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La religion sera donc l’aspiration de l’homme vers des forces supérieures,
ressenties, soit en dehors de lui, soi en lui-même, comme susceptibles de donner
un sens à son existence 6 .
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La liberté voit dans la religion la compagne de ses luttes et de ses triomphes, le
berceau de son enfance, la source divine de ses droits. Elle considère la religion
comme la sauvegarde des mœurs ; les mœurs comme la garantie des lois et le
gage de sa propre durée 7 .

La religion est la théorie générale de ce monde, son compendium
encyclopédique, sa logique sous une forme populaire, son point d’honneur
spiritualiste, son enthousiasme, sa sanction morale, son complément solennel,
sa raison générale de consolation et de justification. C’est la réalisation
fantastique de l’essencehumaine, parce que l’essence humaine n’a pas de réalité
véritable. La lutte contre la religion est donc par ricochet la lutte contre ce
monde, dont la religion est l’arôme spirituel. 8

Cette abolition absolue du salut par l’Eglise et les sacrements (que le
luthéranisme n’avait pas développée jusqu’en ses ultimes conséquences)
constituait la différence radicale, décisive, avec le catholicisme. Ainsi, dans
l’histoire des religions, trouvait son point final ce vaste processus de
« désenchantement » du monde […] qui avait débuté avec les prophéties du
judaïsme ancien et qui, de concert avec la pensée scientifique grecque, rejetait
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les moyens magiques d’atteindre au salut comme autant de superstitions et de
sacrilèges 9 .

[C]ette réalité, que les mythologies se sont représentées sous tant de formes
différentes, mais qui est la cause objective, universelle et éternelle de ces
sensations sui generis dont est faite l’expérience religieuse, c’est la société 10 .

L’important serait donc de nous dire ce que doit être la religion aujourd’hui. Or
tout concourt précisément à faire croire que la seule possible est cette religion de
l’humanité dont la morale individualiste est l’expression rationnelle. […] A
mesure que les sociétés deviennent plus volumineuses, se répandent sur de plus
vastes territoires, les traditions et les pratiques, pour pouvoir se plier à la
diversité des situations et à la mobilité des circonstances, sont obligées de se
tenir dans un état de plasticité et d’inconsistance qui n’offre plus assez de
résistance aux variations individuelles. […] En même temps, par suite d’une
division du travail plus développée, chaque esprit se trouve tourné vers un point
différent du monde et, par conséquent, le contenu des consciences diffère d’un
sujet à l’autre. On s’achemine ainsi peu à peu vers un état, qui est presque atteint
dès maintenant, et où les membres d’un même groupe social n’auront plus rien
de commun entre eux que leur qualité d’homme, que les attributs constitutifs de
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la personne en général. Cette idée de la personne humaine, nuancée
différemment suivant la diversité des tempéraments nationaux, est donc la seule
qui se maintienne, immuable et impersonnelle, par-dessus le flot changeant des
opinions particulières; et les sentiments qu’elle éveille sont les seuls qui
s’éveillent à peu près dans tous les cœurs. [I]l ne reste plus rien que les hommes
puissent aimer et honorer en commun, si ce n’est l’homme lui-même. Voilà
comment l’homme est devenu un dieu pour l’homme 11 .

Mid-twentieth-century theorists attributed to religion the capacity to supply
meaning and identity at the level of individuals and groups at a time when the
basic orderliness of industrial society seemed to be assured. But the unrest
which is characteristic of the world system of states under the domination of
advanced industrial societies is beginning to alert social theorists to religion’s
capacity to threaten or challenge prevailing order. 12
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There is evidence that medieval people were not terribly attentive Christians […].
Studies of medieval court records show peasants being hauled up for playing
cards and firing off shotguns in church, for failing to attend church, or for
engaging in pagan rites and rituals. 13



Que les choses soient donc bien claires : on n’annonce pas une fois de plus et
pour rien la mort en quelque sorte physique des dieux et la disparition de leurs
fidèles. On met en évidence le fait que la Cité vit d’ores et déjà sans eux, y
compris ceux de ses membres qui continuent de croire en eux. Ils survivent ;
c’est leur puissance qui meurt. Prospéreraient-ils insolemment que son vrai
ressort n’en serait pas moins irrémédiablement aboli. Ce qui a disparu, englouti



16

18

dans les rouages mêmes de la civilisation, c’est la fonction dont les nécessités
ont défini depuis le départ le contenu des religions, déterminé leurs formes,
précipité leurs évolutions. L’opération comporte un reste, peut-être inéliminable
et nullement inintelligible, dans le registre personnel, relayé par l’héritage et le
crédit d’une tradition féconde 16 .

My argument here is that the phenomenal growth and success of the HPM has
been in two opposite directions: spiritualisation and secularisation. On the one
hand, the process of integration between psychology and spirituality that began
in the 1970s has continued to inspire and provide tools for new developments in
psychospirituality. On the other hand, the biggest growth area for
psychospirituality has been in business, education, even politics and the armed
forces. Although these are quite different strands, one of the most interesting
developments is the ever-closer association between the traditionally opposed
worlds of religion and business, with both areas taking on each other’s values
and methods – though not always smoothly or successfully. 18

Because there were no seats in churches and most of the business was muttered
in Latin by a priest facing away from the audience, people used to mill about and
gossip with their neighbours. We might find that disrespectful and see it as
evidence of a lack of personal piety but we would miss the more important point
that people still felt obliged, by God as much as by social pressure, to be there
even when there was so little for them to do. […] the fact that such large numbers
of people in the Middle Age attended church services which made almost no
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concessions to their presence suggests that, despite their failure to comport
themselves in the manner that we now expect of church#goers, our medieval
ancestors were religious people. 19

[D]econversion becomes another form of failed idealism, this time within the
context of the religious family that has replaced the family of origin as the source
of primary socio-emotional relationships. 20

In summary, then, several well-constructed, systematic studies of current
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members of a variety of New Religious Movements present data that converge
towards a clear conclusion of absence of any unusual degree of
psychopathology among these members. This conclusion contrasts greatly with
the conclusion of critics who rely on anecdotal data provided by ex-members in
therapy and by their families. 21

A new ethos infused childhood and then youth, via lengthening education, with
personalistic psychological values and universalistic moral values based in the
family. In particular this new ethos fostered the expectation that each individual
would be treated as an end, with the respect and consideration due to a uniquely
valuable person. The stronger this expectation, the more antagonistic the
confrontation between its youthful carriers and the impersonal and instrumental
utilitarianism of the technological and bureaucratic world. 22

[…] the New Age movement represented in itself an important response to the



23

24

25

perceived failure of mainstream values and institutions by many people who were
seeking answers to the issues affecting both personal life and the fate of the
planet. 23

[…] the New Age is first a prophetic idea, and as such it presented a critique of
modern industrial civilization as being too materialistic, too destructive of the
earth, and too callous toward the need of human community and social justice to
survive. 24

‘Advanced industrial society’ refers to the kind of social formation that was
believed to be emerging in various parts of the already heavily industrialized
world in the 1960s. It is characterized primarily by the growth of world markets in
goods and services, the ascendancy of service industries over manufacturing
and agriculture, the growth in the numbers and power of multinational
corporations, the separation of corporate management from share ownership, the
leveling out of social class differentials and the crucial significance of theoretical
knowledge and information technology. 25
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[…] the effect of science and technology on the plausibility of religious belief is
often misunderstood. The clash of ideas between science and religion is far less
significant than the more subtle impact of naturalistic ways of thinking about the
world. Science and technology have not made us atheists. Rather, the
fundamental assumptions underlying them which we can summarily describe as
'rationality' – the material world as an amoral series of invariant relationships of
cause and effect, […] the reproducibility of actions, the expectation of constant
change in our exploitation of the material world, the insistence on innovation –
make it unlikely that we will then entertain the notion of the divine. 27

The decline of the community and the previously mentioned process of social
differentiation means that people are no longer raised in one shared set of values
and can no longer be controlled by the 'conscience' placed in them by the
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community and reinforced by informal social controls. The societal system relies
less on the inculcation of a moral order and more on the use of efficient technical
means of eliciting and monitoring appropriate behaviour. […] To summarize so
far, differentiation and societalization reduce the plausibility of the idea of a
single overarching moral and reli-gious system to which we all belong. The single
'sacred canopy', to use Berger's phrase, is displaced by competing conceptions
of the supernatural which have little to do with how we perform our social roles in
what is now a largely anonymous and impersonal public domain and more to do
with how we live our domestic lives. 28

Only when the church group is itself a community, or when it is drawn from a
stable social community, can we expect religious activity to acquire significance
for communal well-being. When a church is voluntaryistic, composed entirely of
self-selected, impersonally-related, and segmentally-associated individuals, it is
more likely to manifest the search for purely personal gratifications. It becomes,
then, an aggregation of those who need one another as a context for personal
gratifications, whether their demands are social approval, the acquisition of
status, or the exercise of power. 29

The dynamic of rapid social and cultural change which makes all individual and
collective experiences instantaneous generates, as a paradoxical effect, a
proliferation of the calls of memory. If traditional societies can be called ‘societies
of memory’ (as the French historian Pierre Nora says), it is precisely because
they had absolutely no need to call for memory: memory was massively at work
in all dimensions of individual and collective life. 30
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Sur toute la durée de son histoire, la perspective laïque apparaît écartelée entre
l’objectif démocratique de garantir la liberté des croyances – pourvu que celles-ci
soient contenues dans la sphère privée – et un désir plus ou moins clairement
exprimé « d’arracher les consciences à l’influence de représentations jugées
radicalement contradictoires avec la raison et l’autonomie » : un désir qui nourrit
une méfiance viscérale (même si elle est rarement explicitée) envers la croyance
religieuse comme telle. 31
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From the point of view of many of the critics, social responsibility is encouraged
through the cultivation of “civic virtue.” Civic virtue includes unselfishness,
honesty, courage, sacrifice and concern for community life. These are virtues not
because they are God-given or legislated, but because they are needed to foster
community and a coherent social order in which individual potential can emerge.
[…] From this point of view the activities of the Human Potential movement
simply reinforce self-indulgence that is already out of control in a capitalistic
consumer society, and that survives by persuading people that accumulating
more is better. The consumption of “experiences” becomes the successor to the
consumption of commodities. Awareness trainings are seen as reducing the
moral tension of middle class liberals who might otherwise contribute to the
common good. Human potential culture is very different in its approach to
providing for the common good. It downplays observing moral principles in favor
of self-observation. […] While many of the experiences provided by growth
groups are ego-strengthening, some of the self-centering disciplines assist in a
person’s identification with self rather than ego-process. As people become more
aware of who they really are, it is assumed that they will experience themselves
as being responsible and related to others. Participation and service then become
satisfying experiences rather than moral obligations. Realizing the true and real
self is the ultimate satisfaction. 32
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[…] at the commercial end of the metaphysical spectrum. If one can believe the
popular media image, a New Ager is a person who believes in channelling
spiritual ‘masters’ and developing telepathic bonds with dolphins, eats
organically grown fruits and cereals while listening to the chime of wind-bells, is
obsessed with the healing power of crystals, casts a daily horoscope or regularly
consults the I Ching, talks to trees, and has a personal philosophy that is so
optimistic that it makes naivety into an art form. 35







36

37

The situation would be clearer if a term such as ‘the new religious movement’ in
the generic singular had been adopted. This would at least have emphasized the
point that, while the separate groups may not be entirely new and may fall short
of being movements, their collective impact is novel and is perceived as
amounting to a movement. 36

‘NRM’ is an entirely appropriate, value-free term to be used at a time when there
is a strong tendency to regard virtually all expressions of religion as equally
valid. 37
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Une société dont les membres sont unis parce qu’ils se représentent de la même
manière le monde sacré et ses rapports avec le monde profane, et parce qu’ils
traduisent cette représentation commune dans des pratiques identiques, c’est ce
qu’on appelle une Eglise. 38
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Cults limited to providing magical services are client cults. They offer specific
compensators but do not provide the very general compensators that mark true
religion. Often competing directly with medical and psychiatric services, client
cults frequently offer cures for specific physical and emotional problems. Others
promise to improve an individual’s economic situation or social competence, but
they do not offer complete answers to the existential problems of human life. 39

What most people cannot tolerate for extended periods is the lack of a satisfying
framework through which they can make sense of what they perceive to be
inequity or other misfortunes. Much can be endured if it can be interpreted and
experienced as part of a larger whole, in which all is fundamentally well despite
occasional, or even frequent, breaches of order and justice. What renders even
minor ill fortune intolerable is the lack of such a cognitive framework, where no
order is apparent, and existence is reduced to a series of random acts of
meaningless violence. One symbolic modality for dealing with incongruity and
misfortune in the face of the breakdown or absence of more comprehensive and
abstract systems of explanation is the belief in witchcraft. 40

Cette parenté entre groupes néo-orientaux et MPH se retrouve au niveau du
recrutement. Leurs adeptes se ressemblent à ce point que le passage de l’une à
l’autre catégorie ne semble poser aucun problème. Disons ici que les
mouvements contreculturels néo-orientaux et le MPH se partagent la même
clientèle. Nous avons vu plus haut que le Mouvement de Jésus recrutait ses
adeptes au sein d’une population sociologiquement et psychologiquement
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différente 41 .

Notons […] une évolution des tendances à partir des années 80-90. Les
effervescences religieuses des débuts, par exemple dans le Renouveau
charismatique en christianisme, s’assagissent et ont tendance à rejoindre
l’institution. La radicalité des ruptures marquant les entrées en secte s’atténue
largement. La recherche du développement personnel est davantage régulée au
sein des mouvements de Développement du Potentiel humain, fer de lance du
New Age. Le vocabulaire propre de la sphère ésotéro-mystique – expansion de la
conscience, holisme, réincarnation, karma, énergie cosmique –, se banalise en
tombant dans le domaine public 43 .
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For example, persons who are unemployed, disabled, or laid off are more likely to
purchase New Age materials, as are those with more liberal ideologies. […] The
wealthier and better educated are not more likely to purchase New Age materials.
Persons in their 20s – not baby boomers (i.e., individuals in their 40s and 50s) –
are more likely to be New Age consumers, suggesting a cohort (Generation X) or
age effect. […] In contrast to popular conceptions, Hispanics and African
Americans are more likely than non-Hispanic whites to purchase New Age
materials. 46
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With notable exceptions, New Agers do not often go out into the community,
working with the poor, the elderly, or the violent. There is less engagement with
the realities or consequences of modernity than might be expected, the only great
exception in the west being the role of the Age of Aquarius – together with the
counter-culture as a whole, played in ending the Vietnam war. There is, in fact,
much to support the view that the majority of New Agers turn to what is on offer –
predominantly on a part-time (weekend, etc.) basis – to transform their own lives.
47

The data suggests that a significant part of the reason why mysticism and
political activism are positively related may be that mysticism engenders moral
relativism and liberalism, both of which seem conducive to political involvement.
48

Le New Age n’est pas une secte religieuse, son objectif n’est pas religieux, il n’a
pas d’espace sacré, de dogmes, de sacrements et de prophètes éthiques, comme
les appelle M[ax] Weber, ce sont des personnages leaders, qui réussissent à
définir un modèle éthique alternatif à la société existante 49 .
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Again for purely heuristic purposes, new religions can be considered religious in
so far as they address and offer answers to some of the ultimate questions that
have traditionally been addressed by mainstream religions. 50
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For example, my own observations of groups in upstate New York suggest that
people drawn to Spiritualist churches and psychic development groups have less
formal education than those drawn to meditation groups. 51





The method of participant observation is at the heart of the current debate on
how new religious movements should be studied. Briefly stated, this approach,
which is not new in the social sciences, encourages researchers to study the new
movements by establishing direct contact with their members and by taking part,
to a limited degree, in their lifestyles. Developed initially by Western
anthropologists for the study of non-Western peoples, this now well-established
method has been analyzed and discussed for decades and been adopted by most
social scientists. The heart of this approach lies in its insistence that the
observers should not apply an interpretation or judgment based solely on their
own cultural assumptions and points of view. Rather, they should attempt to
understand people’s behaviour from the perspective of the latter’s own cultural
and religious norms and values. Thus, scholars are urged to avoid being
ethnocentric. […] Participant observation has the advantage of studying people
and their religious beliefs and practices directly without any intermediaries. By
establishing relationships individuals with those individuals who are being
studied, the researcher has a better opportunity of learning about their feelings,
experiences, fears, and motivations. 53
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For the first immigrants, America was a continent to explore and exploit, a haven
for the unwanted and the dissenters – a new beginning. Gradually the dream
became an ascetic and idealized image of democracy, bespeaking the age-old
hope for justice and self-governance. 54

Les principes de la Nouvelle-Angleterre se sont d’abord répandus dans les États
voisins ; ils ont ensuite gagné de proche en proche les plus éloignés, et ont fini,
si je puis m’exprimer ainsi, par pénétrer la confédération entière. Ils exercent
maintenant leur influence au delà de ses limites, sur tout le mode américain. 55
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Cette abolition absolue du salut par l’Église et les sacrements (que le
luthéranisme n’avait pas développée jusqu’en ses ultimes conséquences)
constituait la différence radicale, décisive, avec le catholicisme. Ainsi, dans
l’histoire des religions, trouvait son point final ce vaste processus de
« désenchantement » du monde […] qui avait débuté avec les prophéties du
judaïsme ancien et qui, de concert avec la pensée scientifique grecque, rejetait
les moyens magiques d’atteindre au salut comme autant de superstitions et de
sacrilèges. 56

We have forgotten how radical that original dream was – how bold the founders
of democracy really were. They knew that they were framing a form of
government that challenged all the aristocratic assumptions and top-heavy power
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structures of Western history. 57

Opposing the principle of toleration, [the Cambridge Platform] committed the
churches to the doctrinal position of the Westminster Assembly. The delegates
also declared that uniformity was to be maintained by the powers of the
magistrates, “the nursing fathers” of the church; heresy, disobedience, and
schism were “to be restrayned, & punished by civil authority.” 58

Yet these libertarian trends accelerated during the revolutionary era, with the
Virginia Declaration of Rights and the Declaration of Independence setting the
pace. In every commonwealth a new spirit of liberty was evident – even Rhode
Island’s famous freedom was extended […]. Toleration was granted at least to all
Protestants in every colony. Closely but not strictly coordinate with these new
extensions of religious freedom was the disestablishment of churches. Most
fundamental to this process was the federal Constitution itself, which in Article
Six prohibited religious tests “as a qualification to any office or public trust under
the United States,” and the First Amendment, which stated that “Congress shall
make no law respecting an establishment of religion or prohibiting the free
exercise thereof.” 59

Le mythe qui survit aujourd’hui est né, dès la fondation des Etats-Unis, du corps
de doctrine qu’ont voulu élaborer les dirigeants de la nouvelle nation à l’usage de
leurs contemporains et de la postérité. Ils ont cherché avant tout à démontrer la
légitimité de la création américaine au regard de l’histoire : l’élection divine et le
rationalisme des institutions parachèvent une société dont les conditions
de développement et les structures sont présentées comme exemplaires. La
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nation américaine n’est pas seulement déterminée par la Providence, elle mérite
d’exister et est appelée à un avenir grandiose. 60

Congress shall make no law respecting an establishment of religion, or
prohibiting the free exercise thereof; or abridging the freedom of speech, or of



the press; or the right of the people peaceably to assemble, and to petition the
government for a redress of grievances.
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A person’s conversion experiences relate to whether the new beliefs were
voluntarily or involuntarily acquired; these circumstances, however, are logically
independent of the sincerity of belief. A sincere belief may be held voluntarily or
involuntarily, and the capacity to affirm it in the present context is conceivably
different from capacities in play at the time of conversion. Still another variable is
that a person may voluntarily consent to a process of coercive influence with
reasonable knowledge about what he is getting into. One may freely choose
entrance into a coercive order. If informed consent holds up under inquiry, the
person is competent regardless of mind control techniques employed on him. 65

There is a kind of dynamic innocence in the American notion that anyone who
really wants to can beat the odds or the elements. Americans have little sense of
keeping in their place. The myth of transcendence is perpetuated by a pantheon
of wilderness explorers, record breakers in every field of endeavor, heroic figures
like Helen Keller and “Lucky” Lindbergh. 66
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[…] post-millennialism of this sort is optimistic about human possibilities and
legitimates the historical realm as the arena in which the divine will is to be acted
out and realized. America, in short, was the Chosen Land in which the
culmination of God’s benevolent purposes for humanity would be fulfilled in all
their grandeur. 67
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The group gets up, stretches in the sun, then stands for the raising of two flags:
the American flag and the “flag of the Aquarian nation,” which has white and
yellow diagonal halves, and in the center a large blue Sikh symbol representing
“Adi Shakti” (primal energy, the source of all creation). As the flags go up the
group sings “God Bless America,” and the leader then directs them to send their
“energy out to the nation as a whole, so that once again it can become a nation
as a whole, so that once again it can become a nation whose trust is in God.” 70
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[…] estimer que le devoir s’accomplit dans les affaires temporelles, qu’il
constitue l’activité morale la plus haute que l’homme puisse s’assigner ici-bas –
voilà sans conteste le fait absolument nouveau. Inéluctablement, l’activité
quotidienne revêtait ainsi une signification religieuse, d’où ce sens que prend la
notion de Beruf. […] L’unique moyen de vivre d’une manière agréable à Dieu n’est
pas de dépasser la morale de la vie séculière par l’ascèse monastique, mais
exclusivement d’accomplir dans le monde les devoirs correspondant à la place
que l’existence assigne à l’individu dans la société, devoirs qui deviennent ainsi
sa « vocation ». 71

D’une part, se considérer comme élu constituait un devoir ; toute espèce de
doute à ce sujet devait être repoussé en tant que tentation du démon, car une
insuffisante confiance en soi découlait d’une foi insuffisante, c’est-à-dire d’une
insuffisante efficacité de la grâce. […] D’autre part, afin d’arriver à cette confiance
en soi, le travail sans relâche dans un métier est expressément recommandé
comme le moyen le meilleur. Cela, et cela seul, dissipe le doute religieux et donne
la certitude de la grâce 72 .
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Désirer être pauvre – cette argumentation était fréquente – équivaut à désirer être
malade, ce qui est condamnable en tant que sanctification par les œuvres, et
dommageable à la gloire de Dieu 74 .

L’auto-aliénation dans le travail et dans le profit, l’ascèse inconsciente et
involontaire de l’homme moderne, est la fille de l’ascèse intérieure, laborieuse et
vocationnelle, dictée par la religion 77 .
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La démocratie véritable a toujours été étrangère à l’esprit du calvinisme, et elle
n’a pu s’en inspirer pour se développer que là où, comme dans les Etats de la
Nouvelle Angleterre, les anciennes structures du corporatisme européen faisant
défaut et où les institutions politiques surgissaient des institutions religieuses.
Mais, là-bas aussi, elle s’est transformée en la plus stricte théocratie, puisque
l’éligibilité était conditionnée par une appartenance à l’Eglise […], puisque les
chefs, ainsi élus, se considéraient comme des patriarches, fondés à intervenir de
la manière la plus précise dans l’éducation éthique et religieuse 78 .
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[…] such populist claims on access to special states of consciousness and
subtle experience are likely to sit awkwardly with the practical demands of the
elite-oriented, highly-skilled methodology required actually to attain them in most
religious traditions. So while something akin to a mass culture of virtuosity […]
may yet take hold as a result of the increasing ideological dissemination in
popular culture of the idea of spiritual virtuosity, its simultaneous dilution in
potency may be inevitable, given that – as Weber badly puts it – ‘ “heroic” or
“virtuoso” religiosity is opposed to mass religiosity’. 79

Le calvinisme a, en particulier, développé, comme les sectes et le piétisme, une
extraordinaire rigueur aussi bien dans la continuité systématique et sans faille du
travail et de l’obéissance professionnelle que dans le fait d’écarter les
professions impies et sans amour. On a donc, non sans raison, qualifié ces
groupes de « protestantisme ascétique » 80 .
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Both types of Puritans felt what their ideas instructed them to feel. In both the
intellect’s application of a highly articulated moral code displaced certain kinds of
emotion. At times raw, spontaneous feeling burst through […]. But most of the
time such spontaneity was absent: the model of what a Christian should be and
how he should think and feel was too clear to escape. 82

Flamboyant and highly emotional preaching made its first widespread
appearance in the Puritan churches (though by no means in all), and under its
impact there was a great increase in the number and intensity of bodily effects of
conversion – fainting, weeping, shrieking, etc. But we capture the meaning of the
revival only if we remember that many congregations in New England were stirred
from a staid and routine formalism in which experiential faith had been a reality to
only a scattered few. The ideal of a regenerate membership was renewed, while
Stoddardeanism and the Half-Way Covenant were called into question. Preaching,
praying, devotional reading, and individual “exhorting” took on new life. 83
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Demographic changes play a role here and help explain the long cycles of
concern that we noted above (Table 1.1). Each period of cult proliferation (what I
call the phase of Emergence) occurred during the latter stages of a baby boom, a
period of steep population growth and very high birthrates. In the first two
decades of the twentieth century, American birthrates stood at a remarkable 30 or
so per #1,000, almost double the modern figure; the national population grew at a
faster rate between 1890 and 1915 than in any subsequent era, including the
post-Second World War baby boom. In such an environment, new religions can
successfully appeal to an unusually young community, who are more open to
cultural innovation. Conversely, the dark fantasies of the Speculation phase
years, the mid#1930s and mid#1980s, coincide with deep troughs in the national
birthrate: at such times, an aging population with smaller families provides a
natural audience for frantic warnings about the threat posed to the vulnerable
young by homicidal cults. 85

In this last period [the 1920s], a Protestant evangelist like Aimee Semple
McPherson imitated the rhetoric and pageantry of a Theosophist commune, while
notionally Muslim sects like the Moorish Science Temple and the Nation of Islam
both borrowed from New Age and Theosophical ideas. Meanwhile, a number of
enterprising individuals concocted whole new synthetic religions out of the
detritus of a dozen esoteric movements: Guy and Edna Ballard created their
hugely successful I AM movement by plundering the various occult and New Age
traditions of the day, while William Dudley Pelley's Silver Shirts tried to turn a cult
movement into a national political party. 86
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In the early and middle nineteenth century, the American Transcendentalists
restated and reinvigorated that second dream [radical change in the principles,
opinions, sentiments, and affections of the people]. [T]hey rejected traditional
authority in favor of inner authority. Their term for autonomy was “self-reliance.”
Transcendentalism seemed to them a logical extension of the American
Revolution – spiritual liberation as a counterpart to the freedoms guaranteed by
the United States Constitution. 87
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These several tendencies led [Emerson] to discover a community of spirit with
the higher philosophy of India. Brahma and karma and other concepts of Oriental
religion entered his thinking. The idea of a thing was more important to him than
its materiality, yet he regarded no fact as profane – the Each was taken up in the
All, the system of Nature was identical with the Oversoul. 88

We are so degraded that we cannot speak simply of the necessary functions of
human nature. In earlier ages, in some countries, every function was reverently
spoken of and regulated by law. Nothing was too trivial for the Hindoo lawgiver,
however offensive it may be to modern taste. He teaches how to eat, drink,
cohabit, void excrement and urine, and the like, elevating what is mean, and does
not falsely excuse himself by calling these things trifles. Every man is the builder
of a temple, called his body, to the god he worships, after a style purely his own,
nor can he get off by hammering marble instead. We are all sculptors and
painters, and our material is our own flesh and blood and bones. Any nobleness
begins at once to refine a man's features, any meanness or sensuality to imbrute
them. 89

POLARITY, or action and reaction, we meet in every part of nature; in darkness
and light; in heat and cold; in the ebb and flow of waters; in male and female; in
the inspiration and expiration of plants and animals; in the equation of quantity
and quality in the fluids of the animal body; in the systole and diastole of the
heart; in the undulations of fluids, and of sound; in the centrifugal and centripetal
gravity; in electricity, galvanism, and chemical affinity. Superinduce magnetism at
one end of a needle; the opposite magnetism takes place at the other end. If the
south attracts, the north repels. To empty here, you must condense there. An
inevitable dualism bisects nature, so that each thing is a half, and suggests
another thing to make it whole; as, spirit, matter; man, woman; odd, even;
subjective, objective; in, out; upper, under; motion, rest; yea, nay. 90
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The soul is. Under all this running sea of circumstance, whose waters ebb and
flow with perfect balance, lies the aboriginal abyss of real Being. Essence, or
God, is not a relation, or a part, but the whole. Being is the vast affirmative,
excluding negation, self-balanced, and swallowing up all relations, parts, and
times within itself. Nature, truth, virtue, are the influx from thence. 92

Prayer is the contemplation of the facts of life from the highest point of view. It is
the soliloquy of a beholding and jubilant soul. It is the spirit of God pronouncing
his works good. But prayer as a means to effect a private end is meanness and
theft. It supposes dualism and not unity in nature and consciousness. As soon as
the man is at one with God, he will not beg. He will then see prayer in all action. 93

Poets, dramatists, and composers cast aside ancient rules and regulations, while
critics applauded their new boldness in self-expression. A new vaunting of the
subjective self – the feelings, the intuition, and the passions – was evident. Even
“immorality” and freedom from convention became a badge of the new ideas. 94



95

96

97

98

Sympathy with the fluttering alder and poplar leaves almost takes away my
breath; yet, like the lake, my serenity is rippled but not ruffled. 95

Yet I experienced sometimes that the most sweet and tender, the most innocent
and encouraging society may be found in any natural object, even for the poor
misanthrope and most melancholy man. There can be no very black melancholy
to him who lives in the midst of Nature and has his senses still. There was never
yet such a storm but it was Aeolian music to a healthy and innocent ear. Nothing
can rightly compel a simple and brave man to a vulgar sadness. While I enjoy the
friendship of the seasons I trust that nothing can make life a burden to me. The
gentle rain which waters my beans and keeps me in the house today is not drear
and melancholy, but good for me too. 96

[…] the perennial source of our life, whence in all our experience we have found
that to issue, as the willow stands near the water and sends out its roots in that
direction. 97

What is the pill which will keep us well, serene, contented? Not my or thy
great-grandfather's, but our great-grandmother Nature's universal, vegetable,
botanic medicines, by which she has kept herself young always, outlived so
many old Parrs in her day, and fed her health with their decaying fatness. For my
panacea, instead of one of those quack vials of a mixture dipped from Acheron
and the Dead Sea, which come out of those long shallow black-schooner looking
wagons which we sometimes see made to carry bottles, let me have a draught of
undiluted morning air. 98
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They mistake who assert that the Yankee has few amusements, because he has
not so many public holidays, and men and boys do not play so many games as
they do in England, for here the more primitive but solitary amusements of
hunting, fishing, and the like have not yet given place to the former. Almost every
New England boy among my contemporaries shouldered a fowling-piece between
the ages of ten and fourteen; and his hunting and fishing grounds were not
limited, like the preserves of an English nobleman, but were more boundless
even than those of a savage. 99

In this mind we open the books, and begin to read. We find they are books about
books; and then perhaps the book criticized was itself a compilation or digest of
others; so that the page we read is at third or fourth hand from the event or
sentiment which it describes. […] This world is too fair, this world comes home
too near to me than that I should walk a stranger in it, and live at second-hand,
fed by other men's doctrines, or treading only in their steps; I feel a higher right
herein, and will hearken to the Oracle myself. Such have perceived the extreme
poverty of literature, have seen that there was not and could not be help for the
fervent soul, except through its own energy. 101

Here is life, an experiment to a great extent untried by me; but it does not avail me
that they have tried it. If I have any experience which I think valuable, I am sure to
reflect that this my Mentors said nothing about. 102
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[…] it seemed to me when very young, that on this subject life was ahead of
theology, and the people knew more than the preachers taught. […] For men are
wiser than they know. That which they hear in schools and pulpits without
after-thought, if said in conversation, would probably be questioned in silence. If
a man dogmatize in a mixed company on Providence and the divine laws, he is
answered by a silence which conveys well enough to an observer the
dissatisfaction of the hearer, but his incapacity to make his own statement. 103

The intellect is vagabond, and our system of education fosters restlessness. Our
minds travel when our bodies are forced to stay at home. We imitate; and what is
imitation but the travelling of the mind? Our houses are built with foreign taste;
our shelves are garnished with foreign ornaments; our opinions, our tastes, our
faculties, lean, and follow the Past and the Distant. The soul created the arts
wherever they have flourished. It was in his own mind that the artist sought his
model. 105

Our young people are diseased with the theological problems of original sin,
origin of evil, predestination, and the like. These never presented a practical
difficulty to any man, — never darkened across any man's road, who did not go
out of his way to seek them. These are the soul’s mumps, and measles, and
whooping-coughs, and those who have not caught them cannot describe their
health or prescribe the cure. A simple mind will not know these enemies. 106
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Neither can it be said, on the other hand, that the gain of rectitude must be
bought by any loss. There is no penalty to virtue; no penalty to wisdom; they are
proper additions of being. In a virtuous action, I properly am; in a virtuous act, I
add to the world; I plant into deserts conquered from Chaos and Nothing, and see
the darkness receding on the limits of the horizon. There can be no excess to
love; none to knowledge; none to beauty, when these attributes are considered in
the purest sense. The soul refuses limits, and always affirms an Optimism, never
a Pessimism. 108

When I wrote the following pages, or rather the bulk of them, I lived alone, in the
woods, a mile from any neighbor, in a house which I had built myself, on the
shore of Walden Pond, in Concord, Massachusetts, and earned my living by the
labor of my hands only. 109

Man is his own star; and the soul that can Render an honest and a perfect man,
Commands all light, all influence, all fate; Nothing to him falls early or too late.
Our acts our angels are, or good or ill, Our fatal shadows that walk by us still. 110

Actually, the laboring man has not leisure for a true integrity day by day; he
cannot afford to sustain the manliest relations to men; his labor would be
depreciated in the market. He has no time to be anything but a machine. How can
he remember well his ignorance – which his growth requires – who has so often
to use his knowledge? We should feed and clothe him gratuitously sometimes,
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and recruit him with our cordials, before we judge of him. The finest qualities of
our nature, like the bloom on fruits, can be preserved only by the most delicate
handling. Yet we do not treat ourselves nor one another thus tenderly. 111

[The Transcendentalists] anticipated many of the movements of the twentieth
century. Like the human-potential movement of the 1960s, the Transcendentalists
maintained that most people had not begun to tap their own inherent powers, had
not discovered their uniqueness or their mother lode of creativity. 112

From exertion come wisdom and purity; from sloth ignorance and sensuality. In
the student sensuality is a sluggish habit of mind. An unclean person is
universally a slothful one, one who sits by a stove, whom the sun shines on
prostrate, who reposes without being fatigued. If you would avoid uncleanness,
and all the sins, work earnestly, though it be at cleaning a stable. Nature is hard
to be overcome, but she must be overcome. What avails it that you are Christian,
if you are not purer than the heathen, if you deny yourself no more, if you are not
more religious? 113

The regular course of studies, the years of academical and professional
education, have not yielded me better facts than some idle books under the
bench at the Latin School. What we do not call education is more precious than
that which we call so. We form no guess, at the time of receiving a thought, of its
comparative value. And education often wastes its effort in attempts to thwart
and balk this natural magnetism, which is sure to select what belongs to it. 114
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Anyone who discovers a truth becomes a majority of one, a qualitatively different
force from the uncommitted majority. In their unwillingness to practice the virtues
they preached, Thoreau found the inhabitants of his town “a distinct race from
me.” Jailed for refusing to pay taxes because he opposed the war against Mexico,
Thoreau observed that even behind walls of stone and mortar he was freer than
those who had jailed him. 115

The commonwealth of Rhode Island and Providence Plantations has the longest
name and the smallest area of any state in the American union, hence its name
rather than its size is the better symbol of its vexed, often turbulent history.
Conceived in Puritan “heresy” and maturing as a remarkable seat of religious
pluralism […]. After Roger Williams and Anne Hutchinson established
settlements, Baptists and Quakers flourished in the area and used it as a base
point for evangelism. Anglicans and Congregationalists also founded significant
churches. Still later its tolerance made it a colonial center of Judaism, and
eventually it would come to have more Roman Catholics, in proportion to its
population, than any other state in the Union. 117
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Harmonial religion encompasses those forms of piety and belief in which spiritual
composure, physical health, and even economic well-being are understood to
flow from a person’s rapport with the cosmos. Human beatitude and immortality
are believed to depend to a great degree on one’s being “in tune with the infinite.”
120
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Organized religions are mindful of the boundaries that demarcate their special
habitat. These boundaries consist of the rituals and doctrines that separate them
from other religious groups as well as from the nonreligious. Habitation
spirituality offers security, stability, and certainty to those who stay inside these
boundaries. […] In contrast, seeker spirituality represents the spiritual style of an
explorer or sojourner, not a settler. Seekers forego the security and certainty of
habitation spirituality in exchange for more personal freedom. They rarely expect
to find absolute truths, but instead seek provisional truths; that is, wisdom that is
practical in the sense of meeting everyday needs. 121

Le marginal a toujours occupé dans l’imaginaire américain une place de choix.
Au sein d’une société où s’impose le besoin d’un idéal communautaire pour
dominer l’espace, le sédentaire voit dans le personnage du déraciné un mirage de
liberté. Le colporteur, le cowboy, puis le beatnik et le hippie répondent à un désir
identique. Ils représentent l’insolite, l’errance et l’exil dans une société qui tolère
voire encourage les rêves fugaces d’évasion pour rompre avec le conformisme,
lui-même gage d’expansion économique et de paix sociale. Si entre le pionnier et
le cosmonaute, la typologie du folklore américain paraît faite d’innombrables
ruptures, elle recèle cependant des traits permanents que seule peut révéler une
vision rétrospective 122 .
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Over the past decade, bookstores have emerged as the most important centers of
unchurched spirituality. Ranging from small local stores specializing in
metaphysical literature to the large national chains such as Borders and Barnes &
Noble, bookstores function as the virtual synagogues of spiritual instruction.
These stores have large sections labeled Bible, Christianity, and Judaica that
offer publications on habitation spirituality. Alongside them now are even larger
sections devoted to books on Eastern religions, New Age religion, and self#help
philosophies (often extending over into either the management or leadership
sections). These section headings overlap considerably. Any of them might
contain books on angels, astrology, tarot cards, the I Ching, holistic healing,
ecospirituality, feminist theology, yoga, transpersonal psychology, flying
Saucers, Atlantis, trance channeling, near#death experiences, modern pagan
philosophies, or any of dozens of Asian spiritual traditions. 123
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Based on a survey carried out at the close of the 1970s, with 185 respondents
from people engaged in ‘social transformation’, Marylin Ferguson reported that
the three most influential figures cited by respondents were Pierre Teilhard de
Chardin (first), Jung, and then Abraham Maslow.* One of my research students
(Stuart Rose) has recently completed a large survey (with 900 replies from
readers of the New Age magazine Kindred Spirit). His finding that two of the three
most influential figures today are Louise Hay* (first) and Shakti Gawain* (third)
speaks for itself. (Jung has held on to second position.) Of particular
significance, Rose’s survey has been of ‘fully fledged’ New Agers. Prosperity
teachings, it appears, have entered the heartland of the Movement. 124
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Le discours religieux se propose de faire vivre et, au départ, de la manière la plus
réaliste qui soit, c’est-à-dire qu’il est une parole qui donne la santé et exorcise la
mort. Religion et guérison vont de pair. Une longue trajectoire conduit de la santé
au salut et du pouvoir de guérir au savoir religieux. 126

Transcendental Meditation’s literature claims that TM is practiced and
recommended by over 600 British medical doctors who believe that it contributes
to the prevention and alleviation of stress-related illnesses. Among the numerous
claims that have been made about the Ayurvedic treatment that TM is providing in
the West is one that AIDS victims have shown remarkable improvement. It is,
moreover, reported that a Dutch insurance company offers Meditators a 30 per
cent reduction in their life assurance premiums. 127

In a voluntaryistic society, and despite the growth of civil religion, the operation
of the churches is largely therapeutic at the individual level. It is a society which
has in the past decades manifested great concern about the use of tranquilizers
by adults, marijuana and LSD by the young, and escapist television by a wide
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stratum of society. 128

Recours pour les espérances insatisfaites, ou refuge pour les illusions perdues,
l’ésotérisme mêla au cours des siècles les contenus culturels les plus divers,
touchant à la théologie, aux arts et aux sciences, entraînant dans son sillage une
suite de notions connexes – astrologie, alchimie, magie, hermétisme – et de
pratiques comme l’initiation. 129

Although it is rarely noted in histories of the American Revolution, many of the
arch-Revolutionaries came from a tradition of mystical fraternity. Except for such
traces as the symbols on the reverse side of the Great Seal and the dollar bill,
little evidence remains of this esoteric influence (Rosicrucian, Masonic, and
Hermetic). The Adams family, which produced two American presidents,
belonged to a Druidic sect that had been persecuted in England. In the American
Revolutionary period, Freemasonry was nearer its medieval beginnings and was
more a mystical brotherhood than essentially the social lodge it became […].
Among the colonial Masons were George Washington, Benjamin Franklin, and
Paul Revere. Fifty of the fifty-six signers of the Declaration of Independence are
supposed to have been Masons. 130
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I perceived everything to be somehow part of me. As I sat on the peak of the
mountain looking out at the landscape falling away from me in all directions, it
felt exactly as if what I had always known as my physical body was only the head
of a much larger body consisting of everything else I could see. I experienced the
entire universe looking out on itself through my eyes. This perception induced a
flash of memory. My mind raced backward in time, past the beginning of my trip
to Peru, past my childhood and my birth. The realization was present that my life
did not, in fact, begin with my conception and birth on this planet. It began much
earlier with the formation of the rest of me, my real body, the universe itself. 131

For an instant, from a vantage point somewhere in space, I felt myself expanding
at the speed of light, ballooning, exploding to the outermost limits of existence
until I was the universe. Nothing separate remained. I had become everything. I
was Consciousness, recognizing itself ; I was the pure light that physicists
equate with all matter, and poets define as love. I was one, and I was all,
outshining all the worlds. In that moment, the eternal, the unknowable had been
revealed to me as an indescribable certainty. 132
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On the one hand, anything that is perceived as negative, undesirable, or that
impedes members’ progress and interferes with Nichiren Shoshu activities is
attributed to three obstacles and four devils (Shansho Shima) that stand in the
way of members’ practice and prevents them from attaining enlightenment. On
the other hand, anything that is beneficial to the member or the movement is
attributed to the power of chanting Nam-Myoho-Renge-Kyo to the Gohonzon
(sacred scroll). 133

Intertwined with industrial, technological, and bureaucratic social conditions that
have spread throughout a modernizing America, the “bottom line” of utilitarian
values has lengthened until today they govern many areas of American life in
practice if not in the rhetoric of “one nation under God.” They have redrawn the
contours of our culture. 134
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Persons who have used marijuana or LSD three or more times are also twice as
likely to have become participants in New Religious Movements than persons
who have either never used these drugs or used them less intensely. […] Given
the high dropout rate from these movements, experimentation with drugs seems
correlated with experimentation with religious movements and experimentation
with divination practices. 135

Although some of these recent fads may be short-lived, the training-group
procedures seem to have proven themselves over time – at least to the
satisfaction of corporate leaders. They are built around the themes of improving
communication, and developing interpersonal skills. And they are grounded in
substantial social science research on such topics as small-group behavior,
organizational structure and dynamics, and “human relations in industry” (the
importance of “the human factor” in affecting productivity and morale). They aim
at enhancing “organizational effectiveness,” by cutting through the barriers to
communication that become entrenched through formal hierarchies and
established rules. 136
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[those people who] seek provisions which promise to enhance what the
mainstream has to offer […] are intent on pursuing the utopian vision provided by
the capitalistic system itself. No longer being content with conventional means of
obtaining prosperity, they react by turning to magical systems. 137
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The population is fed a constant diet of advice on how to change for the better.
There is little doubt that this generates a climate of discontent; a feeling that ‘if
only I had … all would be well’. And there is little doubt that this climate
encourages people – perhaps in a ‘let me see what it will do’ mode – to try out
things which promise to erase the gap between aspiration and reality. 141
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When humans begin to raise their vibrations to a level where others cannot see
them […] it will signal that we are crossing the barrier between this life and the
other world from which we came and to which we go after death. This conscious
crossing over is the path shown by the Christ. He opened up to the energy until
he was so light he could walk on water. He transcended death right here on Earth,
and was the first to cross over, to expand the physical world into the spiritual. His
life demonstrated how to do this, and if we connect with the same source we can
head the same way, step by step. At some point everyone will vibrate highly
enough so that we can walk into heaven, in our same form. 144

Since few individuals complete their sadhana in one lifetime, the commonly
accepted belief of reincarnation and karma provides a long-term framework in
which to view individual spiritual progression. 147
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Most individuals drawn to the frameworks embodied in the New Spirituality are
open to the idea of karma and past lives and see themselves involved in a
spiritual growth process which may encompass many millennia and a succession
of lifetimes. The planet is often referred to as a school for human experience, and
we are all here to learn its lessons – at our own appropriate pace. 148

Mais cette valorisation de la réalisation totale de soi-même qui recrédibilise pour
une part les visions religieuses de l’accomplissement humain plénier soumet en
même temps celles-ci à un ensemble d’impératifs culturels qui en transforment
profondément l’orientation. Si accomplissement il y a, il doit être
accomplissement individuel, réalisable dans ce monde#ci, accessible par des
moyens rapides dont on peut vérifier expérimentalement l’efficacité. La
reformulation de l’attente spirituelle du salut selon les canons de la modernité la
conduit sur des voies qui l’éloignent de l’horizon d’attente propre aux
conceptions religieuses du salut. Elle la rapproche, paradoxalement, de la
recherche pragmatique du résultat immédiat que l’on considère classiquement
comme caractéristique de la magie. 149
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The role of love has been misunderstood for a long time. Love is not something
we should do to be good or to make the world a better place out of some abstract
moral responsibility, or because we should give up our hedonism. Connecting
with energy feels like excitement, then euphoria, and then love. Finding enough
energy to maintain that state of love certainly helps the world, but it most directly
helps us. It is the most hedonistic thing we can do. 150

Hence we arrive at a picture of relationships governed by “free competition” – a
kind of interpersonal laissez-faire. A “natural” adversary system, in which – just
as was assumed in the economic theory of laissez-faire – self-interested and
open efforts by both sides should produce justice and keep the system working
smoothly. 152

Like their counterparts in economic theory, the spokesmen for awareness give
little recognition to inequalities in bargaining power. The interpersonal
marketplace could conceivably work if all competitors were equal in all pertinent
ways. Clearly they are not. Just as “freedom of contract” was a most misleading
term, so therefore is “freedom of relating.” People, in fact, are not equally free in
relating – any more than in anything else. 153
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A kind of attitude of arrogance and righteousness can take over if one has no
awareness of the suffering of others and no sociopolitical-economic
consciousness of how injustice comes about and maintains itself. […] The
“spiritual practice” of New Agers attending workshops with persons of their own
class and race exclusively is an indication of the one-sidedness of a movement
that does not explore the collective shadow. 154

Malgré tout, cette génération de désenchantés découvre dans le Zen que la
sérénité, le Nirvana – Paradis nouvelle manière – doit être payée son prix, mais
qu’elle peut être atteinte, et ceci par l’individu seul. Par un canal inattendu et
exotique, on assiste ainsi à la réhabilitation de l’individualisme américain dont les
valeurs avaient été si ébranlées par la Contreculture: l’individu, semble-t-il, peut
par ce moyen opérer son salut par sa seule volonté, puisqu’il s’affranchit même
de la grâce de Dieu ! 155

One of the primary criticism directed against the New Age is that it is
self-involved and narcissistic. Its emphasis is on self-development, growth,
therapy, and “creating one’s own reality.” 157
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The individual is the vehicle for religious experience and hence each person
becomes his own priest and theologian but without any grounds for an intolerant
rejection of his neighbour’s interpretation. 159

Closely related to the stress upon individualism is the very high valuation of
tolerance. This is also a very distinctive feature of mystic religion and one which
makes it especially compatible with the pluralistic character of modern society.
Spiritual and mystic religion carries the principle of tolerance even further than
the denomination extending it not merely to all those of one’s own faith or
religion but to all people. An intensely personal religion of conviction in which
truth is considered polymorphous in form necessarily involves the recognition
that each and every human soul can be a vehicle for divine revelation in some
form or other. Such relativity leads necessarily to an extreme tolerance that
borders upon permissiveness. 160
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L’attrait du sans-limite va mener parfois à un manque affligeant de sens critique:
[…] quand on met sur le même plan l’œuvre parfaite du maître accompli et
l’ébauche laborieuse du débutant, sous couvert de respect de la créativité. « Le
vrai développement personnel ne va pas sans un esprit critique. Nous aidons les
gens à grandir autant en leur signalant leurs erreurs qu’en les félicitant pour un
travail bien fait ; ce qui implique d’établir des limites ». 161
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I don’t think there’s anything wrong with American society! I think it’s a great
country, and I’m really proud to be part of it. I didn’t leave society because there
was something missing or anything… I had a great childhood, I love my family,
my friends, my teachers, everybody! I just came to Krishna because it offered
something more, because of the philosophy. 163
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The women’s movement has worked to reclaim women’s knowledge and power.
This quest has led to a rejection of patriarchal religion and the rebirth of a
nature-centered WomanSpirit movement. […] Due to the guilt of the slave trade,
those traditions of Mother Africa that survived under the stranglehold of
Christianity in the “New World” have been labeled “superstition” and grossly
exploited by the print and electronic media. This is the garbage that we, the
mothers, sisters, and daughters of the WomanSpirit movement, have inherited.
[…] Let us begin our healing by reclaiming the word Voudou, (which means
Life-Principle, Genius, and Spirit in the Fon and Ewe languages of West Africa).
Let us pronounce it repeatedly and as proudly as we say witch. […] This book
concentrates on the Voudou of New Orleans. New Orleans Voudou is like
Jambalaya, a spicy dish with many fine ingredients cooked together. It blends the
practices of three continents into one tradition. It contains African ancestor
reverence, Native American earth worship, and European Christian Occultism. 165

How did one distinguish between “low,” “high,” “popular,” and “mass” culture?
What where the definitions and demarcation points? The arresting films of Frank
Capra, one of the 1930s’ best and most thoughtful directors, were labeled
“popular culture” as was the art of Norman Rockwell, the decade’s most popular
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and accessible American painter. But the same label was also applied to a grade
“B” movie produced with neither much thought or talent, or a Broadway musical
comedy that closed after opening night. Why where all of these quite distinct
expressions lumped together? What did they have in common? (It was certainly
not their “popularity”!) What distinguished them from other forms of expressive
culture that carried different hierarchical labels? 166

Internet-based activist journalism is revising the rules of reporting and redefining
the relationship between the observed and the observer. […] It’s all interactive,
it’s all gloriously seat-of-the-pants, and it’s changing the way we will approach
media in the future. […] That conflict [around ‘soft power’] is already under way,
according to some observers, as mainstream media experts labor mightily
discredit indy media reporting, as the FCC continues its baffling war against
low-power radio, and as politicians debate ways to control content on the
Internet. 168
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Late in the 1960s the North American Indian acquired yet another stereotypic
image in the popular mind : the erstwile “savage,” the “drunken” Indian, the
“vanishing” Indian was conferred the title of the “ecological” (i.e.,
conservationist-minded) Indian. Propped up for everything that was
environmentally sound, the Indian was introduced to the American public as the
great high priest of the Ecology Cult. […] The idea would never have taken hold
had it not been that conservationists needed a spiritual leader at that particular
point in time, and the Indian, given the contemporary fervor and theology of
environmentalism, seemed the logical choice. 169

Nature, for virtually all North American Indians, was sensate, animate, and
capable of aggressive behavior toward mankind. When Indians referred to other
animal species as “people” – just a different sort of person from man – they were
not being quaint. Nature was a community of such “people” – “people” for whom
man had a great deal of genuine regard and with whom he had a contractual
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relationship to protect one another’s interests and fulfill mutual needs. Man and
Nature, in short, were joined by compact – not by ethical ties – a compact
predicated on mutual esteem. This was the essence of the traditional Indian-land
relationship. 170
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Southwestern Plains tribes such as the Lipan and Mescalero Apache, and
southern Plains tribes like the Comanche, Caddo, Wichita, and Kiowa learned of
peyote from their neighbors to the south, the Tarahumara and Huichol. The
aboriginal use of peyote, a mild hallucinogen, can be traced back more than 7,000
years by archaeologists. […] The use of peyote became widespread in the Plains,
and a new syncretic religion developed, modeled on a blend of Christianity and
indigenous elements. Members of this “cult” attested to the significant changes
the use of peyote brought to their people : peyotists were strongly anti-alcohol,
against gambling, and discouraged sexual license. They stressed the importance
of self-reliance, brotherly love, assuming responsibility for one’s family, and
regaining control over one’s life. Peyotists were attracted to a way to return order
and control to their lives. Peyotism offered them just that: a religion deeply
rooted in native culture, yet incorporating basic elements of Christianity, to which
they had become accustomed. Some have emphasized the role the religion has
played in accommodation to the present circumstances they encountered, rather
than escaping from the past. Above all, peyote use encouraged and reinforced
sobriety for native people at a time when the devastating effects of acculturation
were deeply felt. 171

Fetishization abducts objects from their original contexts and denudes them of
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any social identity so that they may become signs for the collector who, like
Andrews, is usually attempting to counteract her own psychic alienation or
spiritual ennui. 173

The appropriation of Native American spirituality relies on the romanticization
(and objectification) of indigenous peoples. Those who appropriate ignore the
humanity, complexity and intellect of Native peoples, just as they ignore the
history of oppression that has been the experience of Native peoples in relation
to the United States government and “mainstream” society. 175



The West-African belief in a Pantheon of Gods passed to drastically different
political settings in the new world. Without doubt, it syncretised much better with
Catholic than with Protestant Christianity. West-Africans generally believed in a
Supreme God, who presided in some ultimate sense over human morality, but
they also believed in a large body of specific Gods. One normally reached the
Supreme God through an appeal for the intercession of a lesser God, much as
Catholics reach God by an appeal for the intercession of the saints or the Virgin
Mary. […] Protestantism, especially in its Baptist and Methodist forms, offered a
poor refuge. Where was one to find room for an Ogun cult, translated into
homage to Saint George or Saint Anthony? Yet, as the experience of the British
Caribbean revealed, the austerity and exclusiveness of the Protestant
denominations left room for the retention of a much purer African religious
tradition than did the universalism of the Church of Rome, which so much more
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easily absorbed the cults once they became diluted. 176

The slaves’ Christianity cannot be understood as a façade behind which the
countryside practiced pagan rites or wallowed in something called superstition.
Nor, alternatively, can the beliefs and practices of the folk be understood as
having corrupted the slaves’ Christianity. Folk belief, including the belief in
magic, constituted a vital element in the making of the slaves’ own version of
Christianity, and does not appear to have introduced any greater distortion into a
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supposedly pure Christianity than did those folk beliefs of ancient, medieval, or
even modern Europe which steadily helped shape the formation of the high
religion. Even when the churches resolutely fought popular “superstition”, they
had to absorb much of it either by direct appropriation or by bending formal
doctrine to provide the spiritual elements that made folk belief attractive. Thus,
however harshly the sophisticated urban black ministers waged war on what they
considered the pagan residues of their flock, they could not easily convince the
conjurers or their supporters of any unchristian doing, nor could they avoid
shaping their own doctrine in such a way to answer the questions that the resort
to magic posed. 180

Southern conjurers have almost always been black, but their clientele has often
been interracial. And white participants have not always come from the rural
lower classes. 181
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On observe, avec Drew Ali [en 1928], une mise à distance de l’histoire, de la
politique, de la culture africaine caractéristiques des écrits de Blyden, Duse et
Garvey, tandis que l’accent était mis sur la mythologie, les légendes, l’histoire
secrète du Noir. 183

Chacun de ces deux mouvements [Moorish Science Temple of America et Nation
of Islam] offrait, en fait, dès l’origine, un modèle religieux qui mettait l’accent tout
autant sur le matériel que sur le spirituel, sur la vie dans l’instant et non plus
uniquement dans l’au-delà. Les deux prônaient le sens de l’initiative et de la
responsabilité individuelles, le respect de la vie familiale, le goût du travail et
d’une vie frugale, le développement d’un système économique indépendant de la
société hégémonique euro-américaine. 184
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[The Nation of Islam] advocated a race#conscious version of the traditional
American work ethic. […] The Muslims provided an intangible psychological lift to
working#class blacks. [A]cquiring a sense of community was the foremost
reason why people joined the Muslims, but even those who never joined learned
from the Muslims to respect their race. The Nation insisted on a strict and
well#ordered patriarchal family life – they understood what the ghetto was doing
to black men and the black family […] – and offered a means by which black men
could reclaim a sense of worth. Taken together, these strengths made the
Muslims a prominent part of some inner#city lives. 185

[Les cultes islamiques apportaient une] réponse communautaire à la quête
identitaire profonde des Noirs privés de repères, sensibles à tout ce que le mot
« Islam », symbole d’une communauté retrouvée, pouvait évoquer de rupture
avec une société oppressive. 186

The nationalists faced a predicament that was irresolvable by their own terms. It
is difficult to see how they could have built any economic independence except
through capitalist strategies, which inevitably meant the development of an
entrepreneurialism and, just as inevitably, the emergence of a black middle class.
Carried out through the exploitation of consumers, that entrepreneurialism also
meant assimilation into mass culture and the destruction of genuine cultural
autonomy. Under those circumstances, Black Nationalism in America was
doomed to be a program of economic and political assimilation gilded over by a
facade of contrived, exaggerated, or nostalgic cultural expression. 187
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For the four groups from which we have full data, “nones” are very heavily
overrepresented. […] In similar fashion, Protestants are underrepresented in each
of these groups, falling well below their proportion in the population. […] Overall,
Catholics tend to be in cults about in proportion to their population numbers, as
are those from “other” backgrounds. […] Perhaps the most stunning finding,
however, is the extraordinary overrepresentation of Jews in these contemporary
cult movements. Although they are least overrepresented among the Moonies,
even here they are present in numbers nearly three times their proportion in the
general population. 189
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[T]he percentage high in personal autonomy is so great that there remains no
room for variation. […] Jews have the highest proportion of persons high in
personal autonomy, exceeding even that of the Nones [persons with no religion].
This tendency – toward low local ties and the alternative morality – appears to be
characteristic of Jews in all regions. 190

For many therefore – especially those not embedded in primary groups – the
church is simply one of these segmented relationships. Far from expressing
collective ties, the church is one of the ways by which individuals (often joined by
other members of their nuclear families) may try to cope with this segmented life.
Very much a voluntary association for such people, the religious organization
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represents for them not an inherited relationship but a relationship that can be
entered and left with little or no impact on their other relationships. Church for
them is not simultaneously a gathering of kin, neighbors, fellow workers, and
leisure-time friends but rather a separate activity, expressing another meaning.
For such people it is not a necessary moral compass, an anchorage in a world of
conflicting expectations, but rather a safe harbor, one place to sort out life’s
dilemmas. If such people do get involved in a church, they are therefore more
likely to do so for their own reasons, even if they have friendly relations there.
Their view of the church might therefore be called “individual-expressive.” 193



The emergence of the alternative religious tradition in the West is fittingly
symbolized by the 1893 World’s Parliament of Religions in which for the first time
representatives of all the major world religions (and not a few minor ones)
gathered for a six#week meeting for dialogue around a multiplicity of issues and
a sharing of belief systems. Out of this meeting several alternative religions were
formed. Swami Vivekananda, possibly the single most electrifying speaker at the
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Parliament, organized the first American Hindu group: the Vedanta Society.
Buddhist Anagarika Dharmapala talked philosopher editor Paul Carus into
organizing the first American Buddhist group that sought members from among
the general population, the Maha Bodhi Samaj. A few days after the Parliament,
Dharmapala admitted the first Westerner into the Maha Bodhi Samaj at a
Theosophical Society meeting. 195

The acts […] cut off the trickle of Eastern teachers coming to the United States,
thus effectively limiting the spread of Hinduism and Buddhism. Buddhist
teachers allowed into the country largely confined their activities to serving the
Japanese#speaking groups on the West Coast. The few swamis who came
established small Hindu movements: Baba Premanand Bharan (the Krishna
Samaj); Yogi Hare Rama (the Benares League); Sri Deva Ram Sukul (Hindu Yoga
Society); Swami Bhagwan Bissessar (Yogessar); Srimath Swami Omkar (Sri
Mariya Ashrarna); Kedar Nath Das Gupta (Dhanna Mandala); American#born guru
Pierre Bernard (American Order of Tantricks); and I 'andit Acharya (Yoga
Research Institute). 198
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After World War II, Eastern thought was [transferred] through (and more or less
distorted by) the likes of Manley Palmer Hall,Alice Bailey, Baird T. Spaulding, and
Edwin Dingle. Possibly more important than their individual teachings, however,
occultists as a group hammered home the central idea, “The East is the true
home of spiritual knowledge and occult wisdom.” 199

The growth of the so-called new religions (primarily the old religions of Asia
newly arrived in the West) can be traced to the movement of Eastern teachers to
take up residency in the United States beginning in 1965: 1965 Swami
Bhaktivedanta (ISKCON) Sant Keshavadas (Temple of Cosmic Wisdom) Thera
Bode Vinita (Buddhist Vihara Society) 1968 Yogi Bhajan (Sikh Dharma) 1969
Tarthang Tulku (Tibetan Nyingmapa) 1970 Swami Rama (Himalayan Institute) 1971
Swami Satchidananda (Integral Yoga Institute) Gurudev Chitrabhanu (Meditation
International Center) Maharaj Ji (Divine Light Mission) 1972 Sun Myung Moon
(Unification Church) Vesant Paranipe (Fivefold Path). 200

Asian-American or Asian practitioners are only the tip of the iceberg. The
overwhelming majority of the practitioners of traditional Asian medicine are
Euro-American students who are two or three student generations removed from
the original Asian therapist. 201
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[Des] contradictions apparaissent […] entre les proclamations humanitaires de la
Déclaration d’indépendance, le cosmopolitisme d’un Paine et d’un Barlow et
l’exclusivisme racial et culturel pratiqué à l’intérieur même du pays. 202
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Equally powerful as an integrating idea was the metaphor of the melting pot, the
conception of the United States as a crucible in which the diverse base metals of
the world would be marvelously transformed into pure Anglo-Saxon Protestant
gold. 203

[E]thnic voting patterns were stronger in the second# and third#generation
immigrant than in the first, a clear sign that the impulse to assimilation was
stronger in the original immigrants than in their progeny. […] Whatever
underlying explanations there were for the new ethnicity, it was more a product of
middle#class intellectuals than a genuine grass#roots reclamation or celebration
of ethnic heritage. [The intellectuals] came of age as scholars just as the myth of
the melting pot was losing its holding power; thus, it became legitimate, even
trendy, to defend their ethnic backgrounds. […] For many, ethnicity was a
weekend indulgence, something to partake of through a ride into Little Italy from
Long Island on Saturday, […] Ethnicity in this sense was another commodity to
be enjoyed at one's convenience. 204
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When it comes to housing and residential patterns, therefore, race is the
dominant organizing principle. No matter what their ethnic origin, economic
status, social background, or personal charcteristics, African Americans continue
to be denied full access to U.S. housing markets. Through a series of
exclusionary tactics, realtors limit the likelihood of black entry into white
neighborhoods and channel black demand for housing into areas that are within
or near existing ghettos. 205

In some settings [cultural] diversity was created by migration as peoples with
different cultures mingled with one another. In others the expansion of the
political unit brought a range of cultures into an emerging nation#state. A third
source of cultural pluralism was the internal fragmentation of the dominant
culture. 206



207

Denominational doctrine first of all repudiates the insistences of […] the
churches of the “magisterial” Reformation, and of most sects that they alone are
the true Church. This naturally leads to the repudiation of the idea that all
Christians under any government must be comprehended in a single church.
More positively, the theory affirmed an inclusive conception of the church,
whereby each communion was respected, and, within limits, none was denied the
right to the Christian name. 207
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L’on remarquera que la période d’après-guerre vit un nombre croissant
d’Américains non orientaux s’intéresser au bouddhisme, alors que les
communautés japonaise et chinoise tendaient au contraire vers l’américanisation
et la conversion au christianisme. Depuis 1945, l’affiliation à la tradition religieuse
ancestrale semble avoir perdu de son importance en tant que facteur d’unité
ethnique. 210
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Special mention must be made of the fact that New Age visions of history are
characterized by a remarkably exclusive concentration on western developments.
Not the “spiritual” east, as one might expect, but the Christian west is
consistently highlighted as the center stage for those historical events which
have been essential to humanity’s spiritual evolution. This “ethnocentric” focus
betrays a latent ambivalence which I believe goes to the heart of the New Age
religion. 215

The priest assured me that the scholars who first translated the Manuscript were
absolutely convinced of its authenticity. Mainly because it was written in Aramaic,
the same language in which most of the Old Testament was written. 217
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I struggled to smile, then gave him [the taxi driver] the name of Dobson’s hotel
although part of me wanted to go straight to the airport and take the first plane
back to the States. […] The streets were filled with people, mostly native
Peruvians. But here and there I passed some Americans and Europeans.
Something about seeing the tourists made me feel safer. 218

I use the term postmodern neocolonialism to describe these configurations:
postmodern because they deterritorialize and consume aboriginal spiritual
traditions in particular ways and neocolonial because […] they reproduce
historical imperialism […]. The former emphasizes the particular modes
associated with late capitalism, while the latter signifies the West’s continuing
economic control of American Indian societies even after granting them the
status of self-determining “nations.” 219

1. In terms of social structure, all these movements exist apart from or in tension
with established groups with regular patterns of organization and leadership. […]
2. In terms of sociology of knowledge, the beliefs and lore of these movements
are transmitted through channels other than the official seminaries or oral
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traditions of established religious communities, whether tribal or modernized. […]
3. In terms of symbolism, expression, and behavior, “official” religion tends to
take on characteristics consonant with the broad sociological process called
“modernization.” […] Popular movements, in contrast, generally look for signs of
divine intervention or manifestation in the realm of everyday experience. 220
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On voit ainsi apparaître des « convertisseurs » qui, par leur polysémie même,
permettent de connecter des réseaux de significations ancrés dans des traditions
religieuses différentes. On peut rappeler [...] la place qu'occupe la thématique de
la « réincarnation » réinterprétée librement dans les termes fort peu bouddhistes
d'une chance nouvelle offerte pour réussir sa propre vie, en évitant les impasses
et les échecs du premier parcours. Autre « convertisseur thématique » de
première importance déjà évoqué : la thématique de la guérison, qui permet de
faire communiquer les univers religieux traditionnels # dans lesquels la guérison
s'articule à la perspective du salut, qu'elle annonce et anticipe # et la
redécouverte moderne de la centralité du corps dans le processus de la
construction de soi. Mais il y a également des « convertisseurs pratiques » qui
permettent ces transpositions d'un registre d’expérience dans un autre et d’un
univers symbolique dans un autre : la diffusion des techniques de méditation
(mobilisant une palette variée de traditions culturelles et religieuses différentes)
constitue également un bon repère pour l’analyse de ces phénomènes de
circulation. 225

During the largely prosperous 1950s poverty had persisted throughout the United
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States. In that decade of assertive national pride, racial prejudice and segregation
had continued to belie the American ideal. American leadership in science and
technology had been challenged by the success of the Soviet Union in launching
the first earth satellite. That feat called into question the adequacies of American
education and the ordering of national priorities. 226

During the 1950’s, when people spoke of a “revival of religion,” metropolitan
newspapers enlarged their sections devoted to religion. For a decade, the press
gave attention to the material expansion of institutions. It dutifully reported on the
building of churches and synagogues and chronicled the growth of religious
bodies and the rise of attendance at rites. 227
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La liberté voit dans la religion la compagne de ses luttes et de ses triomphes, le
berceau de son enfance, la source divine de ses droits. Elle considère la religion
comme la sauvegarde des mœurs ; les mœurs comme la garantie des lois et le
gage de sa propre durée. 228

By all the measures of conventional religiosity the early 1950s had been a period
of religious revival, but the revival of the fifties proved to be as artificial as the
cold-war atmosphere that may have fostered it. The sixties saw a continuous
drop in church attendance and a declining belief in the importance of religion, as
measured by national polls. 230

This current symposium […] indicates that the doubters of 1950 essentially
misunderstood the real nature of America’s new wave of revivalism; it was
nothing short of a Great Awakening. The postwar “turn to religion,” which almost
all the contributors in this volume accept both as fact and as a positive good,
went much deeper and wider than prayer breakfast, mass evangelistic
campaigns, and anti-Communist crusades. It constituted a general re-orientation
of the whole social and intellectual climate of Western society, just as America’s
previous Great Awakenings had done. 231
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The boom seemed to revitalize the traditional family, one in which father worked
and mother tended the home. Many women returned home after moving into the
wartime work force, and younger women began marrying straight out of high
school and college – or sometimes while still in school. Popular culture, political
rhetoric, and social science alike called on adults to see the nuclear family not
only as the best vehicle for personal happiness but also as a serious contribution
to the nation's well#being. 234

The child#centered home of fifties lore was thus very much like the companionate
marriage in that both were exaggerated efforts to salvage intimacy in a
bureaucratic, impersonal world. Both, in other words, were advanced as antidotes
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to alienation. In the absence of supportive communities, however, the family was
left to carry the impossible burden of insulating its members from mass culture.
235

As Kennedy delivering his call for national sacrifice, white supremacy held firm in
the South. African Americans in the South were all but disenfranchised; in some
counties in Mississippi and Alabama no blacks had voted in the entire twentieth
century. Those who questioned the system were often murdered. The nation's
record of race relations elsewhere was not much better. Throughout U.S. society,
male supremacy held. Women were denied basic equality in the workplace and
were assumed to be domestic creatures. 236
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The interest in the East began with Alan Watts, a one#time Protestant clergyman
who began to popularize an easygoing brand of Zen Buddhism in the 1950s.
Watts claimed that Zen did away with artificial distinctions that prevented people
from living a "real" life. Where Christianity distinguished between daily life and
salvation, between the soul and its surroundings, Zen was concerned with "what
is." Watts, too, sought a "unified" person that was "one process in an infinite
number of processes, all of them working together in harmony." Like Norman
Brown, he believed that the world was in terrible shape because the wrong
mind#set had captured it. Those given to "puritan pomposity," he claimed., "act
from the feeling that man is separate from the natural universe#either pushing it
around or being pushed around by it." 240
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It was a completely meaningless set of circumstances that made Dean come, and
similarly I went off with him for no reason. 241 We wandered in a frenzy and a
dream. We ate beautiful steaks for forty-eight cents in a strange tiled Mexican
cafeteria with generations of marimba musicians standing at one immense
marimba – also wandering singing guitarists, and old men on corners blowing
trumpets. […] Nothing stopped; the streets were alive all night. Beggars slept
wrapped in advertising posters torn off fences. Whole families of them sat on the
sidewalk, playing little flutes and chuckling in the night. Their bare feet stuck out,
their dim candles burned, all Mexico was one vast Bohemian camp. […] This was
the great and final wild uninhibited Fellahin-childlike city that we knew we would
find at the end of the road. Dean walked through with his arms hanging
zombielike at his sides, his mouth open, his eyes gleaming, and conducted a
ragged and holy tour that lasted till dawn [...] 242

Certainly the sixties saw great social turbulence; members of the middle and
upper classes, especially, began to criticize existing institutions and speculate on
a new society. Strong social and historical forces were converging to create the
disequilibrium that precedes revolution. Americans were increasingly aware of
the impotence of existing institutions – government, schools, medicine,
churches, business – to deal collectively with mounting problems. 243
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Also on the cultural level of analysis there exists a deep-rooted tension in
America between the way biblical religion or humanism conceives reality and the
way utilitarian individualism does so, a tension unrelieved by the latter’s growing
predominance in practice. 244

Wave after wave of social protest reflected growing skepticism about authority,
more sensitivity to contradictions in the society – the juxtaposition of poverty and
affluence, scarcity and consumerism. 245
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Yet Vietnam, even more than civil rights, was the defining event of the sixties, for
it reflected and pronounced the wider social currents in all their ambiguity. It was
a liberal war fought in an age of high liberal expectations, and yet to its critics it
signaled the persistence of imperialism, racism, and arrogance among leaders
who were otherwise enlightened people. 247

The number of young people, more and more ofwhom lived in middle#class
comfort, created a market segment that spent an estimated $9.5 billion annually
by 1960, more than the total annual sales of General Motors; in 1970, 18 to 24 year
olds spent $40 billion. 248

I am skeptical of the revolutionary claims of the counterculture, and by extension
of the postmodern left, because I believe the contention that freedom is to be
found in culture is at its very heart the creation of consumer capitalism, which
has invaded the most intimate parts of our lives through its manipulation of
psychology and sexuality, and in so doing has turned practically everything into
a commodity for sale. I see no revolutionary potential in extending the free market
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to culture, any more than I see the free market bringing economic justice. 249

In a culture searching for intense experience, it was no coincidence […] that
psychedelic drugs and electrified music went hand in hand. Music itself became
such an important element of sixties culture because it relied more on
spontaneity than the calculated arts of fiction and painting. Music was inherently
a sensory experience. Here again, the appeal of rock was that it was a music of
instincts rather than training. Rock depended on its ability to evoke a physical
response, which it did not only through sexually suggestive lyrics but also
through its sheer physical nature. 250

Meanwhile the rising interest in psychedelics dovetailed with media coverage of
new discoveries about altered consciousness via meditation research and
biofeedback training. The body-mind discoveries – the extraordinary connection
between state of mind and state of health – buttressed the interest in human
potential. 252
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Postadolescents were relatively unhindered by long-term social, emotional, and
economic investments and responsibilities. […] Very few had families and […]
they were children of scientific and technological revolution in another respect,
too. They avoided many of the traditional trade-offs between procreative instinct
and higher-level careerist training. […] By 1965, the birth-control pill was widely
available on college and university campuses. […] And it only further
differenciated them, the campuses that trained them, and the New Left that
sought to recruit them, from the remainder of America, where birth-control data
and devices were rare at best and where opposition to premarital sex as
subversive of discipline, family stability, and long-established moral and ethical
precepts was […] widespread […]. College kids were special in two other very
important ways. They were a lot more affluent, and they weren’t fighting the war.
254

This sense of a sacred collective purpose […] has metamorphosed in this fourth
awakening to a sense of the mystical unity of humankind and the vital power of
harmony between human beings and nature. 255

The deepest cause, no matter what particular factors contributed to the actual
timing, was, in my opinion, the inability of utilitarian individualism to provide a
meaningful pattern of personal and social existence, especially when its alliance
with biblical religion began to sag because biblical religion itself had been gutted
in the process. I would thus interpret the crisis of the sixties above all as a crisis
of meaning, a religious crisis, with major political, social, and cultural
consequences to be sure. 256
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During the 1960’s, the newspapers again portray the decade’s religious
preoccupations. Today, “a revolution in religion” has come to be front-page topic.
Ethics and theology receive first attention. Newspapers report clerical
involvement in civil rights activities, denominational statements on housing and
poverty, theologians’ demonstrations against the war in Vietnam. 257

Political cynicism […] turned to violence, culminating in flit, tumultuous events of
1968 (the assassinations of Martin Luther Kingand Robert Kennedy, the chaotic
Democratic convention). Youth and others continued to agitate for nearly five
years. America now experienced a series of traumas – the riots of Kent State,
Watergate, the resignation of President Nixon, and the collapse of the American
regime in Vietnam. 258
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Humanistic psychology attempts to scientifically study healthy people. Its focus
is not on treating the mentally ill, but on helping the well improve themselves.
Several methods can be used to help people achieve their greatest potential, but
John Mann singles out twoconcepts. First is the “peak experience,” which
Maslow defined as “a generalization for the best moments of life, for experiences
of ecstasy rapture, bliss or greatest joy.” These experiences help the individual to
transcend the psychological barriers to self#improvement. Second is the “life
force,” which emphasizes the release and flow of vital energy. This flow of energy
has many names, but it occupies an important place in the New Age. 259

Most prominent among these “light” groups was the Findhorn Community,
established in northern Scotland in 1965. Findhorn became “the first full
embodiment of a wide variety of New Age ideals, including its attunement to
nature spirits, channeling, and the articulation of a self#conscious New Age
ideology.” Findhorn attracted a number of early New Age leaders, including David
Spangler, who resided there for several years. 260

The most impressive#sounding alternative offered by the radical critics of the
nuclear family was the commune, of which there were an estimated 4,000 in North
America by 1970. The commune had several virtues, according to its advocates.
Housework and childrearing were shared. Sex was detached from power and
dominance, because no one ruled in a commune. The commune did away with
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the feminine mystique because women did not have to live vicariously through
the children, whereas the children could benefit from having a number of role
models. The home would no longer be a battleground. 261



262

263

Second, the discovery of LSD had quasi#religious implications. While this mind
altering drug had been invented in 1938, it became popular in the 1960s. Soon
psychedelic experiences became identified with the search for religious ecstasy.
262

Persons who have used marijuana or LSD three or more times are also twice as
likely to have become participants in New Religious Movements than persons
who have either never used these drugs or used them less intensely. […] Given
the high dropout rate from these movements, experimentation with drugs seems
correlated with experimentation with religious movements and experimentation
with divination practices. 263
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By the early 1970s […] the occult#metaphysical tradition had absorbed elements
from Eastern spirituality and the new psychologies, forming a more or less
common philosophy. Individuals sharing this philosophy began to form networks
and organizations. Centers promoting a new spirituality emerged, allowing for an
interesting exchange between New Age teachers and aspiring students. Journals
were established for the purpose of spreading New Age ideas. A series of books
by the theoretical architects of the New Age began to shape the movement. […]
By the early 1970s some West Coast scholars, primarily sociologists, began to
recognize this new emerging spirituality. They saw that it was neither identical
with Eastern religions nor just another cult. Rather they understood it to be a new
movement, a blending of several religious and quasi#religious traditions. 264
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In this middle range are a number of younger enrollees from a countercultural
background who are seeking more discipline and order in their lives. They want
to clarify their values and intentions and to accomplish something lasting and
tangible. They do not want to rejoin society at the point where they dropped out;
they seek new gurus and models who are successful in terms of some of their
parents’ values: clarity of purpose, power in the marketplace, organizational
continuity, financial security. Many of the leaders mentioned in this volume are
sought out for being successful in this world without being of this world. 265

Il ne s’agit pas seulement de sensibiliser l’opinion, mais de “transformer les
mentalités” face au problème. est clame qu’il faut faire de la famine dans le
monde une affaire de responsabilité individuelle – la notion de responsabilité
collective étant facteur d’immobilisme. 266

[…] pas un cent de l’argent récolté au cours de la campagne n’est adressé aux
nations nécessiteuses ou aux organisations charitables qui travaillent sur le
terrain. Tous les fonds levés dans le cadre du Projet sont reversés dans le Projet
afin de promouvoir sa diffusion. Par cet ahurissant tour de passe-passe, est suit
sa propre logique: puisque les transferts d’argent vers les pays pauvres ne
changent rien à la situation, les sommes récoltées vont servir à transformer les
mentalités, donc à créer un contexte d’où pourront être mis en pratique des
remèdes véritablement efficaces. 267
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The major development in the late 1970s with respect to the new religions was the
emergence of a sweeping public reaction against them, resulting in several
formally organized anti-cult movements. 268
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Whereas religion has been widely regarded in the 1950s and 1960s as a bulwark
against the potential disorder of industrial society, the situation changed
dramatically and ironically in the 1980s. Religion has come to represent a source
of disorder in a world increasingly dominated by advanced industrial societies. It
is as if the allegedly benign logic of industrialism has turned malignant in its
advanced forms. Accordingly, religion is coming to be seen as either a direct
threat to the prevailing values, or a declining source of social integration. The
direct threat is most clearly associated with fundamentalisms in all the major
world religions, while the indirect challenge arises from the growing support for
the philosophies underlying, for example, the feminist, ecological, anti-nuclear
and psychotherapeutic movements or liberation theologies. 269
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The evangelicals also took notice of this new movement. They watched with
concern the development of networks, the publication of New Age books, the rise
of New Age music, and the sales of New Age paraphernalia. By the early eighties,
the evangelicals began to take a critical stance against the New Age. 270
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At first the news media gave the New Age little attention, regarding its
participants as hangovers from the counterculture –- simply aging hippies. But
the mid to late eighties saw the secular news media get on the bandwagon.
Thanks to several developments, the New Age became something of a household
word. Two 1987 events – Time's feature article on the New Age and the publicity
given tothe Harmonic Convergence – made the New Age well known. Celebrities
embraced the New Age; business corporations enrolled employees in New Age
seminars; New Age books sold well; and in general, the New Age became part of
the pop culture. 271

[Channeling’s] practitioners believe that they can use altered states of
consciousness to connect to wisdom emanating from the collective unconscious
or even from other planets, dimensions, or historical eras. They apply their
insights to financial affairs, career issues, relationships, and the resolution of
emotional problems. 272



274

275

To the contrary, channeling was the instrument through which the New Age was
articulated and the supernatural entities who spoke were the authority, at least
initially, for New Age teachings. 274

[…] the use of crystals rested entirely on channeled material. As crystals gained
popularity, there was an attempt to justify their use with scientific data, and
several very lengthy and carefully argued apologies appeared by people who
obviously knew their crystallography. However, in the end the more honest had to
admit that there was no science behind the use of crystals; it was entirely a
matter of belief in a ‘spiritual’ energy possessed by crystals. 275
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Nevertheless, many channels exhibit only scant interest in debates about whether
channeling is, or is not, a manifestation of the paranormal. Instead, their attitude
is pragmatic. “I couldn’t care less about where this information comes from or
whether the beings that I channel are real,” many insisted. “The only important
thing is whether the information they provide is true, whether it makes my life
better.” With characteristic American practicality, they insist that these dramatic,
sometimes uncanny, experiences, which may include encounters with angels,
aliens, or Ascended Masters, have a positive effect on their relationships and
careers. This willingness to suspend disbelief and open the self to messages
from other places, other times, is the defining feature of the channeling zone. 276
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By the early 1990s, polls indicate that about one in four Americans are aware of
the New Age. About sixty percent of the Christians in America accept some New
Age beliefs and practices, even if they do not always associate them with the New
Age. 277

[…] we are no longer dealing with a marginal phenomenon. The dissenting
opinions symbolized by the New Age movement are now strongly entrenched in
Western society, and in the near future we can expect to see it offering a more
direct challenge to more familiar modes of thinking and acting. 279



The special perception of the holistic health practitioner bears a resemblance to
the milder forms of shamanistic trance. Like shamanism, the trances can vary
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from meditation to ecstatic revelations. Empathy and close rapport promote a
meditative state, while invoked sexuality produces a more dramatic reaction in
the client. These states are experienced intensively as a client-in-training and
then with more control as a practitioner. 283

Technoshamanic culture has, for example, digitised tribal beats, chants and
sounds from the rainforests; replaced psychotropic 'teacher plants' with
synthesised highs in the form of amphetamines, LSD and Ecstasy; substituted
the dances of the Whirling Dervishes with raves; and, swapped ritual bonfires
with the 'magically' transformative gazes of the strobe, and internet images and
computer-generated fractals which are projected onto the walls of the venue. 284
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The Goddess aspect of Neo-Paganism was obviously attractive to modern
feminists who discovered in their struggle for liberation that the existing
organized religious systems had been the justification for their oppression.
Rationalizations for the blockage of much of the women’s agenda, such as
abortion, work roles, and so on, frequently came from religious arguments. As
the religious components became harder to ignore, some women chose to
challenge those interpretations by reforming the church. Others felt that reform of
the Christian or Jewish patriarchal religions was too slow, or else they were
simply alienated by the imagery of these religions (Goldenberg, 1979). New
inventive alternatives arose. Assisted by newly uncovered historical and
prehistorical cultural symbolism of feminist art, music, literature, history, and the
like, these radical feminist religions blossomed into an entity of their own. 285

[…] every society that has acquired alphabet literacy has become violently
self-destructive a short time afterward. This madness has been associated with a
virulent misogyny and spelled trouble for images, women’s rights, goddesses,
and right-brain values. 286



These groups share a common notion of time and view towards history. Most of
these groups and their members do not recount their historical roots. The
churches always emphasize their newness as a religion. Most of the participants
want to stress the difference between their present and their past, not the
continuities. The historical aspect is tied to the fact that these groups attempt to
demonstrate that they can answer the existential conditions of man in the
present, and, in fact, are uniquely suited to answer the problems of the present. It
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is considered disadvantageous to refer to past existence because it might give
the illusion that the group has derived its answers from the past and is no more
attuned to the present than the institutional churches. 288

For New Agers have been so busy rejecting established Western traditions, in
favor of the novel, or the exotically ancient, or the supposedly Eastern or native
American, or the airily higher in consciousness, that they typically step out
history rather than continue it in a new epoch. 289

To make progress in this direction, it seems possible to emphasize the reference
to the legitimating authority of a tradition as a general and distinctive
characteristic of religious belief. From this ideal-typical point of view, any
‘religion’ implies, and calls into existence, a believing community which is both a
concrete social group (the organizational forms of which can be very diverse,
from the most informal to the most formal), and an ‘imaginary genealogy’, which
maps out the succession of generations of believers in the past and in the future.
290
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[unorthodox religions] are instrumental (pragmatic) and therefore claim to answer
individual needs without reference to […] the person’s background. Except for
testimonials, personal history is de-emphasized because those who join often
want to rewrite or ignore their past, and the pragmatic nature of the church lets
them cope with today without worrying about yesterday. Unlike orthodox
religions, they believe in a memory-less God for whom today and tomorrow
count, not yesterday. In this sense they all share a dislike and distrust of
psychology and allied disciplines that compete for helping individuals now. They
claim that psychology enslaves a man to retrospection, introspection, and
self-involvement. 291

Your feelings and reactions, Dan, are automatic and predictable; mine are not. I
create my life spontaneously; yours is only determined by your past. 292

The churches are not concerned with ultimate causes but rather with how to cure
the present. They do not ask “why” questions but only “how” questions; no
causality, only deliverance. 293
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One of the major distinctions between the major Eastern and Western religions is
that Eastern perspectives tend to be cyclic and Western frameworks linear, in
dealing with their essential concept of Creation. […] The noted scholar of
comparative religion, Mircea Eliade, has referred to this as the distinction
between cosmos and history: one framework embracing continuous cycles of
time, the other dealing with finite beginnings and endings. 294

Mellaart concluded that women had created Neolithic religion, developed
agriculture, and controlled its products. He believed these factors explained the
absence of military castes, central authority, and a science of warfare in Neolithic
times. Archaeologists have not unearthed positive proof that Neolithic people
ever fought organized wars. Evidence has steadily mounted that the fertile female



296

297

298

299

statues were not part of a “cult” – they were icons of the Neolithic culture’s major
religion extant between 10,000 and 5,000 years ago. 296

Le mythe dans le New-Age, par la loi des cycles cosmiques nous ferait rentrer
dans une période favorable pour l’évolution de l’humanité (ère du Verseau),
l’utopie permettrait la création d’une société idéale prête à accueillir le Messie
qui, lui-même, instaurerait l’âge d’or. Ainsi, l’on retrouve les trois temps auxquels
s’intéresse le New-Age: le mythe (le passé), l’utopie (le présent) elle serait à créer
ici et maintenant et le messianisme (le temps à venir). Ces temps sont liés entre
eux de façon cyclique. 297

Si la religion repose sur un temps linéaire et collectif (celui du récit), la
spiritualité, elle, par son investigation dans le passé, le présent et le futur
(voyance, astrologie, numérologie…), par sa répétition dans différents registres
donne une perception confuse du temps et de l’espace. 298

The distinctive characteristic of the Hare Krishna movement is that it dissolves
the dominant western categories of time in a potent fusion of myth, ancient
history, and actuality. 299

Foreshadowing Thomas Jefferson by twenty-five hundred years, Lao-tzu
proposed that a government that governs least governs best. Anticipating Adam
Smith, Lao-tzu advocated a laissez-faire stance toward economic activity. The
natural industry and self-reliance of citizenry will always correct distortions
introduced by intrusive government. His Tao is what modern economists call
“market forces,” and passivity is the guiding principle behind both Taoism and
capitalism. 300
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La distinction entre « mouvements conversionnistes », qui provoquent les
individus à une expérience émotionnelle induisant un changement de vie
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immédiat, et « mouvements de rationalisation spirituelle », qui leur proposent des
voies systématisées d’accès à la maîtrise de soi, au savoir ou à l’illumination,
n'est pas, on s’en doute, une frontière bien tranchée permettant de classer à coup
sûr chaque groupe ou courant existant dans une case ou dans l’autre. […] Il est
cependant intéressant de noter que les groupes relevant au plus près du type
conversionniste (comme les groupes de la mouvance pentecôtiste) sont
susceptibles de recruter au sein de publics largement diversifiés, socialement,
économiquement et culturellement. La modalité courte d’accès à
l’accomplissement qu'ils proposent est susceptible d'être reçue par des individus
qui, loin de baigner dans cette « culture du soi » qui caractérise les couches
sociales participant le plus directement au déploiement de l’individualisme
expressif, cherchent et trouvent sous cette forme une solution instantanée aux
frustrations de tous ordres qu'ils subissent dans leur vie quotidienne. 302
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New Religious Movements are likely to succeed to the extent that they: 1. Retain
cultural continuity with the conventional faiths of the societies in which they
appear or originate. 2. Maintain a medium level of tension with their surrounding
environment; are deviant, but not too deviant. 3. Achieve effective mobilization:
strong governance and a high level of individual commitment. 4. Can attract and
maintain a normal age and sex structure. 5. Occur within a favorable ecology,
which exists when: a. the religious economy is relatively unregulated; b.
conventional faiths are weakened by secularization or social disruption; c. it is
possible to achieve at least local success within a generation. 6. Maintain dense
internal network relations without becoming isolated. 7. Resist secularization. 8.
Adequately socialize the young so as to: a. limit pressures toward secularization;
b. limit defection. 306

While a few nonconventional religions do in fact come and go quickly – 30 of the
216 groups formed in the 1970s have already ceased to exist – and while most
pass through unstable phases, especially in their first generation, the great
majority of those that survive the first decade continue to become stable
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organizations with a lasting place in the religious ecology of their communities.
307

Nevertheless, if Ram Dass, Spangler, and Ferguson represent what might be
termed the “social camp” of New Age service – one that additionally includes
names such as Patricia Sun, George Leonard, Jean Houston, Norman Shealy,
Irving Oyle, and Sam Keen, apart from A Course in Miracles, the “occult camp” is
expressed through the likes of Shirley MacLaine, Ruth Montgomery, and José
Arguëlles. […] The “spiritual camp” occupies what might be considered a
middleground between the service and esoteric extremes of New Age. Here we
find a preponderance of names of eastern gurus but also a few Western teachers
as well. Foremost are perhaps Maharishi Mahesh Yogi (TM), […], Pamahansa
Yogananda (Self Realization), Guru Maharaj Ji (Elan Vital, formerly DLM), […],
Oscar Ichazo (Arica), and Meher Baba. Prominent Western figures include Arthur
Ford, Carlos Castaneda, Sun Bear […]. 308
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Survey data collected in Montreal indicate that a surprisingly high proportion of
the adult population has participated in New Religious and Parareligious
Movements (somewhere between one-fifth and one-fourth of the population), but
that most persons who do participate become involved only for a short time and
then drop out. 309
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The key to his discussion is the “generation unit” : a biological age group that (a)
shares a “common location in the social and historical process” which limits it to
“a specific range of potential experience, predisposing it for a certain
characteristic mode of thought and experience, and a characteristic type of
historically relevant action,” (b) has a “common destiny” or interest just as that of
a socioeconomic class, and (c) exhibits “identity of responses, a certain affinity
in the way in which all move with and are formed by their common experiences.”
A generation unit, therefore, is more than simply a biological age group and more
than simply an age “cohort,” as the term has come to be used. 313

This generation was the first to be affected by television. When the first boomers
were born there were 8,000 households in the United States with television sets.
Two years later (1948) there were 100,000 sets. By 1950 there were 3.9 million,
and by 1959 there were 50 million. The baby boom generation was the first to feel
the impact of mass communications. Baby boomers were also a highly educated
generation – nine out of every ten graduated from high school and half have
attended college, compared to only 14 percent of their parent’s generation. So
baby boomers are more than twice as educated as their parents. 314
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To be properly understood, the teachings [of most NRMs] demand literate
intelligence, a willingness to study, and lack of fear in the face of unfamiliar
concepts and language. 317

As with many such major transition, the new basis of support and power led to a
significant new cleavage in social status between those who participated in it and
those who did not – the college-educated sector and the non-college-educated
sector. This cleavage, while embodying the cultural values associated with higher
education for many decades, was nevertheless more than a matter of culture and
cognition alone, determining among other things the type of occupation one was
likely to obtain, where one would live, how different one might be from one’s
forebears, and how one might feel about governmental programmes and social
reforms. With respect to religion, these cleavages cut across traditional modes of
denominational organization which had largely been constructed along regional
and ethnic lines prior to the second world war. 319





In summary, then, several well-constructed, systematic studies of current
members of a variety of New Religious Movements present data that converge
towards a clear conclusion of absence of any unusual degree of
psychopathology among these members. This conclusion contrasts greatly with
the conclusion of critics who rely on anecdotal data provided by ex-members in
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therapy and by their families. 326

With respect to the Writer/Artist category, one of my contacts, the webmaster of
the Satanic Media Watch, offered the criticism that, "Satanic writers and artists"
only do work on webpages or in satanic magazines. In Satanism many people
view the artist as an ideal and that makes a lot of Satanists want to view
themselves as writers and artist. But the truth is, that most of them do not earn
any money from there art. 328
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for the four groups from which we have full data, “nones” are very heavily
overrepresented. […] In similar fashion, Protestants are underrepresented in each
of these groups, falling well below their proportion in the population. […] Overall,
Catholics tend to be in cults about in proportion to their population numbers, as
are those from “other” backgrounds. […] Perhaps the most stunning finding,
however, is the extraordinary overrepresentation of Jews in these contemporary
cult movements. Although they are least overrepresented among the Moonies,
even here they are present in numbers nearly three times their proportion in the
general population. 329

The percentage high in personal autonomy is so great that there remains no room
for variation. […] Jews have the highest proportion of persons high in personal
autonomy, exceeding even that of the Nones [persons with no religion]. This
tendency – toward low local ties and the alternative morality – appears to be
characteristic of Jews in all regions. 330
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For many therefore – especially those not embedded in primary groups – the
church is simply one of these segmented relationships. Far from expressing
collective ties, the church is one of the ways by which individuals (often joined by
other members of their nuclear families) may try to cope with this segmented life.
Very much a voluntary association for such people, the religious organization
represents for them not an inherited relationship but a relationship that can be
entered and left with little or no impact on their other relationships. Church for
them is not simultaneously a gathering of kin, neighbors, fellow workers, and
leisure-time friends but rather a separate activity, expressing another meaning.
For such people it is not a necessary moral compass, an anchorage in a world of
conflicting expectations, but rather a safe harbor, one place to sort out life’s
dilemmas. If such people do get involved in a church, they are therefore more
likely to do so for their own reasons, even if they have friendly relations there.
Their view of the church might therefore be called “individual-expressive.” 332





333

334

335

Le New-Age n’est pas une secte religieuse, son objectif n’est pas religieux, il n’a
pas d’espace sacré, de dogmes, de sacrements et de prophètes éthiques, comme
les appelle M[ax] Weber, ce sont des personnages leaders, qui réussissent à
définir un modèle éthique alternatif à la société existante 333 .

The biggest thing for me was differentiating organized religion and a spiritual
self, and… When that finally hits you, you wake up one day and it hits you and
you go, ah, that’s what it is ! And that has just happened to me recently, after 20
years of searching. 334

Dans cette quête de sens liée à la mort, nous constatons dans cette forme
imaginale du New-Age une absence du religieux, on ne remet pas son âme ou
celle de ses proches à Dieu, avec foi et confiance. Il n’est d’ailleurs pas question
de Dieu 335 .
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He said the Manuscript dates back to about 600 B.C. It predicts a massive
transformation in human society. […] The priest told me it’s a kind of renaissance
in consciousness, occurring very slowly. It’s not religious in nature, but spiritual.
336



337

The channeler performs a kind of priestly function in the New Age religious
community, even though many channelers—as with all clergy down through the
ages—have been accused by detractors and skeptics of hoodwinking and
fleecing their flocks. 337



[…] new religions can be considered religious in so far as they address and offer
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answers to some of the ultimate questions that have traditionally been addressed
by mainstream religions. 340

‘Isn’t the story of the New Testament,’ he continued, ‘the story of a group of
people being filled with some kind of energy that transformed them? Didn’t
Jesus, himself, say that what he did, we could also do, and more? We’ve never
really taken that idea seriously, not until now. We’re only now grasping what
Jesus was talking about, where he was leading us. The Manuscript clarifies what
he meant! How to do it!’ 341
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My response to this question [whether or not the New Age is a religion] has
always been that the New Age is not a new religion. One does not become a “New
Ager” in the same sense that one becomes a Christian, a Muslim, or a Buddhist.
The New Age does not have a single, cohesive doctrine to which everyone
ascribes; it does not have a central spiritual founder like a Jesus, a Buddha, or a
Muhammad. It does not have a unified set of spiritual practices or a common
pattern or focus of worship. It does not have a well-defined path toward the
sacred. 343
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The share of Americans who believe in some sort of divine power has remained
constant for decades. Likewise, churchgoing rates haven’t done anything
noticeable in recent years. 344

For many therefore – especially those not embedded in primary groups – the
church is simply one of these segmented relationships. Far from expressing
collective ties, the church is one of the ways by which individuals (often joined by
other members of their nuclear families) may try to cope with this segmented life.
Very much a voluntary association for such people, the religious organization
represents for them not an inherited relationship but a relationship that can be
entered and left with little or no impact on their other relationships. Church for
them is not simultaneously a gathering of kin, neighbors, fellow workers, and
leisure-time friends but rather a separate activity, expressing another meaning.
For such people it is not a necessary moral compass, an anchorage in a world of
conflicting expectations, but rather a safe harbor, one place to sort out life’s
dilemmas. If such people do get involved in a church, they are therefore more
likely to do so for their own reasons, even if they have friendly relations there.
Their view of the church might therefore be called “individual-expressive.” 345
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Participation in small religious groups also provides the individual believers with
the communal confirmation of their own meaning system, which is no longer
given in ‘natural communities’. Emotional links woven inside voluntary groups
tend to replace a spontaneous sense of continuity, shaped in the shared
experience of family, neighbourhood, village, occupation etc., in the societies of
the past. 347

Studies of Baby Boomers indicate that many have been attending a church



348

349

largely because they thought that it would provide them with assistance in raising
their children. Now that many of the Boomers' families are grown up, they feel
less need for the services that churches provide. They are consequently
becoming more infrequent in their church attendance (but ostensibly fulfilling
their spiritual needs in other ways). 348

A un premier niveau - à l’étage supérieur de la maison magique - nous trouvons
le ‘style de pensée’ ésotérique, que charrie toute une tradition européenne allant
des écrits hermétiques à des auteurs comme Boehme ou Saint-Martin. […]
L'ésotérisme est-il une forme de ‘magie’ ? Tout dépend de la définition de magie,
mais il est certain que plusieurs éléments de la vision du monde magique se
retrouvent aussi dans la démarche ésotérique, bien que celle-là soit plus
sophistiquée d'un point de vue conceptuel. […] lorsqu’on aborde le
rez-de-chaussée de la maison magique, où nous trouvons les boîtes et les
cabinets de consultation des sorciers qui font payer un envoûtement, un
contre-envoûtement, un horoscope, une prévision. Il semble évident que cette
folk magic n'est pas la même chose que la tradition, même ‘maudite’, qui se
rattache à l’ésotérisme classique; pourtant, la folk magic vit souvent des petits
morceaux qui tombent des tables des banquets ésotériques qui se déroulent aux
étages supérieurs. Enfin, entre l’ésotérisme en tant que style de pensée et la folk
magic se situent les groupes que j’ai proposé d'appeler ‘nouveaux mouvements
magiques’ […]. A la différence de la folk magic ils ne sont pas éphémères, ils ont
une organisation, une structure, parfois des sièges, des revues, des maisons
d’éditions qui les font ressembler aux mouvements religieux : sauf que
l’expérience qu’ils proposent n’est justement pas religieuse, mais plutôt magique.
La structure est ici décisive pour distinguer les nouveaux mouvements magiques
du monde de la folk magic. […] il est rare que les nouveaux mouvements
magiques proposent à leurs adeptes un discours ésotérique complet. Mais il est
vrai aussi qu’ils n’existeraient pas sans la tradition ésotérique, dont ils
s’alimentent et qui leur sert de cadre de référence. Il est donc justifié - sous les
réserves que nous avons indiquées - de parler d’un ‘courant magique’ général
comme un champ large et ouvert à l’intérieur duquel il faut distinguer les trois
cercles concentriques du style de pensée ésotérique, des nouveaux mouvements
magiques et de la folk magic. 349





Le fait que la sorcière brûle une poupée de cire pourvue d’une mèche de cheveux
de sa « victime » sans se rendre compte d’une façon satisfaisante de la théorie
supposée par cet acte magique n’est d’aucune importance pour l’intelligence de
la magie sympathique. Ce qui est important pour comprendre cette magie, c’est
de savoir qu’un tel acte n’a été possible que du moment où certains individus se
sont convaincus (par voie expérimentale) ou ont affirmé (par voie théorique) que
les ongles, les cheveux ou les objets portés par un être humain conservent des
rapports intimes avec celui-ci après leur séparation. Une telle croyance suppose
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l’existence d’un « espace-réseau » reliant les objets les plus éloignés, les reliant à
l’aide d’une sympathie dirigée par des lois spécifiques (la coexistence organique,
l’analogie formelle ou symbolique, les symétries fonctionnelles). Le sorcier (celui
qui agit en magicien) ne peut croire à l’efficacité de son action que dans la
mesure où un tel « espace-réseau » existe. Qu’il connaisse ou non cet
« espace-réseau », qu’il ait ou non connaissance de la « sympathie » qui relie les
cheveux à l’individu, ce fait n’a aucune importance. […] [C]onsidérées en
elles-mêmes, ces pratiques peuvent nous révéler le monde d’où elles viennent,
même si les usagers n’y accèdent pas théoriquement. L’univers mental des
mondes archaïques nous est parvenu non pas dialectiquement dans les
croyances explicites des individus, mais conservé dans des mythes, symboles,
coutumes qui, malgré toutes sortes de dégradations, laissent voir encore
clairement leur sens originaire. 350
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An examination of the town's [Mount Shasta’s] bookstores and cafes reveals
flyers and guidebooks that give voice to common themes: The mountain is
riddled by the network of caves that are home to Lemurians; lenticular clouds
serve as cover for spaceships and more or less tangible transfers of personnel or
thought from outer space; viewing the cone of the mountain gives one strength
and spiritual power; Mount Shasta is a power spot of international significance.
Local artists and writers sell photographs, paintings, and a wealth of books
testifying to the spiritual qualities of the mountain, including posters of “solar
angels” said to frequent the mountain and its environs. 351
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The sacred sites of all three [Catholics, Mormons, Hindus] do not attract only
pilgrims from among their own members. Based on a limited number of sample
surveys, they draw a mix of pilgrims, tourists, and visitors, including
coreligionists and outsiders. This is not a distinctive feature of U.S. pilgrimages;
from a global perspective, Christian shrines and many Indian pilgrimage sites are
accessible to outsiders, as are Muslim mosques and shrines outside of Saudi
Arabia. 352
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And history, if you write the word down, is His Story. It’s someone else who wrote
the story. The Bible has been changed to suit whoever was writing it at the time.
To help control the masses. So there’s not much I really believe, or take into
account in history. I take everything about history with a grain of salt. Perhaps it’s
true, perhaps not. Depends on who was writing the book at the time. And history
that they don’t talk about, like Atlantis and Lemuria, I think those are more
spiritual. But it’s because we don’t know about them, it’s what makes them more
spiritual, the unknown. 354



356

Among those involved in women-centered spirituality, it is virtually an article of
faith that all societies were once matriarchies dedicated to the worship of the
Goddess. Matriarchal utopias, the story continues, were eventually overthrown by
the male institutions that have dominated human history for the last three
millennia. (The absence of support for this view among reputable scholars is
considered further proof of patriarchal domination.) As our species moves toward
a new synthesis of male and female, patriarchy is crumbling under the weight of
its pathologies. 356
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I had an experience one day, of sort of feeling my rebellious nature – I had a
glimpse of myself as sort of being on a big, like a wave, a sort of flame wave, in
this ocean of flames. And each wave was sort of working from – from what I
know, my particular movement was to try to assert my independence from the
whole. I can remember I was sort of plunging down deep, and then trying to
leave… sort of like when you see waves, you know, leaping, or when you see sun
flares. It was really like that. I was trying to gain my freedom, and I actually
remember building and building and building my sense of I am to the point where
I finally did separate myself from this globe of fire and for what cannot be
compared to earth time, being in a space of energies, basically coming to
understand what these different energies where around me, like dancing into
them. But I don’t know that every being has the same time of experience, my
being is a very dancerly type of nature. And so I remember probably in the core,
being in this for a very long time. And then another time, I was getting body work,
and I experienced that I had been so lonely, that I cried, I felt so lonely, I wanted
to be a part of a specific – belonging. So I can remember being in sort of a karmic
state, it just sounds so… and waiting for my parent to come back, and to
belonging to another globe, and that is it. And I really believe that we’re all here
because we either chose or needed to be part of the group again, evolve,
evolving, being part of a group. I think that’s the nature of soul. In a world,
evolving, here. 358
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Before 1980 only about 200 cases of multiple personality has been documented in
the world psychiatric literature. Reported cases began to proliferate in the 1980s,
and by 1991 a clinician could propose in a respectable journal that one percent of
North American adults may suffer from it, implying that undiagnosed cases
number in the millions. As the number of multiple-personality cases has
increased, so has the number of alters expressed by the afflicted. 360

Like those who conquer a fear of heights by taking up sky-diving, channels
actively seek fragmentation of the self so that they can redefine the process as
something under their control. 361

Try to imagine a central, unifying symbolism that should be proper to a secular
religiosity based on religious individualism. What else could it be, than a
symbolism circling around that most individualistic of all concepts: the Self?
Indeed, the Self can be seen as the symbolic center of New Age religion (cf.
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Heelas, 1996); and its most universal story or myth describes how this Self
undergoes a process of spiritual evolution. Although the unifying symbolism of
the Self is basic to all forms of New Age religion, it cannot be regarded as a
collective symbolism. We saw that collective symbolism typically binds the
adherents of a religious perspective together as a community. The symbolism of
the Self is perhaps a unique phenomenon, because whenever it is seriously made
into the core and center of a religious movement, it practically prevents this
movement from functioning as a religious collectivity! 362

Our limited personalities have become alienated from their own Higher Selves;
and so they come to believe that the worlds created by their own Higher Selves
are the only real world. […]The logic of this perspective inevitably leads to
solipsism: each private Self quite literally lives enclosed in its own private
symbolic world. […] With respect to morality, New Agers claim that suffering
exists for the purpose of spiritual education, but there does not exist such a thing
as evil. This basic message is repeated over and over again: “evil is an illusion”,
the belief in which merely reflects spiritual ignorance (Hanegraaff, 1996: Ch. 10).
Under such conditions, a concept of moral “obligation” to anything but one’s
own spiritual development becomes impossible ex principio. 363
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The tendency of channels and their clients to leap from the individual to the
cosmic leaves an immense void in the space usually occupied by the social.
People drawn to channeling are likely to view most social institutions as
restrictive and artificial. In contrast, they think of direct expert-client relations as
transparently natural because they link parties through mutually beneficial
exchange. The market, in other words, fills much of the moral space created by
the perceived bankruptcy of family, church, and government. 364
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There seems to be growing sympathy, if not a mandate, for reversing the
materialist trend. Maybe the etherealization is happening. A 1977 Harris poll
showed an astounding preponderance of persons – 79 percent – favoring better
use of basic essentials rather than reaching higher material standards of living.
[…] A majority said they preferred finding inner rewards from work rather than
increasing productivity. 365
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[…] the subjective and inexhaustible wants of individual persons give way to the
objective (not merely collective) and therefore limited needs of persons in
groups. Life is no longer a matter of wanting more and pursuing it, but rather of
recognizing what is enough and accepting it. 366

“I am not poor, Dan, I’m extremely wealthy. And as a matter of fact, you must
become rich to be happy.” He smiled at my dumbfounded expression, picked up
a pen from his desk, and wrote on a clean white sheet of paper: Happiness =
Satisfaction Desires “If you have enough money to satisfy your desires, Dan, you
are rich. But there are two ways to be rich: You can earn, inherit, borrow, beg, or
steal enough money to meet expensive desires; or, you can cultivate a simple
lifestyle of few desires; that way you always have more than enough money. […]
The secret of happiness, you see, is not found in seeking more, but in the ability
to enjoy less.” 367
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Les fonctions professionnelles de ceux qui se retrouvent dans la nébuleuse
mystique-ésotérique sont le plus souvent vécues comme beaucoup trop
étroitement spécialisées et n’offrant que des responsabilités et un prestige
limités : elles ne peuvent pas constituer des pôles d’identification. 369

Differentiation produces fragmentation of meaning and the possibility of
information overload, leading to meaning gap. The individual may not be able to
pull the self and society back together into a meaningful whole. At the same time,
this process may continually isolate individuals from each other because of the
lack of a shared meaning element. Disenchantment, as a reaction to increasing
bureaucratic organization in society, may be seen as a process in which the
possibility for personal satisfaction and meaning within the social framework
decreases. Bureaucracy, because of its lack of expression for human feelings,
and the fixed nature of its organization, is impotent in providing meaning for
social actors. Thus, the social actor begins to experience society as banal.
Society is no place for the investment of feelings or hope for future change within
that system. Alienation, produced by gaps between conception and execution in
social action, is particularly important in capitalist society because of the class
division of mental and material labor. The worker is alienated from his or her true
self because he or she cannot combine conception and execution in
spontaneous, creative production. 370
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Analogous to the Calvinist Ethic described in Weber’s classic monograph (1958),
success in fundraising is interpreted as a sign of spiritual merit and a “correct
spiritual relationship” with God and not as the outcome of cleverness or personal
talent. 371

“But what about money?” I asked. “I can’t believe people will voluntarily reduce
their incomes.” “Oh, we won’t have to,” Dobson said. “The Manuscript says our
incomes will remain stable because of the people who are giving us money for
the insights we provide.” 372

He [Deepak Chopra] is also possibly the first New Age spiritual guru to claim that
wealth is God-given. ‘I have no qualms about being a millionaire and I want
everyone to know that they can do it too,’ he has said. ‘People who have achieved
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an enormous amount of success are inherently very spiritual.’ 373

You will learn specific skills that will enable you to be a successful leader in any
environment. […] Spend intimate time with Deepak and Dr. David Simon exploring
how to tap into the field of pure potentiality to orchestrate the fulfillment of all
your desires. […] […] you will learn: How to connect with the creative power of
nature. How to use the organizing power of intent to fulfill your desires. How to
experience the progressive realization of worthy goals, including the expansion
of material abundance. 374

La notion “Nouvel Age” du travail présuppose que: 1. l’individu qui se place à un
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niveau supérieur de conscience peut “se réaliser” dans son travail; 2. le travail
bien fait, dans lequel il engage sa personne tout entière, permet à l’individu de
“réaliser ses potentialités”, c’est-à-dire retrouver l’étincelle divine qui est en lui ;
3. dans ces conditions, le travail est jeu, plaisir et amusement (fun); 4. chacun
peut trouver le travail pour lequel il est fait et où il aura l’occasion d’expérimenter
les points 1, 2 et 3… 375

“[…] The Ninth Insight says that once we begin to give constantly, we will always
have more coming in than we could possibly give away. “And our gifts,” he went
on, “should go to the persons who have given us spiritual truth. When people
come into our lives at just the right time to give us the answers we need, we
should give them money. This is how we will begin to supplement our incomes
and ease out of the occupations which limit us. As more people engage in this
spiritual economy we will begin a real shift into the culture of the next millennium.
We will have moved through the stage of evolving into our right occupation and
will be entering the stage of getting paid for evolving freely and offering our
unique truth to other. 376

Because donations are defined as God’s property, and members see their
movements as carrying out God’s will, it is rather easy to engage in and
rationalize fund-raising practices which otherwise would be defined as deceptive
and manipulative. 377



378

To the scout, each day is filled with adventure, excitement, intensity, and play.
Life is a huge playpen, waiting for the scout to break routine and move out of
context, becoming invisible to everyone. 378
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The TM programme, practiced by million people world-wide, is a simple, natural,
effortless technique. Its effectiveness has been validated by over 500 scientific
studies at more than 200 independent research institutions in 30 countries. 384

http://www.tm.org.nz/default.asp
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Jusqu’ici, avec la spécialisation scientifique à outrance, chaque discipline était
devenue une île. Les chercheurs avaient de plus en plus de difficultés à
communiquer entre eux. Aussi l’une des tâches premières que se fixe la
Conspiration d’Aquarius est-elle de faciliter des communications entre les
domaines scientifiques apparemment les plus hétérogènes. Elle montrera ensuite
comment le nouveau point de vue holistique est plus apte que l’ancien à offrir
des explications satisfaisantes en maints domaines, en particulier en assurant
des convergences entre la voie de la science et de l’intuition. 385

Most of these churches deplore the divorce between science on the one hand and
religion, ethics, mysticism, and philosophy on the other. They believe they are at
the meeting point of these two approaches, feel themselves to be
interdisciplinary in encompassing both, and feel all these branches of knowing
are interdependent, not separate and exclusive. 387
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Sex Complementarity regards each sex as endowed with different spiritual
qualities and emphasizes the importance of marriage for uniting two halves of the
same soul to form one, complete androgynous being. The individual’s gender and
often the marriage relationship might continue on in the after-life. […] Sex
Polarity views the sexes as spiritually distinct, separate, and inessential or
irrelevant to the other’s salvation. Levels of salvation might be quite different for
men and women because they are not considered spiritually equal. Usually, men
are considered the superior sex, as in ISKON and the 3HO, but Rajneesh, Dada
Lekharj, and Mary Daly view women as superior to men. The notion of pollution is
sometimes present and the sexes are segregated to avoid weakening each
other’s spiritual resolve. […] Sex Unity sees the body and its gender as a
superficial layer of false identity obscuring the immortal, sexless spirit (e.g., est’s
Real Self). 388

The most unusual feature of women’s roles that struck me when I first began to
attend the meetings of new religions was their clarity, or perhaps simplicity would
be a better word. This clarity and simplicity is often achieved by emphasizing one
role and deemphasizing, or rejecting, other roles. 389
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In sum, the women I interviewed spoke of Goddess spirituality as a means of
obtaining gender equality and self-validation by having a female image of the
divine with which to identify. But they did not exclude other spiritual possibilities.
The alleged dualism between male and female was acknowledged, and balance
was sought by honoring both – rather than straightforwardly advocating
androgyny. 395

I think women are probably more in touch with their feelings and more willing to
let people know that they are, so I think it’d be more of a female thing… In fact we
did have three men in that particular class of about ten or eleven. 396

[…] there must be a special temptation to accept the “emotional superiority of
women” argument that sometimes creeps into thinking of this sort. If women are
naturally passive, supporting, and loving, perhaps there’s really no need for a
women’s movement at all. 397
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Perhaps it is not surprising that most of the awareness gurus are men. In large
measure the movement perpetuates the well-entrenched tendency for men to tell
women what’s wrong with them, and then offer to do something about it. 399

The Unification movement in Britain and America has a sex ratio of 2:1 in favor of
men (Barker 1985, 206). […] Of ISKCON, Johnson states that “in most regular
temples men outnumber the women by about two to one” (Johnson 1976, 46). […]
The Children of God also attract more men than women, for Wallis (1979) states
that among the single members men outnumbered women by about 2:1. 401

The men I interviewed […] saw the Goddess not in terms of gender inequalities
but in terms of nurturing and assistance. Unlike the women I interviewed, the men
(except for Jack) did not explicitly question the alleged patriarchal biases that are
said to exclude the Goddess from mainline religions. 402



403

404

Mother Parvati, a devotee of fifteen years who is in charge of training women and
arranging marriages (among other services), explained the relative status of men
and women in the movement […]: It takes three cups of blood to produce just one
drop of semen and one drop is enough to dispel the thirty-two hundred diseases
of the body, according to Vedic medicine. The semen is lifted by the life airs to
the brain where it bathes the brain and creates intelligence. 403

Women are lower in the scale of purity and evoke pollution fears in the men.
Women lack the advantage of semen, and the men believe if they can retain it
within the body, it will transform into a powerful fuel facilitating their spiritual
advancement. 404
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Whether women are told they will achieve sexual joy via dependence or via
self-assertion, the result is pretty much the same. Either way, the message is that
their lives should revolve around their bodies. That self-fulfillment is, essentially,
sexual fulfillment. 408

Altogether, the tantric path of “kundalini yoga,” as it is popularly called, reflects a
philosophical perspective that identifies sexuality with the creative and intelligent
power of the universe. New Age religion in its varying facets has affirmed the
connection between sexuality and spirituality. 409
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There was always something missing. And eventually, I even worked on the
church staff, always trying to reform the church, trying to make it more coherent
and congruent, and working on that. And eventually, I gave up on that. Because
increasingly, I became conscious, additionally, of the language, which did not
include women, and so as my feminist insights grew, my distance from the
orthodox church grew. […] I was on the church committee, […] and there was an
argument as the Bishop announced something, that they were going to seat a
woman on the diocesan council. There were several clergymen who got up, and
disputed the Bishop for the seating of this woman […] and that was the beginning
of my leaving the church! 412
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[…] ce vieux fonds d’irrationnel ne fait-il pas partie de l’homme de toujours et son
retour aujourd’hui ne traduit-il pas une réaction viscérale contre un
désenchantement de la Nature qui l’a coupée de l’homme livrée à une exploitation
anarchique de sa part ? La protestation du New Age contre le dictat de la raison
et contre le matérialisme dialectique ou technicien ne représente-t-il pas une des
données nouvelles et incontournables de la conscience occidentale
contemporaine ? 413

Understanding is one dimensional. It is the comprehension of the intellect. It
leads to knowledge, which you have. Realization, on the other hand, is three
dimensional. It is the simultaneous comprehension of the ‘whole-body’ – the
head, heart, and physical instincts. It comes only from clear experience. 415
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Rationalism looms before us with more logic and reasons than we can possibly
respond to, demanding almost all our energy, but ultimately not making any
sense. We must kill it again. 417

On peut se demander si cet ensemble d’idées toutes faites, partagées par les
membres New-Age ne constitue pas paradoxalement à son objectif un
enseignement dogmatique? Car la plupart des personnes ne lisent pas
d’ouvrages ésotériques et se réfèrent à des «vérités toutes faites» sans
explication spirituelle. 418
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Outside radical Protestantism, democracy is a rarely encountered polity in new
religious movements. Charismatic leadership, in a strong or somewhat diluted
form, is widely prevalent. 419

The authentic role of the guru is to lead the chela – the guru’s pupil or follower –
towards self-knowledge and mystical transcendence. In theory, the guru
represents the sacred divinity within each of us, and is a catalyst for
self-enlightenment. The real quest is the flowering of more complete spiritual
awareness within the individual. 420
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Everything you’ll ever need to know is within you; the secrets of the universe are
imprinted on the cells of your body. But you haven’t learned inner vision; you
don’t know how to read the body. 423

New movements arise to offer more proximate salvation and also to offer wider
access to it. […] Thus, spiritual élitism is assaulted, a new voluntary recruited
public is given wider access to spiritual opportunities, and there is prospect of
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more rapid spiritual mobility. 425

[…] historically, socially, and culturally, each movement [both the
Pentecoastal-Charismatic and the New Age] contributes to a new and marked
democratization of numinous experience in society. 426

Hands in my pockets, I hurried across campus, past sleeping houses, before I
came to the lights of the service station. It was a bright fluorescent oasis in a
darkened wilderness of closed food joints, shops, and movie theaters. 427

The last glow of a sunset sank in the west and cast highlights of golden amber
across the wet parking lot. 428

[…] en voulant simplifier à l’extrême, le New-Age ne garde de l’ésotérisme que les
grandes idées, les principes. Par exemple, la notion essentielle de karma très
complexe, qui constitue à elle seule une dizaine d’ouvrages chez R. Steiner, est
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expliquée en quelques pages ou quelques lignes dans des ouvrages sur la
réincarnation. La vulgarisation des œuvres ésotériques et occultes devient dans
le New-Age une liste de thèmes invariants, de pensées convenues, que les
adeptes partagent, mais que la plupart ne pourrait pas expliquer 429 .

Sewn tightly within the luxuriant texture of global spirituality, however, is a
common grammar that tends to support most New Age discourse. We might call
this common way of talking about matters the “metalanguage” of the New Age. 431

Throughout the book, “ego” will be used as synonymous with our false self,
somewhat similar to Jung’s concepts of “persona” and “shadow.” It thus differs
from the conventional psychoanalytic usage, where the ego is but one aspect of
the tripartite psyche. In the terminology adopted here, the ego would be roughly
equivalent to this psyche, different from our spiritual Self which lies beyond it. 432
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On a certain level, what has been called the New Age appears glossy, yuppie,
materialistic and potentially elitist. First there is the price of participation but then
there is also the possibility that those who graduate to these new levels of
self-realisation might come to feel themselves a class apart – as a distinct
category of more ‘evolved’ human beings, or ‘spiritual illuminati’. 434
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It is better for you to take responsibility for your life as it is, instead of blaming
others, or circumstances, for your predicament. As your eyes open, you’ll see
that your state of health, happiness, and every circumstance of your life has
been, in large part, arranged by you – consciously or unconsciously. 435

Encounter techniques have special pertinence in this area because many of our
attitudes and feelings on racial matters are so heavily built up around
misunderstandings and stereotypes. That a favorable change might occur
through direct confrontation seems supported by the “contact hypothesis”
sociologists advance. […] Even where effective[,] this approach touches merely
the individuals involved. Neither the institutionalized sources of racial attitudes,
nor the broad structures that shape the relative situations of blacks and whites,
are affected. Interracial problems have many aspects that simply cannot be
reduced to the arena of direct interpersonal contact. 436
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TM’s Maharishi Mahesh Yogi has proclaimed a world plan “to eliminate the
age-old problem of crime and all behaviour that brings unhappiness to the family
of man.” Werner Erhard, founder of est (Erhard Seminars Training), has
committed himself to the worldwide elimination of death by starvation within 20
years. 439

En toute modestie, le World Plan [organisation centrale et officielle de la
Méditation Transcendantale] s’est fixé sept objectifs: - développer le potentiel de
l’individu dans sa totalité; - améliorer les réalisations gouvernementales; - rendre
effectif un idéal d’éducation; - éliminer le problème de la criminalité ainsi que tout
comportement nuisible au bonheur de l’homme; - optimiser l’usage intelligent de
l’environnement; - satisfaire les aspirations économiques de l’individu et de la
société; - réaliser les objectifs spirituels de l’humanité. 440

I was beginning to understand what the great masters had meant when they had
said “you are the universe.” If we each create our own reality, then of course we
are everything that exists within it. Our reality is a reflection of us. […] I knew I
had created the reality of the evening news at night. It was in my reality. But
whether anyone else was experiencing the news separately from me was unclear,
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because they existed in my reality too. And if they reacted to world events, then I
was creating them to react so I would have something to interact with, thereby
enabling myself to know me better. 442
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The data suggests that a significant part of the reason why mysticism and
political activism are positively related may be that mysticism engenders moral
relativism and liberalism, both of which seem conducive to political involvement.
444

With notable exceptions, New Agers do not often go out into the community,
working with the poor, the elderly, or the violent. There is less engagement with
the realities or consequences of modernity than might be expected, the only great
exception in the west being the role of the Age of Aquarius – together with the
counter-culture as a whole, played in ending the Vietnam war. There is, in fact,
much to support the view that the majority of New Agers turn to what is on offer –
predominantly on a part-time (weekend, etc.) basis – to transform their own lives.
446
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Another factor, however, that Scientology leadership apparently saw influencing
the decision was the large number of lawsuits – one Scientology source says
2,300 […] – the organization and its members had brought against the
governmental body. Consequently, in a victorious speech that the current leader
gave to his followers about the IRS agreement, he reported, "the attorneys
working for the government defending these law suits were to become so
inundated that their entire budget would be wiped out handling our cases" […].
Not surprisingly, therefore, the IRS negotiated the termination of all of these
lawsuits in the final Scientology agreement. 448



Puisqu’on ne peut pas ne pas communiquer, autant améliorer nos modes de
communication. Ceux-ci dans le New-Age feraient l’objet d’apprentissage, et
seraient transmis par des professionnels, qui vendent de multiples techniques
aux entreprises, mais également à tout un chacun, qui veut progresser sur un
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plan relationnel et personnel, on parle d’épanouissement, de réalisation de soi,
d’efficacité, de réussite, de bien-être, plus que de spiritualité 451 .

[…] how do we know a spiritual renaissance is underway? In a word, it’s books.
Booksellers have reported big gains in the sale of religious and spiritual titles in
the 1990s. “Religion books are the fastest-growing adult tradebook category,”
says Lynn Garrett, religion editor of Publishers Weekly. One Spirit, one of nine
specialty clubs of the Book of the Month Club, is the fastest-growing club in the
company’s history. Ingram Books, the nation’s largest book wholesaler, saw a
249 percent growth in this genre in mid-1994. 452
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Demographic bulges, the Vietnam War, and affluence have all been cited as
contributing causes for the outrageous phenomenon that was the sixties.
However, the never-blinking, ubiquitous cyclopean television eye was the most
overarching influence behind that generation’s passionate involvement in Civil
Right marches, the anti-war movement, psychedelic experimentation, the Native
American rights movement, the Peace Corps, ecology awareness, the
back-to-the-earth movement, reinvigorating of the democratic process, communal
living, the human potential movement, and women’s equality. 455

Même les télévangélistes utilisant simplement le média en tant que clients des
stations, networks et câblo-opérateurs, sont soumis à de fortes pressions
financières car ils doivent sans cesse négocier des temps de passage favorables,
honorer des échéances de paiement, etc. D’où, chez tous, la course aux
donateurs, grands et petits, et, chez beaucoup, l’effacement des admonestations
et prédications annonçant « enfer et damnation » aux téléspectateurs-pêcheurs.
Au contraire, l’indulgence a largement cours, à quelques notables exceptions
près. 456
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Such things as magazine advertisements, radio broadcasts, and now Web home
pages are called “disembodied appeals,” and research on earlier varieties
indicated that they are not an effective means of recruitment. 457

Eight-five respondents never meet with other co-religionists for religious/ritual
purposes, thirty one rarely, and everyone else ran the gamut from one or two
times a year to every week. In other words, more than eighty percent of all
respondents rarely or never meet with co-religionists for religious/ritual
purposes. Finally, the Satanist community is an internet community. While more
than half of all Satanists do not meet with their coreligionists face-to-face,
Fifty-eight communicate with others in talk rooms or via e-mail on a daily basis
and another thirty one communicate frequently. This finding is congruent with the
scattered geographical distribution of Satanists. 459
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On the Internet, everything gets reduced to a uniformity of typefaces, formatting,
and style. Slipping into this discorporated astral existence is experienced by
some occultists not only as the fulfillment of the 'Great Work', but as a
concomitant sense of being parasitised or eaten up, with a dramatic loss of
energy; for them, it is as if the Internet has become an evil vampire. The
processing and assimilation of all the data becomes one-dimensional, a road you
can't seem to get off: mental consumption alongside physical stiffness. 460

We have been attempting to unfold the implications of that aspect of the
mysterium tremendum indicated by the adjective, and the result so far may be
summarized in two words, constituting, as before, what may be called an
‘ideogram’, rather than a concept proper, viz. ‘absolute unapproachability’. 461
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In a flash, I was back to my mortal form, floating among the stars. I saw a prism
shaped like a human heart, which dwarfed every galaxy. It diffracted the light of
consciousness into an explosion of radiant colors, sparkling splinters of every
rainbow hue, spreading through the cosmos. My own body became a radiant
prism, throwing splinters of multi-colored light everywhere. And it came to me
that the highest purpose of the human body is to become a clear channel for this
light – so that its brightness can dissolve all obstructions, all knots, all
resistance. 462

De toutes façons dans le New Age, la beauté extérieure est le reflet de l’âme, elle
montre l’état d’évolution de la personne […].D’où l’idée que «ce qui est beau est
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bon». 464

Dans le New Age, nous avons le corps que nous méritons, sous entendu, la
beauté comme récompense de la vie passée, signe que l’on n’a rien de grave à se
reprocher, alors que la laideur ou l’infirmité est le signe de nos mauvaises
actions. 466

Some advertising uses traditional religious as a fodder for lighthearted
mini-dramas, such as the “Chevrolet Confessions” and “Got Milk?” campaigns.
Other ads use spiritual themes to create or recreate memories, sensations, or
emotions that are experiential in nature. These ads cue feeling that marketers
want us to connect with their products. 467

Durkheim’s analysis of Elementary Forms described a cohesive culture, all
members of which participated in an overarching symbol system. Modern society
(particularly contemporary society) presents a picture of religious and cultural
plurality with little consensus about symbols. 468
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Perhaps it is not surprising—though certainly sad—that the signature of the New
Age in art is so often stylized figures amid an auric haze of shafts and swirls of
light and color, minus shadows of serious evil, and without evocations of prized
values in conflict. Or that New Age music is so often mere musing with trivial,
repetitious harmonies and avoidance of meaningful dissonance or strong minor
keys in favor of half-conceived melodies and toying with timbres. All is relaxing
and preparation for elevation of consciousness toward a divine Reality which
demands little serious change. 471
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Here is the truth: consciousness is not in the body; rather, the body is in
consciousness. And you are that consciousness; not the phantom mind which
troubles you so. You are the body, but you are everything else too. That is what
your vision revealed to you. Only the mind is deluded, threatened by change. So
if you will just relax mindless into the body, you’ll be happy and content and free,
sensing no separation. 472
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Sous leur direction [celle des thérapeutes et leaders du MPH], le corps, qu’on
suppose réhabilité, apparaît peu à peu comme la gangue de matière où se fixent
les blocages et les tensions. Il finit par être tenu pour responsable de toutes les
difficultés et de tous les défauts de la personne. Si le travail du corps est alors
entrepris dans le but de libérer l’esprit, la dichotomie corps-esprit, que le MPH
reproche à la tradition judéo-chrétienne, est donc rétablie. 475

Dans le New Age, comme dans la modernité, le corps est investi à la façon d’un
capital économique. Etre jeune, beau, est un facteur de réussite. Peut-on alors
parler de libération du corps? Il s’agirait davantage d’aliénation ou d’emprise. On
parle trop du corps pour être «libéré» dans un corps embelli, ou «corps
sensation», même si les stages d’expression corporelle permettent de violer les
interdits. 476





Everybody’s on different levels of spiritual life. So I don’t think anybody is really
going to use Krishna. But I think people can only understand, what they will
understand. People take what they can. It’s great that they want to add Krishna to
their lives. If all they can take is soap, good for them. If they can take more, of
course it’s better. But not everybody is ready to come and live in the Temple and
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devote their whole life to Krishna. 480

There is now a multi-million dollar international market in experiential workshops,
lectures, crystals, relationships counseling and ‘rebirthing’, presented in a way
which often tends to trivialise the more important findings of humanistic and
transpersonal psychology. 483

Dear Elsa, Dr Chopra is very busy these days with his lecture schedule and the
release of his new book and unfortunately can’t commit to helping with your
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thesis. He will also be out of the country for the majority of April when you are in
this area. However, he sends his best wishes for your studies. Thank you.

Dear Elsa, I will also be away from the Center in April, actually Dr Chopra and I
will be in Australia but I'm sure, if you don't need something structured, you
could come by the Center when you are here and talk to some of the staff. Sorry I
can't be more helpful. Best wishes.

Once money enters the conversation, the nature of the gatherings and
ceremonies is altered. Money affirms entitlement on the one hand, since devotees
of consumer culture believe that enough money can buy anything, and on the
other hand, money encourages people to assume a false authority because it is
profitable to do so. Throughout California, you can see flyers announcing all
kinds of “experiences” modeled after some Native American tradition or another.
The fee is always quite high, which to many consumers, of course, means that
the product is “worth more.” 485
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As we learn to evolve and pursue our particular path, truth by truth, the Ninth
Insight says the overall culture will transform in a very predictable way. […] Once
we reach the critical mass, […] and the insights begin to come in on a global
scale, the human race will first experience a period of intense introspection. 488
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In the [May 1988] issue of Earth First!,Manes, still using the "Miss Ann Thropy"
pseudonym, did indeed take the overpopulation debate far beyond its traditional
boundaries. In an article guaranteed to create controversy, he suggested that
AIDS might be a welcome and effective means to reduce the earth's population.
Although its author and the journal's editor knew that "Population and AIDS"
would cause controversy, they were also confident that many other Earth
First!ers shared their views. 489

[New Age] can easily fall into an “all-light” view of reality. This is bad physics as
well as bad psychology and bad theology and bad politics. It feeds the status quo
and offers legitimization to the privileged at the expense of the less privileged. 490
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When white “feminists” see how white people have historically oppressed others
and how they are coming very close to destroying the earth, they often want to
disassociate themselves from their whiteness. They do this by opting to “become
Indian.” In this way, they can escape responsibility and accountability for white
racism. 491

For the Hubers [Bruno and Louise Huber, Swiss astrologers], any inclination
towards using astrology for prediction implies an essentially fatalistic approach
and an innate vulnerability – the very opposite effect from what is called for in the
quest for individual freedom and personal responsibility. 492
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However, as a prophecy the New Age was something to believe in but not
something that offered a means of creative participation. That is, the Age of
Aquarius would come whatever I or anyone else did or did not do. 494

As a simple prophecy, the New Age idea becomes trapped in history as an event
and subject to expectation. As a metaphor or myth, it paradoxically stands
outside history as an image of the creative force within life, within ourselves,
within the earth, within the cosmos, and within the sacred that can “make all
things new.” 495

Furthermore, there is in our culture an unconscious assumption of divinity, the
shadow of which can be seen clearly in the ecological crisis facing us. There is
no question that scientifically and technologically we have taken godlike powers
to ourselves, and in our cavalier and utilitarian attitude toward the earth and other
species have often given a religious imprimatur by assuming we are God’s
favored creation on the earth. 498
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Reconciliation trips lead us to the places where conflicts were carried out with
violence. Motivation for this could be a personal story (i.e. war experience / family
history) or a concrete political or social incident. These trips serve to heal
wounds on personal, national or global levels. […] In November 1996, Bernie
Glassman Roshi* invited people from all over the world and the most different
religious traditions to Auschwitz Birkenau for a special kind of meditation week
for the first time. 150 people from Europe and North America, Buddhists, Jews,
Moslems [sic] and Christians accepted his invitation to bear witness in this
manner.





America is the land of freedom for everybody. It lets people take advantage of it,
that’s what’s been happening recently, people have been taking advantage of it…
It’s hard, I’ve always said I wasn’t prejudiced but, maybe I am, because when I see
so many people that have been here born and raised, and then you go to the
schools, or you go to clinics, or go you try to get medicine – I don’t have
insurance and then I go places to where all the foreigners are there, they have
insurance, and they get medical care, and they get into the schools, and do a lot
of things that start to make me feel like a victim, and I don’t like that. I feel that
there should be something done there where it’s a little more fair for people that
were already here, they could be better taken care of.





I wanted to start a practice in massage, but it takes they say about 1000 hours of
massage before you can actually open up your own business… and err… I kind of
was looking for err… something that wouldn’t take as long, cause… like, I don’t
see myself going in for that long of taking classes.
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1. In terms of social structure, all these movements exist apart from or in tension
with established groups with regular patterns of organization and leadership. […]
2. In terms of sociology of knowledge, the beliefs and lore of these movements
are transmitted through channels other than the official seminaries or oral
traditions of established religious communities, whether tribal or modernized. […]
3. In terms of symbolism, expression, and behavior, “official” religion tends to
take on characteristics consonant with the broad sociological process called
“modernization.” […] Popular movements, in contrast, generally look for signs of
divine intervention or manifestation in the realm of everyday experience. 504
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I’m still a Catholic. But I remember when I first got initiated as a witch I was afraid
to step into a church for my cousin’s wedding. You hear all these stories, you
know, you hear stories that a witch cannot step onto holy ground, cause if she
does, she will be struck by lightning. Yes, it’s old ways. But you know what? It
was still imprinted there. And, I wouldn’t even go to the dress rehearsal. In the
end, I went for the wedding. And I wasn’t struck by lightning, I’m still here. 506

I’m very Asian in my way of thinking, very subservient. Of course I had a few
Asian spirits, you know. Most Americans, all right, have at least one Indian spirit.
Even if they don’t have any Indian in them ok, it’s because this is their land. I
didn’t come up with one though. Most people who are in the tradition have a
black spirit. Not me. I have a total fascination for Australia and New Zealand. It
turned out at the very end, my last spirit was an aborigine. So that’s why I have
this total fascination for that, you know. 507
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For the Americans we studied in the alternative healing world seemed, clearly,
embarked on a new spiritual program that applied essentially mystical notions of
connection and correspondence between all things with pragmatic purpose and
intent. The pragmatic application came by combining – by doing what the ancient
cultures had done, to be sure, but doing it more intensely and with greater
conscious intentionality. 508

In the late romantic light of our postmodernity the “other” seems to beckon with
the promise of better, more coherent spiritual goods to rescue us. And rescue
seems the just-right word for what is going on. This is a salvation
metamorphosed out of traditional theological categories and reconstituting itself
in more and more self-conscious therapeutic terms. Sin and separation are both
sickness in the new millennium, and separation is often understood as a
separation of the parts of one's self. Rescue means healing, healing means
restoring, and restoring means restitching and reintegrating the scattered and
fragmented parts into one being – one person, one community, one nation. 509
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The attempt in New Age experiences is to suppress not the "suffering" but the
"illness", that which acts as the counter-metaphor of this discovery; that is, the
situation in which the person loses himself or herself. Suffering is not to be
suppressed; on the contrary, it should be sought for and experienced - made into
life. 514

[There] is [a] tendency for new religious movements to allow lay people to
participate more fully in their activities than is common in many older religious
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organizations. 515

Les mouvements de rationalisation spirituelle qui développent […] les approches
les plus intellectuellement formalisées et les méthodologies les plus
sophistiquées de la mise en ordre personnelle recrutent, de façon nettement
privilégiée, des éléments des classes moyennes qui ont fait des études et sont
imprégnés en profondeur par la culture moderne de l'individu et ses valeurs.
L'accès à ces nouveaux savoirs – de genre souvent ésotérique – constitue même,
pour les éléments les plus « négativement privilégiés » de ces couches
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moyennes, le moyen courant d’une valorisation personnelle de soi, susceptible
de compenser l’écart mal vécu entre une formation culturelle relativement
consistante et un statut social considéré comme peu gratifiant. L'intérêt massif
des enseignants, des salariés du secteur médical et du travail social, des
professionnels intermédiaires de la culture, etc., pour ces savoirs pourrait
trouver, dans ce jeu compensatoire, une partie de son explication. 516

There is, however, a significant demographic split between the producers and the
consumers of channeled information. The consumers – those who attend
channeling workshops or seek individual counseling from channels – are well
educated and affluent. Channels – the producers in this exchange – have
educational backgrounds similar to their clients, but their economic situation is
often precarious because of their unusual career. 517

Recruitment not only involves the process of attraction and conversion to the
Aquarian ideals, but also choosing a career in holistic health. This involves
learning a new set of values, skills, and even a new style of cognition. The holistic
health practitioner must develop the ability to perceive other subtle realities, to
discern the small energy differences in the body of a client. Detecting the
invisible and reinterpreting the mundane for the client requires a special state of
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consciousness. This may vary from a light meditative trance to intense empathic
involvement. The socialization of holistic health practitioners echoes shamanic
training. 518

[Description of] the novice's training. First, the mental model must be clearly
articulated. People must know the code. This is provided through literature and
discussion. Second, while people are learning what is to be valued, they are
constantly judging behavior against the code, daydreaming and planning,
expanding the range of the code […]. Third, a social environment devoted to
those values, where all are committed to reinforcing the same values, can use
simulations most effectively. The community is caught up in the new and
different behavior. There is no time or energy for old patterns […]. It is no
coincidence that the leaders of the learning academy in Paraiso emphasize that
the initial twelve week class modules are designed to restructure the life of the
students. In this newly formed community the good opinion of peers, leaders, and
eventually clients is a strong motivation to run these imaginary scenarios and
constantly revise behavior and perfect the understanding of the code. […] We
find a small working group acting with other groups to form a community. These
decentralized communities form a larger network. The individuals in this network
act together, though separately, to promote common beliefs and plans. These
beliefs and plans are learned in a subtle fashion through group interaction,
personal reflection, and choice. These choices permeate everyday life. The foods
eaten, clothes worn, books read are statements about the holistic health lifestyle.
They affect how a person acts by him/herself, in a group, and with a client. 519
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The spiritual healer Deepak Chopra, meanwhile, is in a class of his own.
Acclaimed as ‘Hollywood’s surgeon for the soul’, Chopra has a certain credibility
because he trained as a conventional doctor. 520

Numerous members of NRMs have testified that their health has improved after
they became involved with one of the movements. Transcendental Meditation’s
literature claims that TM is practised [sic] and recommended by over 600 British
medical doctors who believe that it contributes to the prevention and alleviation
of stress-related illnesses. Among the numerous claims that have been made
about the Ayurvedic treatment that TM is providing in the West is one that AIDS
victims have shown remarkable improvement. 521
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[…] l’une des maladies typiques de nos sociétés est le mal d’être. On est mal à
l’aise dans sa peau ou dans son esprit, dans sa famille ou dans sa profession.
D’où la floraison actuelle de multiples groupes proposant une psychothérapie par
la voie du corps. 523

Elle est considérée comme un « plus », ajouté aux moyens de vivre dont est déjà
sursaturé l’Occidental, alors que dans la pensée de ses initiateurs elle devait
fournir des raisons de vivre. 524
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Second, and closely related to the question of specificity, is the tendency for new
religious movements to allow lay people to participate more fully in their activities
than is common in many older religious organizations. 527
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The Goddess aspect of Neo-Paganism was obviously attractive to modern
feminists who discovered in their struggle for liberation that the existing
organized religious systems had been the justification for their oppression.
Rationalizations for the blockage of much of the women’s agenda, such as
abortion, work roles, and so on, frequently came from religious arguments. As
the religious components became harder to ignore, some women chose to
challenge those interpretations by reforming the church. Others felt that reform of
the Christian or Jewish patriarchal religions was too slow, or else they were
simply alienated by the imagery of these religions (Goldenberg, 1979). New
inventive alternatives arose. Assisted by newly uncovered historical and
prehistorical cultural symbolism of feminist art, music, literature, history, and the
like, these radical feminist religions blossomed into an entity of their own. 528
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[…] the following conditions should be present for participation in NRMs to
promote change-oriented political activism: (1) The spiritual belief system has an
ideological component that increases efficacy. (2) Believers are predominantly in
a group that is relatively subordinate in the social system so that increased
efficacy challenges the legitimacy of the system. If these conditions are present,
it is possible to envision how a religious system based on “transformation of
self” can advance political action. It is this combination of ideological variables
and social position that makes Neo-Pagan, feminist spirituality noteworthy. 529





















532

We suggest that these changes [radical changes that occurred in the 1960s and
1970s], taken together, can be understood as a significant increase in “personal
autonomy,” meaning both an enlarged arena of voluntary choice and an
enhanced freedom from structural restraint. 532

It is already starting to show up that Californians are not so much “least
religious” as they are least “conventionally” religious, [equivalent to] lower-key
church involvement in Massachusetts versus higher-pitch religious interest
unaccompanied by church involvement in California. 537
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Of the two, [California] is the more mobile, but also the more morally traditional,
population. […] Californians are structurally freer to follow their religious
impulses than are their counterparts in Massachusetts. Put another way, the Bay
State may be culturally less traditional than the Golden State, but residents of the
latter have greater freedom to act on their cultural values. 539
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Theosophy's belief in the spiritual unity of mankind and the oneness of all beings
and all religious wis-dom, and its humanitarianism combined with mystical
thought, be-came part of the popular religious currency of the region. 544
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California is also a synthesis of what C.P. Snow called the Two Cultures – Art and
Science. […] California is that blend in the United States. An estimated 80 percent
of the country’s pure science is pursued in California; its residents include more
Nobel laureates than any other state, and a majority of the members of the
National Academy of Sciences are Californians. The arts, both as business and
avant-garde experimentation, are a major enterprise in California. 547

Discoveries from many realms of science – brain research, physics, molecular
biology, research on learning and consciousness, anthropology,
psychophysiology – have come together in revolutionary ways. 548

This book aims at improving the image of science by showing that there is an
essential harmony between the spirit of Eastern wisdom and Western science. It
attempts to suggest that modern physics goes far beyond technology, that the
way – or Tao – of physics can be a path with a heart, a way to spiritual knowledge
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and self-realization. 549

Our organization […] is dedicated to a holistic view of life that sees human beings
as networks of energy and information, integrating body, mind, spirit. We are
proud to be at the forefront of this changing worldview that offers unlimited
possibilities. 552
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If America is free, California is freer. If America is open to innovation, innovation
is California’s middle name. California is not so much different from the rest of
the country as it is more so […]. California is a preview of our paradigm shifts as
well as our fads and fashions. 554

It makes sense that the Aquarian Conspiracy would be most evident in a
pluralistic environment friendly to change and experimentation, among people
whose relative wealth has given the opportunity to become disenchanted with the
materialist dream in its most hedonist form, with few traditions to overturn,
tolerance of dissent, an atmosphere of experimentation and innovation, and a
long history of interest in Eastern philosophies and altered states of
consciousness. 556
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The flowering of cults in the last two decades is best seen as the convergence
and maturation of several trends which had been developing in North America for
many decades. Unleashed by the demise of Asian immigration restrictions, these
trends flowed into a new permissive environment. Without the many years of
effort by members of alternative religions prior to 1965 and the development of
the culture to receive the Eastern gospel, there would have been little response to
the Eastern teachers when they finally did arrive. 557

Boorstin once described the United States as a Nation of Nations, so shaped by
the visions of its immigrants that it is international. Similarly, California is
enriched by a diversity of cultures, influenced by an Asian and European influx, a
junction of East and West, frontier for immigrants from the American East, South,
and Midwest. More than half its inhabitants were born elsewhere. 558
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Il faut […] tirer les leçons des critiques antimodernistes à la fin d'un siècle qui fut
dominé par tant de « progressismes » répressifs ou même totalitaires, mais aussi
par une société de consommation qui se consume dans un présent de plus en
plus bref, indifférente aux dégâts du progrès dans la société et dans la nature.
[…] Le triomphe de la modernité rationaliste a rejeté, oublié ou enfermé dans des
institutions répressives tout ce qui semblait résister au triomphe de la raison. 568



I don’t like [technology], I just don’t like it. I’ve got to be wrong, there has to be
something wrong with me. But I wish it could just all go away… […] my whole
take on technology doesn’t make sense, not to me. But I just want it to stop, at
some point, about 50 years ago. And that’s just what every generation of people
says. But I really… I look at newsreels of the 30s and 40s and stuff, and I think it’s
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so beautiful. Just the level the things were at, when people actually had direct
contact with everything they were doing. 569

A similar obsession with the momentary pervades the news media. Today's
newspaper and the six o'clock news are relevant; yesterday's news has already
become obsolete. We pay attention to the figure – the momentary event – but
ignore the ground, thehistorical matrix from which it emerges. Our short attention
stems in part because technology speeds up the rate at which change takes
place. Before the Industrial Revolution, change in the agricultural era often took
centuries to unfold. Now, with the frantic, accelerated pace of modern life, what
we learn in school often becomes obsolete within a generation or less. Our
restless, electronic society aids and abets the process of foreshortening time by
slicing it up into increasingly smaller increments according to the "time is
money" philosophy. No wonder our culture suffers from such short-sightedness.
570
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For several thousand years, every people throughout the Fertile Crescent
venerated a deity who personified the Great Goddess. When we speak of this area
as the “cradle” of civilization, we tacitly acknowledge the superior role the
feminine principle played in the “birth” of modern humankind. Then, the Great
Goddess began to lose power. The barely legible record of the earliest written
accounts beginning about five thousand years ago provides intimations of Her
fall. Her consort, once weak and inconsequential, rapidly gained size, stature, and
power, until eventually he usurped Her sovereignty. The systematic political and
economic subjugation of women followed; coincidentally, slavery became
commonplace. Around 1500 B.C., there were hundreds of goddess-based sects
enveloping the Mediterranean basin. By the fifth century A. D. they had been
almost completely eradicated, by which time women were also prohibited from
conducting a single major Western sacrament. 572

Americans’ sense that some element of transcendence has been lost. […] the
question that lurks in people’s minds as they reflect on their past. They wonder
where the sacred has gone […]. Maybe the sacred has not been irretrievably lost
after all. 573
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In Atlantis and other ancient civilizations, the earth grid system or energy ley
lines were understood and utilized. Crystals were employed to accentuate this
energy grid system. Crystal energy was used as a focus for other purposes also.
Atlantis and Lemuria used ultrasound and other energy forms. They used mind
power by humming or "toning," and by so doing levitated rock. Crystal pyramids
were used like a laser device because they could store and focus energy, sunlight
energy. The crystals could encode information to a higher vibration and beam
information into a person. The student could obtain a college education from
crystal energy. […] In times past, crystals were used to balance harmonies in the
body # to stabilize the flow of prana, to stimulate the chakras, to raise the
kundalini energy. Facets of three, five, or seven were used for certain illnesses,
while four and eight sided crystals were used to maintain balance. Crystals of
various colors # red, green, blue, violet, white, were used to heal various
illnesses. Their healing properties restored eyesight to some in the hands of
adept healers. Crystals were placed on the eyelids to indraw prana and heal
organs inside the body. Much later in history, the American Indian shamans
placed quartz crystals over their own eyes to help them become more clairvoyant.
574

Pourquoi cette recherche de vie simple «authentique» dans notre société dite
civilisée? Regret? Nostalgie d’un passé révolu? Retour aux sources? On peut
émettre l’hypothèse que la technologie a évolué rapidement, en une ou deux
générations, alors que les mentalités, elles, restent plus en arrière, rattachées à
des valeurs qui ont mis des siècles à s’élaborer: « Une vie saine dans un corps
sain », l’idée que l’homme doit être proche de la nature, de la « terre nourricière ».
575
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In a radical re#interpretation of the literature, Heelas argues against the notion
that the New Age and postmodernism are coterminous. New Age belief embodies
its own tradition in a way that sets it at odds with the de#traditionalising process
that characterises postmodernism. He argues that although the New Age
positively encourages the collapse of cultural meta#narratives, it also involves
the ‘amplification of an experiential meta “narrative”’ that precludes
de#traditionalisation. Thus, New Age thought seeks to rehabilitate tradition, and
not to demolish it. Furthermore, he suggests this expressivism goes against the
notion that the New Age is in some ways postmodern. 576
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[…] New Agers decide what to value and how to act not by way of inner-informed
truth#acquisition but because they are actually heeding the voices of all those
who have become enshrined in what amounts to a traditional canon: one largely
comprised of all those volumes written by, and about, the acknowledged spiritual
masters. 579

Seduced by our technological successes, which have given us unparalleled
control of the physical world, we hope that genetic engineering, anti#aging
chemicals, and bionic research will eliminate death from our midst. In our hubris,
we hope that with enough empirical research, we will reduce the mystery of death
to a manageable scientific process that we can program and control at will. In this
way, we will expose aging and death as genetic errors, cosmic mistakes rectified
by our human ingenuity. As we approach the subject of our mortality, let's be
clear from the beginning: Death is not a cosmic mistake. Woven into the warp and
woof of existence, the presence of death deepens our appreciation of life. It also
regenerates our psyches in preparation for harvesting. The more we embrace our
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mortality not as an aberration of God and nature, but as an agent urging us on to
life completion, the more our anxiety transforms into feelings of awe,
thanksgiving, and appreciation. 581

For the last 150 years, there has been a growing literature of psychic research on
postmortem existence. This research has taken a quantum leap in the last two
decades as new developments in consciousness research have strengthened the
case for survival after death. By far, the most convincing evidence comes from
the numerous documented cases of people who have undergone near#death
experiences. 582 Like NDEs, out#of#body experiences (OOBEs) suggest that
consciousness can exist independently of the body, supporting the likelihood
that the Self can survive after physical death. OOBE literature is replete with
accounts of people at the threshold of death who floated above their bodies to
watch with amazed detachment as doctors struggled desperately to resuscitate
them. Many accounts describe how voyagers separate from their physical bodies
and travel to remote locations. 583

my main worry is that very little is significantly 'new' about the New Age. As has
just been observed, it is a version of the long#standing expressivist trajectory.
Thus, Mircea Eliade wrote of those eighteenth-century theosophes who aimed to
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'reintegrate man with his lost "Adamic privileges", i.e., to recover the primeval
condition of "men#gods" […]; Huysmans' fin de siecle Paris had a distinctly New
Age flavour to it; E.P. Thompson discussed such tendencies during the last two
centuries and before and Norman Cohn takes us further back, to certain medieval
millenarian movements. This evidence – and much more – shows quite
conclusively that the New Age belongs to modernity, and before. 584

Deidre: New Age, it seems like it has kind of a bad connotation to it, it’s almost
like, well here’s another, you know, alien chaser, or New Age freak or whatever,
because, this information is not new, it’s been around for thousands of years. […]
The “new” statement, I don’t get the “new” thing. Diane: I think spirituality is very
old, and I think what we are doing is finally on our own way, connecting with it.
It’s more like discovery, uncovery maybe. Finding what’s already there. You
know, the essence or the goodness that’s already there. Beryl: To me it’s just like,
being fully alive. It’s not new. People have been doing it for centuries. People
have done it within every major religion. It’s connecting, that’s all. 585

Past life regression opens a door onto the Universe. Through regression you can
trace the history of the Universe, this planet, and the history of yourself as an
unlimited spirit. You can discover whether there have been highly advanced
civilizations in the distant past which have vanished without a physical trace. You
can discover whether there has been contact with life from other places in the
Universe, or if such stories are fanciful, wishful thinking. 586
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So what do you do with an older population rendered useless by an industrial
society? Like any other disempowered group, you warehouse elders in
segregated ghettos such as nursing homes and retirement communities. […] the
warehousing of elders in segregated communities today is part and parcel of the
Industrial Revolution's cosmology, which treats human beings as mechanisms,
machine parts in a mechanical universe. Since machines are prized for their
functional value, there is little incentive to keep old ones around that don't
produce anymore. We don't totally scrap them, however. We simply remove them
from the whir and hum of productive life, where in mechanical fashion they rust
from disuse. Segregated in this manner, elders become victims of ageism, the
discrimination against people based on age. Ageism is every bit as offensive and
dangerous as discrimination based on sex or race. It fosters stereotypes that
discourage older adults from participating in the work world, in social and
political arenas, and in cultural pursuits. According to popular ageist myths, older
adults are unproductive, sexless, senile, poor, sick, and inflexible. Old age itself
is a chronic, degenerative disease that calls for quarantining victims in
segregated housing. While none of these myths is based in reality, they allow
society to ignore the suffering of older adults. They also serve as self#protective
mechanisms that keep younger people from facing the reality of their own aging
and death. 587
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Because elders are in touch with the traditions and stories of the past, they can
transmit a spark, a living flame of wisdom, to help young people meet the
challenges of the present and the unfolding future. 588

Without the continuity of tradition, young people fall prey to the excessive
preoccupation with "nowness" that we discussed earlier, an attitude that invites a
complete rupture with the past. Such a rootless attitude deprives young people of
the accumulated wisdom of our forebears. We see farther than our predecessors
only because we stand on the shoulders of giants. We owe a debt of gratitude to
scientists such as Einstein and Newton, to composers such as Stravinsky and
Mozart, and to the great masters of spirituality, such as Moses, Jesus, the
Buddha, and Mohammed. Without their contributions to human civilization, we
would still be huddled in a dimly lit hovel yearning for the light, rather than
contemplating vast, illumined vistas of the mind and spirit from the elevated
balcony of a castle. 589
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Albanese […] highlights the fact that Americans have often channeled those
hopes towards “the redemptive powers of nature.” Albanese explains this by
noting that culture depends upon nature to remain alive, and that as American
culture has moved further away from this sustenance, there has emerged a need
for its artificial re#creation. 590

Elders are eminently suited for this endeavor. With their greater historical
perspective, they stretch the minds of young people beyond the immediate
present. Elders understand the folly of living out shortsighted, profit#driven goals
that ignore the welfare of the whole. By their very presence, they give testimony
to more enduring values that call into question our wasteful consumption of the
world's resources, our overreliance on material possessions, and our continued
assault on the environment. Having witnessed the futility of short#term goals that
prove unfulfilling, elders think in multigenerational spans of time that encourage
Earth stewardship. 592
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To the scout, each day is filled with adventure, excitement, intensity, and play.
Life is a huge playpen, waiting for the scout to break routine and move out of
context, becoming invisible to everyone. Wilderness becomes his home, and the
life of society becomes his wilderness. 593

A form of civil disobedience, a successful 'hunt' constitutes the delaying of
logging activity via the 'lock-on'. Risks taken at 'actions' are a strong source of
kudos and acceptance in these communities of resistance. Great respect is
reserved for those who perform the most valorous feats 'in the field' - who, 'by
deploying their bodies in precarious settings ... convert themselves into flesh and
blood bargaining chips' (Williams 1998:9). 594
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ConFest is an experimental 'festal culture' where 'carnal knowing' is permitted.
'Carnal knowing' is, according to Mellor and Shilling (1997:56), 'a form of gaining
information about the world which is thoroughly embodied and connected to
people's senses and sensualities'. It is a form of public knowledge suppressed in
Protestant modernity and to which nostalgic contemporaries desire to return.
ConFest is a unique site for such a return as its culture is carnal, is promiscuity.
Not ‘abstract, fleshless, mediated by machine or by authority or by simulation’,
festal culture is corporeal. It is ‘face-to-face, body-to-body, breath-to-breath
(literally a conspiracy)’ […]. It is also pure carnivalesque, a licensed Batailleian
world of taboo breaking […]. 595
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This segment of the movement came to believe that human beings would live
through the biological meltdown and the subsequent collapse of industrialism
andcivilization. It was therefore necessary that some thought be given to the kind
of human community that would emerge after that event. For those who already
had children, that question was of particular importance. Earth First!ers did not
emphasize their special place in the post#meltdown world, but they clearly
believed that only those with an “ecological consciousness” would survive and
have a place in that world. Moderates declared that Earth First!ers would simply
be better equipped than the average person for the rigours of that world. They
were “used to sleeping on the ground in the rain,” and they probably already
possessed the basic skills that would be necessary to live in such, in
environment, the old skills every other generation has had, except the last two or
three. 596
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Foucault had wondered whether we may not envisage modernity rather as an
attitude than as a period of history. By ‘attitude’, Foucault means: a mode of
relating to contemporary reality; a voluntary choice made by certain people; in
the end, a way of thinking and feeling; a way, too, of acting and behaving that at
once and the same time marks a relation of belonging and presents itself as a
task. A bit, no doubt, like what the Greeks called an ethos. And consequently,
rather than seeking to distinguish the ‘modern era’ from the ‘premodern’ or
‘postmodern’, I think it would be more useful to try to find out how the attitude of
modernity, ever since its formation, has found itself struggling with attitudes of
‘countermodernity’. 597



“When humans begin to raise their vibrations to a level where others cannot see
them,” Julia continued, “it will signal that we are crossing the barrier between
this life and the other world from which we came and to which we go after death.
This conscious crossing over is the path shown by the Christ. He opened up to
the energy until he was so light he could walk on water. He transcended death
right here on Earth, and was the first to cross over, to expand the physical world
into the spiritual. His life demonstrated how to do this, and if we connect with the
same source we can head the same way, step by step. At some point everyone
will vibrate highly enough so that we can walk into heaven, in our same form.”
[…] “The Insight says,” Julia went on, “that most individuals will reach this level
of vibration during the third millennium, and in groups consisting of the people
with whom they are most connected. But some cultures in history have already
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achieved the vibration. According to the Ninth Insight, the Mayans crossed over
together.” 598

Your feelings and reactions, Dan, are automatic and predictable ; mine are not. I
create my life spontaneously ; yours is only determined by your past. 599

Someone is always trying to summon us back to a dead allegiance: Back to God,
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the simple-minded religion of an earlier day. “Back to the basics,” simple-minded
education. Back to simple-minded patriotism. And now we are being called back
to a simple-minded “rationality” contradicted by personal experience and frontier
science. 600

Certainly, it appears that the New Age is quite radically de#traditionalised. It
rejects established traditions (Christian Commandments, for example) but also
those ‘mini#traditions’ known as ‘beliefs’. It claims that even those who appear to
speak with wisdom should not be heeded: unless, that is, their utterances have
been tested by way of personal experience. 602
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Our economies are engaged in a disguised form of deficit financing: processes
such as deforestation and overpumping of groundwater inflate current output at
the expense of long#term productivity. In sector after sector, we violate
fundamental principles of environmental sustainability. Relying on an incomplete
accounting system, one that does not measure the destruction of natural capital
associated with gains in economic output, we deplete our productive assets,
satisfying our needs today at the expense of our children. 603

According to the Kabbalah, God wears a multitude of masks, clothing itself in
divine images that we can apprehend with our finite minds. When we think of God
as a father or mother, for example, these root metaphors create an interactivity
between the divine and our human consciousness. The interface creates a vessel
in which the transcendent can pour itself. Actually, it works a bit like a modem. A
modem takes computer bits and translates them into sound, modulates them,
sends them down into the telephone, and then demodulates them at the other
end. ("Modem" means modulate, then demodulate.) My interface with God serves
as a modem, creating the possibility of communication between the timeless and
time. 604
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[…] at least in the North Atlantic regions (if not elsewhere) evangelicalism has
grown symbiotically with modernity. […] Under this banner [the notion of ‘God’s
dominion’] was sought both continental compliance with the ways of God and
economic mastery ‘from sea to sea’, by the same people. In this case religion and
modernity are bound up with each other in ways that a simplistic analysis of
‘religion against modernity’ just could not capture. 605
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Many engineers and researchers agree that as advances in sophistication are
made, machines become simpler instead of more complex. This is obviously the
case with crystal devices, and mind/particle machines. They are in balance with
universal laws and physics, being both sensible and practical. The fundamental
application is balance and healing, whether applied to people, plants, animals,
poisoned air, polluted foods, contaminated water, or our chemically and
radioactively suffering Earth Mother. Total overall balance and healing is a top
priority for many of us in this lifetime. 606



Using creative visualization can turn a daily routine into a beauty treatment ritual.
For example, take a hot bath or shower, and visualize the hot water totally
relaxing, soothing and healing you. Picture any problems melting or being
washed away, and nothing remaining but your natural radiance, shining from
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within. Put lotion or oil on your face and body, giving yourself lots of loving
attention, affirming that your skin is becoming smoother and more beautiful all
the time. When you wash your hair, put your attention in what you’re doing, and
affirm that your hair is thicker, shinier, and healthier than ever before. When you
brush your teeth, mentally affirm that they are strong, healthy, and beautiful. And
so on. 609

Par ailleurs, nombre de néopaïens ont de la magie une conception singulièrement
pragmatique. La plupart des définitions auxquels ils font référence, même
lorsqu'elles proviennent de traditions ésotériques très anciennes, font intervenir
la volonté, la psychologie et le sens pratique. Aleister Crowley, par exemple,
définit la magie en 1929 dans Magick in Theory and Practise comme « the Science
and Art of causing Change to Occur in Conformity with Will. » Une fois
débarrassé de ses majuscules, cet énoncé devient synonyme de mobilisation de
certaines techniques au service de la volonté. Il n'est pas question de pouvoir
surnaturel, et il ne s'agit pas non plus de convoquer des forces surnaturelles
extérieures à l'homme. 611



The mind of man is a marvelous and complicated creation, possibly the least
understood facet of the non-physical side of man. The mind is the non-physical
counterpart of the brain. It resembles but exceeds the finest computer assembled
by man, in that it has infinite capacity for efficient information storage and
retrieval if programmed properly. The mind, however, has free will, creativity and
feels emotion, things which immediately separate it from being just a computer.
The scope of the mind is unlimited, and can travel through time and space in a
split second. The mind can penetrate any barrier, and its memory banks survive
the death of the physical body. The mind is immortal, and has the power of
imagination. 613
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Another reason why many Americans consider these experiences to be
especially meaningful is that such encounters are relatively fluid, personalized,
ephemeral, and amorphous, all of which fits with the complex, homeless world in
which spirituality is currently sought. These experiences also exhibit some of the
traits associated with people who are “newly arrived” – what might be termed an
arriviste quality that is symptomatic of an increasingly secular culture in which
there are few safe places and little discipline for spiritual seeking. 615
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There is a sense that the term captures a loss of a capacity to be original, to
re#invent, that society runs on tramlines, on ringing grooves of change, laid
down in the mid#1960s and from which it has lost even the capacity to fall off.
What was then original has become profoundly unoriginal; there are no new
gripping forms of belief, no avenues of relief; all is dead and deadening. 617

Artists and writers were beginning to face an extraordinary problem: nearly all
conventions had been destroyed, and there was not much left to rebel against.
Because art had alreadybeen taken to such extremes, it was no easy thing to do
something “new.” 618

What frees us from the tyranny of the past is the understanding that time is
stretchable, not linear, so we can reframe and reshape it using contemplative
techniques. If we think that time is linear, an event happens only once, the
outcome is irreversible, and there's no way to reenter it with awareness for the
purpose of repairing it. But spiritual insight reveals that time is multidirectional.
Because it interpenetrates past, present, and future, we can reach back into the
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past and repair events and relationships that we perceive as failures or
disappointments. 619

A small ladybug was crawling from the yellow center of the daisy up one petal.
“Imagine the perspective of that creature. It sees a broad white petal ahead of it,
and seeing only that, it travels in a straight line from one end to the other. It
moves on a very narrow path, yet that’s its vision of the whole flower. “People
live their lives in the same way, along a narrow path from past to present to
future. When they get to the end of their little petal, they die. But as wizards, we
see the whole flower. It has many petals that coexist at once, and we can choose
which one to travel. How can we do so? Because we know the truth – that we are
existing in all times at once. […] No one is just here. The straight, narrow lines of
time are actually threads of a web that extends into eternity.” 620

Initially, postmodernity might seem to confirm the destruction of traditional forms
of religious belief. But the definiteness of the postsecular agenda implicit in
postmodernity seems at odds with its claim that all narratives had collapsed.
Postmodernity lacks the authoritative capacity so to rule on the basis of reason.
A pluralism and heresy now afflict postEnlightenment culture itself, where no
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means of transcending judgement are possible. The destructive forces of
secularity which slew religion and whichcharacterised modernity, in
postmodernity have been turned inward in an implosion of images and
opportunities for self#actualisation. The indefiniteness of postmodernity, and the
endless non#judgemental contextualisation it permits, suggest endless analytical
opportunities where nothing is to be excluded, even religious belief in its most
traditional forms. 621

a religion implies, and calls into existence, a believing community. This can take
the form either of a concrete social group (formal or informal) or of an imaginary
genealogy, which maps out the generation of believers both in the past and in the
future. The crucial point to grasp is the chain which makes the individual believer
a member of the community # a community which gathers past, present and
future members # and the tradition which becomes the basis of legitimation for
this religious belief. From this point of view, religion is the ideological, symbolic
and social device by which both individual and collective awareness of belonging
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to a particular lineage of believers is created, maintained, developed and
controlled. 622

Far from confirming an indifference to religious belief, postmodernity reveals a
search for spiritual differences. This suggests that if postmodernity is about
postsecularity, it also represents a revolt against apparently settled notions of
indifference which secularisation cultivated in its marriage with modernity. 623

[Giddens] argues that it is now more difficult for individuals to cultivate a
continuous thread of self#identity in the face of the endless mutability of
time/space connections, the constant recombinations of social relationships out
of context and the perpetual exposure of the self to fresh information about itself.
There is also pressure to make life#style choices all the time in order to impose a
narrative thread on events and to get closer to the theoretical ideal of a 'pure
relationship' or a completely self-actualised self. 626
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[The de-traditionalised, post-modern world] is de#differentiated. Distinctions,
between ‘representations’ and ‘the real’, and between ‘high’ and ‘low’ culture,
have been eroded. 627
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La libéralisation du marché des biens symboliques, sur lequel les grands
opérateurs institutionnels ne sont plus désormais seuls maîtres du jeu, induit
aussi, paradoxalement, une tendance à l’homogénéisation de ces petits systèmes
croyants. Celle#ci rend possible, dans un contexte de globali-sation culturelle
générale, leur mise en réseau à l'échelle pla-nétaire. Cette propension à
l’uniformisation ne contredit pas la tendance à l’individualisation. Elle répond très
précisément aux jeux d'une économie symbolique de plus en plus alignée sur les
règles générales du marché. L’idée selon laquelle la scène spirituelle
contemporaine peut être décrite comme un marché sur lequel se pressent des
entrepreneurs placés en situation de concurrence est une idée familière aux
sociolo-gues des religions depuis une bonne trentaine d'années. […] Dans [un]
article [publié au début des années 70 par P. Berger et T. Luckmann] qui traitait
des implications du pluralisme caractéristique des sociétés démocratiques dans
la sphère religieuse de ces mêmes sociétés, cette évocation du « marché »
demeurait néanmoins assez évasive : la référence au marché permettait de
souligner la pluralité des entrepre-neurs religieux, mais elle n’engageait que de
façon métapho-rique la question de la nature des produits offerts et acquis, et
celle des modalités concrètes de l’échange. Il semble bien qu’il soit possible,
trente ans plus tard, d’entendre la réfé-rence aux lois du marché dans un sens
beaucoup plus littéral. Car ces lois du marché développent aujourd'hui des effets
qui peuvent être concrètement évalués, en matière de produc-tion et de
consommation des biens spirituels. 628

L'évocation récurrente de la convergence des différentes quêtes spirituel-les
individualisées (sur le mode : « Nous disons et cherchons tous la même chose » ;
« Nous déclinons les différents aspects d'une même vérité », etc.) permet de
valider un « croire commun » dont le contenu propre s'amenuise en même temps
qu'il s'étaye des bénéfices personnels singuliers que chacun est supposé en
retirer. C'est en ce point précis que s'articule la standardisation des produits
spirituels comme procédé de production et le jeu de la différenciation marginale
qui constitue son pendant; en tant que procédé de consommation. Au moment
même où tous les produits offerts à l'échange s'alignent sur un petit nombre de
standards communs, il faut que l'individu consom-mateur de ces biens puisse y
trouver la réponse à des attentes personnelles, reconnues comme telles dans
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leur irréductible singularité. 629

There is a predilection among ferals to become affiliated with alternate collectives
and 'disorganisations'. […] Typically they are anarchic, non-hierarchical
associations within which resource pooling is favoured and ecological issues
foremost. They are marginal 'neo-tribes' […] or 'DiY communities' […], wherein
membership is non-ascribed. They are highly unstable, yet strongly affectual
resource hubs and, through long periods of voluntary work, valuable skill
sources. 630
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I became acquainted with a relatively unbounded network of persons who
frequently participate in the same spiritual activities, without necessarily
belonging to any one highly-organized group. These persons expend
considerable energy in pursuit of their spiritual beliefs, yet they shun identifying
with any one spiritual tradition to such an extent that they do not chose to place a
label on their spiritual beliefs. 632

Yet there is a countercultural spiritual community, as manifested in festivals,
fairs, and workshops, as well as through popular literature. Such persons also
tend to share in common opinions on public issues, and see spirituality as a
means by which to change not only themselves but society at large. 633

The New Age is more like a flea-market or a county fair, a collection of differently
colored and designed booths spread around a meadow, with the edges of the fair
dissolving into the forested wilderness beyond. 635
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After 20 years of looking, and searching, and, you know…going through
Catholicism, Judaism, Scientology… All of those things, you know, that you think
is religion, but… it’s got nothing to do with religion, because, we are all One. Like
I said, I’ve experienced other instructors, other guides, other experiences with
different spiritual organizations, whatever… and they all disappointed me.
Whether I thought they were fakes, or you know, whatever… and you do go
through that. 636

Le type d’individualisme valorisant l’immédiateté des émotions de chacun […]
prend, dans la nébuleuse mystique-ésotérique, une forme exacerbée qui entraîne
une extrême précarité des groupes et fait de cette nébuleuse une mouvance
particulièrement instable et changeante. 638

I think our new awareness of the spiritual is expanding in exactly this way, no
longer through hype nor fad, but personally, through a kind of positive
psychological contagion among people. 639

I think that’s how it happens, you just stumble into – or actually you think you’re
stumbling into – but I have learned that there is order in this chaos, or what you
think is chaos, it’s order… And it’s so comforting to know that everything is
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orchestrated… You know, there’s a greater plan… You’re only acting it out… 640

Il s’agit de groupes mal délimités, de « réseaux » — ce thème fait fonction de
véritable emblème – constitués autour de centres de développement personnel et
spirituel (proposant des ateliers, stages, conférences, séminaires, etc.), de
librairies, de revues, de communautés, d’associations diverses. 642

An important point to realize too about networks is that they keep a dynamic
image of growth in the eye of the public and engage participants in the New Age
goals who do not, or who perhaps would never, consider themselves part of the
movement. 644



645

[…] celui qui saura replacer les labyrinthes de demain dans leur continuité
historique et mythologique, qui saura s’accepter comme l’héritier de ces très
longues péripéties, comprendra que l’économie la plus futuriste, la
science-fiction la plus avant-coureuse, la géopolitique la moins vraisemblable
trouvent leur place dans les fils tressés par l’histoire comme de nouveaux avatars
d’une très ancienne tradition. 645

Linked with this is a broader trend within sociology towards cultural analysis. So,
far from seeing cultural processes as some kind of epiphenomena of supposedly
deeper social#economic processes, the postmodern turn in social thought
highlights the role of culture in social reproduction. While style, fashion,
architecture, music, literature and especially television feature within this shift,
‘religious’ matters are no less under scrutiny in fresh ways. This now derives as
much from an interest in popular culture as in the more conventional history of
ideas approach that has often predominated within sociologies of religion, and
especially of secularisation. This move could well encourage ‘bottom up’ rather
than ‘top down’ analyses of contemporary religion. 646
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[P]eople remain far less awestruck with certain lifestyles and cultural forms than
previous generations. They can as easily engage in ballet, opera, rock music and
"Californian sports", treating none of these as the culture, each being an activity
to be sampled # albeit in an apparently “depthless”, pastiche, manner. 647

Social movements, I will argue, are constituted by the stories people tell to
themselves and to one another. They reflect the deepest ways in which people
understand who they are and to whom they are connected. Whatever they are,
and whatever historical sources of their development, they are constructed from
the interweaving of personal and social biographies-- from the narratives people
rehearse to themselves about the nature of their lives. One unhappy
consequence of this for practice, however, is that social movements are not now
and were never as subject to direction and control as most of the discourses
concerned with them once assumed. 648
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Beck emphasises that the scope and intensity of the risks systematically
produced in industrial society are so great that ‘a new type of community of the
endangered’ comes into being. This new community cuts across boundaries of
social class, gender, generation, ethnicity or nationality. It supposedly gives rise
to a solidarity of self#conscious victims on an increasingly global scale. It may
even generate a ‘solidarity of living things’ that would ‘undermine the dualism of
body and spirit, or nature and humankind’. Beck can therefore be said to advance
a religious or at least spiritual argument about the emergence of a new collective
consciousness of what Paul Tillich called ‘the felt whole’. […] According to Beck,
conventional politics are not the appropriate vehicle for conveying this new
self#reflexive criticism of modernisation because the imperative of economic
growth has already corrupted political parties, legislatures and states. The new
twist of critical reason is to bypass mainstream politics and to repoliticise society
by operating through subpolitical channels such as citizens’ initiatives and new
social movements. But, again, this does not represent a break with modernity. In
fact, Beck claims that these developments are merely the ‘amplification’ of
processes set in train when basic political rights were in principle granted to all
people in liberal democracies but actually diverted into liberal and socialist party
systems. 651
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The correction of fear is your responsibility. When you ask for release from fear,
you are implying that it is not. You should ask, instead, for help in the conditions
that have brought the fear about. These conditions always entail a willingness to
be separate. 652 The most subtle discovery is the transformation of fear. Fear has
been our prison: fear of self, fear of loss, fear of fear. 653

Of course, recognition of a social role for religion could be viewed in a positive
light, in that a window is opened for dialogue about the actual part that religion
might be playing in a postmodern context. […] The collapse of the dogmatic
secularisation thesis, the new appreciation of the cultural sphere, the need to
deal theoretically with New Religious Movements and fundamentalisms: these all
seem to call for a more basic recalibration of religion in social thought than a
response that merely falls back on a semi#functionalist argument about religious
revival as a symptom of the late modern malaise of relativist doubt or ethical
aporia. 654
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Pagans recognize that the very existence of the human race is a threat to the rest
of the planet's creation. We are greedy for resources, we exploit other species
and give little in return. 656
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[…] it is difficult to ground a radical environmentalist consciousness – as
opposed to compassion for other living beings – coherently in Buddhist
philosophy. The most plausible lines of argument, which derive from the idea of
the Buddha#nature […] within all beings and all phenomena, or from the related
idea of the mutual interpenetration of all phenomena found in the Avatamsaka
Sutra, would seem to imply as much tolerance towards pollution, nuclear
weapons and destructive viruses as towards trees, animals and human beings
(Harris 1995: 176#7). This is a problem not only for Buddhist environmentalists,
but for all environmental ethics based on universal tolerance: the influential 'deep
ecology' tradition runs into similar difficulties. 657
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In this light, religious traditions need to examine their own role in creating the
disaster, rethinking the anthropocentrism of all our major religious traditions.
Further, it must be admitted that whatever their theological attitude toward the
earth, religious traditions were pretty much blind to the environmental crisis until
it was pointed out to them by others. While many religious leaders were
suspicious of science’s claims when they conflicted with scriptural narratives,
few were critical of technological advances and the threats they posed. Romantic
poets, spiritual mavericks such as Thoreau, phenomenologists such as Edmund
Husserl and Martin Heidegger, and Western Marxists […] – these were the voices
that challenged the dominant Western treatment of nature, not those of ministers,
priests, popes, or rabbis. 658
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In the rituals of the LaVeau women, the black cat became a primary sacrificial
animal. […] I know that right now some of you cat lovers (and I'm one) are just
about in tears. You are looking at your precious little kitty and saying, "How could
they hurt such a creature?" But the rituals using the black cat were designed to
stop wrongful executions and to effect dramatic cures for human beings. So I put
the question to you: If your mother, sister, lover, or daughter were about to die of
cancer, commit suicide, or be wrongfully sentenced to life in prison and your only
hope of affecting change was the sacrifice of your precious little kitty, would you
have the heart and the guts to try it? Or would you sacrifice your human loved
one on the attar of your fear and philosophy? I personally would sacrifice an
animal, but it is not for everyone. It is done because human beings commit acts
of self-hatred and aggression that throw us out of balance with the natural
scheme of the Mother. I should like to see "scapegoating" come to an end in all
forms. We should all stop allowing others to take the blame for our wrongdoings
and shortcomings . But since we are slow in moving toward that balance (and I
fear swift in moving away from it), a few things must be said at this point. 659
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There are problems in reading moral meaning and divine will into events in
“nature.” We would not wish to see in every flood, drought, volcanic eruption,
and tornado the work of divine judgement. But when destructive floods rush
down the Himalayan mountains, carrying all before them into the Pakistan delta,
or drought sears African lands, we are right to recognize the consequences of
human misuse of the land, stripping the forest cover that held back the torrential
rains, and over-grazing the semi-arid African soils. In these disasters today we
have to recognize a consequence of human culpability and a call to rectify how
we use the land and how we relate to the indigenous people who depend on these
lands. 660



The original group rented a boat and traveled to the site of a nuclear test at
Amchitka, Alaska, hoping that their actions would both raise public awareness of
the issue and prevent the test itself. During the journey, those aboard the ship
read a book of Indian legends and adopted one of its prophecies as particularly
meaningful for their own mission. According to the legend, "[t]here would come a
time, predicted an old Cree woman named Eyes of Fire, when the earth would be
ravaged of its resources, the sea blackened, the streams poisoned, the deer
dropping dead in their tracks. Just before it was too late, the Indian would regain
his spirit and teach the white man reverence for the earth, banding together with
him to become Warriors of the Rainbow." Greenpeacers thus became the
Warriors of the Rainbow (and their ship the Rainbow Warrior) and in so doing
added a millenarian element to their mission. They believed that humankind's
destruction of the environment was leading to an imminent apocalypse and that
they could help prevent it. They hoped to remake society in the image of their
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vision: a nuclear#free, ecologically sensitive community. 663

A September 1980 memo written by Foreman contains the following “Statement
of Principles”: #Wilderness has a right to exist for its own sake #All life forms,
from virus to the great whales, have an inherent andequal right to existence
#Humankind is no greater than any other form of life and has no legitimate claim
to dominate Earth #Humankind, through overpopulation, anthropocentrism,
industrialization, excessive energy consumption/resource extraction, state
capitalism, father#figure hierarchies, imperialism, pollution, and natural area
destruction, threatens the basic life processes of EARTH #All human decisions
should consider Earth first, humankind second #The only true test of morality is
whether an action, individual, social or political, benefits Earth #Humankind will
be happier, healthier, more secure, and more comfortable in a society that
recognizes humankind's true biological nature and which is in dynamic harmony
with the total biosphere #Political compromise has no place in the defense of
Earth #Earth is Goddess and the proper object of human worship. 664
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[…] despite this widespread verbal agreement [about the importance of
ecological matters] there was a deep split between Pagans whose commitment to
ecological principles was strong and practical, and those whose commitment was
limited to a religious vision. […] Quite a few spoke against any kind of militant
action to save the environment. “The principles of the Craft,” said one priest from
the Midwest, “are more universal than environmental.” 665



666

Ultimately, the struggle for a livable world is about overcoming concentrations of
economic power, about the universal human yearning for political freedoms, and
about the fight for human rights and dignity. As long as any of these is
systematically denied, the struggle is unlikely to succeed. The transition to a new
world will not be orderly or predictable. The needed economic and technological
changes are themselves profound. But the social and political transformations
are likely to be even more wrenching and difficult. Though it is tempting to think
the prerequisites of a sustainable society can be decreed#two#child families or
soil#conserving agriculture, for example, the actual process of change is far more
complex. Population size is unlikely to stabilize without access to health care for
women; likewise, fair distribution of land makes sustainable agriculture more
feasible. 666
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The effort required to create a sustainable society is more like mobilizing for war
than any other human experience. Time itself is the scarcest resource as we
begin preparing for the struggle that will unfold in this decade and beyond.
Indeed, we have only a few short years to overcome the political, social, and
economic impediments to real progress#to lay the foundations for a
fundamentally improved society. Once the self#reinforcing trends of
environmental degradation and deepening poverty are too deeply established,
only a superhuman effort could break the cycle and reverse the trend. The
nineties will be the environmental decade whether we want it to be or not.
Already, it is a lost decade for many ecosystems and people, but it is also a last
chance to begin turning things around. In the years immediately ahead
environmental issues will continue to force their way onto the agendas of
decision makers at all levels. The state of the environment itself will be the
driving force. 668

The still widely held belief that the global economy can continue along the path it
has been following stems in part from a narrow economic view of the world.
Anyone who regularly reads the financial papers or business weeklies would
conclude that the world is in reasonably good shape and that long#term
economic prospects are promising. Even the apparent problems – the U.S.
budget deficit, Third World debt, and gyrating oil prices are considered minor by
most economic planners. They call for marginal course corrections as they



669

pursue business as usual. To the extent that constraints on economic expansion
are discussed on the business pages, it is in terms of inadequate demand growth
rather than limits imposed by the earth's resources. 669

In their demand for the preservation and re#creation of wilderness, Earth First!
adherents did not understand themselves to be radicals. Indeed, theysaid that it
was the earth destroyers who were radicals and that the destruction of the
corporate/industrial monolith was an opportunityfor the rejuvenation of true
American political community: “Wilderness is America. What can be more
patriotic than the love of the wild? We will be Americans only as long as there is
wilderness. Wilderness is our true Bill of Rights, the true repository of our
freedoms, thetruehomeof liberty.” 672
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In social ecology, or eco-anarchism, social injustice and environmental
degradation are believed to be the result of hierarchical power relations,
particularly those of capitalism. Here, moves towards bypassing the state via the
creation of autonomous communities and informal economies, as well as civil
disobedience, are advocated (Pepper 1996:31-3). Bioregionalism literally means
'life territory'. Its advocates promote the practice of 'dwelling in the land' (Sale
1985). It also necessitates decentralised, self-determined modes of social
organisation. 674
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Like the radical environmentalists who followed them, Greenpeace's founders
came together because they were frustrated by the moderate tactics and goals of
mainstream environmental organizations; in particular, they were angered by the
Sierra Club, which refused to protest against nuclear weapons testing. As a
result, they decided to act against such tests themselves. 680

[Greenpeace is involved] now in lobbying and press conferences more often than
in environmental campaigns, a transformation which has left it open to criticism
by more radical environmental groups. Indeed, members of such groups
consistently deride Greenpeace as "an empire#building fund#raising
establishment" whose primary goal has become gaining credibility among
lawmakers, not preserving the environment. 681
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The August 1981 issue of the newsletter concluded with the announcement of an
“Ecotricks” contest, a competition intended to inspire the newsletter's readers in
their defense of the earth. An “ecotrick” was defined as “any nonconventional
means employed to protect the Earth Mother. It implies the use of superior wit
and cunning in a form psycho/political judo to render our/her opponents impotent
... hopefully in the bedroom as well as in the arena of contest.” The newsletter
provided only one guideline. The ecotrick “should not be too fellonious [sic] I
because we need you out there being active.” Although EarthFirst!ers had several
times publicly declared that monkeywrenching was amongtheir repertoire of
tactics, no explicit discussion of its specificshad yet appeared in the Newsletter.
Its appearance at this time reflects it not only the growing confidence of the
movement and its leadership but also, the recognition that open discussion of
monkeywrenching might itself be a valuable tactic. 682

The end of civilization could only be prevented by a complete change in
government, industry, and cultural values. At the minimum there would need to
be an immediate halt to industry, a ban on the use of automobiles, elimination of
range cattle, and the restoration of major wilderness areas. The sweeping nature
of these changes, however, rendered them impossible. The government, industry,
and even conservation groups were unwilling to initiate the necessary
restrictions. 684
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With this shift in awareness, we can more easily grasp in our guts that plundering
the Earth of its precious resources and mortgaging our children's futures for
short#term profit are clearly devolutionary. Taking the long view redirects our
values away from our current shortsighted and mistaken materialism. It also
gives us the wisdom and inspiration to begin the reclamation of our endangered
planet. Because elders have “graduated” from the concerns of family and career,
they are eminently qualified to serve as caretakers of the environment, 686

according to Brooke Medicine Eagle, a healer and teacher of Crow#Lakota
descent. In assuming their special vocation, seniors in the dominant society can
draw upon the example of Native American tribal elders, known as
wisdomkeepers because of their connectedness to Spirit and the natural world.
687

Les écosystèmes sont l’objet de perpétuelles transformations. Vouloir les figer
dans leur état actuel ou vouloir retourner aux situations passées ne sont que des
utopies. L’élimination de l’homme ne pourra en aucun cas permettre un retour à
des situations antérieures dont nous ignorons d’ailleurs à peu près tout ; elle
suscitera simplement un écosystème différent. Pourtant, le thème du « retour »
est récurrent chez les écologistes et dans beaucoup de publications
scientifiques. 688
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Rationales for the identification with, and defence of, landscape prove rather
sophisticated, sometimes contradictory. This is the case as 'wild' landscape and
'Aboriginaland' are variously imagined and invoked. On the one hand, many
eco-rads express their desire to be 'at one with the wilderness' - meaning
'pristine', 'untouched' nature. Here, 'wild' landscape is valorised - local
'wilderness' is perceived to be a place of worship, a temple, its disciples
privileged to an Australian 'wilderness experience'. 'Wilderness', associated with
being lost, unruly, disordered and confused, is thus a powerful source of psychic
re-creation. Others, however, recognise the limitations of this ill-fated concept, a
recognition matching the growing acknowledgment of prior occupation by
Aborigines […]. As Rose earlier remarked (1988:384), since 'Aboriginal people
were everywhere', there is no true 'untouched' or 'pristine' country in Australia
[…]. Today, knowledge of prior occupation and dispossession - our 'black
history' - is superseding the blind invocation of 'wilderness'. This awareness
confers emotive value upon a beleaguered landscape, elevating the commitment
to its defence. Yet attachment is very personal. Terra-ists of the nineties, many
ferals dwell in forested regions where, for prolonged periods, they may form
affinities with native biota. Strong attachment to place arises as a result of such
'dwelling in the land', such ecological 're-centring'. 690

The key norms of deep ecology, namely, self#realization and biocentric equality,
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indicate a move beyond the Cartesian dualistic world view of the human as
knowing subject and the natural world as simply objects known by the human. 691

• an emphasis on the intrinsic value of nature (biocentrism or ecocentrism); • a
tendency to value all things in nature equally (biocentric egalitarianism); • a focus
on wholes, e.g., ecosystems, species, or the earth itself, rather than simply
individual organisms (holism); • an affirmation that humans are not separate from
nature (there is no “ontological gap” between humans and the natural world); • an
emphasis on interrelationships; • an identification of the self with the natural
world; • an intuitive and sensuous communion with the earth; • a spiritual
orientation that sees nature as sacred; • a tendency to look to other cultures
(especially Asian and indigenous) as sources of insight; • a humility toward
nature, in regards to our place in the natural world, our knowledge of it, and our
ability to manipulate nature in a responsible way (“nature knows best”); • a
stance of “letting nature be,” and a celebration of wilderness and hunter-gatherer
societies. 692
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The question of whether our relation to the local environment should be seen in
terms of co#existence or control is a complex one, and not only for Pagans.
Communing with nature on an equal basis is intuitively attractive, but I wonder if
it ever will or should be the totality of our relationship to our environment.
Perhaps it is more appropriate, and more realistic, to recognise that there may
always have to be elements of control as well as harmony. 693

Manes is careful to distinguish deep ecology from the New Age movement, citing
a 1987 article by George Sessions in the journal Earth First!. Sessions, along with
Naess a principal theorist of deep ecology, writesthat “the New Age movement
often characterizes the world as sacred and criticizes the approach of industrial
society.... But to New Age thinkers humans occupy a special place in the world
because we possess consciousness, reason, morality, and any number of
privileged traitsthat make us fit to be stewards over the natural processes of the
planet.” According to Manes and many Earth First!ers, the New Age movement is
anthropocentric. 694
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A biocentric perspective requires that important changes be made in the way
societies are organized and what individuals demand from the environment. Deep
ecology rejects centralized, bureaucratic authority and technological society and
advocates the simplicity of a "natural life." A return to pre-industrial social
organization is understood as desirable and necessary. The ideal is the
"primitive" society, because it fulfils the needs of individuals and communities
and preserves the integrity of the natural world. In such societies, human beings
are organized in small, decentralized, nonhierarchical and democratic
communities. Devall and Sessions imply that this tradition allows for a morally
upright population ; individuals in such a society help each other and regulate
their own actions, and their relations are communal rather than competitive. They
do not revere secular authority but instead respect "spiritual mentors," and the
entire community participates in rituals. Individuals in such a community live in
harmony with nature, for their needs are "elegantly simple"; they preserve natural
resources and practice a "non-dominating science." 695



696

697

Nature did function as a significant religious symbol for Puritans, and it was
against and in interaction with nature that they made sense of their spiritual and
material#venture in the New World. When William Bradford wrote of the Pilgrim
landing at Plymouth harbor, he recalled the terror of “a hidious & desolate
wildernes, full of wild beasts & willd men.” The language is indicative, for it
underscores one strong element in a complex Puritan relationship with nature. As
Roderick Nash has told in his now#classic Wilderness and the American Mind, for
European culture in general, nature in the wilderness was manifestly different
from nature in a garden." The wilderness was a dangerous place, beyond human
control and threatening in both physical and metaphysical ways. Outside the pale
of established society and away from the culture of citied traditions, Puritans
could revert to the savagery they found around them. Wilderness was, literally,
the place of wild beasts: the fear was that, in the primitive forests with the beasts,
one would become confused, bewildered, losing a sense of self and society that
was essential to civilized life and to salvation thereafter. Hence, the absence of
European humanity in the wilderness made it an alien and alienating landscape.
696

[…] Puritans […] found themselves awed by the land they had entered. In the end,
they understood that the best wild country was subdued wild country […]. And
from the beginning their commodity orientation assured the trajectory of
merchant, business, and mechanical success. Yet, on the way, they had absorbed
something of the power of the Amerindian spirits who haunted the land. […] the
Puritans and their descendants could never experience the matter#of#fact
relationship with nature that characterized their ancestors. Nature, in the America
that was just over the horizon, would become a central religious symbol for many
inhabitants of the land. 697
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we need to direct our gaze […] to the collective symbolism that was linking nature
to the life and destiny of the republic. For all the fear of wilderness, there was
also patriotic fascination and even veneration for it […]. And for all the “secular”
response to nature by those who struggled with and against it in order to survive,
there was also exaltation of it in the public ideology that was the legacy of the
Revolution. […] nature functioned in republican religion in three related ways.
First, as in Tyler’s Contrast, nature meant New World innocence and vigor, the
purity and wholesomeness of clean country living on the edge of an empowering
wilderness. Second, in an American appropriation of Enlightenment religion,
nature meant the transcendent reality of heavenly bodies, which moved
according to unfailing law, and – corresponding to it – the universal law that
grounded human rights and duties within the body politic. Third, fusing with an
aesthetic tradition of landscape veneration, nature meant the quality of the
sublime as it was discovered in republican terrain. 698
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the word ‘nature’ includes among its modern meanings notions close enough to
the idea of sacredness for the expression to risk being pleonastic. Nature is the
way things are aside from human agency, much as the religions are ways of
knowing, gaining access to or otherwise communicating with that same
extra#human reality, or at least with that which is assumed to serve as the
condition for its possibility. 700

One of the core principles of the thealogy presented here is that the earth is
sacred. Believing that, I felt that action to preserve and protect the earth was
called for. So our commitment to the Goddess led me and others in our
community to take part in nonviolent direct actions to protest nuclear power, to
interfere with the production and testing of nuclear weapons, to counter military
interference in Central America, and to preserve the environment. It led me down
to Nicaragua and into ongoing work to build alliances with people of color and
the native peoples whose own earth#based religions and traditional lands are
being threatened or destroyed. 701
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When I asked one hundred Pagans to list their political positions, the assortment
was astonishing. There were old#style conservatives and liberals, a scattering of
Democrats and Republicans, twenty dif-ferent styles of anarchists (ranging from
Ayn Randists to leftist revo-lutionaries), many libertarians, a couple of Marxists,
and one Fascist. Despite this range, the majority were not very self#critical and
many defined "politics" in a very narrow way. 702

A useable ecological theology, spirituality, and ethic must interconnect these two
traditions. Each supplies elements the other lacks. In the covenantal tradition we
find the basis for a moral relation to nature and to one another that mandates
patterns of right relation, enshrining these right relations in law as the final
guarantee against abuse. In the sacramental tradition we find the heart, the
ecstatic experience of I and Thou, of interpersonal communion, without which
much moral relationships grow heartless and spiritless. 703

Wicca is undergoing a transition from an esoteric occult tradition to a more open
exoteric movement with environmentalism high on the agenda. This has
implications for the way in which Wicca’s lead their everyday lives. ‘Founding
father’ Gerald Gardner’s focus was on continuity with the past and on how
Wiccans might be in contact with the spiritual/magical realm and hence enhance
their everyday lives. Modern Wicca is concerned, like the western Pagan
movement as a whole, with the condition of nature and with its future. Open
‘Earth Healing’ and eco#magic rituals encourage an environmentalist agenda
which must have political overtones. Nature exists ‘out there’ in the world, rather
than in the inner, closed and secretive world of the occultist. The transition from
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fertility cult to nature religion and from secretive rituals to pantheist activism can
be expected to change Wicca from an occult tradition to a more mainstream
movement broadly in sympathy with the aspirations and concerns of many in the
postmodern world.- 704

To name the Goddess, however, is to move from her exclusively green
incarnation to a more metaphysical view. For in the late twentieth century the
Goddess functions at the center of an immanentist transcendentalism that puts
earth – as earth – squarely in the camp of heaven. The Goddess commands a
theology and promotes a ritual. She encourages an ethic born in devotion to her,
and she brings together a community. Gaia, in short, presides over an
authentically American form of paganism. 705
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I shifted my personal practice to spend some time each day in nature, observing
what is going on around me, whether I'm in the forest or in a backyard in the city.
I began reading and studying, attending conferences; I took a permaculture
design course that offered training in reading the land, working with nature, and
in ecological design. The garden began talking louder and louder. “Grow food,”
the garden said. “Do you realize how much I travel?” “I don't care, just grow food.
Because when you eat food grown on the land, you become the land.” Growing at
least some food for myself and my friends and family became part of my personal
spiritual practice. I began to look not just at food but at the herbs and plants we
use in magic in a new way. They were no longer just names gleaned from old
books but real characters that I had an ongoing relationship with. 707
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Members alone or in groups are encouraged to conduct a public, outdoor ritual
which has the aim of healing the earth. This takes place at a certain time on a
certain day (overseas members synchronise with GMT). However, the rite is
preceded by action on the physical plane. Members are encouraged to conduct
rituals at sites that are under environmental threat, such as polluted beaches, and
to clean up the site before their rite. Members are also encouraged to take a more
long#term environmental stance by joining environmental organisations and
through lobbying Members of Parliament about local environmental issues. 708

We recognize that our intelligence gives us a unique responsibility toward our
environment. We seek to live in harmony with Nature, in ecological balance
offering fulfillment to life and consciousness within an evolutionary concept.



Spiritual pilgrims assert their claim to make use of the meadows in the ways they
believe are important, despite their observations of ecological problems, their
own environmental values, and the discomfort to other users that their practices
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can cause. Within their own belief system, this is not hypocritical. Pilgrims
believe that conditions on earth will improve when balance and harmony in
personal lives and in relationships with nature are achieved, so their activities are
needed. 710

Originally, these technologists worked from a ‘top down’ approach. In this
approach computers are programmed with a variety of well-defined rules, forms
of behavior and actions and consequently behave intelligently but predictably.
This ‘top down’ approach differs radically from the ‘bottom up’ approach that was
developed in the late nineteen eighties. In this method of working, often referred
to as Artificial Life, machines are no longer directly programmed. The
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technologists create an artificial context in which the artefacts are stimulated to
learn, develop and evolve like biological organisms. 713

The articles in Wired [best-known magazine interested in the digital revolution] on
digital organisms show that the technological environment is no longer seen as
fully under control. The virus, bot and personal agent are portrayed as a kind of
‘spiritual beings’ who live on the World Wide Web and have good and bad
intentions. More generally, many articles describe new technology as an organic,
uncontrollable and ‘irrational’ force of nature. 714

(1) the attribution of subjective characteristics to the material environment,
combined with (2) the assumption that objects actively and autonomously
exercise influence over the human lifeworld, which is accompanied by (3) feelings
of humility manifesting itself in fear, fascination and ‘awe’. 715
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Nature is not merely used as a metaphor. Increasingly, theories, concepts and
methods of biological science enter the area of technological engineering.
Technologies such as ‘ecological computing’ […] are an indication for this
development. 716
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Technoshamanic culture has, for example, digitised tribal beats, chants and
sounds from the rainforests; replaced psychotropic 'teacher plants' with
synthesised highs in the form of amphetamines, LSD and Ecstasy; substituted
the dances of the Whirling Dervishes with raves; and, swapped ritual bonfires
with the 'magically' transformative gazes of the strobe, and internet images and
computer-generated fractals which are projected onto the walls of the venue. 717

[…] ‘techno-shamanic’ conductors would use a sound system, electronic rhythm
sampling, conceptual and ambient lighting, and artistic installations to create a
sacred space for a ‘modern day ritual’: 718

In the ‘futurist pre-modernism’ (Rietveld 1998:261) of Trance Dance, an imagined
past is ‘reclaimed’ such that meaning is assigned to the present - an all night
dance ritual. A desire to connect with primal ‘roots’, ‘the Great Spirit’, ‘nature’ and
fellow dancers is facilitated via modern technology - which perhaps makes them
high-tech primitivists. 719
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There have been three combined objections ranged against techno-trance - that it
represents a violation on physical, aesthetic and/or moral grounds. Many regard
the musical assemblage as physically invasive. They cite the Labyrinth drama
and beach action as forms of internal colonialism, denounce its organisers as a
'wave of predatory appropriators' (Laurie, DTE email-group 18/10/97), and dismiss
them as selfish and deceitful. […] Yet, opponents often couch their objections in
the idiom of aesthetics or style. The common view is that techno-trance poses a
danger to ConFest's folk or 'earthy' communality. Various assumptions are held
about the assemblage's (in)authenticity. […] Of the city, it is thus an urban
profanity disrupting the spontaneity of ConFest's rural idyll. Pre-recorded tracks
are presumed to compromise the authenticity of 'live' happenings. 720

Above all, ‘indigenous music’ is esteemed because it is not ‘amplified,
prerecorded, technical and machine made’ (ibid:2). Real ‘trance’, it is suggested,
‘can be explored without any power at all. Indigenous and tribal people have been
doing it for over 40,000 years’ at no cost. 721

The recent conversion to wise energy use through the employment of a solar
powered, soft tech assemblage […], the concomitant decrease in db [decibel]
output, as well as the provision of interactive 'hands on' workshops and the
encouragement of amateur DJs and combined techno-acoustic performances
incorporating drummers […] - a collaboration which, rather than just 'having
automated rhythms ... [bears] a human feel' […] - has actualised a music-dance
experience that, not without its detractors, is widely held to be more 'appropriate',
'live', folky and thereby authentic. 722
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We can see that that which is often regarded as 'inappropriate technology' is
founded upon a critique of technologism which itself rests on popular and, as
Ross (1992:513) points out, rather dubitable dichotomies: nature:technology,
purity:artifice, holism:science. 723
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La raison collective prend naissance dans les énergies individuelles libérées et
dans la confrontation de ces énergies ; la spontanéité collective sera le résultat
de ces affrontements et de ces tensions aboutissant à un équilibre sans cesse
remis en question. La liberté de l’individu sera garantie par l’extension des
opinions diverses dont aucune ne sera étouffée par une autorité supérieure. 727
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Peut-on parler de liberté pour l’électeur ? Il a la liberté de choisir entre des
candidats désignés par les partis à la suite de marchandages aussi sordides que
secrets. […] Après le vote, l’heureux élu échappe à tout contrôle et l’électeur n’a
plus qu’à attendre la prochaine représentation qui se jouera selon le même
scénario. On reproche aux anarchistes leur coupable indifférence : en ne votant
pas pour le candidat de gauche le plus favorisé, ils font le jeu de la réaction […].
Nous continuons à mettre dans le même sac les sales réactionnaires et les
propres progressistes. Nous savons que les réformes importantes ont toujours
été la conséquence de l’action directe des travailleurs. 728

Mais il est certain qu’aucune évolution indéfiniment pacifique ne conduira à la
transformation radicale de la société et du régime actuel de production. Jamais la
classe au pouvoir, même si elle cède sur des points de détail, ne capitulera sur
les points fondamentaux. Un ultime affrontement sera nécessaire. 730
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most radical social movements since the late sixties […] [have taken] a politics
that operates as much as possible outside the arena of the state, that in so far as
possible disregards the state or challenges its authority – not just the way it uses
its power, but the legitimacy of its power. 731

These principles reflect both a biocentric perspective and an emphasis on
biodiversity. Wilderness is identified as an absolute good, against which all
actions should be judged, and all species are recognized as being equal and of
intrinsic value. With the political good so defined, all actions in support of
wilderness are justifiable, and any compromise becomes an act against good,
that is, evil. While biocentrism requires an understanding of the environment that
recognizes the intrinsic good of all species, the belief in biocentric equality is a
belief of all species are intrinsically equal. 732

La forêt de l’Aigoual, les admirables paysages des rizières en escalier de l’Asie
du Sud-Est ou des parcs arborés de l’Afrique soudanienne, créations des
hommes, sont-ils, pour autant, moins utiles, moins agréables, moins beaux que la
forêt sibérienne ? Avec des densités rurales qui peuvent dépasser 1500 hab/km2,
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le paysage du delta du fleuve Rouge est entièrement anthropisé, construit par
l’homme. Dans cet écosystème, il n’y a strictement plus rien de « naturel », et ce
depuis des siècles. Il n’en concilie pas moins une grande beauté et une des
productivités les plus élevées de la planète. 733

The idea that there existed individuals who were Earth First!ers in spirit, but not
yet aware of their affiliation, was based upon the knowledge that Earth First!ers
shared a set of beliefs that set them apart from the rest of humanity. This notion
also implied that there were individuals who by nature understood that the
wilderness was intrinsically valuable, as well as those who would never
understand its significance. […] All millenarians understand themselves to live at
a pivotal point in the history of the world and to have a critical role in the
consummation of that history. Every millenarian group therefore believes it is in
some way a “chosen people.” In response, most such movements carefully
distinguish between members and nonmembers, and carefully attend to issues of
human reproduction. Children have an important historical role, for they are
potential inheritors of the millennium. 734

In Wilber’s view, holistic approaches typically do not adequately appreciate the
difference between a social holon (for example, a human society) and a
compound individual holon (for example, an individual person living in that
society). If the social holon is considered more comprehensive and important
than the individual holon, one can justify sacrificing the well-being of the whole.
In modern political terms, this approach is known as fascism (though state
socialism has often behaved in much the same way). Because some radical
ecologists suggest that ecosystems are more important than individuals (human
or otherwise), modern critics often label radical environmentalists and SDEs as
ecofascists. 735
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Many radical movements have […] focused on cultural change rather than efforts
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to gain political power. This shift in the focus or definition of radicalism has been
reflected in and applauded by progressive social theorists, particularly by New
Social Movement theory, which has argued that while demands for political power
(and economic change) were appropriate foci for radical movements of the past,
radical intervention in the current social order should operate on the level of
culture and values, that radical social movements should set themselves apart
from the political arena. 737

La mondialisation résulte de l’européanisation du monde […], cette formidable
expansion de nations européennes conquérant la Terre et contraignant
l’humanité entière à se redéfinir sous le choc de la modernité occidentale. [L]a
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mondialisation n’est porteuse d’aucun sens de l’histoire ; il s’agit seulement de
l’explosion des flux […]. Face à cette augmentation et diversification massive des
flux, les acteurs de la mondialisation […] – individus, entreprises, Etats – se
heurtent à des dilemmes classiques, mais ces derniers sont durcis,
métamorphosés par leur ampleur nouvelle. D’où les conflits de la mondialisation
[…], qui reformulent des conflits anciens mais aussi mettent en scène les
contradictions de l’humanité prise dans un destin concret commun. La
mondialisation appelle donc la quête de normes universelles. 739
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[…] Pagans and Witches have accrued a proud record of involvement in feminist
issues, gay liberation, and antinuclear, antiwar, and environmental campaigns.
[…] Over the last ten years, our community’s political work has broadened in
scope. In the last few months, for example, I’ve gone up to the Headwaters forest
base camp to offer support for the blockade protesting the clear#cutting of
old#growth redwoods; spoken at rallies; circulated petitions, and picketed the
GAP as part of a boycott protesting logging activities in Mendocino County;
visited an action camp in Minneapolis, where a strong Pagan presence has been
an integral part of the organizing, to offer support and ritual; helped to found an
organization in our community to address land use issues; facilitated meetings;
opened a dialogue with vineyard owners around their use of pesticides; traveled
to El Salvador to visit the sister communities Reclaiming supports; passed out
endless flyers; wrote to state, local, and federal representatives and the California
Department of Forestry – not counting the petitions I’ve signed online, or the
work of teaching and writing, which I consider highly political. […] I’m more
public than most Pagans, but not atypical. Our community has been deeply
involved in direct action around nuclear power and weapons, Central American
solidarity, and antimilitarism. 741
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In the context of the early nineties, with capitalism apparently triumphant around
the world, talk of the potential incompatibility of environmental demands with
capitalism would seem to discredit environmentalism, to move it into the realm of
the impossible, the utopian. Activists sense, no doubt correctly, that this would
only discredit and undermine the movement. Though the toxics/environmental
justice movement is not drawn to an anti-capitalist stance (or for that matter to
any stance that would appear utopian), its perspective implies a sharp criticism of
the principle of the free market. 743

By weaving a tapestry of scientific, psychological, political, and social revolution,
Ferguson reins in her rhetoric of political change and keeps it within the
boundaries of a constitutional, Lockean framework. Just as paradigm shifts
within science remain within the boundaries of accepted notions of scientific
methods, so reformist social and political movements remain within the accepted
notions of constitutional government. Radical rhetoric notwithstanding, the
political vision of The Aquarian Conspiracy remains a reformist one that lies in
the mainstream of Anglo-Saxon political thought. Ferguson even defines
government in the familiar terms of social contract theory as “a community of
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people” who decide on a set of rules not unlike the “established scientific
paradigm” of normal science. 744

In the orbit of contemporary nature religion, ecological and feminist movements
spring to mind as the most important categories of the latter. Both movements
have been notably effective in translating their goals into the structures of the
dominant instrumental systems; but in both cases, this has occurred largely
because the movements have become partially institutionalised in such
organisations as Greenpeace, green political parties, and national and
international women's organisations, in all cases downplaying the overt
nature#religion component, at least in public. In other words, their relative
success has depended to some degree on their becoming structured,
abandoning to some extent the counterstructural form. Far from indicating the
futility of nature religion as a potential force in global society, however, what this
points to is how the social movement has become a vital factor in the context of
global society. This is probably the prime form through which counter#structural
currents like nature religion can influence some of the directions in which the
dominant systems pull us without becoming thoroughly institutionalised and
especially politicised. 747
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One of its most striking features for me is the way in which Starhawk develops
the theme of anti#structural power within witchcraft: the ability to set limits to
authority, to say and do what the censor (external or internal) forbids, to create
non#authoritarian social structures. The decentralised affinity#group structure of
the anti#nuclear campaigns, developed initially at the 1977 Seabrook action, and
the theme of non#violent direct action associated with the campaigns against
nuclear weapons and nuclear power, seem to underlie much of her work in this
area. 748

The historical and current conception of empowerment practice focuses primarily
on individual enlightenment and emancipation in a way that is not directly
relevant to collective action and social transformation. 749
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While empowerment connotes both a subjective and objective reality, they are
related but different phenomena. As she [M. Breton] points out “The objective
reality of empowerment refers to the structural conditions which affect the
allocations of power in a society and give access to its resources” (Breton, 1994,
p. 29). Breton argues that the subjective reality of changes in
perception/consciousness/enlightenment, while important, is different from
objective results/outcome, e.g., impact on social conditions. Such social action in
empowerment practice is a move beyond the focus on the individual. 750

From a perspective of empowerment focusing primarily on individual
enlightenment and emancipation, one would say that every person ought to
develop their own abilities and needs, and be “empowered” to do so. Yet in a
society based on relations of subordination and superordination […], [the]
society produces personalities with one-sided developed abilities, personalities
which are the result of peoples’ places stratified by class, race, gender, and
culture, and the role expectations that go with them. Such a situation, if accepted
as a necessary limiting condition for empowerment practice, means
empowerment within the context of the prevailing social order. 751



Not only does the history of the oppression of aboriginal peoples, of women, of
witches, of Third World peoples and traditions not negate the validity of their
religious symbols, myths and rituals; rather, as with the proletariat in Marxist
thought, such marginalisation from the dominant power structures is interpreted
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precisely as a warrant of greater authenticity. One senses that any religious
culture or symbol system that is or has been the bearer of the dominant, ruling
strata, or of imperial power, is for nature religion at least somewhat suspect. 752

From the late nineteenth century until the nineteen sixties, “environmentalism”
[in the United States] was generally understood to refer to a set of movements
made up overwhelmingly of people from the upper reaches of the economic order
who were concerned about issues of preservation or management of the
wilderness, and whose critique of society did not on the whole go beyond
concerns about the wilderness. 753
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When I originally wrote this book [The Spiral Dance], I saw femaleness and
maleness as reified qualities, like liquids that could fill us. I believed, along with
Jung, that each women had within her a male self, and each man a female self.
Now I find these concepts unhelpful and misleading. Today I don't use the terms
female energy and maleenergy.I don't identify femaleness or maleness with
specific sets of qualities or predispositions. While I have found images of the
Goddess empowering to me as a woman, I no longer look to the Goddesses and
Gods to define for me what woman or man should be. 754

Despite the terrible adversity of suffering a spinal injury that paralyzed her from
the waist down during the 1998 Goodwill Games, this seventeen-year-old Chinese
gymnast’s positive attitude and glowing spirit are a true inspiration. Since her
accident, she has become something of a symbol of what courage and happiness
can do. She has shown great perseverance in rehabilitating herself and gaining
strength, but more important, she always has a smile on her face. 755

All humans do not dominate nature equally, view themselves as over nature or
benefit from such domination. Rather, elite males, in different ways in different
cultures, create hierarchies over subjugated humans and nonhumans: men over
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women, whites over blacks, ruling classes over slaves, serfs, and workers. These
structures of domination between humans mediate the domination of elite males
over nonhuman nature. Women are subjugated to confine them to the labor of
reproduction, childcare, and work that turns the raw materials of nature into
consumer and market goods, while being denied access to the education, culture,
control of property and political power of the male elite, identified with “human”
transcendence over nature. 756

Most problematic for me, much of Western ecofeminism fails to make real
connections between the domination of women and classism, racism, and
poverty. […] I don’t disvalue […] ceremonial reconnection with our bodies and
nature. But I believe they must be connected concretely with the realities of
overconsumerism and waste by which the top 20 percent of the world enjoys 82
percent of the wealth while the other 80 percent of the world scrape along with 18
percent, and the lowest 80 percent of the world’s population, mostly female and
young, starve and die early from poisoned waters, soil, and air. Western
ecofeminists must make concrete connections with women at the bottom of the
socioeconomic system. We must recognize the devastation of the earth as an
integral part of the appropriation of the goods of the earth by a wealthy minority
who can enjoy strawberries in the winter winged to their glittering supermarkets
by a global food procurement system, while those who pick and pack the
strawberries lack the money for bread and are dying from pesticide poisoning. 757



758

759

Political activism does, however, increase our awareness in many respects, and
for me this has happened especially around issues of inclusiveness and
sensitivity to those who are different from myself. Over the last ten years, I've
worked to build alliances between women of color and white women and have
worked in groups with women and men of differing sexual preferences, class
backgrounds, and life choices. I've learned that the viewpoints that arise from
differing life situations are vital to complete our picture of reality, and the effort to
include them, to take off our blinders and see through another's eyes, can be
tremendously enriching. 758

White women who truly want to free themselves from the stench of racism will
find a tool to aid them in that liberation. They will discover the answer to the
question, “what does Africa have to do with me?” They will understand why
Black women are conspicuously absent at women’s rituals; and why their
“outreach” programs have failed. Black women will find information which helps
us to better understand ourselves and our elders. We will be freed of the acid we
feel when somebody calls our tradition “superstition.” We will know why our
grandmothers claim to know nothing of the Voudou, yet can recount its potions
and charms. We will reclaim one of our mothers, Mam’zelle Marie La Veau, and
call her by her proper title. We will see ourselves in “true light” and extend our
hand to other women as equals, as sisters. Native American women will find long
lost relatives waiting for them at the river. Las Latinas, vengan a rumbear con las
Negras! Asian women will see the Black Tao. All women will find recipes and
rituals for the empowerment of themselves and their sisters. 759
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saved the integrity of voudou in New Orleans [as she] blended the worship of
voudou gods with that of Catholic Saints. […] Writers tend to marvel at this
practice as if the woman did something strange. But human history teaches us
that deities are adopted and absorbed by almost every culture in the world. 765

Inherent in respect for nature is a different understanding of human power. Ache,
personal power, is not "power over" or domination. "It passes through us, is used
by us, and must be replenished by us." In so doing, we respect the overall
balance. 767
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In the sixteenth and seventeenth centuries, both the Catholic and Protestant
churches unleashed a vicious wave of torture and burnings of suspected witches
throughout Europe. It is estimated that from 500,000 to 9 million victims lost their
lives over the four centuries of the Burning Times. Eighty percent of the victims
were women. The persecutions destroyed the unity of the peasant and laboring
classes, paving the way for the enclosure of the common lands and the
mechanization of agriculture. They were a war on the erotic and a war on women,
driving many women out of the professions of healing and midwifery and
strengthening male supremacy. The Burning Times also saw the opening of the
slave trade in Africa, the invasion of the Americas, and the devastation of her
native peoples. The rich cultures and immanent spiritual traditions of Africa and
the Americas were also named “witchcraft” and devil worship by the
missionaries, who had a vested interest in stamping them out. Slaves were
forbidden to practice their tribal religions – because the slaveholders knew what
a powerful force for resistance is drawn from a people’s culture and religion. 768

The Old Religion survived underground through centuries of persecution so that
the immanent world view was never completely lost. Its shoots surfaced among
the peasants of the farmlands and the squatters of fens and forests, in folk
traditions and local festivals, in the lore of herbalism and midwifery, in songs and
dances and stories, in the teachings of the occult arts and in covens that
preserved what they could of the Old Religion. 769
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We have learned the true definitions of words, which have, in the past, been
shrouded in fear and perverted by misinterpretation. Words such as witch have
been redefined in the light of their true origin and nature. Instead of the evil,
dried#out, old prude of patriarchal lore, we know the witch to be a strong, proud
woman, wise in the ways of natural medicine. We know her as a self#confident
freedom fighter, defending her right to her own sexuality, and her right to govern
her life and community according to the laws of nature. We know that she was
slandered, oppressed, and burned alive for her wisdom and her defiance of
patriarchal rule. 770
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But I began to really, I began to see how frustrated with the patriarchal church I
was. I was becoming more of an amateur feminist. And looking more at…
wondering why women weren’t more broadly accepted. And why gay and
lesbians weren’t more broadly accepted. And that became a path for me then. I
did move from my heterosexual life and I became engaged with a woman and I
have been a lesbian later in my midlife. But maybe more than that, I began to look
for a church that would allow more freedom that way and I was searching all over
and I found the Unitarian Church, Unitarian Universal Church. Which gave me a
sense of community of people, but also it was very accepting and I really liked
their principles of accepting the intrinsic worth of all people, of honoring
everyone’s spiritual walk, and respecting where you were on your path. And just
that they were very earth-centered, honoring the web of all life. So I really did a lot
of personal growth, as finding the Unitarian church and discovering my own
spirituality within myself, and I think that spirituality has a lot to do with your
sexuality. I think that if you can be sexually who you are, you’re a whole person.
771

A second approach#more popular with men – sees men as appropriating the
Goddess as Divine Feminine, the repressed feminine side of their souls which
they must reclaim to midwife themselves into androgynous wholeness. 772
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This connection of women and nature in impoverishment is present in everyday
concrete realities. It means deforestation and women walking twice and three
times as far each day gathering wood; it means drought and women walking
twice and three times as far each day to carry water back to their houses. 773
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Women make up a very large percentage of both the membership and the
leadership of the movement. The Citizens' Clearinghouse on Hazardous Wastes
has estimated that 70 % to 80% of the leaders of local groups are women; women
are at least as large a percentage of memberships. Movement activists and those
studying the movement have speculated about why women have been drawn to
this movement in numbers so much greater than men. The explanation that is
most often put forward is that women are more closely involved with issues of
health, especially children's health, than men, and therefore are more likely to
become activists around issues of toxics. It is true that there are many women in
the movement who were never before involved in political activity, but turned to
activism when they became alarmed about immediate threats to their children's
health (as well as their own health, or that of other family members, or others in
the community). […] There may be other factors in addition to women's concern
about children responsible for the large proportion of women in the toxics
movement. Many communities are held together by networks of women. These
networks can provide a basis for organizing against a toxic threat to the
community. 774

The constituency of grassroots environmentalism is diverse and is weighted
toward those with less power and resources. […] it is predominantly a movement
of women and of people with relatively low incomes, and the movement is
currently growing most rapidly among groups of color. 775



777

778

Current grassroots environmentalism […] does not fit the description of an “old”
social movement: the movement, and the issue that it addresses, cuts across
classes; it is not intent on seizing political power or transforming the economic
structure. But it does not fit the description of a “new” social movement either: it
wants more state regulation, especially of the corporations that produce and
dispose of toxic wastes. 777

In 1991 leading environmental activists of color, many of them based in a series
of regional networks, came together in the People of Color Environmental
Leadership Summit in Washington, D. C. […] There was debate over the issue of
organizational structure: it was decided to develop nationwide networks but to
avoid forming a national organization. 778
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[…] indigenous refers to ethnic groups with obvious cultural, linguistic, and
kinship bonds who are often so marginalized by modern nation#states that their
inherent dignity and coherence as societies are in danger of being lost. 780
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Analysing the discursive products of contemporary ‘bearers of nationalism’ in
Australian culture, Lattas commentates on the way Aborigines (‘the primitive’)
have become a site for competing discourses about ‘who we are’ (the primitive
ranges from the feared ‘killer ape inside us’ motif to a desired ‘original’ and
‘sacred’ essence). It is the latter to which Lattas devotes most attention,
especially the ideas of those ‘merchants of authenticity’, leftist intellectuals and
artists. In a discursis on what might be called the politics of truth and
nothingness, Lattas is concerned with the forging, by these elites, of that which
has become ‘one of our most powerful myths’ - the superficiality and spiritual
corruption of the modern self. Pursuing a Foucauldian approach to power, those
discourses rely on the positing of this sense of ‘lack’ - on a continuing belief that
westerners are alienated from their selves and require the spiritual truths of the
‘other’ - to sustain their power and influence (Lattas 1990; 1991). Aboriginality is
thus mobilised to fill the void. 782

Many venerate ‘the old ways’ of pre-Christian Europe, especially Celticism – to
which most adherents may reasonably claim descent. Yet, an identification with
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various other indigenous peoples – their cosmologies, rituals and artefacts – has
intensified. Amid feral argot, body-art and material culture, a customised
ensemble of beliefs, architecture, musical instruments, dietary habits, cooking
methods, medical knowledge, clothing and hair styling deriving from various
indigenous peoples, is discernible. Apart from Native American Indians and
Aborigines, other oppressed, ‘heroic’ peoples/religions like Jamaican Rastafari
are valorised, and eastern traditions (e.g. Hindu, Buddhism, Tao), following beat
and hippy pathfinders, continue to be mined for their personal spiritual value. 783

A sign beside a railway crossing called Abra Anticona, said: “PUNTO
FERROVIARO MAS ALTO DEL MUNDO.” In English: “Highest Railway Point in the
World” just adjacent to that sign was another one. It said: “EXISTEN LOS
PLATILLOS VOLADORES CONTACTO CON OVNIS.” In English: “Flying Saucers
Do Exist - UFO Contact Point.” I looked over at David with raised eyebrows. He
smiled “Well,” he said, “I'm not the only crazy one, am I?” “What does that
mean?” I asked. “It means that people see lots of UFOs around and it's common
knowledge and no one is particularly disturbed by it.” 785

Anthropological studies 786 of non-literate agricultural societies show that, for the
majority, relations between men and women have been more egalitarian than in
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more developed societies. […] A diverse variety of preliterate agrarian cultures –
the Iroquois and the Hopi in North America, the inhabitants of Polynesia, the
African !Kung, and numerous others around the world – had and continue to have
considerable harmony between the sexes. 787

The essence of these tales comes from the souls of the Yoruba people. No single
priest or translator can lay claim to these; they are not works of fiction. They are
the heart of the oral tradition. As a Black woman and a priestess of that tradition I
inherit them by right of blood and commitment. 788
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A booklet on crystals would be incomplete if it didn’t contain at least some
information on the most famous form of crystal, the crystal ball. This unique form
of quartz found by archeologists has been found in such widely separated areas
as Peru, Siberia, Australia, Chaldea, Greece, Rome, Assyria, Persia, Japan and
China. 789

Here, participants manipulate a repertoire of symbolism (paint, musical
instruments, clothing, dance styles, architecture) assuming aspects of the
valorised primitive, seeking indigeneity. While workshops like ‘Koori astronomy’
and ‘intercultural sharing’ - involving the construction of multi-totemic murals -
appeared at Toc III (in Koori Culture), body decorations using ochre (hence the
experience of getting ‘ochred’) and dot painting technique have become
ephemeral recently. And, like primitive antennae seen on backpackers
commuting to and from ConFest, the popularity of the didjeridu has escalated.
Non-indigenous Australians (usually males but increasingly females also) desire
to create the vibrating drone to which Aborigines have always attributed sacred
significance, 790
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Marcus (1988), in a discussion of the way ‘Ayers Rock’ (Uluru) is ‘becoming the
sacred centre of a rapidly developing settler cosmology’ (1988:254), attends to
the way ‘New Age pilgrims’ rework Aboriginal law and cosmology through the
distorting prism of an ‘international mystical tradition’. Just criticisms are
launched. Focusing on ‘a feeling of the timelessness and essential universal
truths’ that Aboriginal beliefs offer, ‘Aquarians’ ignore the unique social, political
and religious context of people’s such as the Pitjantjatjara. Furthermore, they
seek a unity which ‘transcends all local differences’ and encompasses all
religious traditions (ibid:265). The implications of such processes are not to be
taken lightly. 791
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The ‘tribe’ was presupposed in the thought and practice of 1960s and ’70s
counter-culture, as communards […] romanticised indigenous cultures as
socially, morally and ecologically sound. This was observable at Aquarius where
it was also figured that similar ‘histories of oppression’ experienced by hippies
and Aborigines warranted their ‘kinship’ (cf. Newton 1988:59), and where
assumed mutuality resulted in alternates formulating ‘tribal rituals’ or
‘corroborees’ of their own. As Newton notes, such ‘kinship’ exposes basic
naivety in alternate networks as, for instance, ‘tribalism’ at Aquarius was
associated with the liberation of the kinds of social restrictions that are basic to
‘tribal societies’. ‘Traditional’ tribes possess status hierarchies, structural
inequity exists between gender and age groups, and there are ‘taboos and fears
surrounding the natural functions of the body’. The ascribed status of individuals
in such societies contrasts to that which has been sought and achieved within
counter cultures […], where personal freedoms are fundamental […]. 793
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On the other hand, a great deal of ‘othering’ is conditioned by deep sympathetic
awareness, first-hand knowledge and a serious commitment to social alternatives
such that the appropriation involves spiritual (e.g. personal belief in spirits, gods
and divine cosmos), practical (e.g. diet, medicine, agricultural methods,
architecture), social (e.g. public ritual and communal living) and political (actions
in solidarity) lifestyle tactics. […] And many alternative lifestylers (often widely
‘travelled’, and who may have themselves, to some degree, ‘gone native’ like
Cohen’s ‘existential tourist’ [Cohen 1979]) are as captivated by the religiosity and
impressed by the simplistic practicality of the ‘other’ as they are sobered and
horrified by the socio-historical contexts and consequences of colonialism. In a
period recognised as one of mounting crisis for all of the planet’s inhabitants,
wherein a cornucopia of discourses, personal philosophies and nascent political,
scientific and cultural agendas have drawn inspiration from the knowledge and
practice of others (including indigenes), such cultures have become valorised
and defended for their real and/or imagined social/ecological record. 798
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For the disenchanted of Euro-origin, the world's aboriginal peoples have become
the embodiment of the sacred. Indigenes are mobilised to serve varying purposes
in different orbits. They are ‘fetishised’ at the global level (Beckett 1994);
discursive mediators for the national imaginary (Lattas 1990; Hamilton 1990); and
models for developing ‘indigenous selves’ (Mulcock 1997a). 799
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Inherent in the very definition of “wilderness” is contained the gulf between the
understandings of the two cultures. Indians do not see the natural world as a
wilderness. In contrast, Europeans and Euroamericans see a big difference
between lands they have “settled” and lands they have left alone. As long as this
difference is believed to be real by non#Indians, it will be impossible to close the
perceptual gap, and the substance of the two views will remain in conflict. 801

Plants and animals in the conceptualsystems of many indigenous peoples
willingly sacrifice their lives for the human in need. Thus, indigenous traditions
are distinguished by their consistent integration of religious attitudes in
subsequent acts especially in accepting the gift of animal and plant lives. Deep
ecology, furthermore, is identified with the perspective of biocentric equality,
namely, the view that human needs are no more privileged than those of other
species. Indigenous peoples generally regard species as unique in their own
particularity, but not necessarily equal. 802
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Environmental concerns were viewed by many Third World leaders in 1972 as
“luxury problems” that only rich nations could afford to deal with. Although this
view is still espoused by some, it has a thoroughly unconvincing ring. In the
wattle-and-daub villages and urban shantytowns where most of the Third World
lives, environmental quality is more than a question of the quality of life; it is
often a matter of life or death. In many nations, environmental degradation is now
recognized as a key barrier to governments' ability to meet basic needs and
sustain living standards. 804

In developing countries, the proliferation of grassroots organizations has been
extraordinary – a response to the failure of governments to cope with growing
social and environmental problems. Their missions range from providing basic
services to the poor, such as healthcare for women, to protecting the natural
environments and livelihoods of rural people, as India's Chipko (tree hugger)
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movement or Kenya's Greenbelt organization has done. […] No international
agency charts the growth in grassroots action the way it might trends in oil or
grain production. But one thing is clear from the country studies and anecdotal
information available: the surge in grassroots activity#particularly among the
poorest segments of today's societies – is a remarkable and vastly underreported
phenomenon. According to one estimate, more than 100,000 such organizations
exist, with 100 million members in the Third World alone. The grinding, growing
poverty and accompanying political instability in developing countries do not
preclude serious concern about the environment. Arguably, they accentuate it. 805
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Deidre is a professional intuitive astrological counselor with 15 years experience.
She has studied metaphysics and astrology for over 30 years with some of the
top spiritual leaders in the world. She will interpret your astrological blueprint
with psychic impressions through claircognizance, the science of inner
knowing-ness. Find your inner gifts, challenges and opportunities.



Katherine Torres, in her work The Faces of WomanSpirit, A Celtic Oracle of
Avalon, brings her personal story, the intercommunication with the guardians of
the other worlds and a shaman's wisdom gathered only through travels of the
inner dimensions. She provides the account of sky travels, moon-walking, and
journeys on the Isle of Avalon. She presents the spiritual pathway of an ever
unfolding lunar year as a way to connect with the Divine Feminine and the cycles
and phases of life. With the artistic work of Cruz, the pictorial expression of the
journeys come alive. Celtic wisdom is held in the hearts of ancestors and shared
with those daring enough to travel the interior world. Feminine mysteries are
found in the inner dimensions of the revered Isle of Avalon. Wyse women are
assembled on the island and sing heart-rendering lyrics of wisdom. Their song is
the lure to enter a sacred land. They release the memory of the Goddess to the



guest who takes it upon herself to come into their realm. Their music captures
every heart. Their wisdom leads to self-empowerment.
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We believe there is meaning and purpose in life. We believe all genuine
knowledge comes from within. We believe there is an intimate connection
between mind, body and spirit as well as between the individual and the
environment. By understanding and using these connections each of us can
bring greater health, happiness and well-being into our lives. 816
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