lines of least resistence of a
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stubborn lopsided conflict™ (1974:149). Hence:

"Cérgo was_the prize in the struggle for the natural and human
resources of an island contipént. Bach snippet of savage mysticism
mafchedAa‘snippet of civilised rapacity and the whole was firmly
grounded in solid rewards and punishments rather than phantoms".

(1974:149),

In-contrast, Worsley shows an acute awareness of the purely symbolic

aspect of cargo. Money, ricé flowers aﬁd other material artifacts are not
~sought aftér for their utility but for their symbolic value as, what Worsley
~calls "cultural goais". Other objects such-as flashlights, flagpoles,
wirelessesAapd ladders are seen by the millenialist, for obvious reasons, .

© a5 means with which to contact or see God and the ancestors. Similarly,
books, paper and the Bible are valued nct as material goods but as "symbols

and means of acquiring the secret ‘of the. cargo" (Worsley 1957:259).

\

Possession and "madness"

The symbolism of movements such és the “Valaila Madness", chroﬁicied by
Worsley,’biearly emhodies themes which we have hitherto considgred as being
'specific to "more conventional” esoteric grogpings. - This we feel, justifies -
our inclusion of some of fheée forms of "apocalyptic mysticism" within

our category of esotericism.

Themes 6f renunciation and rejection.are manifest in the destruction
of food, material_aésets, general properfy and traditionally sacred oubjects.
Cult members cﬁnsidering themselves "“chosen" withdraw and separate themselves
froﬁ.non-believers. Diacritical emblems of separation - particular songs,
 dances, dress forms and ornaments - are adopted. Entry into the new cult
| groﬁp is usually mérked by sgmeAkindAof initiation ceremony which most

commonly takes the(form‘of_"adult baptism".- Themes of death and rebirth
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are refréctea through all the millenarian activities, but find their most
intensive expressidn in the symboiism'of the snake, which, "Because it
nevexr dies eees btrenscends éll thgse narrow implications, and stands for
the cycle of 1ife'itse1f, the continﬁity of the whole.cosmos and the

- perpetuation of the ‘soul" (1968:261).,

Worsley désoribes the millenarians as‘ascetics indulging in "moralities
of plainness, simpiicity and frugality" (262). Trance states - the preci#e
natﬁres of which are left unclear - aré induced by dancing, chanting and
sexual promiscuity.

Evara'— the prophet .of the movement.Worsley refers to as the "Vailala
Madness" indulged in a form of behaviour which closely resemples that of
the ideal asiatic shaman, He was reported to have disappeared and fallen.
into a tranée. Returning by himself after various search parties had faiied
to find him, Evara cléimed that "a sorcerer had ripped up his belly" (91).
Thereafter he was constantly.subject to pdssession, tranqe-likeAseizures and
‘shamanic revelations. The prophets of the other movements_Worsley considers
were, like Evara, "outsiders" who had left home for one reason or another
(usually to work for the colonials) and who came‘back spreading revelations

and stories of the magic of the white man (Worsley 1968:58-102),

The opiates of esotericism

. By way of analysis:Worsley concei;es of‘twd basic types of millenary
.grouping: (a) the "self purificatory" or "pacifiét" which he denigrates as
"escapist" (241) and (b) the activist, the central elemenf of which is the
expressioh of discontent with a state of colonial subordination. Both types
of grouping, Worsley:maihtains, have a com@on and soiitary orientation, the
resolution -of a conflict situati§n by the most éppropriate means. The

religious colouring of this "means", the supermaturalist idiom, is merely a
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way of intensifying tne consolidation of disparate groups, and creating a
éénéelof political identity, hence the incidence of syncretization and an
ethic of brotherly love. | |

In Worsley's view,.the prophets are either psychotics cr extreme.y
- versatile opportunists, whose political neutrality is assured "because they
derive their authorityAfrqm extra-human sources altogether" (255). Transcend-
ence and spirit possessibn are deemed illusory. They are "hysterical and
paranoidlphenomena", expressions of deep psychological malaise, frustration
B and_depfivation; and are a direct resﬁlt of the "lack of means to satisfy
enormously inflated wants" (255-256). |

Although Worsley tavours a comparative, historical approach in the
Oanalysis of millenérianism (266) he is forced to resort to psychology énd
deprivation theory to complete his explanation.. Marvin Harris'vtheoretical
. stance is, in contrast, more thoroughly materialist. Harris also widens his
category of millenariaﬁiém-by introducing examples from early Judaic
messiaﬁism, which he also conceives as being "adaptations to the practical
exigencies of a colonial struggle" (1974:173 X lhey were, he claims,
" Yextensively successful as.a means of moﬂilizing mass resistance in the
absence of a formal apparatus. for raising and training an army" (173). &ven
Christianity becomes a form of militarism in Harfis' dictum., Essentially a
| ludaic revolution-against.the Roman oppressor, its eventual success was
facllitated~by (a) an outward appearance of "peaceful intent" and (b)
circumstance or sheer chance. In infiltrating the Roman Empire, Christiénity
© simply fulfilled the militaristic directives of Jesus Christ, its first
leader;

Harris! conflict-oriented determinism gnd his defogation of the symbolic
milieu is extended into his anélysis of shamanism. In this he denigratés

Casteneda's ethnography of the Yéqui'Shaman‘DQn Juan both as the product of
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a fertiie imagination and:as a study completely devoid of any "objective"
merit. He also criticises tlie current passion in America for shamanism,
_witchcraft and magic, viewing it as an Qamoral-relativism? which he feeis

"postpones the development of a rational set of political commitmeﬁts"

(Harris 1974:258).

Conflicting Millenia

_Burridge‘(1969) has noted the value of materialist analysis as a means
of ﬁapping extensively the intergroup powerlrelations operative in the
millenarian situation (1969:1?3). Such approaches are, Burridge suggests,

" rigorously socialogical buf crude énd reductive. This seems especially true
of Wdrsley who although aware of the specifically_esoteric nature cf cargo
Which he éees as a secret ana symbdlic code, coﬁtinues to reduce cargo cults
to a basic situation of conflict bétween thaves' and 'have nots'. The
ﬁillenium is seen as a rather roundabout but fraditionally appropriate means

of .acquiring cargo. The millenium is, according to this view, the surface

}manifestation of a deépér conflict_situation. The religious 'hysteria'
that acéompanies it can thus be explained away in terms of compensatipn'
theory and "hospital-ward" psthology. .The specifically religious elements
'ﬁhich are the characteristic of e#eny millenium, i.e. the prophet, the
vision and the eéstasy, are bypassed, deemed éécidental‘or else the product
oftfalse conscioﬁsness'.

1Harris' énalysis is more systematic than wOréley's - he presents”one
hypothesis instead of two. But he also evades completely any consideration
‘of the religious idiom within which most millenarian'movements are clearly
- conceived. Mystiéal and esoteric representations such as (a) the professed
4orientation towardé a hidden trans—empirical order of things (salvation for

which cargo is a symbol) and (b) belief in. the prophet as an agent of
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revelation and community héaler, are blatently ignored or implicitly
condemned as illusory. Harrics! materialist analysis fails to explain why
revelation is réserved only for ‘*chosen" initistes, and cargo cult
‘membership is denied to many "oppresséd" natives as well és to whife men,
Our final criticism questions altogether the supposed merits or
objectivity of any éxtreme materialist theofetical framework, such as that
of Harris. Ma;xism, as a western millenarian movement in its own right,
has establishéd its own boundaries of what is deemed to be relevant and
réalisti¢. One is tempted; therefore, to‘qﬁestion its ability to
Asgientifiéally accommodéte any phenomena - e.g. the religious and the
ésoterié - which does not fall within these'boundaries or spheres of
reference. Mafxism and materialism, almost by definition, limit our

understanding of millenarianism and religious movements in general. The

pitfélls of the materialist analysis become especially mahifest in Harris!

recourse to rhetoric, his determination to preach the virtues of "objectivity"

' and "materialist'rationality" to the véfy groups of people (Shamans, cultists

etc.) he is scientifically engaged in trying to comprehend.

3,.. THE ‘PSYCHOLOGICAL

~"Durkhéim has tﬁe short answer to this ..... a psychological explanation

allows evefything that is social to escape." (Needham 1962)

Many of the writers considered in previous sections entertained the
use of péychologiCal and psychoanalitic ﬁrecepts at some point or points in
their discussions. rPeter‘Worsley; for example, views the Valaila Cult as a
group of unstable individuals "swept away by mass hysteria" (1968:86). So
also with the cult prophet who, if he was not "genuine" (i.e. not an ordinary
p§litician) Waé_"often~a psyéhotic" (86). 1In similar vein, Cohn (19?0) uses

'commonsenée psychology to- explain why'the membership of the "Brethren of



61

tﬁe Freé Spiritﬁ,,a highly éscetic and metaphysical cult of medieval Europe,
was largely cbmposed'of men and women who came from wealfhy and privileged
families, Cohn argues that the cult attracted men whq desired merit and
stgtus eﬁhancement through asceticism, and it provided an outlet fér social
and sexual frustration among wcmen who were without husbands, either because
the’latter had been wiped out in feuds, or because they had become ascetics
(Cohn 1972:159~-60).

Such comﬁensator&_tantologies are common throughout the literature on
millenarianism and cultslof ecétasy. Bryan~Wilson, for example, depicts the
. Peyote'cuits as "therapeutlc udaptations" to a negative trouble-ridden
éocial situation (1975:432). Lewis (1971) classifies the tribal shaman
as a-type of primitive psychiatrist, whose "explanaticns of hysterical and
other behaviour" are to be treated as earlier equivélehts to "theories of
céntemporary psychological medicine"™ (192). Even the state of ecstasy |
itself, Lewis maintains, sérves as a release mechanism which has gréat
emotional‘appeai, represeﬁting as it dbés "an.escape from harsh reality into
a wqrid of symbolism" (1971:195-6). |

- Anfhropology's supreme advocate of psychological anq psychoanalytical
'appfoaches to the study of socialllife is Melford Spiro. Adopting what he
‘deséribes aé a "functionalist and etic" mode of enquiry, Spiro expressly
attempts to discbver‘the "causal laws" (1967:65 underlying supernaturalism
in Burma. His treatment with respect to these considefations of the highly

 esoteric Burmese specialist, the exorcist, 1is worthy of detailed attention

(Spiro 1967:Ch.13).

The exorcist or “Master of the Upper Path"-(ahtelan ksaya) belongs to
an established quasi-Buddhist sect (Gaing) the members of which have a common
aim, the acquisition of magico-religiqus power. This power (WeiKZa)

ultimately guarantees immortality and nirvana but it also has an everyday
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institutipnalized usage. i£ provides the basis of the exorcists' function
as profgssional healer, someone employed to cure'people afflicted by local
Hat spirits. The exorcist combines esoteric pra~tices (Buddhist devotioﬁs,
observances and meditations) with occult practices (exorcism and aléhemy).
Through his esoteric practices he acquires the requisite quota of weikza
~necéssary for successfully combating harmful supernatural beings.,

After some_form/of initiation (which Spiro does not describe) into the
Gaing tﬁe appréntice exorcist Jives with an established master for a period
of six months, During this period he is intfoduced to egsoteric Buddhist
precepts, énd in a ceremony involving the "laying on of hands", he becomes
fhe beneficiary of a series of magical powefs (1967:234=6). Gaing membership
formalloes the exorcists! state of separatlon from the rest of Burmsse
soc1ety. Spiro attributes thu Jjoint esoteric/occult character of the role
of exorcist to the latter's position in hlstory as mediator between two o»her
Burmese offices (a) the'esoteric monk intent enfirely upon his own salvatlon
and (b) the shamén (by which he means a female who has undergone a spirit
marriage) whose orientafiohs and practices are exclusively animistic,

Acéording to Spiro the 'meaning!' of the vole of exorcist (for 'meaning!
read "function within a context", p.238) ic that it provides an institution
for psychotherapeutlc practlce. Particular individuals, he claims, are‘
recruited to the role through motlvatlons of "status anxiety and power".
Since many exorcists are physically disabled, "lame or ugly", and therefore
socially or physically inferior, then thé role sefves-as a "compensafbry
mechanism" (237). The peréon's desire for esteem is satisfied by the
~attention he receives during the ceremony and the prestige accorded to him
as a possessor of'"esoteric.knOWLedge"; Also his imputed wish for power.is
fulfilled by his "dominant position" over both people and spirits during

the actual exorcism.




63

Anthropologists in general study cultural pérticulars, institutions,
colleotive represeﬁtation and modes of behaviour, with an orientation towards
. comparing these cross-cultufally. - Individual states of mind, emotions aﬁd
motivations whatever their ‘explanatory' import, camnot be so readily
'compareo cross cﬁlturally, nor can they ve easily verified or falsified.
These factors alone make Spiro;s psychological formulations seem extremely
tenuous and limiting. But Spiro himself doeé not see these as limitations
but as advantages, as the following passage suggests:

"It is my personal assumption ..... that the regularity wﬁich

4undor1ies the manifest (cross-cultural) diversity in cultural forms

rests on a common psycho&biogical "human nature", and that within

‘any cultural domain ..... the wide range of diverse forms constitutes

a set of structural variations for the satisféction of a narrow range

of common psychobiological needs" (Spiro 1967:6).

-However such a theoretical position prevents the construction of any

kind of workingAhypothesis. By choosing an unvarying "human nature" as
Ahis ultimate interpretation; Spiro presenis us with a "final explanation"
which limits, rather than expands, the possibilities of both understanding
and further discourse.

The onerous implicatidn of such a framework is that there is something
»psychologicaliy wrong with:the people under study. Is it necessary, or
1even.éccurate, to referlto religious representatives from othef cultures
| as 'paranoic', schizophrenic, psychotio or suffering from delusions? What
do we gain in terms of both un@erstanding and explanation from deciding
thatoreligious offices, perforﬁances and impolses are merely products of
~ escapism, neurosis and irrationalism? |

. Many writers have. pointed to_the contextual narrovness and ambiguity
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of some‘df these !explanaféry' terms; Huxley (1974), for example, ih
defining paranoia as "a forﬁ cf insanity charaqterised by fixed'delusions,
eépecially those of grandeur, pride and persecution", notes that it is
almost "a definition of fhat part of human life which is concerhed‘with
rivalry, competition and power, and with all ihstitutions that require
obediepce to a creed and a set of rules". (Huxley 1974:285). 'Paranocia’,
then, can even serv¢las a definition for society itself. At another level,
the work of péychologist, R.D. Laing(1965 and 1967), has demonstrated that
~definitions of what is psychopathological afe acutely dependent upon
Western conventions of "normality" which have a political and philosophical
vbias and cannot be considered as ultimatel& objecti&e, accurate or true
(Lang 1967:22-26).

Spiro tells us that the instifution of the exorcist function§ as an
aéency through which particularly -troubled aﬁd inferior individuals can

fulfill their deep-rooted desires for status and power. While thisAmight

well suffice as.an explanation of how'ekorcism is used (or misused) in a
‘specific instance, ‘it fells us nothing about the institution itseif as a’
collecfive representation énd.category of experience. Aé Leach and Evans-~
Pritchard have elsewhere made clegr (Leach 1969:88~9 and Evans-Pritchard
i965:45).the supposed state of the actof'é mind prior to and during a

ritual does not.constitute the basis of that ritual. The reverse can equally
be said, i.e. the ritual causes, or of necessity invol&gs, changes in tée
‘states of mind of one or more of the participantsAin a particular performance.
Indeed this seems more likely since this is, afterlall, the stated purpose
of many religious rituals., In the case 6f the é#orcist, he is employed to
casf out spi:its that are thoﬁght to be inhabiting'the mind of the patient.
His sQC¢ess thenvas an -exorcist depends completely on his ability to'cast

out spirits and thus change states of mind. .




65

All‘these things taken into consideration, Spiro's interpretationvof
the exoréist'é statement "I am-a humble person" as "reflecting status
anxiety" (Spiro 1971:237) is clearly meaningless. The statement has a
ritual and not a psychological referent. v reflects upon the loﬁliness
and worldlessness generally expected of the ascetic monk/exorcist and, as
such, tells us nothing about his "motivation"vfor becoming an exorcist.

. Despite his anxiefy to uncover "motivations" and his fascination
with ﬂpsychopathology".Spiro actually admits to being uninterested in
"how the natives think" (1967:5) <o how thgy ritualize relationships,
classify.roles or order beliefs. There is, howeVef, & ccatradiction in
: this, for, as Jayawardena (1971) points out Yonce Spiro has committed
himself to a psychological explanation the dismiséal as 'trivial' (Spiro
1967:5) of a'thoroﬁgh.investigation of how the natives tnink is self
defeating (Jayaﬁardena.1971:17). 'Spiro's negative diétinction Between
the "'discovery of regularities in social and cultural phenomena', and the
enquiry into cafegorieé of cultural perception ..... is clearly mistaken"
- (17).

| Clearly psychologistic.investigations such as those of Worsley, Wilsoh
and'Spiro have little to offer in a study of esotericism, Such "unabashedly
etic" (Spiro 1967:6) approaches in fact come nowhere near the discovery of |
Ycausal laws" (6) by which religious phenomena can be explained. However
the implication of these etic approaches, which is that éupernaturalist~
orienfations, behaviour; experiences ana representations*are the products
of anxiéty and derangement, is cerfainly an intéresting one., Taking into
account the<universaiify of supernaturaliém (untii recently), the etic view
" . invites the ébnclusioh that for centuries the human_race‘has followed‘énd
paid'cohstant homage to, the fa?ings of madmen. In which case the terms

‘anxiety, madness, psychosis, paranoia lose their specificity and analytical
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value and become comments on the nature of society and the human condition
itselft, its limitations and negatlve attrlbutes.

These considerctions do notArefute, however, the.advantages of
appréaches which take the psthoiégical factor into éccount. Examinations
of the esoteric mode entail consfant confrontation with phenomena of a
psychological order such as trahce states, altered states of consciousness,
ecstasy etc. So a totél rejection of psychoiogy would be clearly inappropriate
Howevef there are alternatives to psychologies such as Spiro's. One
theoretical field has devoted inmuch energy to proving that‘the relationship
‘between the social and fsychological orders is the exact converse oif that
put forward by Spiro. According to Evans—Pfitchard, for example, magical
'rolgs, ceremonies and reprcsentations are not tﬁe product of psychological
malaise but simply inherited social facts and ordiﬁances oriented, in the
case of the mystlc or esoteric, towards the creation of advancea psychoioglcal
;.states (Evans=-Pritchard 1965: 45)

Recently with the emergence of "state specific psychology" (e.g. Tart
l975)‘attention has been redrawn towards the primacy of this latter

consideration., The work of Tart (1975) and his colleagues is devoted to“

| the exploration of the ways in which transcendence is induced in aifferent

'cuitures and in different contexts. Significantly.these 'gympathetically
| ’eﬁic"psychologists view their subject not as the study of rats in cages or
forms of mental illness.but simply as_the "science of consciousness" (Taft
1975:3). EthnocentrismAand reductionism;are waived in an attempt to link
westefn psychological precepts with the theoretical constructs of other'
societies. One would imagine that, within such a framework, even Burmese
supernaturaiism and exorcism would have their place.

How useful such studies‘of transcendental 'experience! would be in a

specifically sociological.examination of esotericism is difficult to determine
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But ultimately, it ‘is hopéd, the two types of investigation will
complement rather than ccontradict one another, and thus jointly contribute

towards a better understanding of mystical man.

4. THE PHENOMGHOLOGICAL

The division of philosophy known as phenoménology enjoys a current
vogue in anthropology. Its usage has been largely inspired by its success
within the comparaiive study of religibns, in thCh discipline it is a time-
honoured technique. Originally developed by Scheler (1954) Otto (1946)
Van def Léew (1938), Merleau Ponty and Husserl (1964), phenomenology, as
éﬁplied to religion has as its aim the stud& of religious acte, ideasAénd
institutions "with consideration to their 'intention' yet without subscribing
to one philosophical,Atheological, metaphysical, or'psychological theory".
(Wach,‘1958:24). Essentially descfiptive and non-reductionist, phenpmenolog-'
ical investigations are.concerned with-letting maﬂifestations of religious
experience speak for themselves. - |

) .Phgnomenologists employ a threefold methodoldgy which can be set out.

as follows: fa) an 'epoche' of évaluatibn;. (b) an examination of.the
‘content (rather than the form) of religious.representatlons for purpoéeé
of discovering their 'Ei§2§' or essence; and (c) the lopation of épecific
patterns or structures as maﬁifest in the symbols, rites and doctrines of
‘ differént religions., The type of meaning which the phenomenologist hopes
to élicit, following this methodology, ié_conétrﬁedﬁ to be‘a combination
of his own interpretatién and the objective patterns of the religious forms
apprehended {(Streng 1909: 40-45).

One of‘the few strictly anthropoldgicai investigations that‘incorporates
" a phenomenological framework is Casteneda's series of stu&ies of Don Juan{

a Yaqui shaman (Casteneda 1970, 1973, 1972, 1974).
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Caéteneda(s ethnograpﬁy shows>us a detailed hierarchy of shamanic
orientations and developmental stages, interprgtable as a series of
progreséive incorporations into the world of tie sorcerer. His descripfion
of this world as a "separété reality" (1973) indicates its transcehdental
or other-worldly nature: his investigation of shamanic reality required
the annulment and relative extinction of his ordinary world, his own
inherited set of valﬁes; and the suspension of disbelief ("doubting and
nagging" 1572:165) and analysis ("don't tax yourself trying to figure it
out," 167). |

Don Juan, originally the object of Casteneda's study, quickly became .
his guide and teacher. At first the techniﬁues prescribed by Don Juan
fér Casteneda's transcendence involved the ingestion cf psychotropic drugs
such as Peyote and Jimson weed. Léter he was introduced to physical
eiercises e.g. crossing his eyes to perceive thé world of shifting images,

Aﬂoting the content of his dreams and undergoing a series of psychicél |
and physical privations in the desert.':These"privations' were tasks,

trials and tests of his-ability to cope successfully with dangerous

_ spiritual states. Don Juan eventually attempted to initiate Casteneda into

a realisation of two mutually participating inner states: (a) the "tonal"

‘ 'ahd (b) the "nagual™. The tonal was "everything we are" and "everything

we know" (1974:123) it wés "the social person".and it was reason. The

nagual was everything the tonal was not.' It was everything people ruled

out in making sense of the wbrld. It was "that pért of us for which there

is no description - no words,; no names, no feelings, no”knowledée". (1974:126)
The nagual was a more esoteric coﬁdition which encompassed, yet transcended,

. the tonél. It was the source of that meta-essence or meta-condition which

the shaman called "Power".
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The }elationship between Don Jusn and Casteneda was asymmetrical -
that of teachér to apprentice (1973:13). Casteneda was zlso, indirectly,
“the pupil of another shaman, Don Genraro, but was equal in status to the'

- other épprentices. The two shamans lived relatively isolated lives,
spending much of‘their time in the Mexican decseri. The apprentices, not

yet fully in touch with the nagual, retained their positions and livelihood
in the lay world. Total differentiation, in terms of aims, activities and
philosophies was made between the shaman's or sorcerer's world and tﬁe world
of ‘ordinary men-(1973:221).

Because the system Casteneda recordad presentéd him with an analytical
. "incomprehensibility" hé-put forward a méthbdology which, he felt, would
not be "impertinent or misleading" (215.

"I have adopted the phenonenologlcal method énd have striven to
deal with sorcery solely as phenomend 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) this statement apd Casteneda's ready
experiental involvement in the teachings described)form clear parallels
with the more formalised phenomenology of Edmund Husserl. (e.g. "The
phenomenoiogicél~attitude.with its.epoche consists in thét I reach the
uitimateAexperiental and COgnitivebperspective thinkable.”" (cited in
' Douglas. ed.1973:63 from Husserl 1950)(

A mode -of enquiry mbre formal than (Casteneda's is that of Mifcea

' Ellade, whose phenomenology of religion hybridises a vast array of material
and insights from d1s01p11nes such as philology, ethnology, theology,
4psychology and'philosophy. Eliade's study of myths, symbols and rites =

‘amounts to a search for structures in man's self awareness that can be:
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isolated and studied in theﬁselves.' Such structures vary according to
different cultures and historicdl periods but yet havé a 'power! or
'essence'_that'transcendé their outward diversiiy. Streng, writing aboué
Eliade, states that it is these structures alone which "last'and exfend
beyond a particular cultural form ;nd which reveal the true religious

- meaning of the particular expressions as they are compared". (Streng
- 1969:42). But in his search for "structuresﬁ, Eliade himself claims to

'go beyond the work of the phenomenologist:

"For the latter in principlg reject any work of comparison:
confronted with one religious phenomenon or another he confines
| himself to 'approaching' it and divining its meaning" (Eliade,

1964:XV).

Eliade, however, sees a comparative framework as a necessary prelude to
any.real-"comprehension'of é phenomena™. This brings his work close-to
'that of thé énthfopologist involved in iﬁterpretiné cross~cultural diversity.
_An insight into Eliade;s-WOrking perspective can be gained from a brief
discussibn of the esoteric institution known as the "secret society™".

Initiation into the secret cult of the African Kuta tribe proceeds
with>the.neophyte (usually a Kuta clan chief) being beaten with whips ahd.‘
netties. Acccrdiﬁg fo Eliadé thié symbolizes'his "being cut to pieces an@
put to death by demons" (Eliade 1968:207). The neophyte.is then fequired
to climb a hiéh tree and drink a sacred potion. Hé is then treated as if
dead.ﬂ_The purpose of the whole initiation is, according to Eliade, to
enact symbolically processes of death, resurrectibn and aséension into
heaven.’

_Maﬁy ;ther‘sociefies celebrate-init;ation info aAfraternity with

similarly-exacting tortures. Amdng the Bakhimba of Mayumba in Africa,.
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initiation ordeals last for a period of years, during which the candidates
ére scourged, beateh, tonsured and 1aid in consecrated graves before they
can be fesurrected (1968:205). Eliade interprets this scenario of constént
death, resurrection and rebirth as nebessary rites of passage into a
“knowledge of the sacred; rites which are ways of both marking symbolically,
and actively bringing about spiritual transmutations (Eliade 1968:212).

FPaced with the problem of why many secrét societies undergo an
intéhsificaﬁion or reinforcement during periods of rapid social transformation
Eliade introduces a historical perspective. According to this, the secret
.sccilety functions as an institution for the protection of tribal traditions
threatened by deterioration.. Thus "the teaéhings are transmitted more and
more under the veil of secfecy" (206). ;He refefs to this prbéess of
pfeseryation as "occuitatibn".

For Eliade, the function of the bbse“ver is twofold: (a) to‘describe
the totallty of the actors "llved world" as revealed in his representations
and (b) to render expllclt the "meanlng" ascribed to these fepresentutlons
by the actors. His goal is "understanding", arrived at by revealing exactlj
what it is that ﬁakes the actors' action infelligible{

Casteneda's goal is, likewise? one éf total understanding. But because,_
unlike Eliade, his investigation is participant as well as philosophical,
the~'époche' of evaluation .he employs is not just a.methodological device
but an experiéntial'and éxistential necessityg

_ The heuristic‘advantages of a phenomenological approach to esoteric
mattefs is at once afparent. Firstly, it is non-reductionist, religion
is not seen as a substitufg for material, political or psychological
: failingé; ‘and seCondly,:folk rationalisations and interpretations are not

rejected, but feature as keys to analysié and modes of understanding in

themselves.
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‘ Negétive criticisms oaﬁ, however, be made. Because Casteneda's work
is of fhe ﬁature of a'personal anthropology; bocause he deals with that
tentative realm of anthropology commonly referrsd to.as 'experience', tho
data he presents cén, of course, never be verified. Further, the ;power'
which is his subject matter extends far beyond the world of reason and
. thus cannot be grasped by the tools of description and analysis (cf. 1974:126),

Césteneda,'thoggh, is never dogmatic., Unfortunately the same -cannot
be said for Eiiade, who is on occasion inclined to bias.-An example of this
is provided by his treatment of Burope's ninoteenth century occuliists who,
he feels,'failed to attain the high standard of "genuine religious
conversion" characteristic of mcre ancient'forms of initiatory experience,
Eliade denigrates their spiritual poverty, noting that their rites were
either "sheer inventions or ... (wefe) tee inspired‘by certain books
supposed to contain previous revelations concerning the initiations of
ahtiquity (1968:134 ).

This position is curiously reverséd:in hié comparisons between archaic
shamanic avenues of ecofasy.’and those characteristic of the more complex,
literato yogic tradition ofﬂHindu'India.' According to Eliade, only some
shamanic experiences are "gehuine"? and are so only if they involve methods
of meditation comparable to those oonstructed by Eastern mystics (Eliade
1964:5075. |

| Clearly Eliade considers the enstatic experiences.of the 'gréat'
Eastern mystics to be moro genuine and sophisticatod than those attainable
oy nineteenth century'occultists. While this may woll be true, it is
ﬁorth remembering thaf phe methods aﬁd.ideas of fhe Yogis are, like those
-of the occuitists, extracted from archaic literary sources with a revelatory

claim.. FPurther since the origin of these archaic texts has been largely

'I'veiled by'history, cannot it be equally said that they too were corfuptions
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. of éarly.shamanic realities, or were even invéntions themselves?

" Although Eliade cannot be.easily faulted, these occasional lapses‘~
into quélitative judgmgnt tempt Ane to qﬁestion the extent of his:
impartiality. Casteneda, in comparison, never indulges in general
stafements of belief or preference.. This can be at%ributed to the
singulariy unique nature of the 1attef's study, but also to the laudible
posture of-hqmility which he adopté in his dealings with his sources and
their revelations. |

Eliade's work contains other exﬁlicit'and implicit evaluations. His
distinction between "difficult" and "easy" paths to the cttainment of
ecstasy.(cf Eliade 1964:401) has been criticised by Wasson (1968:326-34)
and Staal (1575:100). According to these, Eliade's evaluations are grounded
in a moral attitudé which considers ecstatic attainment through drugs a
'vulgafisation' and decadenceiof sdperior tdifficult wa&s'. Staai‘points
lout that such an evaluation is, however, 'mot gemerally found in Asia,
ﬁnleés_it h;s beern reééntly introduced as part of the Protestant ethic"
(Sfaal:l975:100).

" The implication of thislis clear. There must be something.wrong
with a methodology fhat permits both implicit and explicit evaluations
to slip into the interpretation of data. With exactly this in mind
Staal (1975) assimilates Eliaden phenomenology with the philological and
Ahistorical methodologies of Zaeiner (1956) and Massignon (1963) becauseA
. theseﬁtoo permit the emergence of moral bias. All these theorists have in
common a prior personal involvement in aspects of the objects of study
and this perhaps encourages qualifative assessmerts and a desire to
express a preference'fof certain types of 'truth' (cf. Staal 73-100).

The éddption of descriptive a-theoretical frameworks permit in such cases

thevemergence,of,the observer's own ideas of what constitutes 'the truth'.
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The biéé that follQWS-léad'fo types of exegesis in which 'the truth! can
only be subverted. '

There are yet deepér dimensions tb this problem of impartiality.
Phenomenology assumes that a thebry independent description of the.
world is possible.“However, Kuhn (1970) has pointed out that the material
- or "facts" of any science (and this includes the social sciences) are:
only determined as facts within a pregiven theoretical framework (Kuhn
- 197Q:l26).- The science'ifSelf defines the nature of the data studied.
And since phenomenologists do not subscribe‘to an explicit theoretical
framework‘then the'facts which they deal with are gathefed, defined and
intérpreted within a pregiven impliqit framéwork, the terms of which are
- unclear and cannot be rigorously tested, controlled or agreed upon by
othér observers. .A

A'similar point has.been made - by Banaji (1970) who notes that although
social scieﬁces do not bpefate within a strictiy formalized paradigm; as |
" in the natural.séiences, still our peréébtions are determined by models,
uncpnscious though the&.may be. ABanaji concludes that phenomenologiégl
déscripfiviSm as such "could only make sense for a world in which the .
'data'of experiehce' were fixed'ané neutral, i}e. for a world of which we
héve no experience",  (Banaji 1970:110-111).,

Phenomenological proposition number twd, tﬁat the observef's defived
'meaning' should correspond closely to the actors expreésed meanihg, also
.makes nonsense of the fact that there are certain‘méanings which cén
escabe the very conséiousness of the actors tﬁemselves, objective meanings
which transcend time and plaqe and cah be realised by the actor only in
fart. DescriptiViSm makes nonsense of ‘the sociological heritage of,
firstl&, psychoanalysis which has its ékion the existence of an unconsciousv

stratum in'individual'and‘social life; .and, éecondly, Marxism, which
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separatés,the-meaning peépie give to their institutions from the actual
meaning of the institutions, which is a-griori; and is transmitted through
history ana-between generations, | |

ferhaps the most succinct criticism of phenomenological appréaches to
social iife comes from Levi-Strauss. Accusing the phenomenologists of
providing metaphysics wifh alibis (1973:148), Levi-Strauss castigates
their attémpts to understand: "being -in relation to itself and not myself™
.(148) (i.e, the social unit - actor and observer), Phenomonological
realities encompass and."explain experience; but they are discontinuous,
to reach'reality one rejects experience then reintegrates it" (19Y73:148).
Thus Levi-Strauss concludes, "phenomenolog} can only be seen as a point of
departﬁre"_ (148).

One anthropologist who includes the phenomenoiogical viewpoint, yet
départs from it in a:sociologicalfmanner ié Clifford Geertz. Geeriz's
(i966):definition of the observer's duty is now a_standard referencé in
the study of religion. | .

V:"PThe anthropologiéal study of religion is theretore a two staged
aperation: first an analysis of the systems of meanings embodied
in the symbols which make up the religion proper and second the
rélatihg of these syéféms to social structural and psychological

processes.” (1975:125).

Geertz's (1971) comparative exeéesis on the coﬁtrasting types of
_myéticiém contained within the Islamic fraditions of Morocco and Indonesia
distinguishes the particularities of each type and explains theif differences
by reléting‘each to its own context. Mysticism and society are viewed as
fwo sides of a soéial and conceptual dialogué,.during which each becomes

'résponsible for changes and transformations in the other.
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AThe'quiefism, conservatism and search for inner peace characteristic
of Javanese mystical 'intentioﬁs' ére shown to be attributable to a
particularly rigid and conservative social éxperience. Behind the pre-‘
colonial institutions” of kingship and the "Theatre state" were the teachings
ofvfhe siXtéenth centﬁry idealist prophet Kalidjuga. The Javanese state's
spiritually—baséd hierarchical ordering was a direct reflection of an
implicit and explicit berception of - reality, which focussed upon an
ultimate state'of "non-being". The quigtist belief, and its close
relationsﬁip wvith literary aeéthefics.and qo;rtly céremomials, also
"provided a geﬁeral interpretation ... {and) ... justification™ (p.39)
 for life as it stdod.}‘Phrased in Geértz's impressionistic style, Javanese
blafchaic religion and its central esoteric constructs drew its "persuasiveness
out of a reality if itself defined" (1971:39).

Géertz contfasts.Javanesé quieiism with the commanding, moralizing
‘asceticism of Morocco's leading mystic, Lyusi, and the turmoil-ridden state
‘of fifteenth—ceﬂtury Mo;occo. Possessed with "baraka" or supernatural.
power, Lyusi'spent his life wandering around Morocco, preaching against
evii and oppression, and demqnstrating the "extraordinary physical courége;
absolute personal loyalty ... (and) ... ecstatic moral intensity" (33)
which have come to characterise Moroccan spirituality since that time.

In contrast to Kélidjuga who concentrated on founding his "centre", Lyusi
tirelessly_ahd systematically attempted to break it down (1971:32). The
Marabdutic tradition he founded exemﬁlified (in Geertz's terms) a

"model of" the Moroccan experience and a "modél for" (cf. Geertz 1975:93)
that-experienée. The distinctiveness of Maraboutism was its "ability to

" . ‘come to.terms'wiﬁh“a "variety of mentalities, a multiplicity of'local fqrms
©of faifhﬁ, (1971:48) and also to maintain an éssence which fused the

historical reality of Moroccan life with a unified concept of the miraculous.
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‘ The’iasic form of Moroccan mysticism was realised in three contrasting
institutionglised settings, terﬁed the Siyyid, the Maxzen and the Zaviya.
The last of these, the Zawiyé or Sufi brotherhood, represented an esoteric'
corner in which the faithful could carry out spiritual exercises and ascetic
practices. Unifying each brotherhood was the "Tariqua" or "rite", during
which a series of ascetic exercises such as blood sacrifice, chants and
dervish dahcing were en;cted. Connecting each loose fellowship'was the
Sheik,_who inherited "éaragua" and was the brotherhood's direct link to
the-ancient saints and the Prophet ofAIslamf (cf.l97l:Ch.2).

By depicting én ongoing dialogue between expefience end representation,
Geertz succeeds in going beyond the superficial féxonomisﬁ and descriptivism
characteristic of more conventional phenomenology. Qld-style phenomenological
maxims - the search-for "essences" and the elucidation of actor's meaning -
are incbrporated within a speéificaily sociological framework.

‘ Geértz considers his work to be a contribufion to a "scientific
phenomeﬁology" of cultufe", (1975:364), = form of study which he hopes will
ultimatély present methods for the description and analysis of what he calls

1 thelﬁmeaningful structure of gxperience" (1975:364). Geertz's methodologyu
is clearly holistic and non reductive and as such presents a valuable
contribution to the study of esotericism. However, the imaginative depth
of his constructions and the wealth of his ideas are considerably hindered
by the vagueness within which his description and anélysis are cast. His
work.then,.although it serves as a valuable fund of insights, cannot suffice

as a rigorous theoretical system. For exact, testable formulations we

‘are forced to look elsewhere.
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5. SUMMARY AND CONCLUSIONS

,Of_the substantivist approaches ponsidered aﬁove, the first threé,l
the depfivationalist, the marxist and the psychological, are, we have argued,
theoretically incapablé of dealing with and accounting for esoteric and
mystical phenomena. Thi; is so for a varietylof reasons, the most important
of which are:
| (a) They reduce metaphysics to mechaﬁical lefels of reality which
from fhe folk or inside view are, as a rule, of a secondary and subsidiaryA
order. | |
(b) They approach the subject from a perspective which is zliento it.
| Viewpoints such as those which see mysticism and esotericism as symptﬁmatic
" of escapism, paranoia, irratiénalism, compensation, malaise, status
 anxiety dr material deprivation alone, are not only outmoded by established
- exceptions, but are impértinent.
(c) By arguing causally and functionally'from material, economic-
‘and'psychqlogicai-premises, the substantivists broduce explanations which
"retﬁrn us to our own cultural assumptions" (Burridge 1969:122)., And since
some of the more ekplicit of these assumptions are a=-priori, closed, self-
justifying systems (e.g. marxism) the prospects of theoretical advance or

enrichment of concepts are very limited.

Thesé consjderations do not preclude the examination of mechaniczal
vand pSychologicalIrealities within an esoteric setting, nor do they ignore
the part that the latter might play in the generation or maintenance of
esoteric fofms. ‘But it is'clear that in any case esotericism is more
. than some or all of these.
Thé fourth appréach, the phenomeholbgical, is clearly more appropriate,

less impertinent and more successful.than the others. But even this
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_ aéproach Eopstitutes, for .our purposes, a limiting case. Its a-theoretical
positioh,'designed presumably fo minimize, or even annul, the use of value-
laden frameworks or causal constructions, renders it methodologically
" only a beginning. In any case, anthropology has its own phenomenology,
ethnogfaphy, which hardly needs a new na@e, And ethnography itself is
_always.open toAimplicit and even explicit ethical distortion; a factor
upon which even phenoménology is unlikely to improve.

The works of Geerfz and Casteneda afe considered exceptional beéause
they transcend the limited phenomenolbgical posifioﬁ. Geertz introduces
a form of dialectics into his phenomenology (i.e. fhe'?model of' and the
‘,'moéel for'. 1975:93), and thus widéns its éxplanatory potential and
'sociological import. ILatterly also, Geertz has_ceased considering
ethnography to be'é straightforward inventory of custom, but regards it
' instead as the art of "thick description" (1975). However, Geertz is
rehowned for producing vague formulationé, and this one is no exception. -
Geertz seems tq'be sayiﬁg fhat the work of the ethnographer entails a |
constanf interweaving'of description, folk explanation ('plotf) and
obsérver's interpretation‘('qounterﬁlot') (Geertz 1975:3-30).

Geertz's work is included under substantivist approaches because its
vagueness and opaqueness militate against the construction of workable
'hypotheses and médels. Against this, however, we find his theoretical

endeavours (1966, 1971 and 1975) to be an invaluable source of ideas and

imagiﬁative suggestions,
Casteneda's work is by comparison exceptionally lucid, a factpr all
the more remarkablé when we consider the nature of the data with which he
" . deals. Caéteﬁeda's méjor theoretical contribution to anthropology is nqt
of a fofmal, model-building nature. His.work transcends cultural'description

and sociology because it deals in realms of pure experience. But he is
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| importaﬁt because he forcés‘us to doubt the validity of 'objective! reality
and external apﬁearanceé.

_The iltusory nature of 'appéarances' has also been commented upon b&
Staal (1975). Staal characterises the distinction betﬁeen ‘appearénces',
and freality"as commen to bqth mysticism and the bhysical sciences, and
deems it also to be "consistent with logic and the requirements of
ratlonallty" (Staal 1975:60), It is the refusal to distinguish between
appearances and reality which is the major weaknesé of phenomenology and,
to some'degree, of  the positivist, functionélist, and psychological
fraﬁeworks which we considered above. According to Staal, mysticism and
écience can be cénsidered "deep" whereaé moét of the above can be
considered "superficial"; ‘they adhere to the study of 'surfaces' only
(seé p.‘6i Hénce: | |

".....the claims made by, say, physics, astronomy, Taoism or Yoga
are,oftenlinteresting,iwhile the descriptions produced by.
phenomenology, ordinary language pﬁﬁlosophy, positivist sociology

'6r behaviourist péychology,.are‘generally borihg.’ The former,

right or wrong, say something that is new; +the latter keép felling

us what we know already." (Staal 1975:62)
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C.  FORMAL APPROACHES ' . .

1, THE STRUCTURALIST

Structuralism focuses on the'form taken by social relations, For, it
is claimed,'human culture is not people or things per_se but the fcrm or
organisation of those things in people's minds. = ILevi-Strauss (1972, Ch.IV and
Ch.XV) rejects the modern western notion ihat a system is made up of objects
which act upon one another by virtue of their own essence and a law of
interaction., He goes beyond the elements as such, preferring to see them
as the product of a network cf relations which is really what constitutes
Athe gystem. A "structure" is then a system or relations and not a systen of
elements.

The elements of the caste.system, for example, as discussed by Louis

Dumont,.are definable as~such'only in terms of an organising framework which

- takes the form of a series of relatlonshlps of complementarity and opposition.

All Indlan Castes are deflned and pos1t10ned only by reference to a larger
‘ideal caste schema, The principles by which 1nd1v1dua1 castes are separated
connected and ranked in order provide the structure of the caste system
Underlying these principles is one fundamentel conception or basic principle,
namely the asymmetrical opposition of the 'pure and the impure'. (Dumont
1972: 80-81). |

In their analysis of culture Levi-Strauss and Dumont poth utilise a
theoretical framework derived originally from structural linguistics; Culture
is‘thought to be like language. Both are built up of oppcsitions, correlations
and logical relationms, end both are objective communication systems, ﬁumans
learn them and learn through them. The units of culfure, lrke the phonemes
of lanéuage, exist only in terms of their relationship to the complete set

of phonemee; Culture,  like language, has,bofh conscious and unconscious .
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aspects.l But'mqst importanfl& culture has a semantic component; it possesses
hidden méanings and it is these which the anthropologist must ;ttempt to discover,

The data of structuralist enquiry are a sociey's collective representafions:
its langvage, kinship, myth, religion, art and sécial organisation, Enéuiry
proceeds by reducing each of thése categories to its basic structural elements
. and then conducting relationships of oppesition, correlation, transformation,
permutafion and homology between them,

Ultimately; structures are not empirical faéts, but models, heuristic
devices which have been found applicable to parficular situations and are
comparable cress-culturally, These models aré the anthropologists' systematised
Vieﬁpoint,'a viewpoint which incorporates and is often worked out through folk
rationelisations but is based upon essentially weéterh logical premises, The -
| best models ("true models" Levi Straués,l972a=280) afe the ones proved the most
useful for interpreting the greatest possible amoun’ of data, An objectively
K vgiidated model is a conceptuél meta—theory (what Levi-Strauss refers to és'thé
"myth of myths", or "Order of orders" 1972a:312).

_Levi—strauss has offéred some tentative suggestions about the relationship
betwéen ;social" structures and subjective experience (1972&:186-205). " But
usually formal analysis has little to say about experience, Needham for example,

considers human experience as "incomprehensible" (1972:246). Ahthropology has

not been traditionally concerned with the interpretatidn of states of mind, but
' réther with the understénding of how collectivities of pe0pie "see" themselves
and the world in which they live" (Needham l970:VIII); Ultimately the
anthrobdlogist aims at comparison and the explanation of cross-cultural

differences in societal wvisions of bbth the objective world and subjective

experience,
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Structuralists and the esotéric

A brief structural disquisition on the Pan Indian esoteric phenomenon
referred to as Tantrism éonstitutesian importaﬁt part of Louis Dumont's
treatment of Findu renunciation, The_specifically esoteric nature of
Tantrism has been pointed out by many scholars. Feuerétein, for example,
'aéfines Tantrism as a philosophical, ethical,_religious, Yogic discipline
and lifestyle, codified in a series of Téntras or texts whiéh utilise an

elaborate symbolic language (sandhya-bhasa) (Feuerstein 1975:96).

According to Feuerstein, awakening to the Tantras fcllows only upon

initiation by a competent tantric teacher. Each Tantra is divided into

four sections (a) Jnana - gnosis (b) Yoga (c) Kriya - ritual and (4d) Carya -
‘ordinary'worship and conduct;. Various esoteric devices are employed by
‘ the tantric practitioner or xggig in'his‘progression towards a goal of
"non-dual awareness" (1975:101). _Included among these are the praciice
.of mantras or power words, symbolic gesture (mudra) and meditative
absorption {dhyana), (Feuerstein 1975: 96:101).
A contrast to this largely phenomenologlcal descrlptlon of the subject

is prov1ded by Dumont.,, who by eliciting the inner iogic of one Tantric
: system - the Shakii is able to locate Tantrism synchronically within a

wiaer traditional Indian intellectual framework or set of ideational relations.
‘Dumont quotes from the Kaula text of the Saktas to show that the central

rite of the Tantric cult, the Pancatattva offers liberation tﬁrough the
“"sacramental engoyment of all that is forbidden or despised in ordinary
llife meat and fish, alcohol and sexual intercourse" (1970:52), The
pr1nc1p1e of reversal operating within Tantrlc ‘concepts 1s not however

'solely confined to worldly premises but also to the values of the Indian

' renouncer who is himself characterised by an ascetic negation of the world.

For Tantrism combines the ascetic discipline of Yoga with an ethic of pure
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enjoyment (Bhoga) thus enabling a_transcehdence of them both. Kaula
doctrine's lack of éontradiction makeé it in the eyés of the Shaktas
"supérior to all" (cther diéciplines) (52). Tantric practices have a
wholly transéendent purpose (moksa) and are only for initiates. A non
initiate who engages in a. tantric-like, sensual, 'free for all', for its
own séke, is likely to incur_éréve dangers (hence patakam - a fall).

Of the two forms of Tantrism, the"right'and left hand" varieties,
if is tﬁe latter which is the most specifically esoteric; The "left hand®
Shaktas embrace esoteric features of initiation, separation and inter-
-dependence, and can be thus classified as an esoteric "sect" (see abcove p. /5 ).
But Tantrism itself extends beyond a sectarian fdrmulationl Dumont. sces
it rather és a general renunqiatory tendency and.an "egoteric religion for
" people 'in-the-world' (Dumont, 1970:55).
The. Shaktas worship Sakti, fhe supreme Goddess. The centre'of cult
* ritual is the female."principie" by which fhe woman, who is normally
infefior in casté life, is'given domination and becomes a source for "the
feleaSe of divine energy". Ritual intercoﬁrse expresses and consummates
this principle of reversal; "Nature",»embodied in fhe female, be;omes a'
source of power; it is'active" in.contrast to its compliment. "spirit™ which
is male and "passive" (1970:54).

| Tantrism has beeg, to a large extent, absorbed into traditional

Hinduism. It is used in Brahmanic ritual for its_occult magical effects.
It also offers a "difect hold on the super natural for members of all castes.”
But Dumont does concede that despite this gradual exotericigsation, it hés
kept "it%-esotéric side™ (1970:55).

Dumont's illumination of the inner lﬁgic of Tantrism shows it to be
.1"a truly_fuﬁdémental varianf of Hinduism, in which renunciation.is replaced

by reversal" (1970:55). His approach by-passes causal and reductive
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interpretations., Tantrism, thus,.cannot be viewed as a "religious revolution",
| nor an aberrant.form of worship or religious compromise, but as a logical,
contradition-resolving, transformation of basic Hindu principles. Tantrism
adds an individual aspect to Hindiu group religion, a means by which the |
rindividuallcan both'live in the world and transcend the world.

Dumont's structural analysis of Tantrism is based upon.historical
ahd religious texts. Such an analysis is an‘essential complement, and perhaps
prerequisite to any study of Tantrism in a particular esoteric setting. But
structural analysis is also epplieable at the level of social rzlations and
can serve as a means of tracing transfermations.(and t hus exp;aining the
differences) between these two levels of socdal life, the ideal (the textual)
. and the actual (the empirical), We shall now exemine the only known
" structural analysis of social relations in a specifically_esoteric, empiricdl

setting."

The Brides of Christ

Uﬁfoiding the inner structure“of en;esoteric conceptual system is
the_prdme object of Drid William's recent (1975) study of an English
Carmelite monastery. In an attempt to comprehend (a)_how the nuns see
themselves in their cosmology end (b) how they see themselves in relation
to their secular eqﬁivelents, women in the outside world, Williams explores
the professed life-style and belief-categories of the monasiic collectivity.

The nuns' life-style is cenobitic—eremitical (i.e. they live together
| but in'solitude) and oriented towards a condition of total contemplation.
thhere is, howeter,.e measure of interdependence between the monastery and

" the outside world. rThe nﬁns\see themselvesAas a living witness to the
values. of tﬁe,contemblétive iife, and regard this metaphorical 'usefulness!

as superior to any political, eeonomic or biological function they might

-
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ordinariiy have.

Carmelite social relations are heavily structured along hlerarchlcal
lines, based upon theologlcally Azrived principles of closeness to God.
This is manifested in ranking procedures and interpersonal distinctions
between individuals in terms of qualitative notions of "obedience, humility,
‘povérty'and self transcendence".(Williams in Ardener, ed.1975:107). Distance
from western secuiarvethics of inierpersonal equality and individuality is
- expressed in the total cubordination of the individual:to the whole, through
which western secular categories of "ego" and "personality" are voluntarily
renounced.

- Initiation into the monastery follows uton avowed renunciation of'all
_that tﬁe secular world has to offer and a total sacrifice of the self to
ceaseless prayer. The postulant vows poverty, chastity.and obedience, and .
in doing so puts herself.at the meréy of the community's demands and severs
‘a1l kin and material links with the outside world.
| The nuns oriéntate_themselves towafdé "self-transcendence", a goal
they describe as an ideal of "transformation" or inner evolution towards
"personhood" and "selfhood". But this "metanoic™ pretept is not thé ultimate
goal of Carmelite asceticism, it'is.merely the means to a higher end, thch
is consummation with the deity, Jesus Christ. The practice of "exterior
silence", for example, "is thought to aid the inner silence and calm which
isAnecessary for attentiveness to God"i(Williams:ll2). Other means of
achieting consummation with the deity include prayer, liturgical ritual and
physicalnwork._ |

_Williams' exploration into the formal character of Carmelite life is
,supplemented by considerations of its inher classificatory universe, as
manifest within two éonéeptual‘domains; (a) space-time perception an@

(b)'belief’semantics.
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ASpaée-time classificafion is diagrémmqtically represented by two
axes, of'which (a) the horizontal represents chronological and historical
time (thé present, past and future of the bioclogical-ecological life cycle)
and (b) the vertical represents liturgical space-time (the moving present
or-"now"). .The poles of the vertical axis are the "above" and "below"

"of interior awareness, hence;

"The Carmelite is always at some place in physical or natural
space-time - on the horizontal line as it were, and at the same
time ic somewiiere, i.e, in a higher or lower state, internally

on the vertical space-time line"™ (114),

. The repetitive and ritualised life order, or programme, contained in liturgical
canonical routine is a paradigmatic continuum orAP-sfruéture (cf. Ardener,
1973) superimposed upoﬁ yet ihdistiﬁguishable from, the syntagmitic, ;ivedv
world of physico-biologiéal space-time, or S-structure. Monastic life
proceeds in a spiralling fashion, with Biological and community development
ihextricably fused with spiritual development. |
In perAtreatment of Carmelité beliefAsemantics, Williams bringé
together the four éets of oppositions which>"sﬁbsuﬁe all the major conéepts
of .... belief" (Williams, 1975:117). The first of these, the above/below
opposition refers to the nuns' constant strivinés to attain "self transcend-
ence" or "eternity"., This finds repeated expression in, among other things,
their attitude to work. The intention or state of mind operative behind the
task at hand is valued more highly than the task itself. "What counts is
WHERE YOU ARE in relation to it" (italics.hers; p.118).
Th¢ inside/outside'distinction sigﬁifies the fact that priority-is
‘always given td inner activities, 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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with the'most important oné at the centre, and this is the "principle
chamber in which God and the soul hold their most secret exchahges" (118).
The birth/death distinFtion covers the Carmelite concept of "metanogia" -
‘the transformation from old Habits to new habits, the death of greed,and -avaric
through poverty and non-identification énd the birth of new, active states
“of purity. |
The finai»opposition,Amale/femalé, involves a variety of associated
representations, such as oppositions'betweehﬁﬁod and Creation, Logos and
Incarnation, Eros and Agape. Creation,.lncarnation and Love are considersd
to be femihine and receptive in relation to the masculinity and activeness of
_the Godhead/Logos. Carmelites consider thei? souls as 'Brides' or 'animas'
_ Théy are thus metaphorically married to Jesus; they are a compliment to
“his maséulinity and the active vigour in which fheAcfeafed world is conceived.
Drid Williams' account providéé ﬁs with a precedenf, in that it is the
. firét e?er analysis of ciassification and conceptualisation processes in a
.specificaliy esotéric setting. Her argﬁﬁent points to, and successfuly cencs
with,Athé superordination of ideological and classificatory features in thé
monastic situation. The validify-of Williame' incisive concept-oriented

analysis becomes apparent when we consider the following statement made by

one of the nuns:

"Our lives have no natural explanation. Our lives make no sense and

they have no meaning outside of the context of an interior life."

(williams, 1975:119).

However, aspects of her analysis appear problematic or at least require
clarification, if they are not to be misconstrued. The first problem concerns
her cross of axes (114) in which two fused notions of space and time are

'Ianalytically separated and discussed. This "cross" seems to be in the nature
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of én anélytical.device, é fheoretical construction, used only to make
seﬂse of and order the data. And she certainly describes it as a "concise,
theoretical model of relevant facts" (116). Paradoxically, however, shé
then goés on to ascribe to it a measure of empirical, ontological feality;
"The first_structure, that in the iconic form of a crucifix, is used in

: contemplation by some of the nuns" (Williams: 115-16).

Nb doubt the nuns do meditate on a crucifix. However the suggestion
that they meditate upon a crucifix which represents in their minds some
manner of confluence betWeen two different notions of space and time
(never mind P-structures and 5-structures) is, to say the least, highly
implausible. Even if the cross itself posséssed an a-gosition<'impliéit'
meaning, it is its "explicit" content (i.e. the crucified body of Christ)
rather than its form, which iz the major or primanyAfocus of contemplation.
In:any case, we know from Levi-Strauss that the anthropologists' structures
are cnly isomorphs and'énalbgies, not "things out there", even thougﬁ : |
| structures might well exist out there (Lévi-Strauss, 1972:277-279). The
Yas if", non-entologicai nature of analyses, and the paradigm—debendent
nature éf theories is a fact now rarely contested either by anthropologists,
or in the philosophy of science where the idea originated. (cf. Levi-Strauss
CE.XV 1972 and Kuhn 1970:126).

This.dubioué élement_of ontologism perme;tes Williams' paper. The.
statement "according to my informants, these fourvoppositions subsume all
the major concepts of their belief" (1975:117) seems to imply a_lack‘of

awareness on her behalf, of the purely symbolic nature of the oppositions.

Similarly, her statement *the only origin we could show anthropologicall
for the.phenomena'under discussion would be structures of human minds" (1975:
110) (i.e. those of St.Theresa and St.John) gives rise to dubiety.

Reservations must always accompany ontogenetic dictums of this variety.
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Her anélySis is, after all, only an "order of orders“, a ﬁeta theory.
Surely it Would bg éafer merely to assume that the data consideréd presents
a structuré which is due to a structuring'tendency, contingent, at one timé,
upon the mind of the order's founder. |

Our second méjor Qriticism concerns Williams' overt reliarnce upon
cohséious}representations.as items of explanation, The structuralist can
never be confent to elicit folk'ordérs and rationalisations but must
cénstantly seek to relate these to their objectiv¢ manifestations in
institutional forms or aftifacts. Hence her sfatemeﬁt that the nuns "do
not consider themselves initiates into some sort of ideas which can be held
-:or understood by them aione"_(l975:118), contradicts the objecti#e fact
that to be a Cérmelife, with Carmelite ideas, one has to become initiated
4.into‘a monastery,'and embrace world-rejecting principl¢s~of poverty,.
chastity and obédience. 'Fufther, the nuns' unwillingness to discuss their
relationship with the deity indicates the existence of a secret, hidden.
realm of ideas and experience. Carmelite beiiefs aﬁd the Carmelite
vexpebiencé are, by definition, only for Carmelites.

These considerations fedirect reference to a fundamental premise of
"structuralism; '"native conscious represenfations, important as they are,
may be just aé remote-from the unconscious reality as any other" (Levi-Strauss
197%?282), Levi-Strauss warns us of the daﬂger of total rélianée upon
conscious.modéls {(norms) "since they are not intended to explain the

phenomena but to perpetuate them" (271).

Structures in the Esoteric -

-Following Williams' example, any structurally orientated examination
‘of.subsequent'eSOteric settings and groups wouldvinvolve an equally

' exhéuétive,breakdown of all available collective esoteric representations,
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such as fitual, art, music;-artifaqts, architecture, literature, body
”symbolish, prohibitions, rules, morphology and space/time classifications.,
-'Thére are two different 'ahgles' to the structural énalysis of any

belief system. Structural analysis may concentrate upon the form féund
within the system eithier in the terms e#tractedAfrom its own'categories or
~in the.terms of categories which the obser&er imposes on it. Drid Williams'
analysis is of the latter variety. An example of the former variety, which
involves the'bfeakdcwn of a society's collective representations in terms
»of its own 6rganising princibles, is that of Marcel and G.Caleme-Griaules'
study of the Dogon, The Dogon, it seems, possess, and are overtly conscious
6f, a- complex system of correspondencés whiéh encapsulate cosmogeny,
metaphysical thought and everyday perceptual modes within a purely linguistic
idiom, The specifiqally mystical and anagogical nature of Dogon thought
emérges in Caleme-Griaules' referential breakdown of thé term "So" (1965:
So is the Dogon.'Logos'; it simultaneously represents the oppositioné ordér
'and disérdef, man and divinity, known éna unknown. It is, in Victor Turner's
words,‘the "model and méasure of all things" (1975:159). §é links man to
the cosmos and transqends all thingS»aﬁd'all contradictions. |

The domain of speech is metaphorically connected and interwoven by the
Dégon intc»the doméins of the body, the spirit world, economic subsistence
and the.four eleﬁeﬁts. .Dogon thought and experiehce is integrated into one
'-ggytgric system of claésification, which combines these.domains, as is

shown in the following idealized and simplified example:

- Bodily domain: = Bloed  Bones Breath ' Warmth
Speech domain: - Salivia Vocality . Significance ('weight‘) Warmth

Elemenfal domain: -Water ‘Earth Air o _ Fire
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Th&ugh comprehensible to us as an intellectual endeavour (e.g. the use of
analogy), the ultimate referent of Dogon fourfold classificaticn is purely
'metaphysical. Also, although the anthfopologist is forced tr subdivide |
Dogon-ness analytically, the Dogon world is itself marked by its indivisability
its unification of.opposed categories of experience within one embracing
terminology. It is pure”"éonnaissance" - knowledge and"order out there".

_ Griauleé; work is'taken to task by Mary Douglas who criticises its
. lack of any considerations of the putaﬁive interdependence between Dogén
éymbélic and cocial structures (1968:23). This conteﬁtion is echoad by
Victor Turner (1974:165) who professes Scepticism about Dcgon abilities
fo live comfortably witﬁin such a constrainigg classificatory universe.
Both critics wish to see how classification compares with the social reality
(iae. behaviour) from which they Believe it ic generated. Turner's argument,
in fact, confuses classificatioﬁ and.jural obiigations. Both occupy different
levels of social reality. The former, as a thought mould, has both conscious
and unconscious aspects; it is thé "oiven" of social life, whereas the
,lattef is éxclusively conscious in aspect and hence subject to wilful
alteration.

This criticism also.applies to. Douglas who herself has not been able to

propose a sétisfaqtony means for tracing causal links between social and
s&mbolic struqtures. With this in mipd,'it is worth considering for a

brief moment, Needham's paradigmatic statement on these very problems:

"..... Forms of classification are few and simple, whereas modes of
‘action are varied and complex so that it is the categories which are

more likely to provide insight into fundamental features of iife and

| thought" (1972:174)..




93

Yét another ipferpretation‘of Griaules!'! ethnographic data which at
first seeﬁs to adhere closely to the Needham view,.but which ultimately :
contrasts Tarkedly with the latter, has been put forward by Francis Huxley.
For Huxley, Dogog classification in, for example, the house, represents a
schematisation of a foﬁrfqld érocess which "defines how the imagination ...
_ -[?ogon inner world;] ,.; Becomes actual" (pogon outer physical worlq) " So
that.it matters little whether one thinks of matefial things in spiritual
térms or of spiritual things in material terms" (1974:146). Huxley points .
out the fotally‘transcendental»or mystico-experiential hature and origin
of Dogon fourfold classification, The "house of Amma® is thus "a master plan
Aqf fhe universe" (Hﬁxley i976:164) which embodies and enfolds the fouf |
corners of the earth, the four elements, the duality of the sexés, and the
.polarity of body and spirit. The house, seen as a "body born ffom the same
conjunction of mind and ﬁafter that created the universe", (163) is not
-just a source of .corceptual integration but the metaphorical and conceptual
centre of the known and unknown worlds. Griaules' adumbration of Dogon
" classificatory principles emerges in Huxley's view not just as a key to
Dogon intellectual Qomprehension of the ¥nown univérse, but in addition as
a mode of access to Dogon participation in unknown universes, their hidden
realities and even the 'héme' of the mythemic 'pale fox'. Similar types of
conclusions, though for different peoﬁles, can be found echoed in the work.of
other strqcturalists, namely, Roy Willis (197?:114-129), and to a lesser

extent Cunningham (in Needham, ed.1973b:234f5).

_’The Question of meaning

Structures, it ié often claimed,lembody "meaning" (Levi-Strauss 1972a:241)

' "Meaﬂing".arises out of intermal prdcesses,-i.e. logical patterns of thought
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| 'by whidh collectivities of men make sense out of their experience and the
ﬁorld in which they live. The structures underlyiné collective representafions
are not simply the prodﬁcts of an evolving process of discovery (the historistic
viéw), nor do they merely reflect the constraints of an a-priori social
experience grounded ulfimgtely in adaptory mechanisms or economic motivations,
(thé ééusal—reductionist view). Rather, they are, according to Pocock the
products of the "creative cepacity of the intellect itself", (1971:XX11),
Structures do not have a social or historié explanation but are, in the words 'of
Eliade, "expreésions of a perfectly consistent system which informs the
unconseious activity of the mind". (Eliade on Levi-Strauss 1969:132).

The view of structuralism as a meta-theory for the elucidation of méaning
has been rejected by, among others, Dan Sperber (1975). The latter contends:
that the attribution of 'meaning' to . a phenomenon is in fact a singularly

western trait and does not occur in many other cultures,

"In fact it is the‘universe ..., Of westerners that consists of mességes.
Iﬁ current usage, any object of kmowledge has, perforce, a sense, a
meaning cieees VThé attrimtion of sense is an essential aspect of
symbolic development in our culture. Semiologism s one of the bases

of our ideolcgy" (Sperbew, 1975:83-4).

The view‘of sfructuréliém as semiolbgiéai, then, amounts to a western search

for meaning that is being extended and tfanSposed onto other cultures, This

* implication is well worth considering. éperber, however, argues for the wvalidity
of structurél analysis, but he regﬁrds 'symbolic' knowledge as a system of
vmnemoﬁics, rather thap a system of information,(encyclépaedic knowledge) or
avsystem of'meaning. }Symbols éfe then conceptual representations marked by.
-a'singﬁlar plasticity and heavily responsive to the permﬁtation; and

transformations wrought by individuals in everyday life. The way that symbols
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are structured depends upon unconscious rules and the structuring capacity
of the human intéllect. As we see it, Sperber's declaration of the fluidity
of symbols in everyday situations.is in fact not wholly incompatible with
Levi-Strauss' ideas on the dialectical relationship and interplay between
.céllective thought and individual attitudes (Levi-Strauss, 1972(:310).
Roy Willis' view of the nature of structures differs froﬁ those both of
Sperbef and LevisStrauss. With particular reference to cognitive oppositions,

Willis notes that their purpése is:

", ... not to resolve contradictions (@he Levi-Straussian viei) but rather
to precipitate them. “Meaning then emerges as the final product of the
tension between opposed aspeétS'of experience, an ultimate awareness beyond

a merely rationalist comprehension" (Willis 1975:128). .

:Wili;s.is clearly puttiné'forward the view that structures and symbolic
thought ultimately sé:ve metaphysical ends., Conceptual division and
dichofomisation are, aécording to thisvvie%, forms and principles of muitiplicity
ﬁhich ultimately iesolve into an awareness of a greater all encompassing unity.
This conclusion is significant to our discussion, but it is doubéful whether,
.as sociologists, we can go any furthef. Clearly'we cannot consider,'in terms
“of iogic alone, the ultiméte 'meaning! of metaphysies itself. The best we

can do, as Levi-Strauss points out,is to acknowledge the fact that "social
groups, fo achieve their reciprocal ordering, need to call upon orders of
different types, corresponding to é field external tb objective reality and

- which we call the 'supernatural'" (Levi;Strauss, 197%;312-3). To this must

bé added his qualification that, "These'fthougﬁt of"ofders cannot be cheéked
against the'experiénce té vhich they refer, since they are one and the same

as this experience" (313), This does not indicate a rejection of the validity

Aof the supernaturalist idiom or the superna'turélist_ experience but is
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- representative of.a conviction that such domains are not the concern of the
anthropolégist. Levi-Strauss is not concerned with the resolution of
existential contradictions but with infellectual contradictious.

A similar position is held by Leach, who regards the discuséion of the
validiiy of religious‘phenomena not fo be the problem of the anthropologist
but that of the theologiah. "From an anthropological point of view, non
rational theological bropositions can only serve as data and not as
explanation." (Leach 1969:103).

' A:recent refutatiog of the value of formal analyses, or 'socio-logical'
feductive approaches in the study of meaning in religious phenomena has been
t ‘made by -Paul Heelas.Ad§§ting what he calls a "fideistic and semantic" line
of enquiry, nglas aligns his pragrémme for the examination and description
of social life to the objectives of conventional theology, i.e. the view of
social life as being constantly "enforced by various types of meaningful
. realities" (Heelas, 1974:80).

A_'fideistie'.investigation, then, §roceéds by "tracing the logical
nature of religious language, to show how this logic facilitates the
distincfiveness of religious styles of mecning" (81)., This involves the
| comparison of couceptual patterns and reality constructs such as "life is
"an illusion”, religion is love" and 'Seeing"; If our understanding of Heelas
is correct, such a programme and procedure comes very close to the aims of .v

~ the discipline known as 'comparative religion', This considered, Heelas is

sayiﬁg-nothing new, In any case conféntional'theology, as an a{posteriori
- set of rationalisatioﬁs andfjustifiéations, is yet another folk model, and
embodies all the limitations innate to the latter.

Héelas'~ cfificisﬁs of scienfistic reductionism in metaphysics and his
concern with the limits of formal'analysié are wgll taken, But, taking as
 axiométic”Don JuanlsAview that ﬁseeingﬁ occupies realms far beyond thoﬁe

~of "knowledge" and "meaning" (see above,P,68 ), it is questionable whether
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' fhe‘observer can ever discover, in anthropological terms, a suitable mode

for "expressing the inexpressible".

- 2, __ THE BOUNDARIST

Introduction

Levi—Strauss' methodological propqsition thatAstudies of a synchronic
néture are geunerally more insightful and "raise fewver problems" (1963;291)
than_diachrdnic studies, appears largely untenable or unacceptable to many
British anthrOpologisté. There are probably ideological grounds for this,
as Dumont has indicated (1970:133-.-150).3 However, some interesting work has
arlsen out of the British attempts to "diachrenise" structuralism; not least
among these being the work of Mary Douglas and her associates.

Announcing a return to earlier Durkheimien premises (ef. Durkheim 19Ql—2
trans, Needham i970) Douglas concerns herself‘with a.systematic search for the
social origins of clasSification. She expressly attempts to ground
‘classification in emp1r1cal reality, to reveal the experiential basis of
ideational forms.

To achieve . this éheAfocuses upon boundaries - the marginal, intersticial
and liminal aspeéts.of social life - as they become manifest in both
.concéptuél and empirical domains, It is her conviction that a focus upon
bordefline cases, the anomalies and ambigﬁities of social life; vill enable
her to "make a frontal attack on the question of how thought, worﬂs and the
real world are related" (1972:29)

Classifiéation iﬂ society,  the estabiiahment of abstract external
boundaries and internal iines, is é conceétual apparatus for creating social

ordér. 1t is.a means of systematizing the complete gamut of known and
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unknown realities.‘ Through it, persons, ﬁnits of behaviour, things, énimals,
spirifs and other phenomena are allocated a speéific place and mode of tregtment.
Ulvimately classification establishes a society's position relative to other
societies; the world and the cosmés.

The margins or.internal lines of classification, the boundaries between
specific categories or classes of faéts, such.és the conceptual edges of the
| household, the kin unit, the body, the sexes, the animal kingdom etc. are,
according to Douglas, often sources of major attention in social life; they
are heavily ritualized, Movements between and across categories, whether of
persons, economic goods;-or other objects are usually accoﬁpanied by intense
prespriptions, rules, elaborate ceremonies aﬁd the like, The boundaries of
the-yarious categories are often metaphorically linked. This is done, as she
»suggests, to administer to a state of "consonance", The human body, for
example, with all its stressgs énd strains, openings and closures,,serﬁes as
an gﬁpropriafe analogy for fhe similarly vulnerable social body,

.. However cléssificatién, no matter how.rigorous and comprehensive, invariably
'lleévés residues, So, what happens Douglas asks to those things, animals anq
persons which ave left over, once the margins have been decided upon, once an
’i‘deally tiﬂybcheme has been conjured up and imposed? For living experience
constantly produces ambiguities, things which cut across recognised boundaries,

' yhich-don't fully belong to:any one sphere - such as'twins and possessed humans.
In actuality, Douglas argues, phenomena of this type are often recognised within
a collectivity as sources of extreme danger and/or suprehe power, Possession,

- for example, can Be simultaneously both powerful and dangerous, both highly
valued and feared. Such too, is dirt which can be both sacred and polluting.
Also some animals because of an "anomalous" disposition can be attributed |
I"Special taxonomic status" and ére either avoided or ritually killed.

For a further exposition of the boundarist position the reader is referred
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to Leach (1964 and 1976:33-6), The only aspect of Leach's argument that is
of direct interest in an interpretation of esotericism is his contention that
the powers and dangers which are thought to emanate from prophets and shamans
are significations pf the latters' ambiguous social positions as both men .
and not-men, mediators between human and divine worlds {Leach, 1964).

Iﬁ a later statement (1973&) Mary Douglés asgserts that boundaries are
| drawn up to define, separate and virtﬁally enclose all areas of life experience,
-e,g, dietary habits, dress, comportment; and jural definitions of decency and
cruelity (pp.13 & 1)4), Thus the boundaries are kept up through great effort
and continual reninders. Fwthermore, "there is a tendency for meaning to
overflow and for distinct provinces to interpenetrate", and this is ultiﬁately
due to the same formal rules being applied from one range of experience to
qnother. (p.13). These categories, rules and meaningé afe metaphorically
inter-linked and stem from ultimate considerations of what constitutes life
and death, matter and nén-matter, body and spirit, nature and culture, The
.particular application'or variation in ﬁsé of these 'ultimate bonsiderations'
,'ia,-in:the final analysis, dependent upon sets of root social relations, the'
individual's and the group's expefience of the logical properties of Social

forms (ef. Intro:1973b, Douglas).

Social Experience and the Esoteric

Utilising a Durkheimien prediliction which effectively states that symbol
system;'are replications of social states, Douglas (19731b) attempts to
construct a typology of cosmologies based upon specific cultural attitudes
to anomaly, sin and bcdy usage. These are seen as keys to the elucidation
of cross cultural commonalities in the féot domain of social experience.
Criterial axes of social pressure or constraint (i.é. "Group") ranging from

ego-dominant %o ego-subordinant, and classificatory scope (i.e, "Grid") ranging
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from systems of shared classification to private systems of classification,
are used to locate social groups and individuals upon a typological mat?ix.
Of the four varieties which her schema encompasses: strong group and grid,
strong group and weak grid, strong grid and weak group and weak group/weak
grid, it is the last which to us is thg most interesting, This is the domain
where social conditions militate towards effervescence. Here can be

located ascetics, mystics, prophets,'millenial groups, possession cults and
a corresponding stream of symbol systems which affirm the worth of
spirituality.

Dougias holds that there are two basic types of asceticism; one could _
be termed negative, the other positive (our terms). Negative'asceticism
occurs where"group pressure is strong, i.e. where society strives toward§
a.material well-being which favours some groups over others, Here, "ascetic
attitudes express the rejegﬂion of‘what is external, the husk, the empty
shell, the contaminatioﬁ of the senses" (1973b.117) with a corresponding
restriction on bodily,enjoyment and seﬁéual experience._ This contrasts
with a more positive type of asceticism (towards zero on the group/grid
diagram) which simply expouses a.valuatibn c¢f human fellowship abave
material interests. This covers those groups which express a lack of
ihterestAin ﬁealth and a preférence for the simple life, She quotes
i Turnbull's mbuti pygmies as an example. The latter 'play-act! with the .
lush wealth and materialism of the héighbouring Banfus for long periods
buf always joyfully retgrn to the simplé_pleasures of forest life.

Hiséorically,the impulse of the ascetic often moved from one of
negative reaction (worid rejection) to one of positive preference for
the spiritual life.. EXamples of this fendency can be found in the life
histories 6f ascetics éuch»as Buddha and Henry David Thoreau and-inAthe

progress of the Hindu'Renouncer (though institutionalised in this case).
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The precepts of the positive ascetic often bécome accepted by tﬁe larger
sociefy and can even come to “"control the idiom of_bublic classification"
(1973v:178).

The social conditions which geherate effervescence, conversionism
and a celebration of the "good inside™ are often situations of rapid
social change during which age-old classifications, categories and ritual
forms become,ifrélevant. In this light, Douglas éxamines the conversion
-to ﬁanicheism in the fourteenth century of the Christian saint, Augustine.
The incisive nature of the latter; intellect, she decides, made adhereuce
- to the dry uncritical church doctrines of the period a virtual impoésibility.
- The Manicheans were a group who cared little for the cherished bouniaries
or institutions of the external world., They were more interested in
'Vseérching for "immediate; knowledge and discovering a direct experiential
.accegs to the divine. Manicheisﬁ embraced the anti-ritualism of the

intellectuals; in the words of chronicler Brown (1967:

"Thé Manichee did not need toAbe ordered to believe. He could

gfasp for himself fhé essence of religion, Immediacy was whatA
counted_most. His hero was Doubting Thomas, a man whose yearning
for a direct immediate contéct'with the divine secrets had not been

spurned by Christ" (Quoted P.180:1973b)

The tightly organised mianichean grdup "maintained its identity by
elaborate rituals, ruthless rejection of the bad outside and affirmation
by éymbolié'means of the purity of the group and of their innexr selves"
.(1973b:P.181). |

| _.Negatiye asceticism, in which ceiébration of self is.phrased in

terms of anti-ritualism, occurs when actual persons or groups are conceived
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to be operafing and manipulating advgrsé gocial conditions which cause

‘ material.and status deprivation. In Douglas' view, those who suffer

frum.being'treated as an "undifférentiated) insignifibant mass, will

seek to express themselves by iﬁarticulate, undifferentiated symbols"

| '(p.163). Millenarianism rejects social differentiation. Instead it

espouses the value of individual worth, humén warmth and spontaneity

and it proposes remedial programmes for'the permanent estéblishment of

thesé.‘ Appropriate eﬁamples of these tendencies can be found in

' mediaevalimillenarianism, student revolutions, and Brazilian, Indonesian,

)

and Melanasian movementé (1973b:184). The common, causal factor in each

case-was a prior social exberience of marginality, feelings of not

~ belonging, weak classification and lack of access to the ritual and

material acquisitions of:the sgper-ordinant society or central grouping.
From these considerations which explicitly deal with the dialbgue

betwéén indivi@ual/group experience and their pre-constraining sets of

classificafion;. and the outcome Qf that dialogue in history (i.e. new

- cosmologies and classifications), we turn to Boundarist views on the

~generation of e2soteric classification itself,

Mediation and the Esoteric: The Lele Pangolin

_ 1e1e social.relations are depicted by Douglas as'a series of

' categorical oppositions anq mutual interdependences between marked
groups of males and females, juniors and seniors. Lele symbolic order
~ is characteristically cut up into oppbsing categories of village and
fbreét, outsiders and insiders, above and‘below.etc. Classificaticn of
'-people is cchceptually integrated_with classificétion.of things.

The éource of Lele subSisténce is the forest. From it come f@od,

drink, medicine, clothes etc. and also the animals which are hunted for

1
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~ food, Bﬁt the fbreét is also a'source of additional-significance for
the Lele. Por, explicit in attitudes to it, and the taxonomic
_élassification 5f animals that live in it, is Lele recognition of a
supreme symbolic order, a highly esoteric, metaphysical awareness.

The animal “taxonomic schema separates animals in terms of whether
they aré of the day or the night, whether they come from above (birds,
squirrels and'ﬁonkeys) or from beloﬁ (both water and land animals), from
" the forest or thne viliage, or whether they are predatory or non-predatory
in habif. Animals which dc not conform to this rigid clagsification,

. which are crossers of boundaries (e.g. tortoises and baboons) are dgclared
inediblé and made subject to taboo. Animals close to home, é.g. village
dogs;'cats and chickens are also regarded as inedible. Some types of
animals are categorised as spirit animals, particularly those which live
'in water or in burrows. |

Qﬁe aniﬁal is siﬁgled out as a special focus for ritual activity.
This is the pangélin;-which seemingly embodies a séries of cross-cutting
cléésificatory contraditions, The‘pangolin is scaly like a fish_(below){
but it climbs trees (above); it lays eggs (reptilean) but it suckles
its young (mammalian). It is more like a human than an animal since it
gives birth to single ydung, but it is also unlike-both humans and
énimalé since it.appears fearless of attack énd shows -an apparent
willingness to -accept death when huhted.

Regarded as a particqiarly powerful source of fertility, the pangolin
is captured and killed by a carefully selected group of spirit diviners.
The ritual activities, exercises and inéantations of which are veiled in
‘a mist of secrecy. Qualification for entrance to the pangolin group of

diviners (bina luwaya) demands that thé initiate is both a father and
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fhe marriage partner of a woman who is a member of one of the village's
_founding clans. The ethnographer wés offered no folk interpretations of
- the cult ritual and was denied acéess to its activities. All Douglas '
could ascertain was that faithful performance of the rite brought about
- a gtate of well being (e.g. a high birth rate and plentiful game).

| In Douglas! first major interpretative"work, "Purity. and Danger,'

| the pangolin cult is seen as a means of in&iting its initiates to "furn
round and confront the categories in which the whole surrounding culture
has been built up and to recognise them fcr the fictive man-mcde arbitrary
creations that they are™ (1970:200). Since the paﬁgolin is such ar
accomplished crosser of boundaries it ser&es as the perfect mediator
between the endless discriminations, dualisms.and separations that
'characterise Lele 1ife-wor1d; The confrontation.with ambiguity releases
"power", which, according to Dbuglas, inspires "a profound meditation
onifhe nature of burity ané impurity and on the limitation on human
contemplation 6f existeﬁce" (1970:201), The pangolin's death is both

"a power for godd and the occasion for celebrations of cosmic atonement
and earthly renswal.

In a later paper Douglas expresses dissatisfacticn witﬁ some of these
conclusions, so, prompted by criticism from fellow Boundarists Bulmer

(19732:191-2) and Tambiah (1973a2:159) she is led to confront the .
mysteny‘of the pangolin yet again.

This time considered as a vital aspect of a Lele "theology of
mediation" (1972:32), the pangolin is construed to be logically homoldgous
.(at the level of animal classification) to an a-priori form of kinship
meaiation. Douglés explains: Eacﬁ Lele village is totally dependent on
marriégeualliances with supra-village agencies.' éo, because of the need

to maintain an extensive system of alliances, those outsiders who come in
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~.to join the'village matrilinéal set-up are treated with considerable
honour; The resultant son-in-law is honoured as a mediator, "since in:
him the system of exchange might profitably transcend all its boundari;s;
(1972:35).

The son-in;law (begetter) is also a prestigious variety of "diviner",
"~ an agent of regeneratioﬁ and healing and also the converse of the ILele
"sdrcerer"; an ignobie entity who administers sickness and death. Both
diviner and gorcerer cross the boundaries of mature and culture, thé
former in his dealings with spirit animals who ére ﬁon-predatory and water-
loving of habit, the latter through his associations with predatory animél
familiars and his abiiity to transmute himgelf into the form of an
aggressive spirit animal, the leopard. Both are opposed arbiters of
forces greater than themselves, so in yet another sense they stand as
mediators between theé Lele and the spirit world wherein lie ultimate
- sources of good and evil. |

The Lele ritual which promotes the gréatest émount of power and
fertility and thus counters danger and decay, is the slaughter of the
‘pangolin by the "begettefs". Thus, two beneficial sets of mediators arce
brought. together within one ritual framework. The cult is the greatest
source of hbnour'and the ritual killing is a source of maximum gcodness
because, according to this reinterprefation, the Lele expect to benefit -
from exéhange. The pangoiin is welcomed and "worshipped": it is like
 the kinship "outsider who walks peacefully into their camp"~(l972:36 )y
This attitude according toIbuglas; is implicit. It is of the nature of
‘a self-evideht proposition, expressing synonymity between different fields
of experience. .Froﬁ.this, and other related examples (the Karam Cassowany
and.the Hebraic pig) Douglas concludes that "the rules of mafriage with

tbeir'politicalgpenalties and_rewérds are‘to be foﬁnd imprinted upon the
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'categofiés of nature" (355.

The Causal incline, aprarent at this point in bouglas' argument,
becomes more extreme when she further tells ur that the pangolin cult '
is seen as "a means of attracting back to the village sons-in-laﬁ who
had been born in distvant parts™ (1972:35). The "secret" of the pangolin
cult‘is then its function as an institution for the acquisition of honour
and prestige. - This introduces an element of sheer tantology. Her |
: reinterpretation impresses on us the view that one set of mediators
(the éons-in-law) are seen to be both killing and eating another set.cf
mediators {the pangolins), in order to celebrate their'own social heritage
and position as mediators.

Not only does Douglas here misrepresent and de-szimplify the iocal
point of Lele ritual life but by viewing one aspeét of animal classification
as a "self-evident" extension of*politicalyexperiences determined by an
a-priori kinéhip claséifiéation she ?ntroduces a notg of methodoloéical.
dubiety. For it could equaily be said:that the same principle informs
 both sets of—claSSifiéation, animal and social, and that this principle
must accuf atAa different or deeper lével. The fact of different sets
or levels of classification being homologous or even synonymous does

~not at all indicate that an experience of one set causes apprehension 6f

the other.

An erudite criticism of exactly this point, thouéh directed towards
a different thoﬁght-context, has been made by Neédham (1970). Accopding )
to this, since "forms of élassification and modes of symbolic thought
disﬁiay very many more similarities than do the societies in which they
are found ....-. a causal interpretation,. therefore, should rather be that
where correspondencés between social apd symbolic forms are found it is
the soéial organisation which is itself an aspect of the classifiéation"

(1970: XXV-VI).
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An alternative interpretation which retutns to the insights of

" Purity aﬁd Danger" but enlarges upon them considerably, has been put
forward by Roy Willis (1975). Willis ascribes a special significance
to Douglas' earlier étatement that "Lele religion is based upon special
agsumptions abdut the inter-relatedness of humans, animals and spirits.
Each has a defined sphefe but there is intéraction between them., The
whole is régarded aé.a single system".(Ddﬁglas 1957:51 cited in Willis:38).
The pangoliﬁ, then, attracts attention because,.although it belongs'
iﬂtrinsically 50 ohe sphere (i.e. the animal) within'which it is anomaloué,
it participates ambiguously in all known spheres. Because it resembles a
water creature it cbﬁes'from a spifit domain, but'it is also a land
animal so is both animal and spirit. It has attributes of the domains
of above and below and is simultanecously aniﬁal-like and human-like.
Lastly it defies the opposition between life and death. The pangolin

- lacks a suitable category but it enclosés all known categories (human,
animal and spirit). It transcends completély the Lele "known" world and
thus sefvés as a perfect metéphor for the sécred, esoteric essence of
‘Lele society. |

During the ritﬁal, the pangolin is seen as a kingly victim. Willis

tells us that the "Lele indeed honour the dead animal, when it is being
made ready ifor ritual eating by members of the pangolin cult, hailing it
with‘the title of chief" (p.37). The pangolin nwdiatés not only the
opposed'spheres ofAvillage and forest; but also life and death., "It
expresses aiso "Lele awareness of a polarity in man% being between an
individual, conscious and competitative self and a commungl, preconscious,
c&-operatiﬁe seif" (p.38). Essential Lele characteristics Qf aséerting
integfatibn and wholeness through concepts of division and separation are

encompassed in the pangolin.
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If the centre of gravity of Lele life is the forest, a dérk realm
of unpredictable spirit§t its "disposition is none the less an impartial
reflection of man's secret cormunal being" (38). ihe pangolin, a crea£ure
of the forest, and the pangolin rite aré the ILele's "most explicit
expression of this pervasive ethos of ultimate oneness" (Willic 1975:38).
The pangolin encapsulates not just Lele society but its inner,
undifférentiated life., It repfesents a transcendent unity, an aspect
. further évidenced by %the reverence aﬁd awe with which the forest - the
home of the pangolin - is regarded. Significant of man's esoteric essence,

little wonder that its sacsifice and consumption is guarded with secrecy.

Commentary

Boundarist explorations into "implicit knowlédgeﬁ combine two basic
fields of theoretical enqgiry, which are firstly, the sociologism of
Durkheim’and'secondlylthe structuralism of Levi-Strauss. Boundarism has,
however, remained truelto neither, sd is subject to criticisms from both
- sides of the fence. |

The concept of anomaly whiéh occupies such a central positi&n in
:boundariSt terminology has very recently been relegated to the statﬁs of
an énachronism pyAboth Sperber (1976:503) and Needham (1976:128). Quite‘
simply, there are no anomalies, only animals attributed special "status"

(Sperber), or only when people, and not classificatory systems, feel a

need to‘generate them (Needham). Douglas' causal notions of category
confusion leading to the gut response of "danger" have also been
invalidéted,'éince, as Needham points out, "danger" is a category in its
"own right and is equally in demand of<ﬁcritical revision" (p.128). .Strangely
Sperber seems to have dccepted the causal incline of Douglas' argument, and

praises it fof its dontribution towards a "refinement .... of Durkheimien

t
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sociolbgy of knowledge"'(é.SOZ). Needham, however, reiterates the
disaffection with this line of enquiry which he expressed earlier against
Durkheim and Mauss (p.127).

-For our purposes, the causal and functional elements in boundarism
are its specific weaknesses. As'Willis has succinctly'demonstrated, the
"implicit meaning" and "purpose" of an institution need have notning to
do with its utilitarian value or mechanistic genesis, however fancifully
~imputed. Willis' exposition of the pangolin cult shows that its meaning
and vurpose are specifically metaphysical, a fact which would probably

come as no surprise tb a Lele but which seemingly requires.to be
| persistently drummed into the heads of maﬁy empiricist sceptical
séciologisté.

Douglas' 'Natural Symbols' (1973b) argument,'although again more
Aénalytic fhan synthetic, seems, for two reasons, more useful. These are:
(a) Precisely because it émphasises the "appropriateness" of religious |
innovations. Context will always make:its mark on any nascent ecstatic
- venture and ﬁ#st be cﬁnsidered in éddition to/typological, ethical and

Astrucfural investigations . To say thdat context causes ecstasy is a
-different, highly questionable and perhaps unverifiable sort of proposition.
'Ultimately, contextual consiaerations could only hope to show what *typet!

. of ecstatic exberience and what ‘form' of movément would be most likely

to arise and be meaningful in any given situation.(b)ihréxperiehtial-
4detefminist hypothesis is valid in that if does ﬁot trace causal links-
between different levels or areas of classification, but establisﬁes that
(individual) revisioqs in attitude towérds the sacred and the eéstatic are
a product of. a sogial reality filtered simultaneously by both experience

and clagsification.

Otherwise, boundarists have successfully established that mysticism
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" and esotericism are features of boundaries and areas of ambiguity, and are

generaliy.perceived és both powerful and dangerous. This reflects not
~only upon the position of the mysticAand ecstétic within many'systems of
classification as an "outsider" or "mediator" but also the ambiguous,
opaque form takén by mystical semantics in general.

Also, Douglas! insistence on the arpropriateness of the physical
body as an.agent for'metaphor and analogy'points to one other possible
type of investigation in the esoterip field -~ that of tﬁe symbolic usage
'of the body.' This éspecially, since diverse cultures'display a remarkablé
symmetry in the use of body and sexual imagery as a means of expressing
mystical ideas, concepts and experiences (cf. Leach, 1976:74 and Eliade,
1968:Ch.VIII). '

Having said this it seems pertinent, by way of a final consideration,
to refer again to the phenomenon of the pangolin. In her final inter:
-pretatién Douglas argues that the pangolin cult has a utilitarian funqtion,
'_its purpose is primarily one of attracting Eutsiders to the Lele village.
Willis, in contrast,'suggests a framework for considering the pangolin
célt as a mode for contemplating an inner Lele mystery. The cult then
has a metaphysical rather than utilitarian purpose. But Willis also brings
to our‘atteﬁtion the conceptual principles which underlie the choice of
. the pangolin as the animal to be revered and sacrificed. PFirstly, the .

pangolin is chosen to represent Lele integration because it transcends the

Iele knéwn world. Secondly%its rituai death énd ceremonial ingestion is.a
répresentation of, and the occasion‘for, Lele transcendence of that known
world.. Since we.are here dealing with implicit ways of conceptualising,
Structﬁring and.expfessing the element of mysticism in social life, Willis'
insights demand a further look at anthropology's "black box" (Ardeper 1973:6)

"i.e. the human mind.



'3,  THE DIALECTICAL

The use of dialectical principles in anthronology was largely
inﬁugurated, again, by Levi-Strauss. His mode of analysing myths; viz.
thé cdnstruction of antinomies, followed progressively by their mediation
and subsequent resolution, is ciearly dialectical. However tﬁe nature of
myths‘is such that»the dialectical methodology he employs is characterist-
ically synchfonic and cyclical, Buﬁ Levi-Stfauss is not unaware of the
.essentially diachronic, processual character of dialectics, and has
advocated fheir introduction into different areas of ethnographic enquiry.
For example, in connection with the famous'debate concerning the hypothesized
relationship between modes of classification and their outcome in everyday

life, he has this to say:

"..;.f this writer has.tried:to establish that the relationship
between terminplogy and attitudes is of a dialectical nature ...

- the rules of behaviour concerniﬁg affines result from an attempt

" to overcome contradictions in the field of terminology and merriage
rules; the functional unwedging wﬁich is bound to exist between
the two orders causes changes in terminology; and these, in tﬁrn,

call for new behaviour patterns and so on indefinitely"™ (1972a:310-11).

~ A similar viewpoint has been put forward by Berger (1973) who sées
.the dialectic as a useful resolution, or overdetermination, of the opposition

between idealist and realist interpretations of social life. ' Berger

maintains that:

"The two statements, that society is fhe product of man and that -

man is the product of éociety, are -not contradictory., They rather




- reflect the inherently dialectical character of the societal

phenomenon" (1973:13).

The three steps by which man (a) extermalises his experiences,
(b) objectifies fhem in cultural forms and (c¢) internalises these forms
during subsequent socialisation, constitute, according to Berger, the
nfundamental dialectical procass of society" (13-14).

Atﬂthis jﬁnctﬁre? it seems appropriate to briefly outline the
'original meaning and éhilosophical history of dialectics. According to
" Russel (1961:704-5) Heéels dialectic is a triadic logical device based
-upon and proceeding from, a law of contradiction which conceives of
reality aa being contradictory in'itself. This standpoint, explicitly
opposed to the traditional Aristotlian law of non-contradiction maintains
fhat a 'thing* coﬁtains its own negation. The dynamic which arises out
of this con1radlctlon generates a resolution, a synthes1s which in {tumn -
possesses both its own essence and a negatlon of that essence, Dialiectical
| 1ogic can usefully be thought of as a dynamic philosophy of "becoming"
as eppesed to a static philosophy of "being".

Comprehension.of an object or construct iuvolves a total knowledge
-of both what that ebject or construct is and also its future botential.
(e g. a seed is’ potentlally plant etc.). | Thus'the dialectiician must
asplre to knowledge of the whole (i.e. its entire range of interactibns)
and also, as Bender points out, the "perticular relations pertaining among
all the parts of the whole in regard to the object in questlon" (1972:2-3).

Conflated with Hegel's holism was a spirit of idealism: he held that
oﬁjécts are “constituted through consciousness'S self-projection; their
complete essence is a result of man's appropriafion of them through the

act of "knowing". Furthef, Hegel's idealism was tinged with mysticism;
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' he conceived of man's spirit as the ontological entity par excellence

and saw if as being involved in a constant process of r=appropriation
towards a goal of "absolute knowledgé". The dialectic is then a logical
device for depicting this process and hence man's moves forward in history
toward; this hybothesized state of fulfilment.

Idealism, mysticisﬁ and holism in Hegel's philosophy can be traced,

and found to be fused, in notions such as:

"The whole is called the absolute", "The absolute is spiritual".
"Spirit is the only reality and its thought is reflected into itself

by self consciousness" (transcriptions from Russell 1961:705).

Kafl Marx's interpretafion.of Hegel's views of spirit as the
generative motive force in history is well mown. His-subsequent inversion
of Hegel's dialeétic has also received much attention in anthropology
- (cf. Ardener 1971;463 and Murphy 1971:85-6). So elucidétion is unnecessary.
Our interest heire is to focus on Levi-Straﬁss' position in this debate.

On the one hand; Levi-Strauss denies accusations that he is an
idealist. He maintains that social.iife and man'é relations to nature
'ére not "a projection or even a result of a:conééptual game taking place
in the ming® (1972b5130)- But on the other hand he als; differentiates
himself from thg alfernative Marxist position which holds that thought ié
reducible to economic relations. The solution lies in the fact that, as
Burridge points out (1967:93), Levi-SErauss parfakes of and amalgamates
both pbintsAof view; This is done through his own conceptual schema, his
"dialectip of Superstrucfures" (131) which he conceives of as a mediator
befween mind and préctice (130). This is an interpretative model of
structures which are both ;in here‘ and ‘out there! (ventities which are

both empirical and intelligible". Levi-Strauss 1972b:130). The dialectic
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is, for Levi-stranss, dependent«bothAupnn mattér (social relations) and
mind (cognitive processes and psychological states). Mind and matter are
"iiseparable and their opposition prodnces the forms of social life™
(Murphy on Levi-Strauss, 1971:155). Dialectiés make materialism and
| ;idealismApart of a new wholg.

However, it should be noted that statenents like these by Jevi-Strauss,
Berger and latterly, Mnrnhy, perhaps only contribute towards an invalidation‘
of the usefuiness of the dialectic in specific cases. To see the dialentic
as the penultimate resolution of all disparities between ideology and
actuality (in social life) and between idealism and materialism (in
philosophical thepry) is té attribute to it an element of finality, an
invariance which: militates againsf the construction of hypotheses. In.
contrast to this, we feei that the value of the dialectic can ultimately

only be judged by its usefulness.

Dialectics in Esotericism

| In works devoted specifically to fhe énalysis of unusual forms of
mysticism, the Hegelian dialectic has often been found heuristically
ruseful. There are a variéty of reasons for this, some of which have been
-outlined by Burridge in his seminal exegesis of millenarianism. These can

be reformulated and summarised thus: -

(a) A Hegellan explanation, because it admits the operatlon of

a transcendent power, takes full account of the specifically mystlcal
| character of mlllinarianism, i.e. the latters emphasis upon divine

reveiation, supernaturalism and the inculcation of ecstasy. |

(b) The anpropriateness of the dialectic lies in its innate fusion
fbffthe mystical and thé rational, Hence, explanation is in "terms

of éategories which comprehend the rationalisations of both the




anthropologist and the people he is studying" (1969:136). -
(¢) By diéregarding any notion of 'ifrationality' the Hegelian
approéch minimises the specificity and distinctiveness of
millenarianism and introduces into the latter category a wide
range of associated sets of behaviour hitherto regarded as
distinct}such as utopianism, Marxism and even pgychoénalysis.
(d) The Hegelian approach contains the realisation thaf'both the
overt politico-economic orientations of millenarianism and the
frequent outbreaks_of ecstasy are only the tip of the iceberg,
'only epiphenomena, singular manifestations of a more all-
encompassing existential problem. Dialectical 'becoming' views
 the miilenium as one in a series bf many historically transcendent
resolutions-of'the contradictions and problems of alienation which
are persistently manifest, to a greater or leséer degree, in mest

human situations.

‘We shall now examine the contributions towards the anthropology of

religion of the two major theorists who employ the dialectic, as a tool

of analysis. These are: (a) Kenelm Burridge (1969) and (b) Victor

Turner (1974).

The Generation of the Esoteric (a) Bufridge

Millenarian movements embody a dialectical process which Burridge
depicts in the formula "Rules - No Rules - New Rules". According to this,

the social conditions'which‘trigger off a particular phase of existential

-disenchantment spawn the abandonment of "0ld Rules" (ethics, laws,

obligations, traditions and~Gods). The millenarian group enters into




~a phase of "no rules" during which antistructural behéviour (e.g.
ecstasy) is invoked, old boundaries are crossed and taboos such as
incest are purposéfully violated. The programme for the state of ™o
ruleé" is the millenial vision, fhe new heaven, apocalypse or second
4'coming. But the new heaven as expressed in, and emergent from ecstasy
and possession is also a fevitalized world view and a étaté of mind.
Alsc, contained within the new heaven are directions for a new, more
appropriate state'of‘things, a re~synthesised programme for the future,
(ﬁew rules), Further, these sets of "nc ruies and new rules meet in the
prophet who initiates thé one whilst advocgting the other"(ibid:66).

The third phase is not.just a synthesis of the preceding phases;
it contains the additional element-of redemption - the promise of a
new life (new earth). Reaemptipn is realised during possession and
trance, and is metaphorically celebrated in sexuél orgies and rituél
incegt which represént an earthly counterparﬁ of regeneration through
ecstasy, and ecstasy through regeneration.

-Millenarianism is invariably triggered off by situations in which
"men becoﬁe aware of a power which they cannot understand, which curvent
assumptions cannot explaih or validate"™ (1969:150). One type of
millenialist response attempts to ¢apture that power, énd, by extending
comprehénsion of it, eases the situation., Burridge cites the Brahman/ .
Kshatriya relationship as one example of this (c¢f. P.150-3). Both
' categories of this relétionship share tradifional agssumptions about power
but one éategory has acc;ss to the reﬁardS'arising out of adherencé to
these assumptioﬁs while the4other does not. The Kshatriya, déspite
possessing a great deal of tempofal poﬁer,Ais denied access to the greater,

more prestigeous, power contained in Brahmanhood and the enactment of
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rituel sacrifices,which is the privilege of the Brahman. Occasionally
in history, the geop between the two categories has widened aﬁd the
KshatriYa has risen to challengeAthe 0ld set of assumptions. Thus a
third element, the prophet or guru is generated. He redresses the baiance
ahd'promises redemption for the deprived group.

The amount or quota of "power" flowirg_from one~groub to tie ovher
is conceivably dependent upon the width of the gap between the two factions.
This ﬁidth has varied iﬁ history. At times it has become acute, so that

very 'powerful' prophets have emerged, such as Gsutama Buddha and

Mahavira Jain, who have captured the imagination of people from both

camps,
According to Burridgée, Buddhism ﬁas a resolution of & taxing

contradiction between Hindu ideas and empirical realities in a specific

historical context. It can thus be said, in a sense, that Hinduism

generated Buddhism, a consideration that perhaps complements the viewpoint

of Dumont, which.we discussed earlier (P.8S). This fact also explains

' the antinomianism found in much of the Buddhisi legacy, as expressed,
'for example, in inversions of Brahmanic practices (e.g. the Buddhﬂsts

'medltate on obJects of death, regarding them as sources of r1tua1 power,

whereas the Brahmans view objects of death as sources of 'impurity' and

danger).

Burridge emphas1ses the synthetlc nature and unificatory power of

the prophet. Brahmans defer to the prophet or guru because the latiter

embodies, and therefore, transcends, opposed sets of relations such as

those of superlor to 1nfer10r, ruler to ruled, pure to impure. By

: 51gn1fy1ng and eIICItlng the "one and the many" the g ru resolves not.

only the empirical contradlctlons occurring between classes of men but
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also the existential contradiction betwéen man .and divinity, known and
unknown.

‘This synthetic quaiity also explains the singularly ambiguous social
poéition of the guru or renouncef. In spite of the fact that he ié set
'apart (thus signifying distance) since the world of men is, unlike his
.world, hierarchical, contradictory and divided, his teachings are in
essence accepted and adopted by men (thus signifying closeness). He is
élso revered as the mouthpiece of the highest possible power (thus
signifying high position) yet he himself leads a lowly life and professes
extreﬁe humility (thus éignifying loﬁ posi?ion).

Burridge concludes byiintroducing his dialectical hypothesis into
the'anélytically-troublesome Melanésiah situation, The relationship
between the native and tﬁe coloniél is then a variation of the relationgchin
between the Kshatriya énd fhe Brahman, However,.the debate for 'péwer'
.«in tﬂe Melanasign sitvation is eipressed through a material. (e.g. money
'and cargo) rather than a purely reliéious medium. But the 'power' itself
is of a ritual and not material nature; Finally, as in the Indian example,
the continued assymetry which underlies the Melanasian situation ani the
-deniél to one group of access to sources of ritual power and its rewards
is responsible for generating renewed syntheses and, henc?, the appearance

of new prophets.

. The Generation of the Esoteric (b) Turner

Victor Turner's dialectic deriveé from Van Gennep's insight into the
nature of symbolic forms in ritual processes. According to the origihal
Van Gennep schema, a ritual has three phases: (a) separation (from

structured activity) - (b) margin (liminality, complete freedom from
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structure) and (c) aggregation (reincorporation into qualitatively
increased structure). Initially, this was intendéd to be a‘hypothesis

‘ fexr one particular ritual process - the fite of passage. But in Turne;'s
hands it is objectified and utiiised to explain a wider range of symbolic
| " phenomena, eventuaily becoming a mctaphor for society itself.

In Turner's dialectic (thesgis = structﬁre or societas, antithesis =
antistructure or communitas, synthésis = gsocietas. or universitas)

Van Gennep's concept-of 'separation!, is reduced to the ievel of a
bounding.mechanism which becomes manifést between antithetical phases
of structure and communitas. By 'étructure', Turner means a society's
set of inherited institutibnalised norms, its kinship positions, roies
and status regulations.

Often built into thé socigi structure of many societies are periods,
phases or even institutions of antistructure. This is communitas ﬁhich
emerées, according to Turner, "where social structure is not" (1974:113).
Usually involving status and role inversions, communitas is characterised
'by Behaviour which expresses some forﬁ of temporary freedom from constraint,
such as participation in states of ecétasy. Communitas is emotive and
vraffective: it exhibits a totally existential quality, diametrically
opposed to the esgentially cognitive nature of structure and social
classification, .It is the celebration of a generic bond between humans

‘which cuts across and transcends their structural bonds.

"Communitas breaks in through the interstices of structure in
liminality; at the edges of structure,. in marginality; and from

beneath structure, in inferiority™ (Turner, 1974:115).
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Prophets and shamaﬁs, modern day artists, poets and philosophers
are all both symptoms of communitas and agents of'it. Out of the
dizlogue between communitas and structure a new synthesis emerges in
which either old classifications.and structures are revitalised (as
"in‘rites of passage) or new values, classificafions and normative codes
are realised (especially in changing socialAéituations);

The transpersonal states or divinities contacted during periods of
communitas act as an ultimate agency of validation for the new normative
codes. Communitas in “Coid societies" (Levi-Strauss 1967:47) rejuvinates
society and the relationéhips between its mémbers. Hence, it comes into
play during life-crisis stages - periods of classificatory disarray, when
transitions between roles are takiﬁg place; or dgring periods of disaétér,
economic haraship, exploifation? oppression or physical illness -~ when

traditional modes of understanding are rendered uncertain.

. fﬁrner uses Dimock's (1966) ethnography of the Sahajiya (or Vaisnavas)
movement in Bengal to iliustrate communitas in action., Vaisnavism was one
éspeét of the larger Bhakti devotional'movement that swept across India.
from the fourteenth to the seventeenth centuries. By itself it was
nlargely the constrﬁction of the prophet Caitanya, a sort of Bengali
St. Francis, who.eétablished a system of worship which accorded special

attention to "images and identifications". Caitanya esotericised aspects

-of the Bhagavad Gita - the traditional Hindu text which featured the
'vyouthful development of Krishna (of whom Caitanya was considered an "avatar"
or incarnation) - and metaphorically feproduced these aspects in ritual -

dramés. Thus the central rite of the Vaisnavas consisted of:

"an elaboréte and protracted series of liturgical actions,

interspersed with the repetitative recitation of Mantras which
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culminated in the art of sexual intercourse between fully
initiated devotees of the cult, a man and a woman who simulated

in their behaviour the love-making of Krisna and Radh-" (Turner

1974:145),

This ritual intercourse was a sacrament, "an outward and visible
sign of én,inward and'épiritual grace" (Turner: 145). Turner opposes
- this form of-iilicit But divine love to the marital love of normal Bengéli
sqciefy. He sees it as the expressed inverse of socigtal classificatory
notions and as such is symptomatic of comﬁunitas.

Caitanyas practical contribution to the movement he inspired was
small. He introduced a selection of-ascetic practices and advocated
iﬁtensivé meditation and subordinaﬁion to established gurus. He himself
led a humble life and rarely'indulged in theology, unlike his immediate
followers;'the Gosvamins'who founded soiid asrama - institutions for
the éonsideration. teaching and practice of Vaisnavism. |

'in.time, the sect divided into low caste or castless ascetics
(the avadhitas) and the predominantly high caste advaitas. The avadhitas
retéined the Bhakti emphasié viz. salvation through devotion, whereas
the advaitas reverted to Brahmanic precepts such as mukti (i.e. release
from the cycle of rebirth) and ggxé (the belief that external reality is

.an illusion). The advaitas advocated transcendence through gnosis -

" knowledge of the single reality known.as atman-Brahman.

Turner sees the bifurcation of spontaneous and rigid mysticism that
developed in Vaisnavism»as indicative of differentiation~within the
qommunitariah imilieus, A differentiation mediated by contekt and situational
necessity. By this, the leadérs of the two groups, Nityananda and Advéita;

wrepresented respectively the principles of "normative communitas" and




' "stfucture" at the level of group organisaﬁion" (Turner, 1974:149).

In relation to Turner's discussion it could bé posited that

| dichotomisatiﬁn in the sect made available two different types of

esotericism for two different kindé of worshipﬁer; (a) a gnosticism for

| "educated Brahmins who could afford to secrete themselves away in ashrams
.and denigrate reality as a "disaster area"{A(b) a devotionalism for less

privileged and World~dependent groups. By this the world was not negated.

Instead a series of "téﬁporary separafions" were offered and these took

the form of festivals, ritual invocations and trance-inducing dances.

Esotericism at Esalen

Regina Hollcoman, in her recent analysis of ﬁhe Esalen institute iﬁ'.
cqntemporary California (1974){ has enlarged upon aspects of Turner's
thesis to include an understanding of the bio-embtive subjective
-_expériences cogsequent upon involvement in trance-oriented but objectified

.fitual‘abtivitigs. This aspect, éhé feels, is indicated by Turner in
vhiS'hotion of comhunitaé, but is not adequately explored. In her own
" words, her analysis deals with "a hypothesized relationship between ritual
-process as a group level phenomenon, the mobilisation of individuel affect‘
in what Maslow~(l970:0ﬁ.3) terms "peak" (ecstatic) and-"nadir" experiences;
and the inductioﬁ of major shifts in-the psychic configurations of
individuals (change in worldview)" (Holloman, 1§74:265).

' Esalen as an institution is one part of the Pan-American "human
potential™ or "encounter" movement which streses the efficacy of small
group experience in individual, ps&chological growth and development.

- Esalen advocates major changes in western life-style sysfems, and advances’
a'syntﬁesis of principles,'practices and methodologies gleaned from

esoteric traditions such as Yoga, Zen,Sufism and Gestalt or Langian
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psychology; One set of techniques particularly favoured was extracted

: S S
ffom the "Afica" system devised by Chilean,Oscar ichazo. (For details of
lavter, c¢f. Lilly and Haft in Tart 1975. p.329+). According to this,
meditation and relaxation exerciées_were'combined in an effort to
“maximise the partiéipanté self-development.

Participants in Esalen activities (espécially the "five day workshoﬁ)
were involved in a series of assymetrical relations with group leaders
Whvorganised the "training" sessions.. However, despite the transmission
of knowledge and techniques through relationships of instructor/instructed
and knower/non knower, great emphasis was laid upon individual development
or "self-discovery".' This state of "self discovery", it was believed,
would lead not to an enhanced awareness of indiviQual uniqueness, but ﬁo:

a selfless state of "ﬁutﬁal respect, care énd feeling".

~The liminal nature of life in Esalen was apbarent through,(a)'separation
and_iséiation: a break from societal cognitive patterms, routines and: .
urban lifestyles, (b) levelling: participants (neophytes) were of anb
équai non-differentiated standing, (c)'norm suspension and inversion:
constraints of the 'normal' type, such as taboos on nudity and on thc
 expression of emotions, were discouraged in favour of spontaneous behaviour
and (d) communitas: the expression of intimacy, the development of generid
social bonds between group members. |

In theory, involvement in Esalen encouiraged. both a revitalisation of

..bpdy and mind and a reorientation in the élassification of self in regards
jto nature, to others, and to other worlds or other selves. -
"The resynthesis invoked was oriented fowards therapy for thel
"’individual, the betterment of his outlook on the world and also .towards

| éltering ﬁis state ofAmind4éltogether-- an operation which Holloman refers

to as a "ritual opening of the psyche" (276). The individual is in fact
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directed.towards world-transcendence, aﬁd it is this aspect which gives
’rise'to betterment and has a regenerative effect.A Holloman lists the
forms of transcendence, which Esalen rituals were orientated towards
inducing, as disturbances in pefception, audio-visual hallucinations,
' " emotive arousals aﬁd 'trance'_experience.

Holloman's microlevel analysis concludss with an affirmation of
the priority of social processes in the enactment of major shifts in
psychic configuration. According to this the Esalen workshop apbears
as a kind of dialectically operative ritual whose'"goal is psychological
transformation and whosé means are the mobilisation of autonomic as well
as cognitive processes by cultural techniques which manipulate context

and interpersonal interaction" (276).-

Commentary

'Our assessment of the limitations of the dialectic as a theoretical
device has alresdy been sutlined (cf. ps1l4). Our purbose here will
.thefefore be to contrast and evaluate'its ﬁsage by the sarious theofisﬁs
referred to above and, in doing so, delimit the extent of their cont?ibution
-towards a comprehension of the esoteric.

AIn c¢riticism of Turner's dialectical methodology, it could bs said
that he overplays the spontaneous and_antithetical nature of the state of
being he refers to as "communitas". By oprosing communitas to the
cognitively ordered classifications and structured relationships of
the wider society, he in fact ﬁegates the high incidence of conceptual
classification'and social structuring that occurs within the commuritarian
milieu. Also by then maintaining that structure develops in time as a
response fo "material and drganisational needs" (1974:116) he rejects the

pdssibility of "structure" being intrinsic to communitas itself; Further




to explain this adaptive process, Turﬁéf is forced to introduce another
dialectic, that between "immediacy and mediacy",. Communitas therefore,
alvays points towards societas. Turner's "synthesis" can only be read;
in the final analysis, as a reneﬁed or revitalised social structure.
Contrary to tﬁis view, many groups for whose behaviour the term
"communitas" would be an apt description,'eﬁbody rules, classifications
and structures which distinctly poin% away from and usually involve a
tétal transcendence of society as such, Within the terms of reference
of these groups, congiderations of society or of structure as ends in
themselves are infréqueﬁt. Any social change that does take place és a
result of tpeir activities is an arbitrary product of, and not a directive,
or motivation for, communitarian outbursts. Théir purpose is performaﬁi#e,
immediate, and small in écope rather than.expressive and wide-ranging, |
Notable examples of this can be found in the hermeneutics of 29512
asce£icism, as described by Eliade (1968:90), within which the yogic
" neophyte is thought to bé involved in a "likeration C@hicé} amounts to
én aétual surpassing of the human condition" (90). MNoreover the mystic
path itself, the "ontological mutation through the experience of desth
Aand résurrection"(90) is clearly a classification of yogic endeavours
(structured through the medium of language), and is based presumably upon
some prior yogic experience. This aléo applies to the 'ritual Jjourney'
undergone by the tribal shaman, whose reported progress through stages of
. death and rebirth, and flights ihto the overworld and underworld, reppesents
a culturally éppropriate cqmmunicatioﬁ of Shaménic realities through pre-
constraining classificatory, conceptual and perceptual modes. The ascétics
path to transcendeﬁce and the Shamans arousal to ecstasy both involve
subordinaéion to elgborate foutines, highly structured activities and

pre-ordained regulations (Eliade 1968.Ch.V). The apparent social
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organisations, or structures of both accord more with the logic of the

esoteric raison d'etre - the orientation towards transcendence - than

with adaptive needs mediated by éxtraneous factors. Though clearly the
esoteric group can never be contextually or adaptively inappropriate.

These things considered it can be fairly said, then} that in both

_shamanic and yogic contexts, and probably in others, "antistructure" is
heavily structured.

The functioﬁ that yogis and shamans'perform in the wider society_
is yet another and separate question. We know from Dumont (1970) that
the thought of Indian renouncers has largely shaped Indian society as we
know it. Also, from Eliade, we know that the shaman in his respective
milieu, plays é similarly paradigmétié role, But to see a functional -
direcfion embodied in thé essence of'ccﬁmunitas,.as Turner does, is’
perhgps unnecessary.

This criticism»also'applies to the nﬁmeroﬁs other studies which,
like_Turner's, consider the relationship between structure and communitag
to be a dialectical one. Studies such as Musgrove's (1975) on 'counter-
.culture' which pronounces upon the usefulness of a Rietzchean opposition
_between Appolonian and Dionysiac thought forms (order and ecstasy).and
argueé for their subsequent synthesis (Musgrove 1975:15-17). Musgrove's
-férmulétion is in fact baéed upon Mannheim's celebrated dialectic between
.society and utopia (cf. Mannheim 1960:190), Ultimately, such functionalist
“gociologisms constrain the possibilities of Hegel's dialectic, leaving it
‘enchained, as it were,'firmly in the fealms of cause and effect.

To state what something does, in terms of its eventual outcome aﬁd
historical consequences, is not to state what it is. Following Dumont's

example (1972, Ch.3), it seems éafér to'posit that communitas and societas:
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are merely opposed setfs of classificatién, one of wﬁich perceives order,
truth and reality to cohere at the generic level,lthe bther at the level
of structure, laws, rules and norms. |

If Tufher_sees synthesis aé cohering eventually in society, Burridge,
| “in cuntrast, sees aialectical synthesié as emergent in, but retained by
the loci and agents of communitas. Burridgé's version of commusnitas,
his "no rules",.is indivisably representative of both the abeyance of
old classifications and the insemination of new and inspired classificatiun
(i.e. the new heaven), emefgent from which are new obligaticns and new
rules_oriented primarily at maintaining these new visions of ordef, or
in Burridge's own wofds "mérging the "new-earth" into the "new heaven"
(1969:163).

" This phase of 'no rﬁles" during which the millenary heaven is first
depicted is the area in whiph real Hegelian synthesing takes place; in
which.revelations are manifest, ecstasies are invoked, old orders are
rejected and repewal is.metaphorically celebrated. The difficulties which
obtéin to any attenpts to separate dedisively the positive and negativg
alternations that constitute the dialectic is evident in the fact trat
‘"no rules and new ruies meet4in the prophet who initiates the one whilst
advocating the other" (Burridge 1969:166 )

| In the Esalen example the “new rules" are orientated not towards the
maintenance of a newly revealed system of crder but to the acquisition of
a sustained experience of transéendentvorder. Thus Esalen's communitgs
is not just a framework ahfitheticalAto American societés but a set of
classifications in itsbown right, based upon beliefs in an alternative

reality which canvbe secured through an "opening of the psyche" (276).
The ™o rules" of Esalen are, paradoxically, modes of actualising transcend-

ence.
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‘ Dialectics in anthropology représent a somewhat ambiguous phenomenon,
in that they have been rarely criticised. There are perhaps two explanations
for this: firstly, the dialéctic possesses the laudible attributes of.
combining form (the construction and negation of oppositions) and content
(whether economic (Marx), ideological (Hegel) or ecohomic-ideological
(Althusser ) and also synchrony and diachrony. It is an all-embracing,

_ if.rather vagué, formulation, Secondly, the close association between

- 'radicalism' and ‘empiricism' in anthropological circles permits a
paradoxical situation wnereby, despite its holistic presuppositions, the
dialectié escapeé criticisw from those who would normally contend any
deviation from an 'atomistic3 individual o; empirical position,

- Burridge's use of the dialectic incorporates not only rank idealism

but'also a blatant spirit of mysticism. However commentaries from
_empiricisf quarters ha&e béen remérkably placid. Brian Wilson, foxr
example, who in his méssive "magic and'the millenium "(1975) insists
throughout on economié_exploitation éna-psychological disorientation as

" the prime causes of religious‘effervescence, nevertheless praises the
synthetic nature of Burridge's Work and apnlauds its value as a égeneral
explanation of (Eillenariai) behaviour" (1975:2n)., Aneother radical;
Marvin Harris (1974), who has élso ccnSidéredAmillenarianism at length
(cf; earlier Ch.Ii) makes his point by ignoring Burridge's work altogether.

The explanatory value of the dialectic is hotly contested in

philosophical and psychological fields of enquiry. Although its usage is
favoured by phenomenologists such as Berger (1973) and existentialists
such as Sartre (1960) it has been deemed "illogiéal" and "irrational" by
.indolagists such as Staal (Staal-l975¥60).

- The dialectic cannot eaéily be falsified. Objections to it on fhese

grounds”have nof beén helped by notables such as Piaget who reifies it
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considerably by arguing thét'it»is analégous to processés in the physical
world such as genetic interactions or the spiralling effect in biological
growth. (Praget 1971:125). Interestingly, Piaget also construes the
dialectic to be the methodologiéal device par excellence, by vhich

o "gtructuralism" (i;e. the study of structures as systems of relations)
becomes "constructivism" (i.e. the study of structures as systems of
transformations).

| Complements to this latter metaphysic can be located in Levi-Strauss:®
later work., In contending that dialecticai reasoning is "scmething
additional in analytic feason(ing)" (1972b:246), Levi-Strauss holds that
the analytic dissection of a phenomena can only be followed by a subsequent

synthetic re-constitution of the whole phenomenon. Hence:

"In my view dialectical reason igc always constitutive: it is the
- bridge, forever extended and improved, which analytical reason

throws out over an'abyss“ (Levi-Strauss 1972:246).

'Commenting on Sartre's (1960) distincfion between dialectical and
analytical forms of reaéon, Levi-Strauss insists that the differenc:c
A‘bétween the two "rests oﬁly on the temporary gap separating analytiical
reason from the understanding of 1life" (246). Dialectical reason is
only analytical reason taken one étep further, i.e, %*roused to action,
tensed by its own efforts to transcend itself"™ (246).

Levi-Strauss, then, rests his case on the seemingly transcendent
quality of dialectical reason, It ié, he says, "the necessary condition
for (anaiyses) to venture to undertake the resolutions of the human into
the non human" (1972b:246). 1In this,'we are immediafely reminded of Hegel,
-who,vés ﬁﬁséell~(1961) has'pointed out, was-convinced that reason reality,
aﬁd spirit ﬁere coterminous. So also, in Levi-strauss, reason, under the

“cover of dialectical analysis, becomes esotericised.
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4. . SUMMARY AND CONCLUSIONS

- On methodologlcal grounds, we feel that the flrst of the three
theoretlcal modes considered above, i.e, the structuralist, is the most

rigorous and useful., It providés us with a coherent and consistent

- . metalanguage for surveying and discussing a variety of different: -

esoteric forms and settings. 4It also opensAus to an awareness of
similarities in the structural organisatioﬁ of esotericism in different
contexts. |

The boundarist argument is consideravly weakened by Douglas!
cccasional attempts to reduce consciousness to social relations (i.e. in
the Pangblin case). Her pangolip materialifares better in the hands of
Willis (1975), whose analysis indicates that Léle apprehensions and treat-
ment of the pangolin are not determined by sociai relations but are in
fact a means of bringing about a transcendence of those relations,’

‘As a methodology, the éialectical approach is both vague and all-
' encbmpéssing, But its édﬁocates, particularly Burridge, offer interesting
interpretafive insights which mostly tend to 'illuminate' the meaning
(i.es the social and 1deat10nal significance) of religious enthusiasm
‘rather than account for itc social origins.

Our separation of these three fields of enquiry is pufely heuristic.
They are all "structural"‘to a degree_and are all intuitive developments
of trains of thought first exploited coherently in anthropology by
- Levi-Strauss. Considered together, they complement one another extensively.
Ultimately, all three are attempts to arrive at the meaning of social
phenomena, -and there is often a marked consensus in the types of meaning
'whi¢h they uncover,

.The work of Burridge, Willis, Huxley and occasionally, Turner, often

serves to reconstitute the metaphysical in areas in which its primacy
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has come to be dbuﬁted. For in the work of the new formalists there is
an implicit denial of the ethnoéentric mechanistic formulations so belpved.
of the.positivists discussed iii the previous section (Ch.II B).

However, it seems that the deeper formaliém penetrates into the
infrastructurés or the metaphysical, the more the logical and vinary
bases of the latter begin to disapbear; the analyst inevifably comes
face to face with the ineffable., This becomes clear in the work of
- Burridge, who puts forward the suggeétion that it is really the
"dontemplation and accommodation of the idea of the singular which zould
be said to be at the roots of civilised l;fe" (1967:113). This is not
Jjust a étatement of faith. Burridge is adding acuity to an insight.Which
has a long history in a certain section of anthropological theory. We
are reminded of Hocart (1970 & 1973) who thought that religion and the
.celebrations of life were»fhe foéi of all social endeavour, government
~and ritual practices.' We are also reminded of Levi Bruhl (1949) who,
throughout his life, remained convinéed that the characteristic feature
' of-'primifive' thought was its foundation in an essentially mystical
reality (i.e. "the sentiment of.the preéence, and often the action, of
an invisible power ... a reality other than the reality given by thé
actual éircumstances", Precis by Needham, 1972:165). Even today, this
metaphysical tradition in anthropology has its explicit advocates,
e.g. Huxley (1976) and Casteneda (1970 & 1973).

We noted with interest the strong.tendency in Levi-Strauss' later
- work to a form of structural absolutism (i.e. his philosophy of
A,'transcendent materialism', 1972:246). To us this-represents an oblique
form of pure metaphysics. Sperber (1975) has also noticed this aspect
of ievi-Strauss' work and has indicated that the source of Levi-Strauss'

structures (i.e., the 'mind') is, since it "is the mind of no-one, a
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metaphysical entity" (72) and is thus similar in many respects to the
;Hegelian universal Mind" (72). |

. .Aftér all, the only difference betﬁeen Levi-Strauss' systems of
correspondences, inversions etc;, and those of the Dogon (Calame-Grizule
1965) is the choiée of metaphor used to depict their origin and ultimate
ﬁeaning.' For Levi-Strauss,YStructures repfesent and inform the workings
,bf the mind ('a metaphysicalAentity'), for the Dogon, they represent and

inform men of the workings. of the cosmos.




PART TW0

ANTHROPOSOPHY: A TEST CASE IN ESOTERICISM

'"The Universe is, as it were, a huge manuscript

in which each object is a letter and the totality
of which recounts the Divine .. Human beings
endowed with thought can become aware of this
symbolic script through Science, Art and
Religion; they can decipher Divinity itself

and gradually create it o

Camille Mauclair
(Esthétique de Mallarmé)




CHAPTER THREE

- ANTHROPOSOPHY IN 'TIME'

"A11 concrete phenomena cannot manifest themselves
of their own accord, They are mere perceptible
appearances intended to represent their esoteric
affinities with the primordial ldeas.,"

Moréas
(Manifeste du Symbolisme)
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A, HISTORICAL CONTEXT

The complexity of the maierial with which we are here forced to deal

necessitates the construction of a secondary table of contents:

INTRODUCTION: This includes a brief description of anthrovposophy and
: a general statement of the aims of the section.

DESCRIPTION: - 1,  Brief social and intellectual history of the ‘late
nineteenth century.

2. The 'new' esotericism: Theosophy, anthroposobhy and
the Golden Dawn.

INTERPRETATION: :
1. Introduction of approaches.
2. The psycho-historical "approach.
3. The socio-structural approach,
4, The symbolic approach.
5. Conclusions, . ‘

INTRODUCTION

Anthrcposbphy is a religious sciehtific and philosophical movement

- which originated in tﬁe German-speaking areas of Europe during the latter
ﬁart éf the nineteenth century.' The orientation of anthropoéophists is
~ultimately one of earthly transcendence (i.e: knowledge of "higher worlds"
.or "supersensible realities") and this is attained through an application '
of:the self to.both esoteric and exoteric mbdés of thought and action.
The specific nature and meaning of these modes for anfhroposophists will
be discussed later. For the present it wiil suffice to state that the
movement, its beliefs and essential character, was formulated by an
Austrian philosopher; Rudolfgsteiﬁer, in the period 1890-1925; thét it
favours.coﬁmunal living, child education and social work; and that it

has répresentative communities and institutions in many countries including

Britain, Germany, France, Austria, Switzerland, Holland, South Africa and
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the Americas.

Our study begins By indicating anthroposopﬁy's cultural and
contextual specificity. We cannot ever arrive at a satisfactory
causal explanatiop for anthropoéophy, and its success as such, but we
" can attempt to determine the extent qf its appropriateness, its
'reasonableness' as a form of religious representation for certain
types and classes of people., This will be done by relating both its
incidence and the larger esoteric eruption of which it was a part, to
certain social and ideational configurations manifest at the end of

the nineteenth century.

DESCRIPTION

1. HISTORY OF THE IATE NINETEENTH CENTURY

Technologicaliy and economically, the second half of the nineteenth
 century was one of the most turbulent phases of European history. This
‘was perhaps gréatlylfacilitated by the four decades of peace (1871 to
. 1914) between the end of the Franco-Prussian war and the outbreak of the
First‘Worid War, The two dominant social forces of the period were
imperialism and industrialism., The technology that héd arisen out of
the scientific achievemeﬁts of the pfevious century coupled with the
improved communications and material resources that accrued‘from
colonisation led to a geﬁeral growth'ih European population, a drift -
towards the citigs, the creation of massive inequalities and the gengration
of two new socio-poiitical classes, viz. an ascendant bourgeoisie and
an industrial proletariaf.A

Accbﬁpahyingvthis unprecedéhtéd indﬁstrialisation and economic

growth were overcrowding in the cities, oppressive working conditions,
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disease and new forms of worker‘exploitétion (Benns, 1942:34-5)., 01d
political and social ties were being.eroded and old class and role
structures ﬁere being dissolved in the wake of the development of a
new industrial division of labour., The formerly prestigeous and powerful
- .gentry, lénded aristocracy and churches were being overshadowed by
statesmen, industrialists, technologists énd scientists.. . Among the
‘moré'successfui or well-established classeé traditional forms of religion
and ideology were to a large extent weakened and replaced by a laissez
faire philosophy of industrial, material and scientific progress., Among
the less privileged, the new ideological orders of the day were, in the
cities at least, socialism, democracy and‘in some areas, patriotism.
Spearheading this vast transformation of %he European continent o
’ ,_Were.the'German-speaking‘peoples. But even the éowerful German Empire
under Bismarck périodically incﬁrred overdevelopment and overspeculation,
and from 1875 to the mid 18§Os,'it suffefed repeated financial crises
. and.economic dépressions'(BennSGZ). The other German empire, the Ausfro-
Hungarian monaréhy, was also Beset by internal problems. The free
movement of pecples of various social origins (i.e. Czeghs, Austrians,
‘Magyars etc.) throughout the country coupled with industrial and
_ agricultural unresf contributed to a mood of political instability and

uncertainty (Benng, 298-301).

The rapidly changing social conditions, fevplutions in industfial

* technology, scientific-theony, syétemsAof government and the improved
6ommunications and contact with the peoples of Asia were paralleled by
metamorphoses in Eurdpean man's consciousness of himself, the world and
his place in the world; We have already referred to a few examples of
this, the materialist millenium of the Marxists, thg spirit of ngtionalism

and - inextricably fused -with these - the ethic of progress. From all
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these a general picture emérges of individual man as the prime mover in
" history, s new dyﬁamic self-reliant ﬁan imbued with a new sense of his
own power and potentiality, and determined to realise tﬁis in either s
~supreme material well being, an épotheosis of scientific understanding
" -or an ethical égalitariaﬁism. However, the social conditions within
which this ethic of individualist and materialist fervour ‘was realised
.were coloured by material inequalities, industrial ugliness, political
"~ confusion and racialvenmitiss. Criticism of these conditions came not
only ffsm the left (Brinton 1950:474-89) vut also from the rignt,lfrom
those sections of society which benefited considerably from the new
freedoms, cosmopolitanism and expansion of.wealth. Groups such as the
'Romanticst, the"AestHétics' and the 'Utopians' of the cities,
ﬁniversities and leisureé classes;were appalled b& the industrizal chaos,
the materialist screamble, and the'godlessness which had evolved with the
new ethos of scientism, socialism and capitalism. It was within this
. largely privileéed, urbaﬁ intellectual and arvistic milieu that the
new! esotéricisﬁ (i.e. Anthroposophy,rTheosophy etc.) flourished.

The prevailing academic and artistic consciousness of western society
in the period 1880 to 1920 has been interpreted by Talcott Parsons as a
"revolution of great magnitude" (Parsons 1949:5), Hughes and Briaton
list the major characteristics of thelperiod as a return to idealism,
- romanticism and mysticism,»a néw.emphasis on "organic Qholeness", ahd a
’ re-discovery of the "unconscious". (Brinton 19501421 and Hughes 1974: 63-6).
The new literati saw thelr philosophiés as the very antinomy of the |
scientific positivism and overt rationalism of their "Enlightenment" -
predecessors. Their positivist inheritance, i.e. Social Darwinism,
‘:materialism, mechanism and naturalism, was conceived of as stiltlng,

dogmatic, anti 1ntellectual and even unscientific,
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" New explorations of the more mgtaphysical regions of human reality -~
the mind,.the psyche, and the soul - were being made by Freud, Bergson,
Spengler andzlater)Levi—Bruhl and Jung in the social sciences; Renan,
Lang and Muller in religious thﬁught; Gide, Mann, Proust, and later,

- Hesse in‘literaturé. Even those wno protested against the "renascent
mysticism" (Hughes, 1974:35) of their contemporaries, men such as Durkheim,
Freud (and,later)Weber) were caught up in the investigation of religious
~.metaphysics. |

 According fo Hughes (1974:34 & 107), models for this intellectual
transformation, were prbvided by the philosophies of Kant and Nietzsche.
Kant's idealism inspired aftempts to define and demarcate the nature of
subjective existence. Nietzsche's'celebration of ecstasy (referred ﬁa |
’by Musgrove as "his passionate_hymn to Dionysias" 1975:45) and his
vi¢lent opposition to bdurgeois sentiment, clericalism, dogmatism énd
- medigérity fired the new generation of artists and writers with enthusiasm.

.The.influence of Darwin and Social Darwinism was still considerable,
.butArationalism and brogreSSivism weré the most powerful doctrinal
inheritances of the late nineteenth century. Society had become
.ihcreasingly more secularised and the educated classes were generally
scepfigal towards traditional Christianity. The real religious inheritance
of the era was Pfotestant'liberalism; the "infrastructural foundation" .
of which lay in (according to Berger) "capitalist triﬁmphs in economy and
téchnology +ees Western expansidn and ¢... bourgeois cultural dominance"
- (Berger 1973:162).

Protestantism had turned'Chris'tianity into a religion without

metaphysics. Nietzsche had earlier proclalmed the "death of God" and.
‘"prophes1ed that modern man must live henceforth in an exclu81vely immanent

godless world" (Eliade 1969:47). Even'theologians were rapidly
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compromising with the new seéular culture and were helping to loosep
further.the boundaries and constraints of Christendom (cf. Berger 1973:162).
For many, Christianity had lost'its meaning. Clearly the field was open
for new, more appropriate forms of worship,

The response came from a series of sects wihich for the firsf time
~in histor& were drawing upon a vast reservoir of non-Christian herivages
and beliefs. The first of these was the Spiritualist movement which
spread from America in the 1850s and 1860s. This was quickly followed
by the foundation of the Theosophical Society in the 1870s and 1880s,
first in America and soon after in the cities of Europe. Newly revised
Rosicrucian societies were'establishéd in the -1880s in France, England
'and Germany. There were_also a hést of smaller,.occult groups such as
the Luciferics in France-and the Thule group in.Germany about which little
is known (cf. Crow 1972: Ch.XXV and Webb 1971:Index).

The outstandiﬁg feature which all these late nineteenth century
groups had in common was an interest in the occult and the esoteric.

Hence we. shall refer to them collectively as the 'new esotericism!'.

2. THE 'NEW' ESOTERICISM

Our knowledge‘of fhe new esotericisﬁ ié confired to the history and
writings of three organisations, naméiy, Theosophy, Anthroposophy and
the Golden Dawn. A reliable.statisfical appreciation of the numbers of
péople actively involved in each of thése organisations is not readily
available. But it iéaknown that some fifteen to twenty thousénd Europeans
were involved in Anthrbposophy by the end-of the First World War. The
active membership‘df the Golden Dawn ﬁas considerablj Iess, numbering

a few hundred. The Theosophical Society was clearly the largest of all,
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but its boundaries were so vague and disjointed that it can only'be
considered as a widespread social 'current' (Durkheim, 1966:8) and not
as an autonomous central.ised Institution or collectivity.

We shall now give a brief synopsis of the most characteristic
‘features of the 'new' esotericism. These were as follows: (a) a proclam-
ation of access to hidden forms of truth and power; (b) a conviétion that
esoteric and occult philosophies provided keys to the solution of |
' :Eurobean man's social and existentiai problems anﬁ (c) - a deference to
the treatises, methodologies, discoveries and terminologies of post -

enlightenment positive scieiice.

~ (a) "Access to hidden forms of truth and power.

The early Theosophists claimed to have been in contact with a series
of Mahatmas and other spirit beings from whom they léarnt of (i) tke
Kpresence of an immanent and transcendent "universal spirit", (ii) the truth
of reincarnation and karma, (iii) the‘“solidarity or brotherhood of all
- living things", and (iv) man's ability to pass beyond the body, mind and
eﬁétiohs and thus achieve a state of "pure being™ (Besant 1921 :-301).

Aleister Crowley, a prominent figure in the Golden Dawn movement
describes his esoteric discovery, the "Book of the Law", as a "statement
| of transcendent truth" which was the "utterance of an illuminated mind -
éo-extensive with the ultimate ideas of which the ﬁniVerse is.composedﬁ
(Crowley, i971:417) and which offered a méthod bvahich man could enter
into communication with a type of transcendent intelligence which he refers
to as "Aiwass",

| Similérly; the claims made for Aﬁthrdposophy by its foundep Rudolf
Steiher,'suggest,'as we shall see later, that it too was "squarely based"

upon "actual knbwledge'of the Spiritual world and that it contained a
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- programme for developing intuitions of "the spiritual reality behind ....

.. the earthly phenomena" (Easton 1975:7-9).

(b) Esotericism - a solution to gocial and existential problems

We have aiready'referred (ef. Ch.I: to the early Theosophists'
advocation of‘esotericiém as a solution to existential problems. The
later Thebéophists ied by Annie Besant puf forward an esoteric Worlq
Téacher who would, it was hoped, resolve widgr social disturbances and
aét as the "vehicle for the emergence of a new age of man - a "new
development of the evolutionary spiral, w@ose birth .. C@ould indicate) ..
B ahother step forward for humanity"(Webb, 1971:61).

Rudolf Steiner, in his autobiography written just after the.turn of
the twentieth century,lrefefred rgpeatedly vo the need for an introduction
of metaphysical reglities into everyday life and the "need to impart
- information from the wprld of spirit to the contemporary cultural world
in- general® (1951:338). P.D. Ouspensky aﬁ occulfist»of the same milieu
and advdcate of the philosophy of the celebrated magician Gurdjieff, went
as far as to consider European man's "chief tragedy" as his incapacity.
"to imagine what exists beyoﬁd the wall of the known and the poésible"
(cited in Tiryakian, 1975:23). Even the Golden Dawn's Aleister Crowley,
4who at one point in his career concei?ed of himself as the "Logos of the
aeon, the Prophet chosen to proclaim the Iaw which will determine the
destinies of this planet for an epoch;, aléo maintained (aftef.discovering
a new esoteric text viz. the 'Book of Lies') that he held in his hands

"the key to the future progress of humgnity"(cfowley 1971:668 & 776);
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(c) Esotericism and scientism

Tﬁe scientific colouring oflmuch of the néw metaphysics of the late
_nineteenth and éarly twentieth centuries has been pointed out by Eliade
. _(1969:42-44). Eliade ascribes a "positivistic optimism" to the éctivities
of the Spiritualists, who, he claims, were captivated with the idea of
: prdducing "positive proofs of the existence of the soul" (42)., This idea
also dominated the activities and ethos of H.P. Blavatsky, the founder of
Theoéophy who, he points odt; "presenfed the world with an occultistic
~revelation in terms which it could'understand" (43). Although it
encompassed a vast.range of esoteric oriemtal knowledge; Theosophy was
firmly based upon a distinctly evolutionary view of man, a scieniiem further
‘subétantiated by "material proofs" such as visitations from supernatural
entities (43),

-Afound the'same time in Paris, Auguste Cdmte, the founder~of r.odern
sodiology; wés'attempting to‘turn.his 'scientific positivism' into an
apocalyptic religion. Philosopher Henri Bergson had just produced his
'GL'Evolution creatrice” in which he expounded the possibility of a

.spiritual evolution, a theory which seemed to many (cf. Webb 1971:%3) an
attractive successor to Nietzsche's proclamations on the advent of the
"Supérman".

-Whiié eminent representativés ofithe scientific world were advocating
new variations of metaphysical scientism, a new'stream of metaphysicians
were indicating the compatibility of'séientific and spiritual world views
and proclaiming that the former could only lead to an understanding of the

‘latter. Aleiéter Créwley, for examble, envisaged.a means of combining
"a few simple incontrovertible sciéntific‘principles into a Law which Qould

allow the loftiest aspifations to seek satisfaction in spiritual spheres ...
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«» and to assist the scientific mind to see that even the most materialistic
concept of the cosmos was ultimateiy mystical® (1971:672).

Rudolf Steiner saw in Daiwinism and the "natural-scientific
evolutionary succession" as propogated in the nineteenth century by
Haeckel and others, not "something wherein mechanical or merely organic
laws hold sway, but something wherein the spirit leads the living beings
from the simple through the complex up to man" (1951:306). Hence his
- purpose in founding anthroposophy‘was to arrive at a scientific, objective -
appfaisal and understanding of the spiritual world. In his ovm words |
‘what he strove for "was to set forth in anthroposophy the objective
continuation of science, not to place by the side af science-sdmething
subjective" (1951:311-312). Contained in this, and in Blavatsky's claim
‘that "ocecult sciences claim less and give more, at all events, than either
.Darwinian Anthropology or_Biblicél Theology"™ (cited in Webb.l971:5}), is
an obvious enthusiasm.for the scientific method and an almost positivist
conviction that science was capable'éf.exploring the deepest of mysteries,
.even of answering what Brinton terms the "big questions" (1950: 3)6) |
Science, by driving out what Crowley terms as the "faith" and "pregudlce"
-of dogmatlc religion (1971:672), opened up whole new phenomenal dimensions
and indicated the possibility of a new "change of direction in the process

of human evolution" (Steiner 1951:277).

INTERPRETATION

1. INTRODUCTION OF APPROACHES

'Any single interpretation of the forms of religious representation

generated by a pluralistic sbciety such as nineteenth century Europe will
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inevitably be over-simplistic. S0, in én attempt to cover the widest
poséible range of rélevapt,details we shali introduce and try to utili§e
thiee different types of interpretative fra@ework, assess their limitations
and evaluate their heuristic mefits. Foliowing this we shall amalgamate

| "the three approaches, and argue that such a synthetic framework contributes

towards an understanding of the problem.

+ The psycho-historical, which is diachronic and causal, and
. roughly corresponds to a reductionist, substantivist framework

of the type considered earlier (Ch.IIB:1&3)

The socio-structural, which combines theories of the‘structuraligt/
ﬁ'boundafist type (Ch,IIC:l&Z) and.is both synchronic and diachronic.

‘This approach is causal in regard'to the generation of meaningful
‘.forms. It is thus an attempt to show why esotericism and these

particular typés of esotericism were chossn in the nineteenth century

~rather than anything else.

The symbolic. This represents our adaptation of Burridge (1969) aﬁd
as sqch is a-chronic and incorporates an implicit dialectical
methodology., A symbolic approach considers that religious
representations‘have a social asxwell as a metaphy;ical significance.
In this case, we hyppthesise that the new esotericism embodies a

series of statements about power,and regeneration, and redemption.

2, THE PSYCHO-HISTORICAL

- This approach examines the problem in the light of psychology and

views nineteenth centu:y esotericism as an essentially psychological
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response to over-riding historical qhanée and development. It is
exemplified in the work of Webb (1971) whose succinct attempts to captgre
1 the prevailing psychological mood of the era are invaluable as an
introduction to the problem, buf whose énalysis of the same is clearly
" erroneous. |
According to Webb, ",... Westérn man’és a whole was'undergoing a

severe trial of his capacity to adapt to én environment which for the
first time seemed beyond his powers to order"., For, ".... as mah
advanced to greater mastery of the physical, so his always precarious
hold began to slip upon‘the more intangible aspeéts of ﬁis relationships
with the universe. His soéiety, his awareness, his methods of thought,
'and‘most'importantly the conclusions he reached were changing all arouﬂd-
him" (Webb 1971:IX-X).

| Webb, like many of the substantivists discuésed earlier (cf.Ch.ZB)
atte&pts to explain the revival of esotericism in the nineteenth century
in ferms_of traditional psychology. He considers it a "widespread flight
'ffpﬁ reason", and a "means of obtaining some sort of illusory contrcl over
é f:ightening situation® (Webb 1971:XIII). However, while the situation
.at the end of the nineteenth century might have given grounds for 'fear"
and 'anxiety', there is little evidence for thié. A cursory glance at
an appropriate selection of the esoteric texts (e.g. Blavatsky 1966
Crowley 197i, Stéiner, numerous) shows little sign of paranoia or neurosis.
Moreover it is sociologically untenable and unnecessary to condemn N
.-4religious enthusiasts as ESCapists and to reduce their doctrin;s,
experiences, visions and aspirations to the level of a mere delusion. In
R any case most nineteenth century esotepics seemed mofe attracted to
dangerous; frightening situétions, than_repelled by them. Also as Tiryakian

A'has suggested (1975), the fascination with danger-is a characteristic of
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most forms of esotericism, and - -.’this 'Promethgan' appeal has served

to attract rather than déter explorations of ultimate knowledge

(Tiryakian 1975:7-8).

The existential dangers'which arose out of experiential involvement

| "in the new esotericism have been well docuﬁented. (cf. Crowley 1971, 673-9
& 639 and Yorke in Howe, 1972:XVII-XVIII). The new orders were "not
established for the benefit of those who .... (desired) .... only
superficial knowledge" (Howe 1972}IX)-nor were they for the weak-willed.
A powerful example of the {ype of forces which one group of esoterics
(the Golden Daw?) waé‘aftempting to confront, is contained in the following

statement by Mathers (1896):

b".... I felt I was in contact with a force so terrible that
I can only bompare it to the shock one would receive from
-being near a flash of iightning during a great thunderstofm,
experiencing great ﬁifficﬁlty in breathing .... nervous prostration...
-+ cold sweats and bleeding from .the nose, mouth and sometimes

the ears". (Cited in Tiryakian 1975,172).

But even if esptericism and mysticism are forms of 'escapism' in
the sense that they represent abdication from social responsibility, and
even if theirvadﬁerahts can be charaéterised as having an asocisl or
anti-social outlook this still does not sufficiently answer our questions:
why should esoteric forms of reiigion rather than exoteric forms (i,e.
church religion) have been chosen? Ahd why should it have been these

particular 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 specificity of nineteenth
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century esotericism, By maintaining that symbolic orders are invariably
replications of social states, Douglas provides us with a non reductiopist
hypothesis. 1In line with Douglas® metﬁodology, then, we shall attempt to
es%ablish correlations between the major characteristics of the new
- esotericism and a type of experience of society current among specific
groups of people in the nineteenth century.

If Douglas (1973b:168) and Turner (1974:115) are correct, the
- intellectual fringes of society (student circles, poets, artists etc.,
highly placed privileged groups who ha&e little political power or immediate
 social responsibility can be coneidereq as marginal, liminal categories
of people. They are ﬁot burdened by normal societal and praetical “
constfainfs. Their unstructured exietence and experiences of weak
classirication can lead to them being attracted to, or even constructing,
- . symbol systems that replieete coemologically their state of marginality,

As an eXp;anatioe of nineteenth century-esotericism, Douglas' model
is particularly apposite. Of'the new-wave of -esoterics, practically arl
 were privileged, well positioned and educafed, even.if, as Webb claims,
‘they came "from the lower strate of the intelligentsia™ (Webb 1971:65).
‘They lived on the academic, intellectual and artistic fringes of soeiety
and they experienced a "leck of structuring" (Douglas 1973b:168) in the
Sense that this is generally held to be true of the intellectuals and
~artists of many societies. There is little evidence to suggest that the
new esoterics denigrated conventional “status incumbency" (Turner, 115).
However they certainly rejected the godlessness of the.industrial milieu
and the metaphysical emptiness of materialism and socialism (ﬁhat Bievatsky
calls a "mortal epidemic", cited in Webb 1971:467and Steinef cails a
‘ "spiritual sleep", 1951:289). As an alternative, they gladly embraced

'what‘Tufner terms "VITAL relations with other men in fact or imagination"
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(Turner 1974:115, emphasis mine) i.e. spiritual relationshibs and
membership of spiritual gioups.

. Murner's interpretation 5f~communities as a society—directgd,
rejuvenatory construct (see earlier Ch.II:C ,) ig also valid in this
.instance, since most of the types of transcendeﬁtalism espouszd by
nineteenth century esoterics retained an exoteric, activist, reformative
orientation (see -above p.141l). But although the."good inside™ was held
to be preferable to the "bad outside" (Douglas 1973b: 152) by the
Theosophistq_girggJ only from the "inside" could the required answers
come, |

These answers - the new dogmas or modes of "yedemption" (Burridge,
1969:13) professéd by the various esoteric groups - were in essence very
similar to one another., We can detect a repetition of two specific
formulations, ﬁamely, a hdmocenfric vision of the: cosmos, and embodied
in this, a mystificafion of the.human'ego and its major faculty of
expression - £he human will. N

Thé central cosmological construct of the new esotericism was its
vision of the universe as man-éentred.' The esoterics were convinced
. that 'ultimate reality' inhered within man himself. Théy maintainéd that
at one .point in his evolutionary past man had been a totally spiritual
‘being, énd that this spirituality had been corrupted and effaced by
centuries of materialism, ignorance and réligious prejudice. For the
new esoterics, man was but a shadow of his former self, he had become
progressively 'aliehated' from a higher, spiritual state which was his
tfue cosmic inheritance. Tﬁey proposed antidotes of various kinds, Which,
thejvbelieved, would'alter‘this staté of affairs and briné about
| realignmeﬁt with man's inner spiritual self,

The Anthroposophists in particular maintained that the secret of the
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universe was "expressed in and discoverable by an understanding of the
real natﬁre of man" (Shepherd, 1954:25). Steiner argued for a doctrine
of "ethical individualism", which ekplicitly rejected the God~-centredness
and rule dependence of traditional Christianity by méintaining that the
moral 1ife proéeeded'"not from without in the form of commandments obeyed,
but from the unfolding bf the human soul and’spirit whefein lies the |
divine® (Sieiner, 1951 :274), The pervasiveness of this element of
homocentricity in Steiner's doctring is apparent in the etymology of the

téfm anthroposophy itself (i.e. from the Greek _anthropos and sophos,

meaning 'man-wisdom! or ‘'wisdom in man').

The homocentric.nature of the beliefs of the Spiritualists and
Theosophists is apparent in the fact that the latter attempted to contact
and materialize individuated spirit entities which were once -alive (and
therefore dead men or ‘ex-meﬁ') bﬁt in their spirit state were considered
as sources of knowledge and wisdom. Similarly, this aspect of hdmo-.
centricity is manifest in the Golden Dawn 5elief that the inner soul of
man was "a magical mirror of the universe" (King, 1970:54). The members
of that group also maintained that "any principle that exists in the casmoé
exists also in man" (54). This correcpondence of the microcosm (man) to
the macrocdsm (the universe) and the implication that divinity inhered in
the férmer as much as the latter is also brought out in Crowley's "Book
of the iaw" which reconciled "an impersonal and intinite interpretation of
the cosmos with an egocentric and praétical viewpoint" (Crowley 1971:419).

Also, Webb has proposed that the Aefining characferistic of the
Romantic movement of the nineteenth century of which the new esoteriéism
‘was'an aspect ahd céntinuatibn, was a ﬁconcentratibn on the self". He
sees this as a.product of fhe Enlightenment, when it became clear to many

that "the universe revolved around man ... man was the perceptible centre
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.df things ... his acts and his passions'... (were) ... invested with an
awesome significaﬁce, as the dramatié activities éf the lord of the world"
~ (Webb 1971:XII-XIiI). |
The next step in our argumént is to demonstrate, briefly, that the
"~ - homocentric césmolbgies of the esoterics corresponded closely to a basic

.social experience of progressive atomisatioh and group differentiation.
-This experience was a direct inheritance of the vast economic, political,
technological, social and ethical transformations that had been wrought
in the previous century (the "Age of Reason", Webb 1971:IX). The
coincidence of "ecstasy" or Dionysiac thought forms and periods.of
similarly-rapid social and economic changé, such as eleventh century
England and sixteenth century Europe, -has been noted by Musgrave (1975:41).
‘The characteristic features of each of these periods were, Musgrave
maintains, an increase in différentiation, vast movements of people across
'wide.geographical areas and, above all, an increase in specialisation.
- The experience'of speciaiisation - one of the distinguishing marks of
the scientific énterprize - tended té lead to a progressive lack of
communication between people, an increasing frégmentation of sobial honds
‘and an experience of socievy as dehumanising and impersonal.

The typés of people most aware of this dehumanising, alienating

.pfocess were the sciéntists, intellectuals, philosophers and artists
qf the'period. Weber ana Durkheim, for example, pointed to the existence
" of vast, impersonal social forces which trapped, chained and coerced -
human beings, and limited inﬁividual potentiai. (cf. Durkheim, cited by
Musgrove; 1975:42-3 and Weber cited by Willis, 1975:i27-8). Similarly,
both the "aesthetes" an@ "activists" of the English Romantic Movgment
objected to "mass living, pollution and machines". They sought to

liberate man from an ugly, impersonal societyAand to bring about a return
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. of "humén dignity" and "wholeness" (Musgrave, 1975:69).

Like their 'establishment' contemporaries the new esoterics demanded
thelrestoration of wholeness and individual sanctity, the recognition Sf.
a higher measure of man. They also demanded and sought to provide, like
the nationalists and-socialists of the same period, the means for creating
a new spirit of commupity, a new form of integration, a united collectivity
of man based upon thg restoration of clese inter-personal communication
and intimate social bonds.

However, unlike most of{their éontemporariés,'the kind of social
bond that the new esoterics sought to restore‘and'further, was 'defiantly! .
spiritual. They were arguing for the recégnition of an innate, pervasive
human bond which transcended social, ideological, material and political
distinctions; an inner esoteric identity which existed at the heart of
all hﬁman endeavour wnether écienfific, religious or economic, a generic
connexion similar to that which Turﬁer (1974) has defined elsewhere as the
spirit of 'comﬁunitas;. |

The social situation of nineteenth century Europe presents striking
parallels with ethnographic_situations more familiar to the anthropolcgist.
It corresponds roughly to what Douglas (1973b) has defined as the "weak
group/weak grid"type of social wérld, which is characterised by weak
A social coherencé and classification and an expérience of "impersonal rules"
and impérsonal leaders ("Big Men") (168-71). She draws upon the example
of Cblonial New Guinea which, with its "permanent, on-going baék-drop" of
an "ego-focused grid" (ref.1973b.165) and "Big Man" cosmology, is exactly
thaf'typé of society thch "is liable to recurrent breakdoﬁn from its
inherent mor;l Weakhéss. It -cannot continually sustain the commitment of
all ité members to an egalitarian prihéiple that favours a minority" (168).

The result is a recurring epidemic of ecstasy, enthusiastic religion or
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millenarianism, which-is consfantly_shelving old 6rders, old cosmoiogies
and old experiences-and attempting to create new ones which will reali?é
more efficiently the inner spiritual.worth of the individual, and lead to

'  'airegenerated, reintegrated social order.

The kinds of cosmologies whicn the Melanasian millenialists puf

| forward has also been indicated by Pocock (1971). The latter maintains

that since "the social forms of cpmmﬁnicationﬁ had become inadequate, and
since the society wés "as near to atomization into its component individualé

as it could be", the millenarians resorted to a

".... new stress upon.the individual ‘as that society ... (conceived)
oo it, an emphasis upon history, _upon individual possession by splrlts,

upon the individual. 1nsp1red leader. "(Pocock 1971:111-2).

Pocock adds that "what was individual and understressed in the normal
rhythm of 3001ety", now became social and was stressed "at the expense

of forms which no longer render(ed) experience meaning ful" (112).

:Pocock's argument is directly relevant to an understanding of esotericism
in the nineteenth century, not onl& becaﬁse of the remarkable correspondence
.between the two social situations, but also because of the similarity in
representation, i.e. individuated ecétasy, an ego focused divinity,

‘ individual spirifs, individual leaders and the expressed desire for
regeneration and reintegration. -

In_both settings, old dogmétic orders were rejected in favour of
new enthusiastic and ecstatic orders.A The Melanasians rejected both
fraditionél cosmology and colonial Christianity yet incorporated aspécts
' of‘bofh in their new system. Similarly the esoterics'of nineteenth
céntﬁry Eﬁroﬁe_rejected Social Dafwinism,-rationalism, Christianity and

to a large extent, positive science, yet incorporated elements of all these
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within their new‘systems. Also, the mﬁst prominent feature ofvboth sets
.‘ gf coémology, Melanasian and European, was their homocentricity, theip

. qcnceptualisation of the divinity as man-cenfred and man-embodied,

The earthly source of paraﬁount transcendent force and occult power
o for the new esoteriés was identified as the human 'will', The concept of
"will"‘aithough central to the archaic westérn magical tradition and thus
in possession of a long, if obscure, histdry (cf.Gray in Tart, 1975:444~5)
had been revised in the 1880s by Nietzsche (the "will to power" cf, Hughes
19f4:1045 and by Schopenhauer. The latter's "The World as Will and Idea"
(cf. Ravenscroft 1974;23) denied that ng could ever incarnate on earth,

and replaced the concept of an uitimate reality with what could be called

"a blind striving of the Will", Abcording to Ravenscroft (1974)
SChdpenhauer maintained fhat "the only reality open to human beings was
the actual physical ekpefience of will power" (24). The concept of ¥Hi11,
which'was léter to become the central premisec in the terrifying Weltanschauun
of-Adolf Hitler, (Bullock 1952: Index! and Ravenscroft 1974:24-25), also
'paréilels Bérgson's "elan vital"™ and Freud's "libido" (cf. Hughes 1974:105).
Although the meaning in each of these cases varied, the idea of will as a

source of metahuman power, resident in the human body, remained constant

O_throughout.

"Rudolf_steiner conceived of "Wiiling" as one aspect of the tripartite

' .configﬁration_of ﬁan, and construed development -of this faculty as essential
to the attéinment of "Intuitionﬁ and spiritual progress (Easton 1975:297-8).
Human "willw" was the individuated, mibroéosmic.counterpart of macrocosmic,
divine "Will", But the concept of Will received its. most potent expfeSsibn
4andideification ih Crowley's magical,formuia "Do what thou will shall be
the wholé.pf the Lawﬁ*(Crowiey 1971:422), Although for Crowley this "Will"

was brought forward during the sexual act, the reference was clearly to
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thé métaphysi¢al power ti.e. "thou") thought_to be operative ét the
heart of "Will" (Crowley 1671:598 and 422-3). The concept of "Will" in the
new esoterlc cosmologies was » direct correlaye of nineteenth century
Buropean man's expgrlence and inherited view of himself as a choicemaker,
a prime mover and a.manipulator of natural forces, which seemed, indeed,
to be at the mercy of his will,

One other aspect of the esoteric's homocentric vision of divinity with
- which we shall bfﬁefly deal is the idea of "spirit", Whereas "will" was
for them a conjoint divine/human faculty, "spirit" was considered manis
divine élter-ego, his real "spirit self", The real nature of the "I"
of‘the "self" was not.an earthly ego but é spirit ego. Thus one présent—
day Anthroposophist/esoteric, Easton (1975) considers the "I" to be"the
- spiritual coré of the human being" and maintains fhat awareness of this
""I"'is the only way‘of achieving real personal "freedom" (Easton 1975:123-4)

Clearly it was not t-he "fear of freedom" (Webb 1971:XIII) thiéh gave
rise to the neﬁ esotericism: rather the new esotericism was, on the one
hand, a symbolically éppropriate celebrétion of a new found existential~
and material "freedom" - the inheritance cf the leisure classes in the
nineteenth century - and; on the other hand, a more meaningful declaration
c¢f divinity as being man-centred, man-embddied and (in keeping with the
new'optimisticvspirit of science) attainable by scientific progress and

discovery.

4. THE SYMBOLIC

In this section ‘we shall attempt to discover the meaning of

esoterlclsm for tqose who' part1c1pated in esoteric act1v1t1es. The .term
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tsymbolic' was chosen rather than tcontentive! (Haﬁn 1973:219) since the
meanings we infer (i.e. themes of power, rqdemption and regeneration) are
both imputed and imposed.

We-shall_take.és axiomatic Burridge's (1969) view that religion has
té do with the discovery, identification, comprehension, ordering and
~usage of different types of power, and that access to these types of powers
within established frameworks secures, or at least makes possible, a
redemption or salvation from earthly frappings or §bligations. Burridge
terms the means with which access to these types'of power is guaranteed
as the ﬁredemptive media" (1969:6), and the sequence of activities which
. this means involves as the "redemptive process".

We have already identified the t&pe of "power", divinity or -
source of validation and redemption, which waé thought to be operative
within the new ésoteric milieu, It was a power which resided Qithin the
- individual, it was 'spirit!', 'ego‘, 'I' or "self", The new means of
establishing acceés to this power was thought by the esoterics to inhere
within the faculty of 'wili'. However, this ﬁeant.that "will" s$ill had
to be activited and developed, and there was a shortage of traditionally
recognised or established means for doing this. Those who sought
redemption had to look beyond outmoded forms of redempfive media (i.e.
Christianity) and find inspiration in an agency that endowed the individual,
~and the indifidual will, with great power.

Precisely such an agency was provided by the modes of thoughf,
'methédology and practices of:;science'. Accordingly, science was
conceived as the new "redemptive medium", the new means for getting in

‘touch with power.
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Prior to'demonstrating that the esoferics of the nineteenth century
:believed that science and the scientific method could secure and appropriate
avenues of access to the ultimate'power that lay within man himself, we
w1sh to attempt to explain why science was converted into a redemptlve
' media, why it was thought to be 'powerfult.

Ciearly, old assumptions about power, i.e. those of Western Christianity,
had lost thelr meaning and relevance for large sections of Europe's educated
classes. Christianity had been substantially weakened in the previous
century by the rise of technological enterprize, the analytical ravages
- of the scientific method; social Darwinism, the materialist ethos and
an increasing social experience of atomisation and specialisation.

Christian ethics and reality had become alienated.from one another, so -
éhristianity "no longer eﬁabled the individual to perceive the truth of
 things" (Burridge 1969:8). Further sthe redemptive media contained ﬁithin
Chrisfianity could no longer provide access to the new individuated
.conceptien (i.e; spirit) ef power. It was rot that the Christians held
exclusive access to power.and its rewards, as was the case in the Brahman/
Kshatriya situation outlined by Burridge (1969:150-1 & Ch.III above) but
that the Christians themselves seemed.stilted and hypocritical, for they
no longer had .access to power or ultimate truth, yet pretended that this
was not the case. Heece, the Christian Churches were conceived of as
dogmatic, prejudiced end misinforme@ and sometimes even evil (as in
‘Nietzsche's philosophy). |

An alternative set of assumptions about power was contained in the
Enlightenment philosopﬂies of the previous (18th) century, i.e. rationalism,
N positivisﬁ and Social Darwiniwm. However, as we have seen (above p.137.)
these too Qere rejected by large sections of the nineteenth centunj

intelligentsia as lacking in both explanatory value and 'truth' value.
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Brinton (1950) has pointed out that although rationalism rejected God
and the supernatural, it was still a type of metaphysics, a cosmology,
which usually had ¥%a full set of answers for the Big Questions" (334-6).

But, by the late nineteenth century it was clear to many that ratlonalism

- lacked a redemptive process - a "complete release from obligation"

'(Burrldge, 1969 13). 801ence and rationalism had, in this case. contributed
toa"lack of immediacy in the social experience of ultimate power" (from
Isenberg, 1975:31). This viewpoint was, perhaps, encouraged by the

ignoble compromise between rationalism and Christianity in the eighteenth
and nineteenth centuries (cf. Brinton, 1950:436).

However it seemed o many that the rationalists and scientists did
have access to certain forms of invisible powér.. These were not divinifies
vor ultimate powers but ménifestations of the power of man to aporehend
and harmess forces of natural energy. But it also seemed that. the‘
sc1ent1sts had little control, bhysical or meral, over much of the power
they were handling. Thls power had been "allowed to run wild" (Burridge
' 1969:172). It was being misused by industrialists, businessmen and
tschnocrats who were producing overcrowded cities, slum conditions, abject
‘povert&, new forms of social inequality, pollution and mechanical ugliness.

Tpe new esotericism was an attempt to capture and redirect scientific.
‘ power to convert it into a medium of fedemption, a means of establishing
contact with ultimate power. 1In a sense the esoteriss sought to effect
" a transferense of scientific powér from the domain of technology and
material progress into the domain of spiritual transcendence, faith and
msaning. They thought that with fhe aid of scientific investigative
techniques the spirit that was believed to lie within the individual could
. be identified and méde manifest. |

If remains now to demdnstrate the extent to which the 'spirit of
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" science', the scientific metﬁod, its orientations, metaphors and
procedureé, permeated the philosophies of the new esoterics.

| The Théosophical society was initially the first group to attempt to
introduce a scientific perspective into matters.of religion (cf. Eliade
1969:43). ‘The Theosophists had compared Darwin's scientific theory of
evolution to Hindu, Buddhist and Egyptian ideas on metempsychosis,
feihcarnation and 'pfogressive realisatich', and had found fhem.to be
logically and metaphysically compatable.' They believed that just as

"Mén evolved from a lower level of animal ‘life +.¢s and was at present
constituted was on his way to higher and bgtter things“; s0 also "Evolution
continﬁed on a cosmic séale, with each individual born and reborn thousands
of.timés until he had achieved earthly perfection" (Webb, 1971:52-3).
Moreover, H.P. Blavatsky in her "évoﬁed attempt to reconcile Science and
Religion"- (Webb, 53) maintained that "Occult Sciences claim less and give
-more, at all events, than Darwinian Arthropology or Biblical Theology"
(Blavatsky 1909, cited in Webb, 1971:53). ﬁhat“théy gave was a promise
. or_offef of access to-ulfimate powers, to redemption and salvation.

- ‘Rudolf Sﬁeiner's Anthroposophy was conceived és a "Spiritual Science",
Its purpose was to bring about an objective confrontation with, and
comprehensién éf, "supersensible realities"™. 1In this regard anthroposophy
was estgblished as an "objective contihuationAof science" (Steiner, 1951:
311-312)’and weht-clearly beyond the limited view of the sciéntific’
endeavOuf which, Steiner felt, was pre&alent in.the mid-nineteenth
century (312); .Steiner'even maintained that it was out of the scientific
’_‘“mode of cogﬁitibn" (311) that he drew his "exberience of the wérld_of

spirit" (311).

The ritual power believed to inhere in scientific concepts of:'
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objectivity, sense verification»and"prﬁof' is also brought out in
. the objectives of the Golden Dawn group whose 'ritual workings® were
orientated towards transforming intangible‘spirit entities into tangible,
observable, material ones. Croﬁley's 'Book of the Law' co-ordinated,
- its dlscoverer cleimed, "the discoanected discoveries of science from
physics to psychology into a coherent and qénsistent system", and it
proved through "internal evidence" the existence of some "discarnate
intelligence" with which communications could be established (Crowley
1971:418-420),
In a sense,‘the esbterics captured scientific power and converted
it into ritual power. The& felt that man had become incomplete, he had
been "inwardly broken up by modern'ciVilisation and its demands .... a£d~'
through this .. (had) ..:1ost power" (Rosch~Lehrs,1958:131-2), This
power, they felt, could be regained through "natural scientific emﬁirical
knowiedge" (Stginer, 1951:273). For the latter, according to Rudolf
Steiner, contained "something out of which the spirit could be found again
.whiéh had been lost from the creeds tréditionally preserved and believed"
(273). SiﬁCe gcience itself was totally a product of human endeavcur and
Awillpower énly science could bring to light a spirit which existed not.in
the "Beyond" but in ﬁthis side" (i.e. in man himself) (Steiner,1951:273).
But science‘was not an end in itself, only a medium of redemption and.

hence only a beginning. "Scientific laws", continued Steiner, "led tu

spiritual laws"™ which representéd "something higher than all the rést_of
.nature" (273). After these had been'achieved man was on his own - the
arbiter of his own destiny, and the-master of his owm spirit. For
"whatever flows from this - in that is man free. He 1lifts himself above
the rlgld.neces51ty of laws of the ‘inorganic and organlc, he heeds and

follows himself alone" (Steiner, 1951:273).
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Contained in the above metaphysic is a statement of spiritual
regeneration - "a condition of being in which humans become free movers,
in which there are no .bbligations" (Burridge, 1969:cover). Similar
themes of redemption and regeneration recur frequently in the history
of the new esofericism, at the levels of both self and society.

Certain prominent Theosophists, e.5. Bauer (cf. Rittelmeyer, 1929:19)
| and Olcott“(cf. C.wilson, 1974:229-30) were renowned for their abilitiés
to cure and heal. Rudolf Steiner was also credited with great healing
'péwer. One of his patients, a prominent theologiaﬁ, FPrederick Rittelmeyef,
. who later became leader of the Christian Communlty, atiributed his recovery
from neurasvhenia and other illnesses to the adoption of certain exercises
prescribed by Steiner (cf. Rittelmeyer,1929:38).

The new esotericism alsq diagnosed and proposed remedies for social
sickness., Society was'frequently.characterised as 'ailing'. Annie Besant,
. for example, one of the leaders of the Theosophists, publicly admonished
her messianic p“o+ege, Krlshnamurtl in 1910 to "come in the Splendour of
Thy Power and save the world which is perishing for lack of Thee" (cited
in Webb 1971:61). The new wisdom of the Theosophists was, after all,
revealed for the benefit of those people "infected by the moral epidgmic
of our centﬁry ~ hopeless materialism"(Webb:46). Theosophy guaranteed a
transcendence and a regeneration - veétiges of hope and possibility.

Thé regeneration of individual spiritual lives promised By the new
esotéricism,_was,a regeneration of self into a étate of power., This power
could then be transferred into society where it could have, depending upon

the medium,-eithér beneficial or harmful consequences. (Some mediums were

"_con51dered good, e. g. Steiner, while some were cons1dered ev1l, €.g.

4Crow1ey, cf. Ravenscroft, 1974, indeces, and C. WllSOD 1974:Ch. 7)
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Metaphors of self and world salvation, of regeheration, renewal and
redemption recur frequently in the epistemologies and histories of thg
new esotericism. One of the metaphors deployed‘by certain groups, e.g.
thétvled by Crowley, was blatenfly sexual., Crowley was also. detested by
o the English Victorian establishmen¢, who largely Christian and reputedly
ascetic, correspond closely to the type ofﬂéscetic cult", depicted by
Leach (1976), which uSually considers the sexual act as the "prototype
of evil" (74). Crowley represented the very antithesis of this attitude.
" He insisted that "sexual excitement .... (was) .... merely a degraded
form of divine ecstasy"'(Crowley, 1971:59@). For Crowley sex was, in
Leachts terminology,"a symbol of the divine" (Leach 1976:74) and a means

to mystical power, Crowley felt that'he had

".... harnessed the wild horses of human passions to the chariot

. of the Spiritual Sun; "I have given these horses wings thét mankind
may no longer travel painfully upon the earth, shaken by every

- irregularity of the surface, but course at large through the

boundless ether" (Crowley 1971:598).

5. CONCLUSIONS

By way of.conclusion'we shall attempt to bring together the three
interpretative strands which were outlined at the beginning of our

discussion.

Reference to Webb's pyscho-histofical interpretation provided a
means of establishing the nature and extent of the moral dilemmas and>
dissonances facing a large section of Europe's population in the late

nineteenth century. But Webb's analytical formulations were considered

erroneous.
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The socio—sﬁructural investigation, relating.esoteric representations
to social forms and establishing correspondences and correlations between
experiences of society and percéptions of the divine, enabled us to arrive
at an understanding of why thesé new perceptions Were esoteric and occult
- rather than anything else. For oniy esoteric philosophies, whether
traditional (western magic), foreign (Hindu, Buddhist and Egyptian
influences in Theosorhy) or invented (Spiritual Science), contained the
provisolthat ﬁan was innately divine;'. ‘they thus permitted a redemptive
vision of man which tallied with and made sense of a social experience
of atémisation, differehtiation and aliengtion. The esoteric philosophics
prompted and validated a bélief that divinity cohered within (wag 'hidden'
in) autbnomous,.individual man ratherfthan wifhin an external godhead -
(Steiner's 'Beyond!), ex%ernaliinstitutions (churches) or an impersonal,
materialist, rationalist society. Further, this divinity was 1ost.in time
(aliéﬁated) and in man (hence ‘'secret' and transcendent), But it could
be.regained by the very faculties with which man had exercised his 'power!
-ovef the elemental, natural world (i.e; willing and thinking) and through
processes and-mn2thods borrowed from the scientific world.

That science was perceived as the redemptive process par excellence

was apparent in the deference shown by the newzesoterics towards 'scientific?
methods, terms and metaphors. But science was not just an intellectual

legacy, an inherited mode of thought, it signified (our symbolic

interpretation) 'power' that héi been dllowed to run wild, The new
gsoterics captured that power and attémpted to bring it under control by
investing it with a moral and cosmic significance.

They reaffirmed man's experience of_aﬁtonomy by investipg him with

a personal integrity and spirituality. This was a vision of new scientific
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man, evolving towards immense heights of understanding and purification,
firm in his certitude of the exictence of an individuated but pervasive
spiritual bond, And it was upexn the basis of this vision, this new '
redemption, that the new esoterics promised healing and regeheration.
they attempted to construct, or envisaged the possibility of, .a whole new
sécial order firmly based upon fundamenta; convictions of co-operafion,

-wholeness and integration.,
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. B.. RUDOLF STEINER, PROPHET AHD SHAMAN

(For a brief synopsis of the belief system Steiner’constructed, see
Appendix A). ~

1. DESCRIPTION OF STEINER'S LIFE

Our source for information about Steiner's early life is his
unfinished biography (1925, trans.1951). From this we learn that he was
_born in 1861 and brought up in the border area befween Austria and Hungary.
The eldest son of a middle class Protestant stationmastér, Steiiner had a
relativély solitary and withdrawn childhood. .Relegated to the position of
"outsider" by the children of the Hungarién village to which he moved at
the age of eight, he spent his time wandering in the countryside, studying
music, literature and art and conversing atvtimestwith the local literati -
a.priestyand a physician interested in philosophy.

From an-early agé~steiner was, he admits, constantly awaré of
realities othef than the physical wofld. This awareness took the form cf
" an .inner conviction of spirituality, "an inner joy" (1951:11), "a profound
experiencé" and an intuifion thét his "real thoughts, feelings and
_exﬁeriencés were continually in that other world" (16). He turned to the
study of geometry, its logic of inner forms,‘and the philosophy of Kant
which almost deified the workings of that intangible force, the 'mind',

By studying tnese Steiner hoped toAreceive confirmatioﬁ of his ideas about
hidden realities and discover a means of expressing them. He saw 'thoughts!
as "revelations of a spiritual world on this field of action in the soul"
(11) and he began to see the development of 'thinking' and the acquisition
of knowledge as means of penetrating‘Wknowingly into the supersensible®.
Eventually Steiiner graduated from the iocal "Realschule" and entered

the University of Vienna, where he came under the influence of Professor
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Karl Séhrber ~ who introauced him to the philosophies of Goethe, Hegel
and Schiller. Steiner beczwme deeply involved in the stﬁdyJOf Goethe,
éympathising with his aftempts to apprehend the limits of thought and
vision through the combined tools of scientific reason and poetic
intuition. In contrast to Kant, Steiner's first idol, who looked only

at logical form, Goethe was concerned with "ultimate phenomena" (Cassirer,
1945:53). Steiner's intellectual passége from Kant to Goethe is revealed

. in the following statement.

"Goethe ees 1S saying -es that the ideal element in man, as
perceived by Schiller, is rooted.in the éupersensible world, and

if man is to move towards the perfecting of his being, ﬁe must find
his way to this world. Man's earthly knowledge and his thinking are
valuable and necessary on the path, but they must be transformed"”

(BEaston, 1975:5),

In 1886, éteiner published an iht;oduction to Goethe's scientific
' writings,lin which he detéiled the latter's theory of colour,ﬂdf plant
metamorphosis and the projected-relatidnship between man and nature. 1In
.Goethe, Steiner discovered a bridge between the objective scientific
world and his own subjective pérceptions of the spiritual world. He.
became convinced that a spiritual reality could be found behind concept,
sense and thought apprehension.This led him into disfévour with his
philosophical patrons, Schr¥er and Von Hartmann, It alsc left him
totally oppdsed to both materialist and mechanistic theories of the
universe, as exemplified in the works of MNarx énd Newton. |

Steiner admired fhe scientific figour and dedqcfive power of the
Newtonians and Darwinists, but condemned fhe ariditj of their conclusions.

He shuddered at the Marxist combination of "High social ideals"..and ..
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"materialist philosophy".(Shepherd, 1954;44). But neither was he at home
with traditional mysticism; his conviction that spirit could only be
apprehended through the application of 'corrective thought', i.e. throdgh
rational principles, if it were not to remain "subjective and patﬁological"
(Shepherd; 1954:47), alienated him from traditionalists who advocated
spirit experience through asceticism and feeling. Steiner desired to
'carry,"the light of theAworld of ideas into the warmth of the inner
_experience" (Steiner 1951:125) and maintained that traditional mystics
failed "to understand fhe intimacy of soul that one experiences while
living ih association with ideas saturated in the.spiritual that are
gained from a personal intercourse with the spiritual world" (125). He
even likened the position of the mystic to that of the materialist, in
that both set up "boundaries of knowledge at the iineﬁfrdn\lie the
_ﬁounﬁaries of sense perception" (125).

Throughout his aﬁtobiography, Steiner constantly refers to hié
experience of detachment from the woflé of normal men., He felt totally
" removed from "all parfisan conceptions of life" (107). This was reflected
in his writings which, he felt,'gave peoplz the impression that he was a
"world estranged idealist" (107), a categorisation which he was anxious to
refute. ﬁut generally he found himself apprehensive of the "outer world",

'though in his inner or spirit world he "lived as if in something self

evident" (140). The two worlds were separated by a "thin partifion".

"] lived in a world that bordered on the outer world, but it was
élways necessary for me to step across a boundary if I wished to

have.anything to do with the outer world" (Steiner 1951:175).

‘Steiner moved to Weimar in the late 1890's, where he pursued studies

into contemporary science and philosophy, coming up against the
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1

Evolutionist Haeckel and:the philosopher Nietzsche. He admired Nietzsche's
dionysiac intensity and found himself-in sympathy with the latter's
concept of 'superman'. But in his book entitled 'Nietzsche, Fighter F&r
Freedom' (1895) he made it clear that for him, such a superman coﬁld
only come about following the acquisition of spiritual power. This also
provided the basic theme for Steiner's first major work - 'The Philosophy
of Freedom',‘in which he declared that real freedom could only be attained
.as the result of a "deeper understanding of the nature of thinking as a
true spiritual activity and of conscience as a real participation in
objectivé moral fact" (Shepgherd, 1954:52);

in 1901 he became editor of a Berlin iiterany magazine in the hope
of bringing his views to a wider audience., His editbrship was marked by
a strong opposition to the formal organised Chrisfianity of the day. The
Christians, he maintained, refused "to allow tc thought the possibility of
penetrating to the understanding of the higher truths of the Chrisfian
revelation" (Sﬁepherd 1954:60)., Liké ﬁietzsche, Steiner denigrated
' Christians, moralists and "ethicists" for perpetrating ethics which weré‘
"uprooted from all world reality" and thus "coﬁld not possess an; power"
_(Steiner 1951:180).

ﬁﬁring this period Steiner was involved in an inner struggle with his
tgpiritual' perception, the pursuit of which threétened to Yengulf" him,
His earlier desire to see and experience totally (201) the 'reaiities! of
this other world was transformed, he claimed, into actual "powers of
spiritual vision", » |

When he had finished his brief spell of literary editorship he began
a‘lecture tour'of_the major cities‘of'Europe. In 1902 he was asked to
leéd the German section of the currently powerful Theosophical Society.

His fame as a lecturer and visionary increased. His skill and presence in
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lecturingiis communicated byAEdourd Schure writing in 1906:

"When Rudolf Steiner was describiﬁg the erents and realities of the
B spirit world, he seemed to absolutely be at home with them. He was
not describing. he was actually seeing the objects and scenes ef
these,enknown regidns and he made them so visible to others that cosmic
ehenomena appeared actual ..... One could not doubt the reality of his
: spiritual-vision, which appeared as clear as physical sight ... "

(in Shepherd 1954:66).

As described elsewhere, Ch.I p.34 ) Sﬁeiner's collaboration with
the Theosophists terminated in 1910, He.saw their advocatioﬁ of Easfern
esoferic methods as profoundly unsuitable for the western mind., For
Steiner, direct knowledgerf the "supersensible" could only be attained .
“through the development of.ratiehelAconsciousness itself,

In l9lO‘he published 'An Outline of Occult Science' which was to
become the central text for his groupAof followers - now renamed the
| 'Anthroposophical Society'. He designed and built the 'Goetheanum' at
Dornach. This was to be a research and adicinistrative centre for the new
.society; It represented in its design the basic principles of AnthrOposophy.
The lectures and courses held in it - agriculture, art, drama, education,,.
_medicine, led to-the foundation of other research centres end eyentually
to the Waldorf schools. |

Steiner was an accomplished poet, playwright, teacher and woodcarver,

but his philosophy was designed -to cever all aspects of human‘endeavours
and life experiences. He suggested new types of scientific endearour,
agricultural research, ertistrc apd literary programmes, but each of

‘.A these-ectivities was firmly founded ﬁpen frevealed' spiritual principles.

He also acduired»a reputation as a healer. The exercises which he gave to.
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"one_patient were likened to "a. healing bath, or a refreshing bodily
exercise, only more spiritual and life giving. 'Ohe's wiicle ovrganism became
more normal, mofe haxrmonised" (Ritteimeyer 1963:38)., He devised therapies
for malformed, backward and autistic children., One of Steiner's followers,
Albert Steffen,‘noted'(l961) that Steiner was able to diagnose particular
.illneSS by seeing "in—spirit the archetype of the sickness". It was even
'poss1ble, Steffen claimed, to recognise"tihe spirit that ruled in hls'
teaching in the way that he treated sick children® (Steffen 1961:196-7).
Thé kinds of héaling Steiner utilised involved drawing out and re-shaping
thé "creative forces"’of both the microcosp and the macrocosm, the body
and the universe (cf. Sfeffen, 1961:237-9).

During the First World War-Steiner continued to lecture throughout
Burope, stressing the need for intprnational co~operation. But his
abilities as a leader énd prophef only became manifest at the close of the
" war. His work, in distributing the revelations that he had acquired from
his reading of *the Akashic Record was temporarily dfopped. Convinced that
economic calamities,‘famine, ﬁaterial and spiritual confusion were |
desceﬁdihg upon Europe, Steiner drew up an 'exoteric' programme to remedy
the sitﬁation. This programme, the "threefold social order",:was orientated
"towards. integrating and unifying the three realms of human activity - the
economic/material, jural/political and cultural/spiritual - which had
become differentiated in the past but were, as a result of the war, in a

state of total senaratlon and confusion (Easton, 1975:322-3).

However, the new directions and ideas of this "prophet of the age"
(Rittélmeyer.1963:133) were received with hostility by the German
éuthorities and -the various political parties. In Munibh in 1922 an
aftempt was made_on-steiner's life by members of the National Socialist

vparty, whose leader, Adolf Hitler, had earlier declared that Rudolf
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- Steiner was Cermany's greatest enemy. (Ravenscroft 1974:261, Pauwels and

Bergier,-l975:l75). Steiner's association with the Kaiser's general, -
Von-NMoltke, who had become disillusioned with the war at waa eérly stage,
lea Hitler to brand Stainer as a person who had stood in the way of
Germany's pathAto glory. Attempts were also made to disrupt Steiner's
léctures and meetingsf_‘A second assasgination was attempted in 1923.
Thé Goetheénum wa.s éet on fire while Steiner was lecturing inside. He
escaped, but the building was totally destroyed. Steiner died in 1925
béfofe the new building was completed. He left behind him a growing
interﬁational body of diéciples, a vast array of unpublished lectures
(5,000 in total) and some forty books and plays.

A general picture of what -Steiner was like as a man can be‘drawn
from the glowing eulogies written‘after his death by various Anthroposophistd
- (e.g. Rittelmeyer 1963, Steffen 1961 and Freeman and Waterman 1957 ed.). He
has been described as a prophet (Rittelmeyer, 1963:133), a white magipiah
(King 1970), a visionary and a seer (Wachsﬁuth 1958:161). This personal
charismé was evidencéd in'his hypnotic lecturing ability and his retinuel

of followers and admirers.  But he was exceptionally humble in manner =z2nd

although he tolerated admiration in others he never, acdording to

Rittelmeyef,,bécame tvain' or "conceited" (cf. Rittelmeyer, 1963:82-3).

By all accounts, he exuded a personai power in the presence of which "one

breathed the air of a freedom yet to come" (Rittelmeyer:88). This power

was conceived to be the emanation of-épirit; Steffen recalls how "It.

occurred tp nobody to ask if he was young of old, for he was borne up

by the immortal spirit. Here was a person who made history, one who

shapéd and reshaped-the presént, a man of the‘future" (Steffen 1961:224).
In the introduction to a book of his writings published.two years

' afterbhis death, Marie Von Steiner ;iaimed that her husband was alone

the harbinger of the new conéciousness.r His revelation was the "alchemy

of the soul‘nature" (1927.X). Only adherence to the spiritual path and
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1ifestylé he advocated would culminate in eventual freedom and Iknowledge.
Sha claims that he was "employed by the Divine Will as an instrument in
the new phase of human épiritual development" (19é7:X). He alone had
the ability to transform the "circle of evolved consciousness" into a

man-centred dynamic "spiral®.

2. INTERPRETATION

Attempting to classify and locate Rudolf Steiner within one
establiéhed ethnographic cotegory of religious éfficiant is no easy fask.
In voéation and practice he wss a‘philosoéher and writer. But to a large
number of people he was a spiritual teacher, a visipnary, a "priest"
(Steffen 1911:105), a poet, a scientist, an alcheﬁist, a mystic, a prophet
and a social reférmer. His lifestyle, persopal orientation and
‘philosophical framewofk pertainly encompass a variety of aspects of all
these labels; ‘and this fact in itseif is not without significance, because

Steiner was above all, an integrator, someone who brought a variety of
ideas, cbncepts, categories of‘life experience and interest, and.people
_together within one meaningful ethical and experiential framework. That
the idea of tintegration' was central to Steiner's teaching is eQident in
»é comment by one of his pupils who considered that Steiner's written work
pointéd "the way into wholeness which is fittedffor European and Western
man in our time". Further, this way "does not lead to personal power,
but to moral purification, to a widening of consciousness into spiritual
experience and to the possibility of fully effective service to othe.rs,_ to
hﬁmanity" (R8schl-Lehrs, 1958:131).

This striving towards'integratiqn is a general characteristic of

mystical endeavours and of what Cambell (1972) refers to as the "cult
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- milieu"® (123). The leader, or chief figurehead, of the generally eclectic,
syncre?ic cult is the person in whom an initial synthesis ol opposed &nd
dissociated thought wérlds and life.exﬁeriences is realiscd, We have

good grounds, then, for locating Anthropocophy's chief mover, Rudolf
Steiner, withiﬁ a cafegory of 'exemplary prophet! since the lattef is,
vin.Wéber's terms, someoﬁe who has had a revelation which involves for both
"himself énd for hié-followers eves & unified view of the world derived
from a consciously integfated and meaningful attitude towards.life"

(Weber 1966:58-9)., Weber also adds that:

"To the prophet, both the life of man and the world, both social
and cosmic events, have a certain systematic and coherent meaning.
To this meaning the conduct of mankind must be oriented if it is

'to-bring salvation" (Weber 1966:59).

 During the period 1921-1922 Steiqer was lecturing invGermany to
large aqdiences numbering some-two or three thousand (Adams 1958:5).
People crowded round him to “hear about the possibility of a spiritual
renewal of science ...... to receive an answer to essential questions

concerning their own development as human beings" (Roschl-Lehrs 1958:86).

Also,

"In view of the chaos in human affairs which was then clearly
beginning to manifest itself, they also sought guidance for the

gsocial tasks of the future" (Roschl-Lehrs 1958:86).

This was the post war period during which Steiner was attemptiﬂg
'to unify the whole of Europé through his 'threefold social order'. This
'1arge1y exoteric programme was accompanied by a vast practical exercise

orientated towards "making Anthroposophy practically useful and fertile
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in the most varied fields of outer life" (Béck, 1958:25-6).

Stéiner sought to bring forward and make public his coﬁviction that
at the heart of the social world, at the centre of all philosophical,
ethical, material and occupatioﬁal division there existed an ianer,
'undifferentiated, pérvasive spiritual bond. This aspect had, he felt,
~ been glossed over by centuries of materialiém and'scebticism. The
immediate post-war period was, for Steiner, the signal for this inner
‘unity, this inner integration and wpolehééé-fa be reintroduced to the
everyday outer worid, and thus recrientate man ‘on his evolutionary path
towards salvation and tfanscendence.

Having satisfied oursélves'that Wever's category of 'prophet! is
| ‘applicablé'to Steiner we shall now turn to Burridge (1969) who has
‘provided us with an imaginati&e frameﬁork for iéolating and interpreting
the ésséntial components of the prophetic categofy and frame of réference.

Burridge argués thgt the prophet is primarily an "adventurer", and
a "divine free mover", é trénsitional persvin and an "outsider". The
.probhet has access té a transcendent éource of inspiration and on this
basis he "articulates new assumptions". He is "an image of the one and

the many", he externalises and articulates what others only feel or
imagihe; he also symbolises "redemption and regeneration" and he attempts
to seéure these for his folloﬁing. (All quotations, Burridge 1969:153-63).

With the above isolated aspects of Burridge's analytical framewocrk
in miﬁd, we will now attempt to'arrive at an understanding of Steiner's
success and s6cia1 significancé. Exblication‘of the significance of
Burridge's ideas will also, we hope, become manifest ig the discussion.
Hence, we shall examine and interpret the following threg aspects of
Steiner's career: (a):his'social stéte and experiences, (b)'his révelations

and (c) what he and his revqiations‘represénted both to his followers and




- to certain sections of the wider social milieu.

(a) Steiner: Outsider and divine free-mover

The events prior to Rudolf Steiner's transcendence through
imagination and his subsequent visions of the Akashic Record are the
symptoms and circumstanées which make up what Eliade has termed the
myétic_orAshaman's ﬁperiod of incubationﬁ (Eliade 1968:74). In Steiner's
1ife'theée took the férm.cf a series of experiences of, and periods of
a@areness of ;outsiderhood' or detachment, Tn his aﬁtobiography, Steiner
cbnstantly gives thelimpression qf being ;qneiy, withdrawn, a dreamer
and a lover of nature. He loved nature not so much for itself, but for
what it repfesented to him, i.e. a transpersonal hidden reality. As a .
child, he was dfawn to the world qf the imagination, a world of hidden
forﬁs which were partly realised through muéic, literature and the
‘-sciehces,,and a complementary world of inner reflection embodied in the
activities of local outsiders, a priest, a doctor-phiiosopher and a
monk (éf. Steiner 1951:Ch.I-II).

Steiner himself, as we have seen, divided reality into two major
domains; the physical and the spiritual, He wés conscious of the fact
that these.two‘domains were separated only by a very thin partition, so it
was upon this partitién that he focuésed his entire'attention. He
concentrated all his mental cavacities uvon exploring the liminal,
transitional areas of consciousness,.ioe. fantasy, dreams and the

'imagination; those areas which seémingly stretched across the partition
of reality. .

Hié léter prediliction for a form of transcendence which eﬁphasised

_contemplation of the transitional realms'ofihuman consciousness'can perhaps

be considered a consequence of his early social experiences of marginality,
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- his enforced position and circumstances as, an "outéiderﬂ (1951:13).
Even if it would be too speculative to postulaté a causzl link between
Steiner's social experiences and thé tjpes of symbolic representations
which he later proffered, the correlation between his state of enforced
.marginality ané his construction of a 'metaphysics of marginality' is
very striking. | |

The éocial stafe of outsiderhood and an orientation towards fhe
'1imina;' remained with Steiner for much of his iife. He chose to be a
tétal "renegate" fromihis home and family (Steiner 1951:Ch,1) and moved
constantly between cities and universitieg, travelling extensively through-
- out Europe. He spent his outer life on the margins of society and his
inner, contemplative life moving back and forwards across the boundaries
of the knoﬁn and unknown. Thus Steiner secms to have been invested with

some quite remarkable; Supraﬂphyéical-faculties:

"Phe strange thihg about him ... (i.e. Steiner) .... is that no one
ﬁeed tell him anything aboﬁt themselves. He seems to see one. He

knows already when you come near, and yet he never condemns seee.ss
The whole world is a whispering gallery to him and vibrations reach

him for which we have no name" (Macmillan, cited in Adams, 1958:18).

in some details, Steiner's lifeétyle, of a literary nomad, a
wandering philosopher and evéntually the leader of an international
movement, shows parallels with the iives of thé English Romantic poets and
painters of the same era. For they also, as Musgrove points out, lived

"maprginal lives", often in exile, but yet maintained positions of
interdependence wi%h mainstfeam~society (Musgrove 1974:66). Steiner's
"relationship to the'boundaries of society" (Musgrove 66) was like those

6f_the'Romantios, highly ambivalent and ambiguous. Steiner, like
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‘ VBurridge's (1969:159) prophet, was an "adventurer", but unlike the
Melanasién prophet noted for bis adventures into:geogréphical spaces,
Steiner was an explorer of intellectﬁal and conceptual inncr spaée. But
‘in all these various senses he appears as a transitional person, an
‘outsider', a divine'free mover, and by most accounts (cf. Steffen 1961,
" Rittelmeyer 1963 and Fréeman and Waterman, eds.1958) an !extraordinary#
(Burridge 1969:162) person.

'Steiner,_as the vehicle for some kind of 'charismatic' (Weber 1922:46)

transpersonal integrativebforce, symbolized "the one‘and the many"; Steffen

describes how,

"Here spoke a true man., It occurred to nobody to ask if he was
young or old, for he was borne up by the immortal spirit. Here was
a person wno made,histofy, one who shaped and reshaped the present,

a man of the future" (Steffen, 1951:224).

He appealed to a variety of people. Apart.from the array of doctors{
lawyers; farmers, acfors, teachers, artisté, writers, social workers,
people of all ages and:classes, that gaihered around Steiner at Dornach

In Switzerland, he attracted "well-to-do" conservatives who were
"seriously'interested in occultism or seeking for the esoteric background
of Christianity" (Adams 1958:9). He attracted members of other |
- theosophical and occult movements, for whom his "Rosicrucian Theosophy ...
'bréught the fulfilment of their longiﬁgs" (9). Early anthroposophists
included freemasons, socialists and social reformefs, army generals

(e.g. Von Moltke) and statesmén.

(b) Steiner's spiritual.WOrlds

,We_éome now to a brief description and interpretation of Steiner's
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revelatidn. Whereas pre%iously we considered the special circumstances
and attributes which, we feel, contributed to the selection of Steiner'
as a 'genuine' agent of revelation; we will now go beyond the social
cofrelates of his charisma and attempt a phenomenology of his religious
experience. However, this experience and the motivation which preceded
it, clearly extendedlbeyond and surpassed that of the prophet (as defined
above p.173).: So we are forced to'broaden our perspective and ihtrodﬁce
" attributes anc conceptual constructs more usually associated with other
categories of religious officiant. Considering the extent of Steiner's
own eclectic character and beliefs, this move seems justifiable.

'bne possible category is that.of mystic, as defined by Weber (1966:173)
but Steiner himself denied being a mystic in the traditional Christian |
sengse, and there is little in his philosophy which would allow us to
~connect him with the Chrisfian fiove' mystics. There is, however, a
further catégory of religious officiaqt with which Steiner appears to
share specific qualities and orientations., - This is the shaman, or tribval
mystic who is all of seer, magician, healer, priest, prophet and
philosophasr, The shaman's position ané‘duties in tribal society clbsely
. resembles Steiner's acquired position and duties in Western society; Dboth
appear as undifferentiated religious practitionérs; and both combine |
‘esoteric orienfations (transcendence and ecstasy) with exoteriq orientations
(healing, organising énd handing out revelations). Rudolf Steiner, like
the shaman, sought to procure health 5nd well being, and to introduce
harmony and integration into (and between) the reélms of body, spirit and
society (cf. Weiss in Harmer, 1973:40-41 and Eliade, 1968:72-3.on these
‘aspects of shamanism). .

From.anAéafl& ége, Stéiner "desired to experience the spirit which

manifesfs itself in its own body, whose spiritual reflection is moral
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" action" (Steiner 1951:105). When this experiénce came, it took the form

of a hspiritual vision of the living world of truth" (105). steiner had
discovered a possible route and key.to sensory transformation during ﬂig
researches into Goethe, so his earliest 'visions' were a direct result of
his discovery fhat "light" as an emanation of 'etheric forces'could serve as
a conceptual 'bridge!-ﬂétween spiritual insight and material understanding

(1951, 69-70). But it was through an evtension of his faculties of

imagination thét he experienced his.first visiqn. In his autobiography,
steiner descfibed how "the first ray of spiritual:revelation'comes by
méans of fantasy" (1951:220). There is here, it seems, a clear
correspondence befween.the origin of Stginér's revelatory experience and
the creation of a certain type. of shamanic ecstasy, as chronicled by
Eliade (1964:103). Both were products of the "imagination" rather than
outward physical trans'formation.

" This parall 1 becomes extended when we realise that Steiner's
earliest "powers of spiritual vision" (l951:216) took the form of a
contact with the spirit-bodies ("ﬁnknown knowns" 217) of two dead men.
 Contact with these souis through c;airvoyancergave him the impulse to
write his "Philosophy of Freedom" and provided him with much of the
content.of that work, He maintains that the latter wés a product of his
"concrgte expefience in géneral of vision into-the spiritual world .....
réinforced by’.;... participation in the spiritual experience of these
- two souls" (Steiner 1951 219 20). Tﬁp concepf of 'absolute freedom!' which

Stelner outllnes in thls work also occurs frequently in shamanlc literature;

Eliade,‘for.example, points out that symbolisms of ecstasy or magical
" flight "prove that the roots of freedom are to be sought in the depths of
the psyche" (1964 106) Further, "this desire to free himself from his

llmltatlons, whlch he feels to be a klnd of degradatlon, and to regain
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"épontaneity and freedom" (Eliade 1968:107) is a distinct characteristic
of the shamanic exercise, if not of all religioué endeavours,

Steiner never employed mediumisfic or spiritualist_praétices in his
pursuit pf clairvoyant and clairaudient powers. Instead he utilised three
mental faculties or higher 'forces of knowledge! thch he had previously‘
stimulated and developed within himself. These he termed "imagination,

inspiration and intuition"(Steiner 1951:220). The results of 'imeginative

cognition' we have already discussed, Awarcness or the second faculty,

"Mingpiration® gave to Steiner an understanding of the conditions of the

Macrocosm and.showed.him the spiritual hiqrarchies which inhabited it
(cf. Ravenscrﬁft, 1974:270); But it was his transcendenbe through a
development of the third faculty, i.e. intuition, that is particularly
interesting for us., The type of franscendence that resulted correspénds
closei& to the type of;transcendénce generally experienced by the Asiatic
éhaman as described by Eliade (1968:72-3). |

During his ritual journey the tribal shaman encounters and struggles
with a series of spifit beingé. He is initiated at their hands and is
eventuélly introduced to an intimate knowledge of the workings of the
universe..

-The 'intimate knowledge' which-Rudolf Steiner was introduced to
through(sensory transformation and thé activities of spirit beings -was

the Akashic Record. His early initiation was the product of a lengthy

prepafatory period of asceticism and meditation. However, nowhefe does
Sfeiner eXplicitly state that he underwent the second type of initiation
"(featured in‘shamanic:literature) i.e. the~as§ent of the spirit into the
.spirif.world; the attack by épirits and confrontation with a supreme being.

But there are indications in his writings that he did have a series of

!
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' ‘experlences which closely parallel‘those described for the shaman.

During one series of visions and spiritual experiences he was led
into a personal confrontation with warring forces of good and evil, He
was forced to withstand and overcome, in =2 series of "inner battles", the

temptations of a force of evil spirits led by Ahriman and Iucifer. He

experienced an “inner,struggle against the demonic powers" (Steiner
1951:275) Who wished to subvert hie spiritgal perception. fhese

adventures into transcendeot realms, "which drove into billows and breakers
ail the forces of ... (his) ... soul", (1951¢282) convinced him of the
ontological existence and permanence of eyil forces, salvation from these
entities eventually ledehim, against his expectation, into a vision of

the 1life, death and.resurrection of Jesus Christ. He recalls:

“The evolution of my soul rested upon the fact that I stood before
the myetery of Golgotha in a most inward, most solemn. festival of

knowledge" (Steiner, 1951:276).

Steiner.thus became convinced of the truth of Christianity and he began
to see Christ's teachings and incarnations, not as‘articles; of faith,
but as "mystical" facts, the validity of which he had witnessed in a
transcendeot state. But even in transcendence, he claims, he never lost
objective consciousness. His "soul eiperience in its intensity at that
time came out of ... (an) ... objective absorption in pure, unclouded,
sense observation" (1951:240)._ | |

We knew irom Eiiade (1964) that the primary task of the tribal shaman
in his respective society is to act as healer, to diagnose illnesses and
vprocure a cure. His power to do this derives, Eliade tells us, from his
'vcommand over the "fechniques of ecstasy - that is because his soul can

safely abandon his body and roam at vast distances, can penetrate the
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" the underworld and rise to the‘sky" (Eliade 1964:182).
During healing, the shaman typically sends his soui out on a journey into
spirit overworlds or underwoflds, in an attemnt to recaptur2 the soul o£ |
-the patient, whose illness is primarily due to soul-loss., The type of
healing Steiner.employed is similar in aspects to this. His initial
interest in pedagogy and-curative work darived from his experiences of
educating alten year'old boy who had abnormal intellectual cevelopmert, and
showed symptoms of physical illness.. Steiner realised that the "sorn of
ednCation requiced by such a bodily and mental organism must be one that
would awaken the sleeping faculties". Steiner was convinced the boy had
: great mental capacities, but that these were hidden. In his own words he
. had to "find access to a soul which was, as it were, in a sleeping state
and must gradually be enabled to gain mastery over the bodily manifestations.
In a certain sense one had first to draw the soul into the body" (quotations
-citéd by Strohscbein, l958:154). While there is no clear reference here to
Steiner sending out his own soul, the paraliel witn the other three elements
- of tha snamanic 'healing journey' i.e. soul loss, and processes of searching,
capturing and retrieving the lost soul, is immediately striking.

As with many prophets, Steiner's healing powers were directed not so
. much towards the alleviation of individual sickness, but of a wider 'social
‘gickness'. Steiner declarsd himself to be aware of the causes of Europe's
moral dilemmas, its strains. and social dissonances. These he claimed to be
(a).a general lack of defenence to the'spiritual realms of existence,
(b) mans alienation from his inner, spiritual self, (c) the influence of
infernal evil forces and (d) an imbalance between the perceptual realms of
physical, inteliecfual and spiritual faqulties, both in individuals and
in'sqciety. Anthroposophy itself - Steiner's creation-- contained both

diagnosis and cure. .
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(¢) Steiner as Catalyst

Scientific optimism was the dominant intellecfual inheritance of the
era in which Steiner lived. This, despite the fact that, to many, the
accompaniments to scientific advance i.e. techmnology, progress,
industﬁalisation, specialisation, overcrowding of cities, alienation,
politidal, national’agd class confusion, were aberrant and unwelcome.
Science and the rise'of materialism and rationalism had also engendered
. for many the collgpse of traditional forms of wérship - o0ld "redemptive
media"‘(Burridge, 1969:6) and frameworks of meaning. Lerge sections of
the intelligentsia were aware of the immense *power' inherent in science
but were also aware of the chaos, the physical,.mental and spiritual
privations that héd been generated by that power. The new demand of the
intglligentsia in the late nineteénth century was a refurn to thé past when
thése conditions did not exist.

However it also éeeﬁed to many that the power réquired to fulfil
this demand could be found within the ethic.and practice of science. It
remained, then, for a selection of people to articulate these needs and
rechannel the power of science into the realm-of human redemption,
salvation and regeneration; to convert a 'power' which, it seemed, had
so far only a hegative, even evil realisation, into a power or agency for
good.

‘ ‘ Aﬁidst an assortment of other prophets and mystics, Rudolf Steine;
emerged and articulated a "way of thinking which rightly passes as
'SCientific} in the knowledge of nature, and developed ... (it) ... for
knowledge of the spirit". This framework, permeated, he claimed, by an
'"innef force" (Steiner 1951:316-7) also embodied representétions contéined
within all the other cﬁrrent'ﬁelief"systeﬁs, i.é. Alchemy, Rosicrucianism,

Theosophy, science, rationalism and Christianity. His'Anthroposophy thus‘
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integréted all available."assumptions about power"; this factor

guaranteed the truth and relevance of his enterprize and pointed the way
towards moral regeneration, social co-operatiocn and spiritual redemptioﬁ.
As an alternative to the "hell on earth" (Steiner, cited in Adams; 1935:18),
whiéh was the legacy of indusirial mineteenth century Europe, Steiner
proferﬁed a spiritual and temporal heaven "a new light upon the evolution

of humanity" (Steiner, 1951:289).

Adjunct: Rudolf Steiner and Adolf Hitler: White and Black Shamans

~ This highly specuiative section deals wifh a widespread anthroposophical
belief (cf. Ravenscroft, 1974) that Rudolf Steiner and Adolf Hitler Qeré
agents and mediums for supernatural powers. Steiner was a spokesman for
- Christ and hence, in anthroposophical terms an emissary of good and
‘benevolent forces?while Hifler as-a professed hater of both Christians and
Chfist, was an_emissary and servant of evil forces (both Ahrimanic - hence
the fixation with earthly power, earthly will and blood purity, and
| Luciferic - as apparent in the concept of an Aryan superman).

Here we find a particularly striking correspondence with a

.classification of both the cosmos and its agents into good and evil; or

positive and negative elements, which is also found in other societies such

as the Altaic and Buryat tribes of Aéia (cf. Eliade, 1964). Thgse elements
are also felated to, and even imply, the conceptual existence of "right"
and "1éft" paths to transcendence or‘kﬁowledge of the supernatural world
(cf. Tiryakian, 1975:13 and Ravenscroft, 1974:254); All three types of
symbolic dichotomisation (i.e. éf cosmii, agents and'paths') are examples

of the widespread ethnographic phenomenon known as "dual classification”

(Needham 1973 b).

f.
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We will now attempt to contrast Anthroposophical beliefs about the
polarity of Steiner and Hitler with the ethnographic example of dual
classificétion which was mentioned ébové.

Amqng the Altaic and the Buryat thers exiéts a precise classificatory
distinction be£ween "white"'and "black" shamans. The former are believed
to have relations with ﬁcelestial" or ™iranian" gods and spirits, i.e.
diéties of the highérvregions, who are génerally benevolent, all powerful
but distant, whereas the latter are believed toAbelfamiliar with "earthly"
pf "telluric® spirité, i.e. dieties of "the helow" or lower regions,
who are vindictive, sometimes tevil!' or "@nfernai"‘and are "subterranean".

The spirits who consort with the black shamans generally represent local

_ hierophanies who have, according to Eliade "fallen in rank as the result

‘6f changes in the pantheon" (Eliade 1968:186). Ambng the Altaic tribe,
"black" shamans are fhbught to descend to the underworld while "white"
shamans specialize in ascents to the overworld..

Earlier, we referred to (p./..) the néture of Rudolf Steiner's
relationS’with-celcsfial sbirits and noted his claims to have fought with
and overcome the fallen angels of Christian and Zeroastrian mythology, as
well as even lesser but dangerous demigods (the elementals) in order to .
establish cqntact with the chief celestial being of the Christian
hierophany, i.e; Jesus Chfist. | .

‘,‘Adolf Hitler was, écqording to several sources (Webb 1971,
_Ravenécroft, 1974:158;60?and Paewels.and Bergiér in Tiryakian 1975), an
“‘occult eﬁthusiasf-who snared Steinerts interest in Grail mysticism,
Eastern esbtericisﬁ,-Kabbalism and Alchemy. Hitler also had a philoéophy
‘. of "wiil", whiéh he ‘had derived from‘the writings of Nietzsche and
SchOpenﬂéuer. He claimed to have had a visitation from a transcendent

but "intrepid and cruel" superman (Ravenscroft 1975:38) and he was also
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- a member of the Thule black magic group, prior to becoming leader of the

4

Nazis.

Hitler establishéed a series of occult and magical groups within the

Nazi party, i.e. the "ahnenherbe" and the "Thule Gesellshaft", of which
his chief offieers Hess and Himmler were members and organisers. Hitler's
main symbol - ‘the swastika (a cross with its points inverted) was

: originally annEgyptian occult insignia ~.though.in.his hands it came to
signify contempt for Judaism and Christianity.5 Hitler also talked of
a.final human mutation - the "Man God" (Ravenscroft 1974:250) a concept
which.parallels_in sgbject, if not in meaping, Steineris conviction that
God (i.e. spirit) resided within man himself. Finally, Hitler persecuted
German Anthroposophists before-and during the war, and he also regafded

' Steingr with contempt, as:outlineé earlier (p.

The historical truth of these-vérious aspects of Hitler's life does
not concern ué here.-;Neither are we concefned with the validity of either
" Steiner's or Hitler's imﬁuted experienceslof ecstasy and transcendence.
The focus of our inferest is the ianifestation of a pattern (whether
invented, inferred or actual) in religious representation, and the close
correspondence between this pattern and a pattern manifest in the
classification of shamans in a particular ethnographic context. Hifler's
orientations and practices closely résemble those of the Asiatic "black"
shaman, an officiant who, according to Eliade (1964) and Huxley (1976)
expldres the underworld, and is "conﬁected wifh sorcexy and death"
(Huxley 1976;289), The "black" shaman is also associated with the earth
which is sometimes symbolised by blood and entrails. Hitler's ideology
of racial purity based upon'Aryaﬁ blood and his war sacrifices come to

‘mind.
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Steiner, in'contrast; resembles more the Asiatic "white" shaman who
associates with celestial spirits, gods of the-above)and deals in healing,
rejuvenation, immortalify and iife..

The correspondence between these two prophets of the early twentieth
century and the archaic Asiatic shamans is certainly very striling. But
ultimately, the connexion is only made possible by the existence in each
example of conecious representatione which divide the universe into
“opposed schemes of behevolence and malevolence, powers and agents of good,
and powers and agents of evil, Clearly, the Anthropologist is not
concerned of the rights or wrongs, the truth value of these representations;
They are clearly classifications and as such are mediations or oonsfructs
of the mind. But on what are these constructs based?

The cross-cuitural recurrence of dual classification schemes such
as these and the almost coﬁstant‘association of the categories left and
evil, right and good oas led to the speculation that "dual schemes and
their constituent principles ..... refer to constant tendancies of the
' human mind" (cited in Needham, 1973b thI).However, as Needham (l973b)'ﬁas
pointed out, there are no real means of establishing the correctness and
_ethhographic validity of such a proposition. Since dual classification
schemas are invariably inherited and unconscious the anthropdlogist can
_make no decision about the thinking processes of the people who manifest
such schemas. The fact that ethnographic evidence can be ordered by

logical criteria "does not prove that these are intrinsic to collective

representations" (XXXIV).

~ Alternatively, it could be sugéested that dual ciassification,
although it can be'anaiysed logicallf'and_although it'suggests the
presence of logical processes such as -analogy, homology etc. in the mlnds

of the people studled does not s1gn1fy logical processes so much as a
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.universal form of metaphysical,awarenéss. This implies that right and
léft, and:black and white are conceptual representations; maps or ways-
of apprehending metaphysical realitiés which do contain ontclogically |
treal' but opposed forces of uvltimate good and ultimate evil, Further, as
is suggested by‘the ihdigénous view_(Anthroposophical and shamanic), the
exigstence of these forceé, whether they exist in man of in the cosmos
'(or'both), can be aséertained or verified through mystical transcendence.

" This view also complements Robért Hertz (1960:111) original argﬁment
- thét the usc of right and left as aﬁalogies for gqoa and evil has a |
phyéiological basis (i.e. an asymmetry in the structure of the human brain).
For it is a general conviction in many branches of esotericism (cf.Blair
1975:181) that the right (underdeveloped) side of the brain is the
biological location of man's spiritual faculties. The widespread
condemnation of the left side and of left 'paths' is then representative
" of a means of minimisipg upon the uée of the overdeveloped left part of
the brain. 1In iheory, the comsequence of éuch an activity would be the
reductidn of man's o?erétressed earthly tendencies and an elevation from

his legacy of darkness into the power of the light.
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CHAPTER FCUR

ANTHROPOSOPHY IN '[IDEA'

UThere are relations everywhere and relations are life."

Goethe
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A, ANTHROPOSOPHY: AN ESOTERIC MOVEMENT

INTRODUCTION

. For a detailed history of the Anthroposophical Movement and its
offshoots, the Christian Ccmmunity and the Camphill Organisation, the
reader.is referred to Easton {1975:429-435 and Ch.XIV) and also to
Shebherd'(l954:l7i-3 and Ch.XVIII). - The comprehensive and varied outlook

of the movement, and ef Steiner's teachings, is apparent in the type and
number of.institutions_and bodies of thoﬁght which have developed since
- Steiner's death., The complete range of these is indicated in Fig.I.

" The centre of the anthroposophical world is stiil the Geetheanum
at Dornach in Switzerland. This is the headquarters of the General
Anthroposophical Society and the ;ecation of a 'small Anthroposophical

‘community, s training college fof teachers, a research centre and a schoel
of arts and erafts. Regulér lectures;;and annual performances of Steiner's
"Four Mystery Playsﬁ‘and Goethe's "Fausi" are held in the Goetheanum, It
ié'alsb a centre for spiritual research (cfe Fig.II) and visits to it by
Anthroposophists from all over the world have a quality of 'pilgrimage'.
The General Anthroposophical Society is believed to have a total
membership of‘some.B0,000. But there are smaller national anthroposophical
eOCietieS'in most western Buropian countries, and it is to these that member
pay their dues. Each society meefs regularly to integrate the various
Antﬁroposophical activities being carried out in the respective country,
i.e. Waldorf schools, research centres, bio dynamic farms and farming
colleges,‘craft centres,4commﬁnities,fpresses, bookshops and traipiné

centres.

A major international offshoot of'Anthroposophy is the Camphill
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" Fig.l THE MANIFOLDS OF ANTHROPOSOPHY

-
———
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Organisation, founded by Dr. Karl Konig at Aberdeen in Scotland in 1940,
The Camphill Organisation comprises a series of schools and village
communities for mentally handicapped adults in countries as far apart
as England, Ireland, Norway, Holland, Germany, Switzerland, South Africa
and the United States. The centre of thié social work orientated
organisaticn is still at Aberdeen in Scotland.

The "Christian Community" is é church organisation founded at the
suggestion of Rudolfisteiner in the eariy.1920s. But although it
utilises Steiner's teachings, Anthroposophical art, architecture aad
spiritual practices it is largely aufonompus from the Anthroposophical
Society. Tt is both esoteric and exoteric ih'character, beiﬁg non-
proselytic but possessing a wealth of iiturgical,Aceremonial practices
derived from Christianity and Anthroposophy. There are a variety of
- Christian Community centreé in béth Germany and Britain.

Having briefly'outlined the general organisational character of the
Anthroposophical world, it now remains to demonstrate its compativbility
with the 'Model of Esotericism' which we constructed earlier (cf. Ch.I:C).
This will proceed through an enumeratién ¢f the chief features and
_characteristics of Anthroposophy in terms of the three 'emic' and three
'symbolic' categories which, we decided, constituted the basic framework
of the ideal~typical esoteric group, i.e.:

EMIC.

I. A trans-social, transpersonal objective.
11, Knowledge of, or a belief in, transcendent realities.-

III. Involvemert in specific practices or activities, the purpose
.of which is to actualise a state of transcendence.
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SYMBOLIC .

IV, Initiation,
V. Hierarchisation.

VI. Separation.

I. A TRANS-SOCIAL TRANSPERSONAL OBJECTIVE

Anthroposophy was originally defined by ﬁudblf Steiner as follows:
"Anthroposophy is a pgth of knowledge, to guide the spiritual in the human
-being to the spiritual in the universe" (cited in Shepherd 1954:171). More
recently its specificaily esoteric character has been indicated by Shepherd,
who maintains that it must be distinguishéd from conventional types -of
religioh, which are primarily concerned with matters of faith and order
since it deals directly with "spiritual phenomena™ through a form of
"higher knowledge" (171), This higher knowledge, Shepherd claims, can Se
arrived at through a process of scientific observation, objective feasoﬁing
and>sense verification. Thus Anthropoéophy can be considered a system of
_ eXpianation, a means-df unfolding "the deepest truths and wisdom teachings"
of.all religions (Steiner, cited in Shepherd, 170) but particularly of
Christianity which, it is believed, contains the deepest spiritual content
of all. |

Sfeiner's writings, his books and lectures contain-the main tenets of
iAnthro?osophical.transcendence and these provide a set of guidelines fdr
every potential aspirant of the 'mystical! path.v<But Anthroposophical
modes of transcendence can be distinguished from the types of transcendence
"advocated by traditicnal Christién mystics and gnostics. TFor the
Anthroposophist, a transcendenpe through "strictly controlled thinking".
_rathéf.than pure feeling leads'eventually to a revelation of higher orders

. of existence. This thinking is activited and controlled by the "will".




193

A successful téanscendeﬂce'leads to the "laws of the spifitual
.worid" flowing into the participant and these in turn lead to higher
stages of cognition. The successful seeker becomes aided by the forces
of the "World Ordgr" and enters‘into a conscious clairvoyant state of
‘oneness' with the "all embracing spirit of life". But he does not become
' totally absorbed by this spirit, his personality is not énnihilated, as
is usually expected of both Eastern and Western mystics. Rather, he
maintains a practical existence within the world, serving out his
incarnatory destiny, but with a greater understanding, purpose and moral
status., Redemption is ﬁade possible through the soul's "withdrawal from
‘the realities of the sensés", bﬁt the investigator himself is not

estranged from the world. (All quotations from Steiner, 1973:130-47). -

IT. KNOWLEDGE OF, OR A BELIEF IN, TRANSCENDENT REALITIES

The Anthroposophists knowledge of transcendent spiritual realities
. comes from Steiner's familiarity with the 'hidden' occult chronicle he

refers to as the "Akashic Record". The purportedly transcendent nature of

- this chronicle has already been indicated (see above: Here we will
briefly point out some of the salient features of Steinei''s interpretation
of it.

Steiner postulated a vast history of man and the earth dating from

fhe collapse of what he called the 'Lemurian-Atlantean Age' during which
man was a semi-physical being, created and dominated by a Divine Will,

The subsequent evolution of conscicusness is divided into five 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 cultural Epoch

(e) The Consciousness soul Epoch (A.D.1500+)

1
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For a detailed description of what took place in these Epochs the
reader is referred to Easton (1975: Ch II). PFor the moment it will suffige
to indicate that during one of_these Epochs (the Ancient versian Epoch)

the world entered into the 'Kali Yuga' or Dark Age which lasted until the

twentieth centﬁry A.D. TFor the whole of this period maﬂkind had no
direct perceptlon of the spiritual worlds. However knowledge of these
survived among a number of mystery 1n1t1ates and was only publicly
revealed for the first time by the esoterics of the early twentieth
century (cf. Easton, 1975:34).

Through these Epochs listed above man developed four bodies, the

physical, ether, astral and ego bodies. The last of these, the ego.bodx

evolved three soul conditions, -the sentient scul, the intellect or

mind soul and the consciousness soul. These three souls are also referred

to collectively as the4'ego—consciousne§§'. Man is thus a fourfold

" being comprising physical, ether, astral, and ego bodies, but is also
considered a threefold being - possessing body, soul and spirit (Easton

1975:36 )

Consciousness soul is the highest development of the ego body, and

through it mankind will ultimately regaln his place in the spirit world.
Chrlstlanlty, rationality and science were those developments in a Divine
glggbwhich‘internalised man with a new responsibility to decide his owm
coémic desfiﬁy.

Mankind, through the faculties of his ego body - feeling, willing and

thinking, and through the application of three meditative steps -

activities of 'sensation', 'imagination' and ‘inspiration!', can attain
knowledge of the higher'worlds. Consequently, he can lessen the burden of

tkarma' bestowed upon him in future incarnations.
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At the heart of the whole process is perception of the complete
ego, an-intuition which permits a "stepping outside of oneself", an

ultimate 'self-less! merging with other egos. (Steiner, 1927:90-95).

- Steiner postulated a tension between consciousness soul and its

precedent - intellect or mind soul. Mind scul is operated by the

forces of 'Lucifer' one of the two forces of evil (Iucifer and Ahriman).

Lucifer tempts men into delusions of grandeur, into believing that
fhrough reason they can master the universe. Steiner prophesied that the
twentieth century would terminate in a victory for Lucifer - reason

would dominate, but this would be later overcome by the forces of light -

the millenium when the consciousness soul would reign supreue.

The idea of Christ fiéures prominently in Anthrbposophy. Christ is
a persdnification of the 'ego', the 'selff, the 'I'. His coming was
predicted in the Bible. Christ'é life, his struggle for knowledge and
the defeat Of_Lucifef's forces at Golgotha was a metaphor for individual
atfainment. Christ.aléo baved the way for a third great 'initiation' -

theinitiation of thinking.

The avove brief phenpmenoiogy of‘Anthréposophical knowledgé represents
a grdés simplification. For more details the reader is referred té
Steiner's "Occult Sciences" and "Theos0phy“.(steiner 1969:298-325 and |
"1573;17-119). In a later section (IV) we shall deal with Steinerfs

theosophical system of esoteric and exoteric correspondences,

IIT. INVOLVEMENT IN SPECIFIC PRACTICES OR ACTIVITIES, THE PURPOSE OF
WHICH IS TO ACTUALISE A STATE OF TRANSCENDENCE

. As indicated earliér, transcendence for the Anthroposophist is
achieved through 'thought-pqwer'. Thinking activites the 'self soul'.

Aftainmént~for\the initiate proceeds in a manner obeying all the rules
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- of science. However, the desire for attainment must be grounded in a

quality éf selflessness, i.e. the ability to 1ofe. This quality can Bp .
achired through the performance of'selfless tasks i.e. eaucation,
- therapy, sociél work, healing or else through types of work (e.g. artistic,
intellectual of econbmic) which are dedicated not to self gratification
or material gain, but. to the good of the community and the spiritual
-progress of'humanlty.

The actual esoteric path itself, the "ascent to a supersensible state.
of consciousness" (Steiner, 1969:228) involves the practlce ot intensive

meditation. The esoteric pupils'! normal state of "objective cognition"

(235) is transformed into a state of "imaginative cognition" through a

process” of contemplation which 4involves: (a) observation of an object,

(b) the construction of an after image or "symbolic thougnt picture" (229)
_and.(c) meditation on all the aspects of that 'thought picture'. Successful
-contemplation can lead to sensations of "bliss" and "liberation" (231x also

'the detachment experienced in the state of "imaginative cognition" leads

to awareness of the "I", "ego", spirit or 'alter-self' (237,241).

| With the acquisition of awareness of the "ego" the pupil develops
higher organs of perception which open him to the world of "Inspiration"
(262). In this state the pupil is able to observe, and orientate himself

within, a universe of totally spiritual beings., Ascendence into the world

of "Inspiration" requires a lengthy preparation, daily meditative and
éontemplative exercises, moral purification and the development of
selflessness. The pupil is required to master the direction of his thoughts,
control his Fimpulses_of will", and develop "equanimity in the face of

-pleasure and pain" and a "oos1t1veness in his attitude to the world around

him" (250) The knowledge attained through "Inspiration® leads to a
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"Reading of the Hidden Script" (i.e. the Akashic Record).

| The.final stage of éognition in the Anthroposophical path is the-
state of "Intuition" which "opens uﬁ the possibility of cuining to know ...
(spiritual) beings in their innermost nature" (266)., Steiner maintained -

that:

"To know a Spirit Being through Intuition is to become one with

that Being, to be inwardly united with him" (Steiner 1969:267).

ﬁevelopment of the faculties of Intuition leads to total knowledge of
spirituality and an awareness, for the AnthropOQOphist, of "that within
him which goes forward from one Earth life to énother.

Steiner warned that the techniques for attaining transcendence were
potentially dangerous. Thus great patiencec, faith and maturity are
?equired of the aspirant. If he has not reached a high level of
competence he.can be drawn under the influence of Lucifer and become lost
in cosmic space. The successful seeker e#entually confronts his Double

or "Quardian spirit" (285). The latter will test him and then assist him

in his progression to higher stages of knowledge. Ultimate transcendence
is reached when the seeker becomes "one with the macrocosm", and meets

the "Gréater Guardian of the Threshold" (i.e. Christ). (All quotations,

Steiner, 1969:222-297).

IV. INITIATION

Entry into the Anthroposophical society involves no form of
initiation éeremony; Appliqahts are merely expected to be interested in,
and ekpress a knowledge of, the Anthroposophical system., Similarly the

Camphill organisation does not 'initiate"its new members. However, both
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- organisations possess esoteric sections, but the iniation ceremonies which
precgde énd accompany entry into these sections have not been document?d.
or otherwise revealed by Anthroposoﬁhists.

We do know, however, that during initiation into the esoteric section
of the Anthropésophiéal society, the adept is introduced to "a mantric
meditafion on the threefold nature cf man" which is regarded as the
""qundatioﬁ Stone" éf-the society (East6n4l975:504).. He thus becomes
part of a transcendent spiritual community of fellow aspirants who have
different phyéical locations but share a spiritual home.

During iﬁitiatiop into a Camphill "sector" the candidate is
.symbolically allocated é particular sequence of 'windows' within the
-system of windows at the Goetheanum in Dofnach (cf. Fig.II). ‘The sequence
of three windows chosen correspond to the candidates birthsign and to
a series of other such'representations such as a particular 'mystery
" initiate! (é.g, Jacob Boéhme), a particular esoteric sfudy or legend (e.g.
the Holy Grail), and a particular period of earthly evolution (e.g. the
Graeco-Roman period); The candidate is expected to study and meditate
upon these and upon the symbolism of the allotted windows., He is belicved
to have a similar destiny to the others with whom he shares this window
sequence ana is expected to maintain a special spiritual bond with them,

As regards inner initiation, a bfocess Steiner explicitly refers to
as the "awakeniné of the soul to .... a higher state of consciousness"
'(1969:223),1we have already outlined the basic practices involved in this,

i.e. the study of spiritual science, the attainment of imaginative,

inspirational and intuitive cognition, and an experience of 'oneness' with
the Macrocosm. Steiner's writings contain numerous reflections on the:

‘experiences and forms of symbolism which mark the candidates' entrance into
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. the world of Spirit.
According to these, (Steiner in Tiryakian, 1975) the aspirant
experiences sensations of "growing out beyond himself" (155), a painful

pfocess of testing by his spirit "Double" (or Lesser Guardian of the

Threshold), and a "kind of convulsion" as he rasses out into the
Macrocosm (155).

| In the early stgges the aspirant is initiated by a "World of
Elementals", metaphorically depicted by Steiner as ;tates or conditions
pf solidity, liquidity, air, gaseouéness and fife.. The aspirants' success
at overcoming the privatiéns wrought on him by these elementals is dependent

upon the extent of his courage and the control which he acquired in -

training. Eventually, he is initiated into a "World of Spirit" which

lies behind the "World of Elementals", and then into higher “"Worlds"
where he eventually becomes introduced to an intimate knowledge of the

- workings of the cosmos (162-3).

V. HIERARCHY

The General Anthroposophical Socisty, founded in 1923, had both an
exotefic and an esoteric character. The exoﬁeric aspect was apparent in
' the construction of an "Executive" of_sixAmembers (the Vorstand) who were
éhosen by the General Secretary of the Society (Steiner at that time) and
who were guiaed by a series of statutes agreed upon by the first Executivé
. in 1923. The Vorstana has retained its position and importance as the
central organ of that aspect of the Society "concérnedAwith the arts and
sciences" (Easton, 1975:510) and remains orientated towards the development
bf resééfch into these fieldé; |

Thé_esotefic character of the.Spciety is embodied'in an institution-

termed the "Independent School of the Science of the Spirit". This is
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divided into a series of sections, each of which is devoted to the
' qutherance of spiritual research. The various members are all expected
to be devoted Initiates of the pafh to higher 'knowledge' which Steiner
advocafed. The leaders of each secfion are also usually members of the
Vorstand. Thus the main esoteric and exoteric bodies of the Society
ultimately ccalesce. The most important collectivity of 'mystery
initiates! in‘fhe'Anthroposophical ﬁorld is also the apex of its-
-administfative hieraréhy; |

Bengath the Vorstand are the nationai Anthroposophical committees of
1 each country, but in actuality these national agencies and their esoteric
sections are reiatively autonomous and respoﬁsibleAmostly to.themselves;

The assymetrical teacher/pupil relationship, which we decided was
intrinsic to the esoteric situation (see above, Ch.I:C) is manifestly
e%plicit in Anthroposophy. -All éépirants‘to the higher worlds require
aésistancé from someone who has successfully explored at least part of

the way. Hence:

"Only one who knows the path from actval experience can tell him
how he is to reach a higher world; and in applying to such a
person for help, he is permitting that person to exercise an

influence over the innermost holy of holies of his soul" (Steiner,

1969: 224-5),

VI. SEPARATION

. Of the various types of phenomenal and experiential separation
discussed earlier (Ch.I 43) only two of these, namely (i) the 'physical'
“and (ii) the 'symbolic! are.found in the Anthroposophical world,

Ideologiéal separation for the Anthroposophist, though perhaps inevitable
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. due to membership of a sect and to socialisation-brocesses, is frowned
upon and-coneidered "Luciferic® (Lievegood,1974blﬁhn)For Anthroposophists
eonsiderlthemselves a ' part of the wider society and consider that they have
an exemplary and practical function within it. The other fype of
separation we eonsidered, i.e. biological separation, does not occuyr

among AnthrOposophists;- marriage and procreation are encouraged.

(1) Physical separation does not resul: from a conscious'rejection

of the'world, but from a preference for community life, a type of living
situation whieh is unusual in the western segmented, differentisted
universe. The Anthroposophical Waldorf sehools favour a 'child-centred!
(rather.than 'society-centred") education, and this is deemed possible
only in a situation where the teachers (all Anthroposophists) live
‘together and in close_proximity te the children and (where possible) to
the parents., Also, all Anthropqsophical training schemes, research

- dinstitutes ahd‘farms are built up around communities which endeavour to
'Be at least paxtly self-sufficient, Similerly, the community homes and
villaéee of the Camphili organisetion are established upon central
principles of community co-operation and integration.

(ii) Symbolic separation occurs within the mystical endeavour itself.

" Because the aspirant is attempting to attain "supersensible cognition"

he is involved in activities which differentiate him completely from
world orientations engineered for their own sake. However, unlike other
typeé'ef Western and Fastern mystical.transcendence, Anthroposophical

~ detachment or inﬁer separation does not lead to any kind of bodily
disassociation. .Steiner (1969) insisted that although the initiate ﬁay
"begin to feel es though he héd grown together with the whole vast
stfucture of the Universe", yet he retains "the. consciousness of himself

as anfully independent being" (295). "Separate consciousness" {i.e. normal
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- consciousness) does not cease, and.alfhough the individual becomes "one
with the.Macrocosm" (295) yet his individuality,‘and thus his hold on
earth,_dbes not become extinguished; In Anthroposophy, then, the

esoferic (an inner‘world transcendent 1ifc) and the exoteric (an outer,

world fulfilling life) coalesce and become simultaneous.
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" B. ANTHROPOSOPHY: AS MYTH AND SOCIAL ORDER

In this section we shall examine and attémpt to analyse Anthropogophy
>in its two major aspects: i.e. (a) as an esoteric system of belief and
(b) as an exoferic system of order or guide to thoﬁght and action. In
our concluding remarks (C) we shall view these two aspects as a unit.

(a) ESOTERIC ANTHROPOSOPHY AS MYTH

In attempting to analyse Anthroposophy as if it were a myth, we
are in no way inferring that it is, in any sense, unreal, invalid or
illusory. Rather, we wish to propose that, like the various myths and
belief systems analysed by Levi-Strauss (e.g. 1970); it embodies an
inner logical coherence or order, which can be distinguiéhed from its
surface order (i.e. its fcontent'.or_story and purpose), and as such is
amenable to structural analysis,

| Firstly, we shéli show that the most fundamental mythemes (éee
ievi-Strauss l972g:211)apparent in Anthroposophy can be set out as a
series of binaryvoppositions and contradictions. These are: this world/
other world, man/divinify and self/notself, Each pair of oppositions
.corresponds,roﬁghly to a spécific domain of Anthroposophical intefest or
mytﬁ,"sbhema" (Levi-Strauss 1967‘5=17)= these'ére, respectivély,'the demains
of epistemology, cosmology and mystical attainmént.

Secondly, we shall maintain that the complete Anthroposophical system
is geared towards the mediation-of these conceptual oppositions as they
are realised ﬁithin each schema., - Thus, as we see it, the basic gengrative
prinbiple operati?e'within_the entire system and responsible for its

inner coherence can be identified as a principle of mediation.
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Two justifigations can be found for the construction of this
hypothééis.' The firsﬁ'of these comes from Anthropology, and the workl
of Leach (1976). Leach considers that all religious activity is concerned
with "establishing a mediating bridgelbetween 'this world' and the
'other'", in ofder to channel the omnipotent 'power' of the deity into
‘the world of man (Leacﬁ 1976:71). Elscwhére (1969), Leach also argues
that the central fe;tures of every mythiéal system are firstly, the act
of discrimination between gods and men,‘and,'secondly, the construction
af "reiations and intermediaries" which serve to. link men and gods
together (10). |

Our second justification comes from Anthroposophy, and the,wrifings
of Rudolf Steiner (1951), It is clear Trom his autobiography that he’
engaged himself oonstantly in attgmpts to tread é middle path between a
series of opposed expériential domains ranging from body and mind, real
and'ideal; to man’and God. He himself was a mediator who, in an effort
to "bridge" the "two worlds" of "nature and spirit" (cited in Shepherd,
1954:36-40), immefséd himself totally within the liminal realms of
'fantésy‘, dreams and the imagination.

We shall now examine, in order, the three mythic schemas outlined

above.

1. Evistemology

’~The'6pistemological basis of Anthroposophy is contained within the

“Akashic Record", Accdrding to this, the basic rhythm of the universe

is the éonstant metamorphosis betwéen '‘matter! and 'spirit'. The history
of man‘compfises a series of such @etamorphoses (specifically "incarnations"
'thch:are replications of previoﬁs earthly metamorphoses which are, in

', -turn; replications of previous planetary metamorphosis. In all cases
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~spirit is being constantly transformed into matter and vice versa through

the activities of a series of elemental beings who inhabit the lower
~ reaches of the world of spirit and are intermediaries between man end
fhe'divinity. These beings have themselves been created and are the
servants of thé divihity (for location of spirits within the heavenly
gystem cf., Fig.V). |

All the‘transférmations aescribed abbve are qualitative and
cumulative; the constant metamorphosis occurring in man and responsible
.ﬁﬁr the develdpment of his four bodies, his spirituai and- soul facuvlties,
proceeds over a periqd.of incarnations,

Man participates ih three knowvn worlds, those of body soul and épirit;
Soul can be considered as a mediating éategory between the woflds of body |
and spirit (cf. Easton 1975:36). After death and during the intermediary
state of consciousnessAof sleep man enters into the world of soul
" (kamaloca) and from there into the world of spiriﬁ to await reincarnatioh.

If we halt this diachronic sequence and examine all the aforementioned
categories from a pufely synchronic perspective, in the manner of ILevi-
Strauss (1972), we can ascertain the existence and constant repétition
of the basis opposition between matter (this world).and spirit (6ther world).
This'opposifion,is mediated by a third éategory, that of soul, which
partakes of aspects of both polar catégories. This can be seen in Fig.III

below{
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FIGURE IITI: MEDIATION IN THE COSMOS

TNPERFECT REAL AHOMALOUS /TRANSITORY PERFECT/IDEAL
CATEGORY CATEGORY CATEGORY
, SPIRIT WORLD
PH%ﬁiggéR?ORLD < : , (SPIRIT LAWD)
(NON MATTER)
! ' /
FIRST ‘ g
EDIATION SOUL WORLD (KAMALOCA)
.T N '
SECOND ETHERIC WORLD © ASTRAL WORLD

MEDIATION

NOTE: Diachronically bodily and worldly evolutions proceed
from left to right, and in a circular motion, i.e.
matter — spirit - matter — spirit. But each
progressive transformation is higher and more
esoteric than the last,

"~ The opposition and acfive mediation outlired above also become
i'manifest in Ahthropésophy's view of man as a 'threefold being' comprising
body, gggl and spirit. Soﬁl is, as before, the agency of mediation (cf.
FPig. IV, First Mediation); it is a tran;itory stage in the projected
evolution of man into spirit and it ié also the first thigher world' that
"~ the Anthropésophisf initiate enters into in his-quesf for knowledge of |
spirit (cf. Steiner 1959:684).

Like the cosmos itself, man's soul being is blfurcated by
‘ Anthroposophy into the astral and ether bodies. Diachronically these
evolved during the eartnly gvolutlons. Synchronically they.appear as

mediators between the first mediator (the soul being)and its éonsequent
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antimonies (the physical being or 'physical body') and the spirit being
("' or 'égo'body) (cf. Figure 4 second mediation),

4

FIGURE IV, MEDIATION IN MAN

IMPERFECT REAL ANOMALOUS/TRANS I TORY PERFECT/IDEAL
CATEGORY, CATEGORY CATEGORY
PHYSICAL BODY — —3 SPIRIT BODY
Mortal and tangible (Ego Body or 'It)
Immortal and
intangible
FIRST , . SOUL BODY (''being')
- MEDIATION v mortal but intangible
"SECOND ETHER BODY A ) ‘ ASTRAL BODY
MEDIATION . mortal but tangible, (less)mortal but
Exists 'objectively', intangible, Exists

'subjectively',

The ether body, which participates in the etheric world (best conceived
of as verifiable qualities or forces of energy i.e. light, heat, air, éfc.)
is attached to, and is apparent in, theiwdr]d of matter; it is "peripheral"
.(Adahs in Steinér 1969: 332) and it is relinquished after physical death.
Thé éstfal body belongs more to the world of spirit, is responsible for, and
is apparent in, dreams and is active (in "Kamaloca') after physical death.

But the ether and astral bodies both participate in the intermediary world of

soul and remain united for a period after death, ‘They can be seen as

- mediations resulting from the dialectical interaction of the second series’

of oppositions; physical body and‘soul body, Ego body and soul body. This
gives us a completed mediating'structure, as envisaged above (fig., IV). These
two bodies also function as mediatofﬁ between man and the hi'gher worlds in his
earthly life. They channel into him and out of him such supra-physical |
faculties as sensatiéns and feelings, emotions and imagination, and are also
agents of physical growth and decayf |

The above mediating structure recurs throughout Anthroposophy, though in
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a limited number of permutated and inverted forms. However, the dialectical
process itself does not terminate at the categories listed at the bottom of
fig.1V. Successive dichotomization and mediatior leads to the generation of

subsequent bodies or aspects of man, This can be seen in Steiner's "Theosophy!

(1972) where he describes man as having a total of seven soul states and

bodies (45) and then nine soul states and bodies. Each of these "members" (42)
or "parts" (43) interpenetrates with all the others and appears progressively

more esoteric or hidden,

2, CosMoLogy

According to Akashic cosmology the universe comprises a hierarchy of
twelve categories of higher Beings (i.e. Beings of a high evolution) which
are thought to correspond to the twelve signs of the Zodiac., The basic

distinction between categories of Beings of a low evolution and categories

3

of Beings of a high evolution is mediated by a category of elemental beings

which can in tﬁrn be bifurcated into a c]éss ("world") of elementals, and a

higher class of Spirits.,  The class of supreme beings (Steiner called it the

. 1
"world of Archetypal Images) is thus placedAeven further beyond the reaches
of ordinary human perception,

The heavenly hierarchyalso includes two negative beings, Lucifer and

Ahriman. Lucifer and his host of spirit helpers tempt'han from his true

déstiny and ensnare him with pride and cosmic delusion. The Ahrimanic hosts,
in contrast, attempt to confine man to a material condition and a material

destiny. Both Lucifer and Ahriman vehemently oppose the forces of Christ

and the '""Higher Self", Both are 'fallen" angels, 'Lucifer is the archangel
of light who defied the Godhead in an early evolution, but is capable of

redemption. _Ahriman is Lucifer's shadow, "his reverse side" (Schure 1970: 131)

who also defies_heaven, is leader of the forces of darkness and is attached

"to the earth buf is béybnd redemﬁtion. Ahriman, though an earthly demon,
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operates through his ether body. At this point it should be noted that
-mankind's true path is ''to steer a middle path between the two, and not
to be seduced by either'" (Easton, 1975: 98),

All the above considerations give us the following structures:

FIGURE 5(a). THE THREE WORLDS

LOWER MIDDLE UPPER
CATEGORTES CATEGORIES CATEGORIES
EARTH WORLD —_ WORLD OF
_ l ARCHETYPAL
. . IMAGES
FIRST ‘ » ELEMENTAL WORLD .

MEDIATION World of Soul/World of Spirits
o

FIGURE 5(b). THE HIERARCHY OF SPIRIT BEINGS

: MAN : e—-—lj-——+ COSMIC CHRIST
FIRST ﬁ\l\\ﬁ ELEMENTAL SPIRITS ”]/a

_MEDIATION (the formative
: creative beings)
' SECOND ~ AHRIMAN LUCIFER
MEDIATION (earthly evil) (cosmic evil)
' ~ Seraphim  Dominions  Archai
Cherubin Virtues Archangels
Thrones Powers Angels

3. MYSTICAL ATTAINMENT

The Anthroposophical initiate embodies_attributes of liminality and
ambiguity since he exists both within 'tHis world'vand the bther worid!,
~ As esoteric, he has transcended the physical world, but as exoteric, he remains
within it. He engages in lfminal practices such as meditétion, contemplatfon
- and theAcenstructfon ef>'symbolic thought pictures’, He is thus deemed to be,
in a sense, asleep to this world but awake to another world (Stelner, 1969: 222)

and is therefore both conscnous and unconscsous (Stelner used-the‘state of




sleep as an analogy for higher states of consciousneés, presumably because

sleep is a mediatory state between opposed polar states of consciousness and

unconsciousness,)

Successful mystics or'mystery Initiates' can be likened to mirrors,
, yst

since they reflect the workings of both the Macrocosm and the Microcosm
(the Microcosm ig man's inner spiritual self and individuality, the
Macroscosm is his heavenly counterpart and is non-individuated); The
Initiate ﬁeaiates betwéen man and the Gods, bast and present, known and
Unknown, life and death, and is deemed to be a.source of power and knowledge,
(cf. Steiner, 1950) |

The figure below (fig. 6) which is based upon a description given by
4 Steiner's wife (in Steiner, 1927:X) is our illustration of Steiner's .
- conception of transcéndence. It indicates succinctly theApervasivéness of
‘the concept of mediation within. the Ahthroposophica] myth structure, since
the initate's function as.médiator is replicated evenvwithin totally
‘transpersonal, tranécendent realms, He mediates not only between the realms
of éargh‘and space, inner body and outer body, man and God, but also two

opposed but complementary conceptions of evil - the right and the left.

FIGURE 6. MEDIATJON AND TRANSCENDENCE

CHRIST/SPIRIT
The Inner Body .

THE
RIGHT
PATH

direction pointed
. by a guide e.g. Jesus,
Buddha, etc,.

Lost in cosmic space
(Influence of Lucifer)
e.g. drugs, Eastern
phi losophy

THE
MIDDLE
WAY

THE
LEFT circles - '"Like rungs
PATH on a ladder" indicating

different degrees of

MAN .
consciousness

- Bound to the earth / ,
The Outer Body

(Influence of Ahriman)
e.g. rationalism,
- materialism
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(b) EXOTERIC ANTHROPOSOPHY: A SYSTEM OF SOCIAL ORDER

Follownng a basic programme lnltlally outlined by Rudolf Steiner in the
1920's, Anthroposophists have made various ventures into world orientated
fields of activity such‘as agriculture, the arts, education,nedicine, nutrition,
curative work, and even the organisation of society itself, We shall now
briefly'examine selected aspects of each of these categories of interest and
acfjvfty and attempt td‘organise their crucial features in terms of the

central Anthroposophicél organising principle of mediation,

1. Agriculture

From the point of view of Anthroposophy, man is ultimately honnlogoqs

" to the greater order of ‘the universe, and as such'is subject to the same
physical principles of constant metamorphosi:s, 1ife and death, growth and
decay. He is thus intimately interrelated with the physical world and is
expectéd to regard the Iétfer as itself permeated by a 1ife force, or
:living soul. The ”bio-dynamiq” farmer or gardener is an instrument in the’
maintenance of this life force. He is engaged in creating a balance between
the various formative. (etheric) and degenerative (astral) forces of nature
and the spiritual world, The achievement of a correct balance is beneficial
not only to the land but to the inner states of all the rec1p|ents (i.e. the
farmer and his fellows) of the land's products,

His two most important contribqtions towards these ends are (@) the
activity of composting which replenishes the life force and (b) the
applicafion of a ritual preparation. This ritual preparation (a cow horn
fi]led with quartz and manure annually sunk into the earth under the fields)
contains the three elements which make up the soil (i.é. animal, mineral and
'p]ant). - Put togéther,‘these eleﬁents introduce a-balance'in the land énd
increase the presence of astral forces,

The farmer metaphorically reproduces balance, and he actively introduces
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balance. He is an egent of balance between differentiated forms of outer
~and inner life, He is thus a mediator between earth and man, nature and

culture, He is also a mediator between man, nature and spirit,

2, Socialisation and organisation

Both these aspects.ofAAnthroposophy, child education and the 'threefoid
soéiallorder', exhibit.a‘triadic structure: composed of two d:fferentiated,
1sométimes oppoéed, asbeéts mediated by a third, which functions as the agent
and forms of 'balance’',

Thus the purpose of a Waldorf education fs to establish rhythmic balance

~ between the physical, ether, astral and ego bodies of the child, to encourage

;

~ the correct development, in sequence, of the faculties of thinking, feeling
and williﬁg and to cultfvate in the child a "quiet mood of the soul"
(Easton, 1975:392).

The 'threefold social érder' was originally put forward by Steiner as
é remedy for the social i1ls of the early twentieth century, and is firmly
adhered to in all Anthroposophical institutions., It emphasises the threefold
nature of man's earthly condition, according to which the social order compriseé
three interpenetrating domains'i.e. the cuitural (competition and ideas) , the
politico-jural (jurisdiction, rights and equality) and the economic (production
and cooperation), Again the upper and lower components of this triadic schema
are conceiQed to'be mutually conflicting, and are mediated by the activities
of the politico-jural domain, |

Asbects of this order are the direct inverse of normal western practice
(e.g. competition), but the schema as a whole cén be considered also in this
. light since it emphasises the total separation of the three domains and a
reiationéhip of interdependence operatiQe betweén them rather‘than the
confusion which Steiner felt was prevalent inAdutsidé society,

The various aspects of man's condition as set out within Anthroposophical
P : posop
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educational and social orders are in themselves mutually interdependent and

can be represented by the following system of correspondences,

FIGURE 7. EXOTERIC ANTHROPOSOPHY: THE SOCIAL,
: SPIRITUAL AND PSYCHICAL'CORRESPONDENCES

» “Initiatory
Physical Psychological Faculties Spiritual ‘Social
Head Thinking Imegination Ether body Cultural Realm
(ideas)
Rhythmic Feeling Inspiration Astral body- Poli+ical Realm
System . (rights)
 Metabolic Willing Intuition Ego-Astral Economic Realm
and Limb - ' body (actions)
System .
3. Healing

 The above system of correspondences is replicated in Anthroposophical
physiology. Physical well-being depends upon the state of balance achieved

between the various threefold bodies and Facu]ties. This balance is

maintained by ths operations of the three mediating faculties, i.e, the

fhythmic system, feeling and the astral body. The agencies of disintegration,.
the katabolic forces, can be located in the workings of the ego-astral bodies
whereas the agencies of integration i.e, the anabolic forces can be located in
the workings of the ether body.

HoweQer, in the domain of physiology and healing, the relationship hetween

the threefold physical bodies and the §Efritual bodies is the iﬁverse of that

described for the world oriented educational and social domains. Thus
bodi 1y disintegrationlis centred on the consciousness processes, the head
and the faculties of imaginatibn and thinking, while growth and integration

comes through the activities of the ether body, this time centered in the
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metabolic.and limb system and the domain of will,

Bodily illness results from an imbalance between the three bodily realm

(i.e. the ether, astral and ego-astral bodies). Treatment is both homeopafﬁic‘
and allopathic. Remedies consist of plant and mineral extracts designed to
stimulate.underagtive formative forces or alterately to counteract over-
active degenerative forﬁesf Thus the healer and his medicines, like the
farmer; is an agent of_ﬁediation, someone who sets up and estcblishes balances
bethen'opposed forces,’

FIGURE 8. HEALiNG: As above (Diagramn 7) but positions of Ether body
and Eqgo-astral body are reversed. Hence:

FORCES OF DEGENERATION THE LIFE AND

" THE DEATH AND EGO-ASTRAL BODY =
THE 'TO-SPIRIT' ASTRAL BODY = FORCES OF MEDIATION 'TO BODY'
= FORCES OF REGENERATION | PROCESS

PROCESS ETHER BODY

4, Curative Work

Curative work (ﬁ.e..the care and education of mentally handicapped
adults and childrzn) is aimed at correcting imbalances between the handicapped
. adult or child's four bbdies. Such imbalances aré believed to be the causeA'
of abnormality, Anthroposophical treatment differs radically from normal
societal practices of insﬁtuﬁona]igation and drug application, Therapeutic
treatment invélves only homeopathic remedies, the-éractice of Eurythmy - a
sort of mime-dance and an introduction to-a purposeful living situation,

e.g. in a working community, |

Anthroposophy accords a special place and Sighificance in its schema
to mentally handicapped children and adults. Such people are regarded as
'innocents', as ‘semi-incarnates'. The mentally héndicapped person has no
"'mind-éonsciousness', Ao perceptfon of the autonomous 'lI' that links his
hodies, and is therefore incapable of sin or moral responsibility, But he

possesses great purity or soul consciousness. Through close interaction with
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' such people we can, in an Anthroposophlsts words, '"learn that the real
value of human Ilfe does not I|e in intellectual capacntles only, bﬁt in
the depths of the human soul', Their handicap on earth has a spiritual
purpose. Indirectly, they functicn as mediators between spiritual and
earthly worlds, The purpose of Steiner therapy is merely to try and
'déyelop the outer bodies, the 'l' and thus give them an easier Iéfe on

earth, -

‘5. The Arts

Anthroposophical forms of art are all conscious attempts to emulate
_fhe rhythms of the Macrocosm, and thus serve as yet anogher ""bridge between
the physical and the spiritual (Easton, 1975: 228). The painter, sctilptor,
~musician, carver, poet, dramatist and architect are all mediums for external’

and internal forces, they express the innate workings of the etheric and

Anthroposophical music is characteristically ethereal and "lTight', The
Anthroposophical musician is regarded as being himself a musical instrument, and
an'éarthly mirror for archetypal, macrocosmic, sounds, tones and harmonies.

Anthfoposophica] painting is, like the shifting world of colours and images,

devoid of lines and hard boundaries. The painter mediates and brings together .
the opposed natures of colour (i.e. active and passive), but he also participates

in their tensions through his own participation in the ether and astral worlds.

The 'materials' with which the Anthroposophical architect deals are the
physical dimensions of lenéth, width and depth, The relationship that he
builds between these ~.the.resultant shape, design or form - is again the )
fexpressioﬁ of the 1inks between macrocosmic and microcosmic forces, Anfhro-
posophical bUildings'embody the pfinc}ple of mediation, They-present a
womb=1ike appearance, there are no perfectly round shapes, nor are there any

-perfectly stralght lines. Also each building is designed and situated in
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such a mapner that it blends in with all the surrounding physical
configurations, thus both representing and reinforcing the local ecological

balance.

(c) CONCLUSIONS

Considering the Anthroposophical system as a whole (i.e. both myth
and social -order) it remains now to ‘comment upon and contrast its meaning
from: (i) an'Anthroposbphical or exclusively 'emic' perspective and,

(ii) an Anthropological perspective,

(i) Clearly, for Steinef and his early fcllowers, AnfhrOposcphy constituted
a set of truths abount Man, His place in the cosmos and the cosmos itself,
It was 'revealed knowledge' and had a supernatural source. Steiner was,
according to this vfew, a mediator, an interpreter, someone who dispensed
informétion and‘presented-it in'a ']dgico—meaningful' and contextually
appropriate manner,

However, Stéiner, ag an eminent student of Schiller, was well
aware that Anthroposophy was an ideal schema and therefore subjeqt to the
latter's premise that '"the distinctive thing about an ideal is that no
experiencé can ever agree with it (cf, Cassirer, 1965: 74). Steiner
considered Anthroposophy only a 'beginning", 'a seed of knowledge'' (Easton,
1975:13), a set of guidelines that embodied flexibility and were hence
amenable to alternation, transformation and even betterment over timg. To
parapHrase the idealist philosophies (i.e. those of Kant and Schiller) of
which Steiner's beliefs were, in a sense, a metaphysical extension, it cou]&
be fairly said that the Anthroposophical social ordei was a regulative theory
" designed to céﬁpléte “éxperience and give it systematic unity" (cf. Cassirer,
1965:74) . : | | |
(ii) " The Anthropologist is not entitled to put forward an interpretatién

which would dispute or negate the claims made for the system by its believers
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and formulator, and it is our conviction that the particular exercise
which we attempted and the method we employed (i.e. a structural analysis)
- conformed with this stricture, An examination of Anthroposophy, not as a
set of metaphysical tfuths,_but ae'a system of abstract relations enabled
us to make propositions about its inner coherence, so that, at the logical
‘ ihfrastructhral level, it appears to 'make‘sense'.
Thus, we disregarded the ""thinking subjeet completely' (Levi-Strauss,
1970:12) and proceeded as if the ""thinking process' (12) were taking place
within the Anthroposophical scheme itself (in any case, Steiner's truths were,
he claimed, not of his own manufacture, cf, Schure, 1970 for similar ideas),
~In this way we were able to reach a perspective which perhaps complements

rather than contraeicts, the perspective of the Anthroposophists, For besides
'its'metaphysfcal import, Ahthroposophy ie also a way of thinking about reality,
about existence, about mants relations with his fellows and the physical world
ahd, most importahtly, about contradictions in all these realms, ThIS view
. corresponds with the conviction of a prominent contemporary Anthroposophlst

that Anthroposophy is, above all else, a system of ''knowledge'' (Easton, 1975:13).
| Our basic justification for the use of a structural analysis in attempting
to comprehend Anthroposophy is that on the surface its rationale and its
coherehce as a ''message'' or medium of information (cf. Leach 1969:9) is not
immediately apparent, The reader is confronted with a morass of seemingly

non related obscure archaic-referents aha complex metaphysical details,

couched in an extraordfnari]y eiliptieal and opaqueAster.of writing and
phesentatien. However, through the simp]ffying procedures permitted in a
struetural analysis we were able to extract from the system a highly coherent
rinfrasttucture and detect the workings of a consistent erinciple of organisation,
Thus Anthroposophy appeared not as'the product of a confused mind but as a
construetion both reasonable end ihtefligible That Steiner himself had

- attempted to make this ponnt - though at the level of content - is a

justification for our labours,
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CHAPTER FIVE

ANTHROPOSOPHY IN 'SPACE!

""How can there ever be an experience that conforms
to an ideal? For the distinctive thing about an
ideal is that no experience can ever agree with it,"

Schiller

219
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I.  INTRODUCTION

St. Michel is a village community'situated in countryside adjacent
to a major city in France. It was founded by a group of Anthroposophists

in the 1950's with a twofold purpose, (a) to provfde curative therapy and

- . a home for local mentally handicapped adults and (b) to provide a self=

sufficient living situation based upon the principles of Rudolf Steiner
~ for both Anthroposophists and anyone»interestéd in community or curative
work,

By 1973 the village had‘grown to fnciude Just under 100 perscns living
‘n a total of nine houses. The people were grouped together in !'families'
with an average of six to seven mentally retarded persons alloted to each
family, The houses were run individually by Co-Wbrkers of various nationaliﬁies
who lived there permanently.

The village owned‘a Iarge tract of land which was divided intb farm and
gardens, so most of the commuﬁity's grain,vvegetable and dairy needs were
' pro&ided for. .Excess produce was marketed in the nearby city és were tnhe
handcraft producis of the pottery, weaving looms and wood and metal workshops.
Village economy was supplemented by granfs from charitable trusts and the |
“funds of the Anthroposophica! Camphill organisation. All money was pocled and
. distributed among the houses. .There were no salaries and a minimum of private
possessions, Anyone in need of anything could withdraw the required amount

of noney from the collective pool.

I, ORDER IN ST. MICHEL

Emulation of the Divine Rhythm or Order as revealed in Steiner's

threefdld‘system-constituted the ideal organising principle for community
life, Such emulation had two purposeé: (a) to bring seni-incarnate spirit

beings -(i.e. mentally handicapped persons) more into the earthly world, to
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transform their bodily dlsorder into order and (b: to bring mortal beings
(i.e. ordinary persons) more into contact with the spirit worlds

Rhythmic order was most. explicit in the highly repetitive schedule
of work and prayer. Villagers were‘encouraged to do one thing at a time
and that only at avspecifled time.. Inactivity was practically impossible,

The year was classified out into periods of religious and seasonzal
significance. Certain days were feast days, marked by a servlce, a feast
and the performance of an appropriate play.

The most successful village enterprises were the farms and gardens,
The bio-dynamic method of agriculture practiced in the village was designed
orlglnally by Steiner, lt treated the earth as a life force - a perfect
coalescence of growth and decay permeated by forces from below (matter and

|

ether) and above (astral and cosmic). The gardener assisted in the development

of these vital forces and attempted to maintain a balance between then by
composting and compatible planting. The sowing, harvesting and growing
'cycles were carefully aligned to macrocosmic cycies - the movements of the
san, moon; planets and stars,

.Steiner had originally constructed tne bio-dynamic method of cultivation
or system or economic order as an alternative to the mechanistic and
exploitatlne types of agriculture which had developed in Europe by the late
nineteenth century. In line with thi; the village gardener and farmer
repeatedly stressed ‘their opposition to 'outside! agricultural techniques,
claiming that the latter led to the production of unwholesome food and created
.imbalances in the natural, social and bodily worlds. Such schemes were
regarded as 'impure', they disregarded innate spiritual forces, and as
'disorderly' - they upset the balance between the interdependent fourfold
bodies, This expression of opposltion towards the ontside world occurred
frequently in village conversation. Sometimes, even, outside practices and

lifestyles were referred to as “Ahrimanic', Villagers were sensitive to the’




fact fhat they were striving for economic self-sufficiency, and consequent

-severance from the outside world, but remained totally dependent on the

outside world for goods, markets and even people.

Ritual Order

Since the.Sfeiner'therépy played such a prominent role in village
life | shall elucidate,~u§ing actual case studies, how it worked out in
praétice. |

During my stay in the village some of the major therapeutic activities
we}e being orgahised by a special visitor named Nicholas. Nicholas was a
respected Anthroposophfst who usually lived by himself in the French mountains,
He regularly came to the village to give lectures to the Co-Workers and direct
créft sessions for .the 'villageois', One of the sessions simply {nvolved
~moulding a lump of clay into three shapes, a square, a sphere and a triangle,

Nicholas explained to the Villageois and Co-Workers present that these shapes

‘were imitations of basic life forms. Thus, the sphere was an analogy of the
eggd, the womb or birth form. The square represented the sitting position and

the triangle the walking position. These were in turn figurative metaphors

for the basic human activities of 'feelina, willing and thinking' which were
in‘turn only 'somatic correlatives' of divine rhythms., Nicholas further
explained that the faculty of willing was drawn out in the activity of forming
the sphere, then metamorphosed into feelfng as the sphere was shaped and |
finally metamorphosed into thinking as the concentrated tip of the triangle
"was formed. In this manner the workings of man's threefold nature were
represented and their purported interrelationship was .emphasised, .

Bu£’fhe exer;ise_was technical as well as symbolic. Its purpose was
‘»to fuse- the facu]ties and thus draw out .or_ introduce to consciousness the

spirit or Ego bodx,which permeated these faculties.  Those present and

involved in the exercise were, in theory, momentarily in touch with a cosmic
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rhythm which induced a stafe of ultimate order, a state-both purifying and
therapeutié.

Nicholas also organised painting classes, Painting, it seemed, functioqed
not so much és a means of personality expression as a release of inner rhythmic
forces which had both therapeutic and purifying value, Those present were
allowed to use only water colours or crayon, Also straight-line representations
‘were discouraged. Nicholas explained that only water or pastel colours were
suitable mediumé for mirroring the ethéreal 'imagiﬁative' nature of the astral
andetheric worlds. Nature exhibited no stfaight line configurations, rather
. forms and_cofours shaded and metamorﬁhosed into one another, Painting, it
‘was stressed, was the experience of colours, their active and passive natures
and their complementarity. The finished product = the painting, Was of
secondary importance. As with £he farming considered_previously,.painting
in this way constituted a release of inner forces, a valve to the spirit
body and therefore a means of-bridéing the gap between the worlds of body and.
spirit. |

" Concerts and musical activities were a recurrent feature of village life,
Certain types of music were regarded as being particularly conducive to states
of 'ofder'and 'purity'. The music that accompanied the services on Sundays
and feast days was played on piano and lyres and was usually Baroque, hence
soft repetifive,vmélodic and 'ordered'. According to the Anthroposophists, '
éertain famouslcombosers (e}g. Bach) were natural initiates who had entered
a higher'world of 'inspiration'; théy.were thus able to imprint the music of
the 'sphereé’ on their Astral bodies and fhus produce enlightened compOsitions;

"The St. Michel Anthroposophists believed that mﬁsic had an occult basis,

. Musical structures,-tones and chordé were, they felt, microcosmic mirror .
images and replications of macrocosmic entities and relations - astrological,
patterns etc. Hence_they saQ the playing of an instrument as a means of makiﬁg

contact with the spiritual world, An initiate or 'aware' person would not
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just be making sounds but experiencing spirit.

They often expressed a dislike for certain kinds of music such as pop
music or brash, emotive classical music., They considered these ‘disorderly{b
and impure because they upset both bodily order and village order,

Themes of balance and order recurred in ritual dramas and in the
'regular practice of 'Eurythmy'. The latter was explained by one villager
..as a form of visable 'speech, movement and-song'. Eurythmy was apparently
devised by Rudolf Steiner and his wife to 'express the macrocosmic word
through the instrument of the human body'. Eurythmy, | was told, transforms
sound, music and words into moving pictures, traced apparently, by the sweep
of the body and limbs. The coordination of the senses which results purportedly
releases the hidden rhythms gf the 'Threefold Body', énd hopefully brings
about a conscious contact with the efher'and astral worlds,

Plays were performed }n St.AMichel‘to celebrate particular feast days.
Invariably the plays recéunted a particular Anthroposaphical theme'exp;essing
. a Christian mystery 6r fa[ry tale. Both Co-Workers and Villageois joined in
‘the acting and presentation, Involvement in the production or performance
of a play was considered to have both a purifying and ordering effect, As
the highest art form, combining music, poetry, dance and speech, it was the
mést powerful mens of releasing the spiritual valves and forces thought to

underlie the physical body and mind of man.

The latter description of vi]lage.activity was designed not to show how

norms and values were inculcated but to point out the simultaneous application.
of functional design (the therapy) and esoteric exercise (rituals of purification
The ideal expressed in each activity or ritual was the attainment of a tfpe

of 'Ordef{. The concept of 'order', it would seem, had three different

mani fest usages, It'cbuld réfer to Village order. (the pace and style of

life and the control of people), therapeutic order (the cultural and functional.




225
aspect) and to cosmic or spiritual order (i.e. as expressed explicitly in
the theories of agriculture and music and the classification of the year),
Howevervwe shall pfesgme that it referred to the activities of all three
domains, Thus, if our présumptioﬁ is correct and all the various meanings
of 'order' wereuitimately congruent, then village order, village therapy and
Aspirituai order were homologous; they implied one another and were perceived

simultaneously,

111, POWER AND PURITY

During my stay in St. Michel | was able to discern the existence of
four distinct groups or categories of people.- These were as follows:

(@) The '"inner' or Camphill group. This consisted of eight Anthroposophists

who had.at one time attended the Camphill centre founded by Dr. Konig - a
pupil of Steiner's, at Aberdeen in Scotland. Three of these had been
involved in the foundation of St. Michel. 'Four were 4uite old (late fifties)
while three were young (in their twentieé). A1l were members of the Camghill
.orgaﬁisation. |

(b) The Co-Workers (about ten people). These were Anthroposophists but did

not belong to Camphill. Most had been born Anthroposophists but some had
joined it after receiving the Waldorf education, With one older exception

1

they were hiddle aged and young.

(c) The Stagiares (nine to twelve people). This was the term used to describe
“the fluctuating number of ‘outsiders' who came to the village to work and live
“for periods ranging from a few months to a few years, Some of them had been
at Waldorf schools. Mostly they were young but in 1973 the group included
two middle aged people.A Perhaps as a signification.of their impermanence,
they were given a token wagé,»and did not have access to community funds.

This wage fncreased wi.th the duration of éfay. The village was very dependent

upon -these people§ th¢y could help out with the villageois and could do
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manual and curative work more efficiently and more responsibly than the
"Viiiageois. They also took some of the work load off the Anthroposophists.

" (d) The Villageois. This was the mentally handicapped element. The type -

of handicap varied considerably. Some nere psychotic, some autistic, some
epileptic and othere mongoloid. Some were physically handicapped but most
had good bodily eo-ordination though lacking in bodily grace. About 18%
had -no obvious handicap.: Aii Viiiageois were involved in the work of the
| viiiage. |

Together these four groubs constituted the complete St, Michel social

lsyetem. Each group appeared to be reiativeiy’seif-assertive1(i.e. aware of
a measure of automomy, Koestler's, 1970, term), but all were functionally
integrated and interdependent parts of a larger social whole. It was

| - ‘apparent, however, that there were radieei inequalities occurring between
the groups. This was revealed in several ways; & qualitative division of
work among the groups, an assymetricei village meeting structure and marked

'statu$>and power differences.

As regards work, the Camphill group dictated scheduies, organised the
workload and the finanees, and determined viilage policy and relations with
the outside world. The Co-Worker group provided the specialist skills, the
farming, gardening, woodwork, metaiwork, building, pottery and weaving, The
Stagiares performed the more menial tasks, care for the more disabled villagers,
the farmwork, cooking,vcieaning, and cratt production. The Villageois
perforhed the most menial tasks and were often under close supervision,

Centraibto village life and organisation were the formal meeting
arrangements (conseils), The Camphillers met most.often, usually every other
day. .Thelgg:ygrggrg_met formally once a week to discussiproduction, and the
nhoie village convened in generai assembly once a month, The Co-Workers were

' exciuded.from;most Camphi 11 meetings except the most practical or terisis'

I'ones.i ThevStagiares were also excluded from Camphi 11 meetings and could only
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attend the Co-Worker meetings if they had lived in the village for longer

"than a year,

‘ Frieﬁdship networks in the village tended to fall within the various
groupings. There was a.great deal of oﬁposition and personal differences
between the groﬁps and this was usually expressed in conflicts of opinion
concerning matter§ of organisation and village admissions, These points
are best brought our in reference to two case studies:

fa) On one occasion two Co-Workers, Pcter and Klaus, expressed -
to me their feeling that the "inner Camphill group' had too
much power in the village, Not only did the Camphillers |
exercise too much control over village affairs and decisions :
but on occasions, it was claimed, they displayed a
condescending attitude in their dealings with Co-Worker
and Stagiare groups. This particular series of complaints
had been prompted by a recent incident during which one
Co-Worker was informed that he could not take charge over
one of the new houses on the grounds that he and his wife
led a 'spiritually impure' and 'disorderly' existence.
This was taken to refer to the latters' possession of a
television and their habit of drinkiing alcohol, both of
which were considered '"'destructive to village consciousness'
and a- threat to '"village order'. The result of this particular
dispute led to the Co-Workers deferring to the wishes of the
Camphill group and agreeing to conform to the strictures of
village asceticism in order to take over the disputed house.

The significance of the above éffair from our point of view, was the
fact that although Camphill power was hotly disputed, their position as
arbiters of village norms and ultimate valdes was not, Subsequent disagreements
bétween the two groups were usually resolved in the same manner,

The two Anthroposophist groups, however, drépped'their differences when
faced with any disruption on the part of the third group - the Stagiares.
Oh-such_an occasion they invariabiy combined and formed a united front against
the village's 'outsiders'; As a resulf of disputes with the Anthroposophists,
about fifteen Stagiares had prematurely left St, Michal, and about nine of.
" . these had been.expelled. The reason gfven for this was the latters' sexual
immoralify and their.téndenéy to indulgeiih ﬁLuciferic“ acfivities, i.e, |
drinking, parties, late nigh;s and drug'taking; |

' (b). On one occasion two CamEhillers convened a 'crisis’ meeting to
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bring to gzneral notice a recent outbreak of disorderly

'Stagiare' activities, The Stagiares were brought before
the Conseil and warned about the noise, untidy rooms, and

their alarming laxity with the villageois. They were
referred to as 'disorderly', they upset the 'therapeutic
“order', and as 'impure' ~ they created 'consciousness

imbalances'. The Stagiares, in this case as in others,
complained that the Camphillers were too strict and
puritanical,

Despite their differences, the three groups tended to fuse and form a
united front when there was anv trouble with the fourth group - the Villageois.
It also seemed to me that a large proportion of the Villageois siightly resented
the Stagiares whereas they were generally respectful of the Anthroposophical
groups, But, | Was repeatedly warned that the Villageois were very sensitive

to the existence of community factions and periodically attempted to stir up

.disagreements and create rifts between the Anthroposophical and Stagiare gfoups.'

V. HIERARCHY
The various organisatfonal assymetries and status imbalances outlined
lébove (e.g. descriptions of the exclusivist meeting structure and the division
of Qotk; tasks and respénsibility) lead us to infer that social life in
St. Michel was ordered along hierarchical lines,
The concept of hierarchy-has been defined by Dumont (1972, 104-5) as

AV

the prinﬁiple,by which the elements of a whole are ranked in relation to the
whole? In our case the ''whole' can be identified as the 'idea' of community
(i.e. St. Michel) and the elements as the four groups, each of which tended

to assert a semblance of autonomy from the other groups in terms of shared
values, practices and tasks and a shared classification. The relationships
generally operative'between-the'groups were governed by their allotted positions
. within a hierarchical organisation, Héwever, these considerations present us
‘with a Sfrange paradox, namely, ‘the existence of a higrar;hical framework
wifhin an ideally egalitarian set-up.

The precise nature of the egé]itarian community ethic can be traced in
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. the various Anthroposophical writings on the subject., Easton (1975) maintains
~that, in theory, fhe Steiner village is cooperative and egalitarian and

1lgs little distinction as possible is made between villagers, and Co-Workers'",
Furthermore ''there is no'administrative.bureaucracy; all who taxe part in the
work are consulted and share in all decisions" (429-50),

While it coqld be fecognised that the operationalisation of such ideals
would be likely to present>many problems and contradictions, in that there
woufd alwayg be sex, aée, experience and speéialist differences leading to
periodic deviations; one would expect that any total déviation from the ideal
would be consenéually invalidated. However, such a total deviation seemed to
‘have evolved in St, Michel and had become institutionalised to the point
| at which all the villagers had become reconciled to it., Although paying lip
service to the ideal of equality, 'the villagers lived and thought in terms
of acute inequality, Our next task is %o compreheﬁd how this apparent
contradiction between etﬁic and practice had come about, and how it was
" sustained.

One possible explanation for the existence of a hierarcHy would be that
a contingent specialisétion of tasks among specific groups and people had
evolved over time into a means of representing those people. Thus one groug's
tasks had begn deemed more important for vi]iage welfare than anothers and
that ‘group had become more powerful, But, as we noted earlier, the domiﬁance
of one group in the realm of village pol}cy and organisation, was one of the
most .contentious factors; however, that group's po;ition and status as
mediatérs of ultimately religious values was not contended, Conséquently,

a fuller explanation'would have to take into account the constant reference
" to the values-which were revealed in the case studies, -Categorisatién of.
groups; of peoblé, of people iﬁto groups, and.of an attendant group "type' -
of béhavjour was justiffed by refereﬁce to a -generally acqepted higher

normative code. The religious basis of this code was expressed in terms of
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ascerdent qualities Qf 'purity‘, of 'consciousness' and 'order',

The Co- Workers deferred to the Camphillers on the basis of the latter
group's knowledge of Steinerian therapeutic procedures and what was good for
the community in that light, They abpeared reconci led both to their exclusion
from 'inner' meetings and to their classification as a less esoteric, less
. ascétic group. The Stagiares, it seemed were less inclined to accept 2
sutordinate position, but we}e, on the other hand, made to feel constantly
aware of their sensitive position as 'outsiders' to both Anthroposophical and
village traditions.

On the basis of thesg‘considerations we can construct a model of a
St. Michel classificatory system. Manifest in the two short case studies
outlined above were three separate but confused criteria for classifying
‘grouﬁs, peoplé behaviour and attitudes wffhin the village system. These

criteria can be analytically separated and isolated in the following manner:

(@) "In terms of the subject's relationship to the 'Divine, Order ot Rhythm',

.revealed as an apparent attainment of a balance between the 'physical, ether,

astral and ego' bodies,

(b) In terms of theksubject'é relationship to the Anthroposophical tradition.
His or their attained stage of initiation,

(c) In terms of relationship to the village (whether insider or outsider)
and its inner workings,

These can also be represented as binary oppositions:

Figure 9

IntérlockingﬁPlanes of Classification

(a) Order . , Disorder
Innate or attained balance Innate or achieved imbalance
between the four bodies. between the four bodies. \
(b) Pure ‘ _ - - lmpure
" Deference to Spiritual No deference to Spiritual
tradition or Spirit itself, tradition or Spirit.
(c) Inside , Outside

The village. - Non-Village (the outside world).
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The threg planes of classificatiqn, reduced in this fashion to their basic
structural components, merge and interlink to comprise the ''total structure"
(Needham, 1962) of the St, Michel symbol system, The vertical terms are
assoéiative. Together, the three planes form an implicit frame of reference
for classifying people, types of behaviour, and typés of events, At any one
time only specific parts or combinations of these classificatory principles
were ap@arent as norms or values expressed during empirical intercourse, The
wﬁo]e or completé schema, | would suggest, was largely.implicit.

The binary terms are not absolute But relative to each other and to the
encompassfng schema. Furthermore they are arranged hierarchically, order
over disorder, inside over outside, etc. In this way they can be seen to
permeate the hierarchy at specific levels,

The meaning of the terms is reasonably explicit. Anthroposophical
'purity' was not just an ideal, an esoteric aim, but involved the recogni tion
that‘there was a higher spirifual sféte. To the Anthropqsophiﬁs a pure iife
was a life which.recogni;ed spirit gnd acted upon that recognition. (lIn this
sense our usage of 'purity', és having a directjy spiritual reference, differs
from'Both Dumont's (1972) and Douglas' (1970) uses of the term.) ‘'Order' is |
the person's awareness of his divine essenée or inner order; it is apéarent
in either the person‘s manner of behaviour or in his deference to canons §f
esotericism. The concept of 'order' derives from;AnthrOPOSOMn/whereas the
» cbnéept of purity refers to esotericism in a world situafion, A person is
either initiated or not initiated, but can also Be more initiated or less
initiated thar someone else., The third opbosition Outside/Inside defines
‘the boundaries of the community.

To further jusfify the u§e of this model, reference will again have
to be.méde to the general sets of attifu&es which set the groups apart and

\

‘connected them.

'Purity' (or Soul consciousness) increased with progression up the

hierafchy and had an esoteric base, “The Camphill group were the village




DISORDER
(COGNITIVE)

DISORDER
(SPIRITUAL)

'OUTSIDERS |

FIGURE 10, CLASSIFICATION AND HIERARCHY IN ST. MICHEL

o

' Key A B C D
CAMPHILL CO-WORKER - STAGIAIRES VILLAGEOIS
GROUP GROUP
1.  ORDERED ORDERED DISCRDERED (chosen) DISCRDERED (innate)
Balanced Balanced Imbalanced (temp.) Imbalanced (innate)
2. MOST PURE PIRE IMPIRE : ' PURE / IMPURE
: ' ‘ (Spirit) (Mind/Body)
Initiate’ ' Initiate Non Initiate Non Initiate
(soul and mind) (soul and mind) (Mind ) )
 (consciousness) (consciousness) (consciousness) (consciousness-less) .
S : (only )

3., . INSIDERS INS IDERS OUISIDERS INS IDERS
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ritual functionaries, They organi sed tEe feasts, played the music and

performed the rites.: They regularly convened astrological and meditative
gatheringsand. interpreted Anthroposophical and Biblical writings to the rest

of tée community. Their closeness to the esoteric tradition was the source

both of their charisma as a group, and of their perception of themselves

' gs being more 'inside' than the other groups. Also, according to Anthroposophicai

tenets, 'soul consciousness' increased both with involvement in a meditative

Jife and with the evolution of the human body in age. Establishing the’
vf]lage in the first place was a sign of selflessness', Ard the practice of
~ the threefold esoteric method was a sublimation to divine 'order' and therefore
.a sign of personal 'order', Their power and influence within the village was
validated by their theoreficaily close relations with.the divine, Compliance
with'thgir wishes was based upon their‘atfributes of charisma and purity.

It was these qualities whicﬁ determined their supreme position in the power
hierarchy. |

" The second groub, the Co-Workers, had, unlike the Camphillers, retained

extensive contacts with the world outside the village, But they were Anthro-
posophists. Although critically 'less ingide' than the first group, by dint
of not being Camphill, they were still highly ordered and pure. Their youth
and their state of semi-initiation, however, indicated a lower state of

soul consciousness', so they were less pure and less 'ordered'. These

factors governed their position on the power and purity hierarchy.
The third group, the Stagiares, provide us with a 'stressed' category.

They were regarded as potentially disruptive by the village because they were

toutsiders'. Their worldly taint meant that they had too much 'mind consciousness'

and not enough 'soul consciousness', Although cognftively and physically

ordered, they were 'spiritually disordered', not in contact with the Divine

rhythm, Prior categorisatfon of them in this fashion determined the way they

were perceived, treated and'contko1led.




The Villageoig, being semi-incarnate and innocent, had been born with
'spiritual burity';,and were firmly located inside the village, Their
presence as people in need of heip and love, and as an agency of purity,
was a connecting thread in village life, and an aid towards transcendence,
But fhey lacked co-ordination in their rhythmic faculties and the requisite

amount of 'mind consciousness' necessary for objective spiritual awareness,

They were incapable of becoming initiates so could never develop full 'earthly
ego or soul', T§tal'order and total pﬁrity in the earthly life were beyond
their reach; so logica]fy, they were placed at the very bottom of the hier-
‘archy. This had the implication, and this will be empirically validated,
that no villageois could ever become a full Anthroposophist or have power
aﬁd responsibility in the village, |

The complete classificatory system as outlined above is set out

diagrammaticaily in Figure 10.

V. TEST CASES

(a) The Place of Ambiguity

" A test case for the ascendancy of belief and classification over
practical or other determinants occurred when two Co-Workers tried for
positions of greater responsibility in village life,

The first case concerned Jean Claude, a skilled craftsman
and converted Anthroposophist, who had been physically handicapped
at birth, Jean Claude wished to be put in charge of one of the

- new houses the village was building and also expressed his
intention to marry a. former village Stagiare, Justine. Although
desperately in need of new Houseparents, the inner village
council refused permission which led to Jean Claude and Justine
eventually leaving the village, The village farmer explained
"'to me that Jean Claude, because of his handicapped limbs repre-
sented a person who had poor 'will' development, Although
cognitively ordered he was physically 'disordered' and therefore

“rhythmically incomplete, And, the farmer pointed out, this was
verified by Jean Claude's apparent inability to defend his case
adequately at the meeting., It was also felt that Jean Claude's
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relationship with the Vi]lageéis was destructive to
village order, since he permitted them too much

freedom (he was very popular with the Villageois).

In the second case, another Co-Worker with a
physical handicap, Alan, was, like Jean Claude,
refused greater community responsibilities, Again,
the explanation for this had to do with the latter's
state of physical incompleteness, he was "disordered',
Alan and Jean Claude both failed to satisfy criteria
of being potentially "pure' and sufficiently 'ordered'. -
This attitude seemed to reflect upon the uncertainty
that emanated from their ambiguous position in the
system, . ’

‘At this stage, it should be indicated that hierarglca] ranking
'oécurred not only between each'group but Within them as well, Although less
‘defined and more fluid, the same sets of classificatory criteria (pure,
order, etc.) deterﬁined the amount of respect and status that was accorded

to a.particular individual. Nicholas, for example; had great charisma in

- the eyés of the Co-Workers, Stagiares and Villageois, but was viewed with
slight suspicion by the Camphillers. Another example was Lise who had been
at Camphill when Konig was alive and had left Austria with the Koniés whan
“the Nazi purge was-in operation, .She had her own house in the village and
took no bart in ménﬁa] work, but exercised considerable power in viilage

affairs. She also organised the inner meetings. She had great charisma and was

considered a symbol of the initiated inner Camphi 1l tradition,

| At the opposite end of the spectrum, three Villageois stood out in their
category as bging distinctly less 'disordered' than the others., One of them,
Antoine, had no handicap but had been taken into the village as an orphaned

- child. Hé was looked up to by the other Vil]ageois‘and when the farmer was
away he was given responsibility for the. farm. Antoine spoke French and
German fluently, Another, Valerie, also had reéponsibilities and could speak
four languages fluently, The third, Marie, had at one time been considered
normal enough to work'oytside.the village, Al1l three had specific privileges’
such as being given wages etc. The liﬁe dividing them from the Stagiares was

then purely'c1assificatory. For they were still regarded as 'Villageois'




236
and were excluded from meetings and were subject to the time schedule,
But they were in facf regerded as being potentially very dangerous,
Cognitively, they were more 'Qrdered' then their_c]aesffication‘would
permit: their position was an ambiguous one,
Antoine, Valerie and Marie were known to be avid gossipmongers., Any

"Breaches of village reles, especially on the part of the lees charismatic
and 'stressed' Stagiare group, were invariably eommunicated by these three
to the rest of the village and sometimes to the Camphillers themselves, who
would invoke warnings or punitive action., . Also these three tended to
imitate the Anthroposophists., They adhered publicly to the more ritualised
‘aspects of the belief system and held themselves up to be morally virtuous,
As Villageois they could not harry and stay in the village, so they were
perhaps over-sensitive to sexual ﬁatte}s.' Stagiares end Co-Workers were
repeatedly warned about ethbiting\intimacy or exchénging information within
their hearing. They were villageois with sound minds; they had 'mind con-

sciousness' and were therefore capable of evil. They also cut across

recogni sed c]éssificatory_boundaries, so like the ambiguities cited by
Deugles (1970) they were accorded a wary recognition. 0f note also, was the.
tendene* here fer structural inferiors to-imitate superiors and thereby attain
éreater status, a point firstvindicated_by Dumont (1972) as a concomitant to

hierarchical ranking based upon purity criteria,

(b) Pollution: Sex as disorder.

One of the more ascetic indices in village lifeAwas provided by a strict‘
segregation of the sexes in St. Michel. The houses were mixed but corridors . =
and floers weee separated on eexual_]ihes.' Anthropoéophical house fathers
- and mothers,valthough marfied,’also had separate bedrooms, thodgh usuaily on
one floor or corridor, This was, apparently, normal AnthfonSOphical practice.
Thelexpressed pﬁrpose o% this was to minimise-oyert physical intimacy which,

it was generally thought, ‘could be too easily imi tated by the Villageois.
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It also héd a wider esoteric derivation, For spiritual transcendance
achieved by}the practice of selfless love would be hampered by too much
attertion given to physical love. No morél values of the usual type were
attached to this practice, since as one Camohi]lef pointed out, Steiner was
a-moral., He disliked bureaucratic rules, dogmas and regulations, He often
spoke out against thé adoption of moral codes for their own sake (cf. Lerhs,
1958, 89). Stieiner, it appeared, was convinced that all varieties of the
latter inhibited‘spiritua] development; This view of Anthroposophy as
amoral was empirically supported by the fact that one Camphiller, Josette,
used to ﬁdietly boast of her sexual expioits prior to living in the village.

. However, matters of sex occupied prime place among privaté topics of
discussion in St, Michel, particularly among the Villageois and pérticulaFly
in gossip circules. The Villageois were totally banned from sexual intercourse,
For the Anthroposophists felt tha£ if the latter became involved in sexual |
relationships the therapy wouid be d%srupted and individual and social
disorder wouldAresult. Stimulants such asisex, alcohol, and competitive
games, were considered ‘to cause confusion and imbalance among the four bodies,
AlSo; it was thought, personal relationships between Villageois would complicate
the simple life patterns established in thé viilage,

No sex was the rule. Yet it was expected of one category - the Stagiares.

Al neﬁcomers to the village were warned of the possible effects on village
féonsciousness"resultant from permissive or hedonistic behavjour. Stagiares

were strictly segregated. However intransigances were frequent and we shall

refer to a few,

(a) Verner, a middle-aged Swiss-American had come to the village
with his wife in 1969, After a whole his wife left with
‘someone else, and Verner was believed to have become
subsequently involved with other Stagiares. He was also
throught to be responsible for the introduction of drug
taking in the village. Generally considered a bad influence,

" he and his girlfriend were requested to leave., After a
period, due to the efforts of some Co-Workers who valued
- his agricultural knowledge, he was allowed to return on
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his own. All further disruptive outbreaks were attributed
to him. He was allotted a caravan sited beside the village
and he stayed there till his departure toteach in a Waldorf
school in another part of the country. .

(b) Tony and Francis were Americans who both came to the village
at separate times during 1970, They were caught co-habiting
by Marie one of the non-handicapped Villageois and were
brought before a hastily convened council meeting. They
too were asked to leave.

(c) A Swiss-German girl, Inge, whose husband had left her in
the village in 1971 with a child, became pregnant again
in 1972 and was asked to leave,

(d) One case involving a French Stagiare and a Swiss girl led also
to their being asked to leave, This occurred during my stay,
Gossip in the village had reached a new height, with a number
of Villageois regularly making complaints about noise, drinking,
etc. The Camphillers, during the crisis meeting, repeatedly
stressed their fear of the Villageois emulating Stagiare sexual
permissiveness, Thé Camphillers again stressed their belief
in the values of personal affection and their disregard of
any 'moral' aspects. They were.asking for a minimalisation
of 'sexual activity only for 'the sake of the village, the
good of the community'.

Taking our cue from the Camphillers, psychological and 'old-moral'
-explanations for -the Qillage's sensitive attitude to sex can be rejected
as inadequate, Pre-marital sex, especial]y when committed by members of
the stressed ;outside' categofy, constituted a threat to the stability of
the system, Various overlapping interpretations could be put forward to
explain why this was the case,

Firstfy, illicit sex was associated with the category with which it
‘wag obviously going to be mést manifest,:i.e. the younger, unmarried,

_non-esoteric group. Stagiare permissiveness and unruliness was only to be

expected since they belonged to a 'Luciferic' outside world. Control over -

them was necessary to prevent 'outside' ideas and practices from filtering
into the community, Secondly Stagiare permigsiveness contravened the
religious ethic of 'selflessness’, Self-indulgence,disrupted both spiritual |
~and therapeutic orders.» A male/fehale relationship not sacrificed to the

community (as with the initiates) could be seen to represent 'abortive
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community', The tendency would be for attention to be concentrated on
one other pérson to-the exclusion of all others,

_Ultfmately, justification for this moral attitude to sex was made by
‘reference to Anthroposophical normz. It was 'Luciferic' and created bodily
imbalance., But this represented a clear contradiction, for Anthroposophy
was itself explicitly Amoral, Steiner himself conceived of sex as only
'disorderly’ {f it, like the cul® of the intellect, gained'priority over
spiritual values; Fﬁrthermore, some of the other Camghiil villages were
notorious for their air éf permi ssiveness, Villageois were allowed sexual
relations and the Camphillers ihemselves had large families with confused
parehtage. So why was St. Michel different?

A brief light on this perplexing situation can be provided by establishing
a few brief comparisons between St, Michel and some of the other Steiner
villages.

St. Michél waslunique among the other villages upon which information
is available, Because it was small, spatié]]y compact and crowded whereas
the 6thers were large and spacious, Vidarosan in Norway was sited in empty
couhfryside. Woods intervened between the houses which were sited well apart
from each other, Botton village in Yorkshire occupied a vast acreage. The
village Spanﬁed a whole valley and the houses were anything up to a few miles
apart. From.conversations with the villagers in Botton it emerged that'
pérception of 'disorder' in the community concerned lack of contact between
the houses, The farmers in particular complained of isolation - a lack of
community.

Mary Douglas (1973'b) has pointed out the appropriateness of the
physical body as a metaphor for the social body. According to hef thesis
social constraints are iﬁvarigbly reflected in an organic medium, TheAtype
of bodily medium employed is determined bY situational factors which affect

the way the social order is perceived and experienced. She also notes that
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'witch-fearing' activities tend to arise in a closely bounded unit and that
the two means of cohfrol associated with such groups are expulsion and
fission,

While not wishing to infer that St. Michel was a typical witch hunt
situation there are pafallels with witch conscious societies., St. Michel
expelled all offenders and displayed a high degree of fission. Another
" village, Christoforus in Holland. and also a small community like St, Michel,
had allowed itseif to segment into two.almost non-communicating halves (one
half wanted to introduce sexual freedom among the Villageois, the other half
categorically did not).

Like the witch conscious societies depicted by Douglas (f973 b: 138)
and Wilson (cited by Douglas: 140) the St. Michel social unit wasismallAin
scale, external boundaries were clearly marked, and internal relations were
conflicting and confused. Close living conditions in St. Michel mediated
an intensity to community life that.was perhaps lacking in the other villages.
People were pefhaps more conscious of what;Wilson calls 'social hygiene' and
a corresponding sense of bodily hygiene., Sex in St, Michel was an unwelcome
infrﬁsion of the organic into the social, ALack of bodily control, particularly
among the stressed category, represented the biggest threat to the deified
community, the social and divine orders, Sex was the most apt situationally
defined medium for the expression of ultimate controlling values of good and
eQil; right and wrong, pure and impure,

Sex_in St. Michel was a sign of tHe bad outside (Stagiare, the individual
and the physical) threatening the good inside (Camphill, the community and the

spiritual world),

VI. CONCLUSION

Needham (1973) posits a useful analytical separation of society into

three divisions, classification, rules and behaviour. Analysis proceeds with
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each in turn and '"'at each stage in the fnvestigation we have to expect
disparities' (174). ‘_ |

Henée, our inveétigétion4of St. Michel took stock of the ideological
and classificatory principles operative behind the establishment of the
community and noted‘the extent to wﬁich this fusion of belief and purpose
'Aébntinued to explicitly permeate everyuay life. As such, Anthroposophy
attained,aAkind of mythical status; it émbunted to a charter for cosmic and
social oraer from which relevant criterié, legitimation, and doctrinaire
forms could be chosen. However, the type of choice made in St, Michel wzs,
we'suggest, mediated by circumstantial factcrs such as location, spatial
vconfiguration, concessions.to sheer practicality and compromises with the
outsidevworld.'

The unique form of classification'maﬁifest in St; Michel and the
hierarchical ordering of gréups into categories in terms of this, was
fnitiaf]y derived, we suggest,.from the application of an ideal system
(Anthroposophy) chpléte wi th i;s historical transformation (the Camphill
organi;ation) to a particularly constraining type of empirical situation,
Hence, the criteria which underlay the &igfinctions between groups and
between people were essentially products of both belief and experience, Where
situational criteria éuch as the division between the community and the outside
world, or believer/non-believer, were paralleled in the pure belief system
(i.e. Implied in Anthroposophy is a division between cooperative and

competitive systems, initiates and non-initiates, and mind consciousness and

soul consciousness, These correspond to St. Michel criteria: order/disorder,
inside/outside and impufe/pure)]then thoge criteria were reinforced.
Structuralfy, cléssification in St, Michel was one of mény possible permu=
tations implicit to the structure of thét pure sysfem. The particular
pérmutations exfant'fn St. Mfchel, wheﬁ condensed into an institutional form,

"~ led to a contradiction between ethic and praétiée, a total rather than a
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partial deviation and this could only be explained with reference t§ the
nature of that permutation and what caused it.

Rules (Needham's middle category) in the village were conjcint to,
and a product of, the village mode Qf classification. Classification
~established pattern and order inAthe community and the rules safequarded
that order. Ultimately order was equated with conceptions of the divire
and with the idea of community itself, Power in the Bands of one group
wasbmade legitimate by that group's relationship to the divine. Any threat
to the community or to the central group was an attack on the divine, there-

' tore 'Luciferic',

However, rules and c]assificatioﬁ in St. Michel were not static. Both
arose logically out of the interaction between an ideal system (Anthroposophy)
its Historical transformatipns kthe Camph%l] organisation) and the empirica{ |
reality. The emphasis given to circumstantial factors indicate that their
" evolution was highly subject to the vagiaries of the latter and constantly

‘available to dialectical interchange,
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CHAPTER SIX

CONCLUDING REMARKS

... common sense is the ability to perceive the
forms of things, whereas imagination is the ability
to perceive meanings, One who sees only form without
meaning, or meaning without form, needs to develop ’
the complement,'

Laleh Bakhtiar
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CONCLUDING REMARKS

The study of esotericism gives rise to a series of questions which
our thesis has, as yet, not attempted to answer., These are: Given that
similarities can be established between different esoteric systems, how

are we to explain these similarities? and, even more importantly, how are

we to explain the differences? This also implies another question

cOncefning the nature:df the relationships operative between different
esoteric systéms.

A proﬁer qonsideration of these questions is beyond the scope of the
présent work, However it seems pertinent to'attempt a b?ief review of the
various explorations that have been made in these directions,

Three possible solutions have beer suggested in attempts to explain
differeﬁces between esoteric (specifically 'religious' or 'symbol') systems
ana to assess the connections between such systems. Two of these, the

diffusionist and the evolutionist have a historical or historigraphical

orientation. The third, the structuralist, is a-historical. We will now-

outline and evaluate these three approaches in turn,

1. The Diffusionist

Diffusionism holds that representations and behavioural pafterns of
the type we have thought fit to term esoteric can be reduced to a list of
bofrowings made by ancient and modern communities and civilisations from
each other, which took ptace over vast stretches of historical time and
geograbhical_space. The immensity and complexity of the material to which
this view giyes-rise, necessitates the imposition of a series of conceptual

cycles and arbitrary cultural complexes, through which the analyst attempts

to comprehend patterns of diffusion, : . .

Mircea Eliade inclines towards a diffusionist point of view. He

postulateé, for example, that ideas of mystical ascension dominant in the




"ancieni Near East penetrated far into Central and North Asia and.

contributed considerably to giving Central‘Asian and Siberian Shamanism

their présent featﬁfes“ (Eliade, 1968:*iv). Eliade qﬁalifies this by

addiing that Oriental influenﬁés did not have a 'creative' role in estab]ish}ng
shamanic conceptions of celestial‘ascent; their role was simply one of

A "modification, since; hé argues,lthe phenomenon of ascent is itself not
derivative but "primordial' (xiv).

Cultural borrowing of the type described by Eliade, the dissemination
of ideas through time and between peoples seems likely to have occurred.
-Religious iaeas, like language items, are anerable to adoption, super-
imposition and transmutafion. However, religious systems, like languages,
possess an intérna] structure which can be ré]atgd cross=-culturally to
other religious systems and shown to befong to "a system of logical
affinities', (Levi-Strausé, 1970?8). These structures transcend time and
place and defy attémpts to determine their historical origin., Hence, we
are %n the presence of a type of grammar of syncretism, the operations of
which cannot be graspedlo; rendered explicit by a diffusionist approach

but which demand consideration.

2., The Evolutionist

The evolutionist perspective is even more conjectural than the
diffusionist., Diffusionism selects a particular religious phenomenon,
attempts to locate it geographically and then explains all others as haVing
spread out and developed from it. The diffusionist then deals with unknown
beginnings. The evoiutionist goes further, he posits a beginning in nothing
.(pre-re]igion) then a calculable motion and diréction in ideational develop-
ment ('from simple') and, even worse, a qualitatively assessable end ('to
more compiex;).

- A recent example of evolutionism is provfded by the work of Bellah

*
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(f969a). Bellah maintains that thére‘are five basic, ideal-typical stages
in the evolutionary development of religion as a ''symbol system' (1969a:263) .
He labels these the primit#ve, archaic, historic, early modern and modern
‘types of religion. His treatment of these as stages in religious evolution
is basea upon one single premiss, a premise which is of direct interest to
‘ué because of its relationship to the topic of esotericism.

This is his con;ention that the criterion Which distingufshes early,
primitive forms of religion from more recent, more complex forms is that
the latér forms ére in ''some  sense transcendental'' (276). By 'transcendental’
he means specific varieties of experientai salvation involving the denigration
of the ''given empirical cosmos' an attitude of "world rejection'" (276) and
the '"exaltation of another Fealm of reality as alone true and infinitely
‘valuable" (264).

We shall now argue tHat Bellah's criterion is totally erroneous and
~ that this is so on several counts, Firstly, his concept of 'world rejéction“
confuses two types of worlds, the world of society (man's cultural universe,
constructs of social relations and inherited collective representations) and
the world of nature (the thsical world or the ''given empirical cosmos'').
Both types of world can mean different things in different contexts, and
rejection or transcendence can be of both or either, or take place through
" facilities provided by both or either, as we Hope to show. Secondly, many
religions of the 'primitivé' type, contrary to Bellah's view, display an
.aWareness'of alternative "infinitely valuable' realities. 'Primitive'.
“alternative realities simply take forms different from those characteristic ‘
of historic or modern religions., Thirdly, Bellah's so called 'primitives'
display a variety of forms of transcendencél but theée simply do not accord '
exactly with Bellah's limited meaning of the term "transcendence',

For. tﬁe purposes of ourAargdment we shall retain Be]lah'§ terminology,

i,e. primitive and historic,_although the terms 'societies without history'
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and 'societies with history' would probably be more accurate. We shall
"draw'on Hindu/Buddhist material .as an example of 'historic' religion, and
American Indian material as an example of 'primitivé' religions,

In our view 'primitive' and 'histéric' society present coritrasting
pictures of what, for them, constitutes the 'world' or the 'given empirical.
cosmos'., Primitive sotiety as, for example} represented by the African
Pinka'or the American Indians, can be characterised by its proximity to nature,
Ta§k specié]iSation, Eierarchical ranking aﬁd elitism are limited becéu;e
everyéne is involved in economic activities such as rarming, grazing or
hunting which é]l involve a direct contact with nature, ‘Men are classified
as Levi Strauss (1969) has shown, in terms of metaphors modelled upon the
natural 'world', and the supernatural is represented as inhering within the.
vnaturall'worldf Hence images of self, nature aﬁd society coalesce (as
Lienhardt; 1961 hés shown for the Dinka), each realm reflects and "'parti-
cipates in' the other,

The inhabitants of a 'Historic' society,\such as Buddhist or Hindu
India, Iiye in & world which is not classified through metaphors gleaned
from nature. Their supernaturals are modelled upon people and not upon
items of nature, Buddhists énd Hindus are to a large extent removed from
thé natural.world by ranking procedures, extensive economic specialisation,
a complex division of labour and intensive role structuring, all of which
provide their social inheritance, |

.Both types of_society, the primitiye and the historic, displqy_a
_religibﬁs attitude which in effectlconstitutes avhegation of their_respectivé
'worlds'. The world of the. Hindu, as Bellah ndtes, is ﬂilé’ it is a divine
creation and-alsp an'jllusion. This, however, does not mean that all is

”nothingness” but that human experience, time (a social construct) and

history afe without "ontological validity" (see~Eliade, 1968:242) .

Embodied in thiS'metapHysic is the-conceptfon that ""the human condition
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oughf not to'be regarded as an end in itself“; (Eiiade, 1968:242). Thus
- during meditation the Hindu yoqi attempts to transcend the 'world' in its
oﬁtward appearanceg, But this world and its ‘appearances' are social
"rather than.natural. This very pofnt has been made by Staal (1975);
"In Yoga, the first step on the mystié path is
Vairagya, 'detachment, renunciation', and this
is primarily directed towards ... social
attachments.,"
(Staal, 1975:102)

:Staai also indicates that this is true of most mystics of what Bellan
would call the 'histori¢ type'. Thus "It is society (not nature or the
cosmos) which is primarily intended when the Buddha, for example, emphasizes
. thaf'this world is suffering' (Staal;102, emphasis his). Further, many such
mystics can be characterised by their rejection of society in favour of a
-cloSer commdnication with_the natural wdr]d (St. Francis for example).

Like the Hindu or Buddhist the 'primitive' also rejects the ouiward
appearanées of the phenomenal world. But in his context this takes a.
different form,- Siﬁce his society is, unlike that of the Hindu,.nct
' ‘differentiated from nathe, he is unable to 'renounce' either his society
or nature but he does rejecf both as things or ends in themselves, The
evidence for this is conclusive, The North American Dakota Iﬁdians, for

' _
example, copceive-of all ''things and beings' as "nothing but materialised
forms of creative continuity'' (Levi=-Strauss, 1969:171). Nature and society
are valued for what tHey répresent. THey are just surface manifestations ofA
the "Unseen and Eternal” (McLuhan, 1973:36).

Further, the 'primitive' evidence; én orientation towards transcendence
of his unbifurcated social/natural world in its outward empirical appearance.
But unlike the BUddhisﬁ‘or Yogi whosé transendenées of their bi%urcated
~ social world take place in an elitist, e;onomica]ly non-viable separatist

setting (the monastery or ashram) the transcendences of the American Indians

take place within their natural economic environment, as we can see from the
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following example taken from an account by a Stoney Indian,
"We saw the Great Spirit's work in almost everything:

sun, moon, trees, wind and mountains, Sometimes
we approached him through these things'

(cited in Mcluhan, 1973:23)

Characteristic transcendental exercises, apart from individual
~ -'devotions' involve celestial ascents into another, higher world (cf. Eliade,
19685 302-322) and in some caseeAthe ingestion of natural substances
.(cf. Harner, ed. 1973: 53-67). |

There is a mass of ethnqgraphic evidence which can be produced to
showAthat transcendence and a rejection of the ""Given empirical cosmos'' as
a thing, end or state in itself occure consistently throughout the primitive
and archaic world (cf. Eliade, 1968; Harner,'l973; Castaneda, 1970).

- Clearly both types of social orders.discussed above, the primitive and -
‘the_historic, in our view both evidence forms of rejection and transcendence,
but in each case the form is difrerent. Primitive concepts of transcendence
are»dominated by a social order established upon a commitment to an existence
in,‘and‘experience of, the world of nature. Historic concepts of transcendence,
'suchres those of.the Buddhists, are dominated by an order and context which
excludes familiarity with nature, which is separate from nature; hence it ie
vthe world of man, of social relations, that are under-valued and have to be
transcended.

A satisfactory critique of the remainder of Bellah's argument would be
beyond the scope of the present thesis. However it is clear that his central
supposition is totally erroneous. One-type of society does not lack concepts

of transcendence. Transcendence simply takes different forms in different

contexts,

Evolutionists like Bellah (1969) and, latterly, Peacock (1975) and,
implfcitly, Rigby (1972) have in common an interest in 'symbolisation

nrocesses' (Rigby: 74} and 'logico-meaningful® (Peacock: 4) forms of
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religious-represehtation. Whatever else these might mean (which is not
.‘ciear from the work of any of the above) they seem to involve a perspective
which considers that ""judgements of value can reasonably be made between
religious societies or personalities“'(Bellah, 1969a:264), Undoubtedly these
concepts and thi§ attitude arise out of a collaboration between the above
writers and Christian fheq]ogiahs (Rigby, 1972:7h4; Bellah, 1969b) a practice
which for reasons out}ined earlier can only be considered a dubious venture.
The-search for 'logico-meaningful! patterns'fn religious content through

thg isolation and comparison of single .concepts or symbols such as 'Ged!'

and 'being' (Béllah, 1969b: 903) can only, like evolutionist postulatiors,
resu]f in the replication of imposed pre-constraining logical patterns and
-premisses, The conclusioﬁslthat arise out of these kinds of work will

invariabiy be idiosyncratic, conjéctural and value-laden.

. 3. The Structural

Unlike Bellah and the theologians we do not feel that working with
pe%spectives adopted from Western Christian perspectives will contribute
towérds an understanding of other religious systems either ancient or
modern. On the contrary, we éccept Needihram's view that ''we should begin our
enquiries as though everything were relative" (Needham 1972: 210). A
structural approach, it seems to us, alqne makes such a position possible.
Historical time and historistic value judgements are abandoned in favour of

a framework which attempts to grasp the unconscious structures underlying

particﬁléf sets of ideas or iﬁstitutions, in order to obtain a principle of
interpretation valid for other se£s of ideas and institutiéns (cf. Levi-
Strauss, 19725:21). /

1 The fypology constructed ét the beginning of our thesis embodies an
a-historipal‘ahd relativist'perspective. It-provided a means of lifting

a variety of examples of esoteric phenomena out of their temporal and spatial

contexts, and of locating them within one timeless, placeless, comparative
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frémework. From this we extracted a basic set of general constituent
| ' features which, pﬁt together, served as a frame within which other esoteric
groups could be located and examined.

In our investigatibns of nineteenth century esotericism, we combined
the diachronic qnd the synchronic perspective. Firstly we examined
Anthroposdphf and its felated groups in their historical setting., Then
we foéussed our attention on their representations and attemoted to correlate
thése with the way in which specific catego%ies of people experienced society.
Apprehensions of nineteenth century industria’ European society and an
experience of progressive individualization or atomisatibn were shown to
correspond with revised apprehensions of symbolic forms,

We sought to balancé this with a perspective orientated toWards
uncovering the 'meaning' of esotericism, its implicit and explicit signi-
ficaﬁce for those who participated in the esoteric, Thus we concluded that
esotericism revalued ana Eerestéblished control over a lost power which had
been“ailowed to. rur wild; it provided a revised, more appropriate form of.
rédemption and it promised individual and social regeneration,

Iﬁe new esotericism which brought about the reintegration of experience
and symbolisation for many péople was largely the expression of thevsocial
states and revelatory potency of particular individuals such as Rudolf Steiner.
The latter in his role as '"'divine free mover” and healer (shaman), charis-
matic leader and catalyst (prophet) embodied the new, more appropriate
‘ synthesis and brought it into being,
| We then concentrated upon Anthroposophy as an ideal system of organisatfon
(an esoteric movement) and as a system of ideas (as myth and social order).
We’introduced our model of esotericism and found it to be applicable to
lAnthrdposopHical ideas and insfitutions.' Then we explored'Anthrbposophy's"

' infrégtructure wi th the’aid oan‘hypothesised principle of mediation, and

noted its inner structural coherence and gonsistency, and hence its potency




and power as a type of communication, a system of messages,

The_]ast, empirical, section dealt with the mode of claésification
‘and system of rules that arose out of ‘the dialogue between the 'ldeal'
Anthroposophical system and an empirical experience mediated by situational
factors, contexF and practical concerns, The ideational transformations
that appeared to havéltaken pface within St, Michel were viewed diachronj -

cally as the product both of belief and of experience,

BELIEF, STRUCTURE: AND EXPERIENCE

Wé are noQ firm in our conviction that the best way to approach the
study of. the social forms of esotericism is through structural ana]ys:s
However, this leaves us with one flnal, crucial consideration, that of the-
significance of the structures with which we deal.

There are thres schools of thought that can be drawn upon to provide
statements'about the naturé and meaning of structures, The first of these
schools of thought is-representéd by the work.of Needham, Needham suggests
that structures are purely analytical formulations, Aristotlian impositions,
the correctness of which cannot ultimately be verified, Thus, in reference
to the phenomenon known as,dué] symbolic classification Needham maintains,

"'... the ordering of ethnographic evndence by logical

criteria does not prove that these are intrinsic to
collective representations'

(Needham, 1973: XXXIV)

In contrast to Needham's Kantian reservations, Levi Strauss holds that
stfuétﬂres do in fact have an ontological value,.though, clea}ly, these
structures are grasped with the aid of analytical formulations which are the
construct of the observer. This, the second school of thought, maintains
‘that collective repreéentationé are structured and that these structures éﬁe‘
the result of the unconscious workings of the human mind, Thus, accordfng

to Levu Strauss the study of collectlve representations, such as myths, makes
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it possible for us to illustrate the workings of a form of "objectified
thought and to provide empirical proof of its reality" (Levi-Strauss,
1970: 11), Mircéa Eliade, discussing the work of Levi Strauss, phrases
these points with even greater cogency, thus:

']polarities, oppositions and antagonisms ... are

expressions of a perfectly consistent system which

informs the unconscious activity of the mind,

Ultimately what is involved here is a structure of

life, and Levi=-Strauss asserts that this structure
is identical with the structure of matter"

(Eliade, 1969: 132)
Levi Strauss, as well aé Leach (l97ﬁ and 1976) sees structures as
products of the intellect, reflections of a kind of binary logic (Leach,
1974: 85) the ultimate orientation of which is the resolution of specifically
intellectual contradictioﬁs.
| There is a third school of fhought concerning the nature of structures,
' glimpses of which have appeared at various points in 6ur thesis, It can
be best characterised By reference to the work of Burridge (1967),.WEllis
(1975) and, latterly, Huxley (1976). This schoo! holds that structures are
not simply the produgt of man's rational faculties but are also tHe reflection
of an awareness of metaphysical realities such as innate, pervasive, cosmo-
.lggical patterns, Such a viewpoint éccords with that of the Dogon (see pp.
who are highly conscious of the structural ordering of their represéntations
yet see this tendency as in itself a manifestation of metaphysical truth,
This brings us to a consideration §f the relationship between binary
logic and metaphysical logic or what Leach (1976) célls "mytho-logic'.
Are the th as incompatible as Leach implies? |f structures do have an
ontological basis, i.e. they.are contained within objectified representations,
which we shall assume to be the case, can it not be maintained thaf they are
the manifgstations éf both a rational activity (binary logic) and a meta-
bhysica] activity (mytHo-]ogic)? Hence a belief system such as Anthroposophy.

makes sense log?cally, but its referents and its internal structure also
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correspond to what are believed by Anthroposophists to be purely meta-

- physical realities. In any case the exact meaning of Levi-Strauss's

concept of the "human mind" which he considers to be the source of structures.
is not clear, We are inclined to accord with the idea first suggested by
Sperber (1975) that Levi-Strauss's notion of the ""human mind" implies the
activity or presence of a quality which is metaphysical, perhaps even
transcendental or mystical,

These considerations invive reflection on the work of one of Levi-.
Strauss's predecessors, Levy -Bruhl, whose prime focus of interest, like
that of his successor, concerned the relationship between 'rational! and
'mystical’ thought, Levy-Bruhl's concept of.'primitive' or 'prelogical!
mentality was a reference to the existence of a mode of thought which
differed sharply from, and even pre-dated, that characteristic of Western
scientific logic., However, in contrasi to this it has since been shown by
Levi-Strauss that no distinction can be made between primitive and modern

" modes of ratiocination. .

""The savage mind is logical in the same sense and the same
fashion as ours, though as our own is only when it is
applied to knowledge of a universe in which it recogni ses
physical and semantic properties simultaneously ..,
Contrary to Levi-Bruhl's opinion, its thought proceeds
through understanding, not affectivity, with the aid of
distinctions and oppositions, not by confusion and

participation'-
' (Levi-Strauss, 1972: 268)

This assertion, though, does not cancel out the possibility that there

might be other modes of apprehending the world, experienced "affectively'"

but ordered, re;orded_and communicated cognitively, After all, Levy -Bruhl
was acutely aware of the fact that the mode of thoucht which he labelled
'primitive mehtalify'-was not just confined to 'primitive' contexts. Needham
(]972),'paraphrqsing Levy-Bruhl; notes that this mode of '"cognitive concern'
represehts a kind of ""fixed element'! that peréists fhroughout th; changes and

successions of societieS'and'instjtutions. It is indeed to be found .

?
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'"constantly around us and even in us™ (166). It is apparent in "mystical
experiences' and ''represents something fundamental and indestructible in

the nature of man'' [cited in-Needham, 1972: 166),

STRUCTURES FROM WITHIN

In this final, highly speculative, section we continue our discussion
 of the relationship between metaphysical (affective) and ratisnal (cogni tive)
modes of apprehending the'world, and tentatively suggest thatAin the light
of mystical or esoteric experience the two become indistinguishable,

Levy=-Bruhl's fundamsntal contribution to the study of thought modes was

R his suggestion that in certain contexts (such as the primitive) conditions
are such that thought is identical to and inseparable from mystical
sxpérience. This does not necessarily ihp]y that the ‘primitive' is
perpetually immersed in a non-physical reality, but that 'primitive’
collective representations (classifications, myths, rites, etc.,) are based
. upon experience of pérticipation in a mystical reality. The 'primitive'
inherits these traditions, they ate concgptua]ized in advance of experience,
but their truth value can, in theory, be confirmed by experience. Since we -
“know frbm Levi~Strauss that these representations or traditions are intansively
structured, are we to conclude that these structures have themselves a
transcendent basis? Are we to believe that such systems of abstract
relations derive from and reﬂect upon esoteric awareness and mystical
experience?

Corroboration of such a propositioq hecessarily involves a programme °
such as that suggested by Levy-Bruhl for investigating 'srimitive mentality',
namely, that we have to adopt the‘indigenous attitude and try to “procure in

vourselves the experience of their mystical experience'’ (cited in Needham,
1972:173). A similar procedure has also been suggested by Staaf (1975).

In advocating that the scholarly comprehension of mysticism can only arise

out of the application of '‘reason and ‘an open mind" (186) Staal adds that
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we can only make real progress in the study of mysticism "if we direct
our attention to the experiences themselves', (178),
A recent series of investigations (e.g. Watts, 1969) prompted by
Eonsiderations and orientations cuch as thcse suggested by Levy-Bruhl and,
latterly, Staal, involved a number of expefiments with lysergic acid
diethylamide - a substance credited with the power to induce altered states
of consciousness, These experiments, it seemed, led to the participant
having an affect}ve'experientia] realigation of abstract qualities of a type
uﬁuélly considered to have a purely cognitive, intellectual basis; abstract
‘qualities such as those which would be immediately familiar to the structural
anthropologist as the essential components or aspects of 'structure', The
first of tHese was, in the participant's words, an "awareness of relativity',
"I see that | am a link in an infinite hierarchy of
processes and beings, ranging from molecules through
bacteria and insects to human beings, and maybe, to
angels and gods, a hierarchy in which every level is
in effect the same situation .., From this it is but

a short step to the realisation that all forms of 1jfe
and being are simply variations on a single theme',

(Watts, 1969: 620)
”Aiso-experienced was an ''awareness of polarity'",

... the vivid realisation that states, things, and events which
we ordinarily call opposite are interdependent, like back and
front or the poles of a magnet. By polar awareness one sees
‘that things which are explicitly different are implicitly one:
self and other, subject and object, left and right, male and
female ... solid and space, figure and background ..,
in-groups and out-groups. Each is definable only in terms of
the other, As this awareness becomes increasingly intense,
you feel that you yourself are polarized with the external

_universe in such a way that you imply each other."

(Watts, 1969: 619)

Clearly, the attempt to pose any linkage between such an affective,
expérientbl awareness of oppositions and interrelations in phenomena and a
coghitive, intellectual awareness of oppésitions and interrelations in phenomena
can only be highly Speculative‘and conjectural, but the parallel invites further

consideration. In any case if Needham and Levy-Bruhl are right it would
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proBbb]y come as no surprise to a 'primitive' or to an Anthroposophist,

for that matter, to. be told that the unconscious bases of his classificatory

endeavours, his myths and institutions are rooted in ecstatic revelation,
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APPEND I X

To facilitate immediate reference to the.thought of Rudolf Steiner
we have compiled the following, grossly simplified, list of esoteric premises -

as contained within Anthroposophy. (For exoteric premises see Chapter four,

T B(b).)

Rudolf Steiner coﬁceived that:
1. Maﬁkind has evolved out of an essentially spiritual condition and is
in the précess of eVolving back into such a condition though with the
' addifion of_faculties and soul states higher than thqse he had before,
2, Mankind, the planets, the earth, an}mals.and plants are all divine
creations, the product of the workings of-"formative' spirituai forcgs.
3. Man ekperiences "repeated earth lives'', he reincarnates and carries

"Karma'" into his incarnations,

Lk, The entire history of the cosmos - (the macrocosm), the earth, man

(the microcosm) and his incarnations is imprinted on the Akashic Record,

: aAtranscendent occult document which can be read by 'mystery initiates'.
5.. Man is a fourfold being comprising physjcal, astral, ether and ego
bodies, During his earthly evolution he developed a series of soul
states, fhe lattermost of which is referred to as the age of the
consciousness soul,
6. The culmination of the first pért of man's earthly évo]ution was the
appearance of Jesus Christ on earth, his life, and his death on the
cross at Golgotha,

7. Christ's life, death and resurrection signalied the defeat of two

formative but negative, spiritual beings, Ahriman and Lucifer. Although
“the lattef'entities_were-thqs stripped of most of their power, they are
still active on earth and éttempt to distract man from his spiritual
destihy; |

8. Christ introduced man to love and ego-consciousness and thus opened the
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way for the development of ''thinking". - This faculty of "thinking' is

man's highest earthly quality, but it is a thinking which need not be

confined to sense observation and rational applications, but can be

directed towards thé observation of spiritual realms.,
Advancement in "thinking'' can only come about if the seeker is motivated
by essentially Christ-ian ideals of love, devotion and selflessness.

Comprehension of the "higher worlds" pioceeds through accepted scientific

‘techniques of sense observation, objectivity, and verification, The.

seéeker is at all times in a state of "full consciousness'!,

The successful Anthroposophical esoteric achieves a development of

three higher, hiddgn faculties, namely, those of imagination, inspiration

~and intuition, Eventually he succeeds to an awareness of his own inner

spirituality and outer spiritual worlds, and is led into a contemplation

of the Cosmic Christ and the mystery of Golgotha.
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NOTES

1. Our provisidna] definitions of both esotericism and occultism owe their
bases and some of their wérding to the definiiions compésed by Tiryakian
(1975: 265). However, we have altered the meaning of the latter's
definitions, since we maintain that esotericism need have nothing to do
with-occultism, although the latter depends to an extent upon the success
of.the former, -

2. To our knowiedgé no-one has attempted to introduce.into anthropological
writing any of the ideas and orientations of the;e new, essentially
holistic psychologies: There is a certain amount of Gestalt psychology
in Levi-Strauss's work, as derived from the writings of Kohler (Gestalt
Psychoiogy, Liveright 1970). Also, es;entially ""Gestalt" preﬁiées are
implicit to all structuralist exércises, but as yet a fuller application
of Gestalt, etc,, has not been made. |

3. Dumont's article, "The Individual as an impediment to Sociological
Comparison and Indian History', succihctly points to Weberian
ﬁociology and Britfsh aqthropological empiricism as being grounded in
ihe Western ideology of the individual. Thus, "In a society dominated
by'the concept of the individual, sociological perception appears as the
presentation of a mythical being ... (Dumont, 1970: 139). The ideologicai
priority of the individual in social life as hanipulator, entrepreneur,
actor.and improvisor, may be a feature not at all replfcated in non-Wesfern
contexts, The "individual is a category of Wesférn thought, hence we
muét be wary of empiricisms which over-estfmate-the placeAand function of
the individual in other contexfs. |

To the above it could also be added that British functionalism, as
exémplified in the writings of Radcliffe-Brown and Max Gluckman, and to
| a lesser degree in some forms of Briti;h structuralism, can be traced to

an ethic of utilitarianish which dominates the life of industrial Western
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society, It can perhaps even be fracéd to Christianity itself, and

the doctrine that tﬁe natural world was given to man for his own use
and benefit, A fact which perhaps explains the lack of censcience,

which has.accompanjed modern man's full scale war against the plant

and animal worlds.

Further, the imputed connection betwegn functionalism and Christian
utilitarianism invites reflection upon the religious affiiiatipns ol modern
day functionalists,

According to Ravenscroft (1974) the members of the "Thule! group which
was a central organ qf the Pan-Germanic mystical movement, were involved
in "Astrological Rites'" and black magic rituals as devised by the

infamous Dietrich Eckart.

Cne of Steiner's books, "Initiation and its Mysteries", (Anthroposophic

Press, English edition, 1905) exhibits a swastika on its front cover,

For Steiner the swastika represented the sign of the ""Guardian of the

- Threshold to the Spiritual world",

The soul development of the child occurs, according to Steiner, in a
sequence which is the inverse of the child's physical development,

i.e, willing, feeling and thinking,

%
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""There are no truths outside the gates of Eden'

Bob Dylan,
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