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Behold, Thy  Lord  said to the angels: "Verily  1  am about to establish on  earth
a vicegerent."  They  said,  "Wilt  Thou  place  therein  one  who will  spread
corruption thereon  and shed  blood, whilst  it  is  we who celebrate  Thy  praises
and glorify  Thy  holy  Name?  God  answered,  "Verily  I  know  what  ye know
not."

The Noble Quran—Surat al-Baqarah, v. 30 .
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Introduction

The Eart h is bleeding fro m wound s inflicted upon i t b y a humanity no longer in
harmony with Heaven and therefore in constant strif e with the terrestrial environ-
ment. Th e world of nature is being desecrated and destroyed in an unprecedented
manner globall y b y both thos e who have secularized the worl d abou t the m an d
developed a  science and technology capable of destroying nature on an unimagin -
able scale and by those who still live within a religious universe, even if the mod e
of destruction of the order of nature by the tw o groups i s both quantitatively an d
qualitatively different . Th e pligh t o f the forest s o f the Northwes t regio n o f th e
United States , th e Amazon , an d th e Himalayas , th e pollutio n o f air and wate r
worldwide, especially in the forme r Sovie t Union, and th e constan t extinction of
more and more specie s are stark witnesse s to thi s tragic fact . Th e environmenta l
crisis now encompasses the entire Earth. Strangel y enough, althoug h th e destruc -
tion o f the sacre d qualit y o f nature b y moder n ma n dominate d b y a  secularis t
perspective i s directly responsible fo r this castastrophe , th e vas t majority of th e
human species, whether participating directl y or indirectly in the havoc wreaked
upon th e natura l environment , stil l live s within a worldview dominated b y reli -
gion. The rol e of religion i n the solutio n of the existin g crisi s between ma n an d
nature i s therefore crucial. Furthermore , an y discussion of religion an d th e orde r
of nature, which is interested in healing the wounds of the Earth and amelioratin g
the existin g crisi s now threatenin g man' s terrestria l existence , canno t bu t tak e
place o n a  global scale .

A need exist s to develop a path across religious frontier s without destroyin g
the significanc e of religio n itsel f an d t o carr y ou t a  comparativ e stud y o f th e
"Earths" o f various religions as has been carried ou t fo r their "Heavens, " i f these
terms ar e understoo d i n thei r traditiona l metaphysica l and cosmologica l sense .
But eve n if such a method i s developed successfully an d th e religiou s understand-
ing o f the orde r of nature in each tradition is taken seriously as a religious matter
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4 Religio n and the Order o f Nature

and not jus t historically or anthropologically, th e problem still exists of numerous
schools within each religion from whic h one can draw. Therefore, th e question of
the principl e o f selection become s important .

In th e followin g chapter s w e hav e firs t sough t t o develo p th e mean s o f
crossing from on e religious universe into another without destroyin g the religious
perspective itself and reducing it to either mere historicism or a phenomenological
study devoid o f the sense of the sacre d and divorced from th e realit y of faith. Ou r
next task has been to delve into various religious tradition s t o select thos e schools
of thought, o r a t leas t som e o f them, tha t hav e displaye d specia l interes t i n th e
order of nature, our guiding principle o f selection being precisely the centrality of
religious perspectives that are concerned with the natural order and that bear upon
the existin g environmenta l crisis . Needles s t o say , eac h majo r traditio n suc h as
Hinduism, Buddhism , Judaism , Christianity , o r Islam present s a  rich variety of
schools ofte n i n contentio n wit h eac h other concernin g th e worl d o f nature an d
religion's relatio n to the natura l order. Countles s studie s could be devoted t o any
single religion as far as this issue is concerned. Our selectio n is meant t o bring out
some of the deepest salien t features of the views concerning nature in the religiou s
traditions w e hav e discusse d withou t i n an y wa y claimin g t o b e exhaustiv e o r
asserting that the views chosen are exclusive in their presentation o f the religiou s
understanding o f the order of nature in the religious world i n question. Bu t wha t
has been chosen is nevertheless significant within each tradition an d also contains
some of the profoundes t view s concerning th e orde r o f nature, view s standing i n
contrast t o th e prevalen t perspective s o n natur e an d hel d b y a  worl d tha t ha s
chosen t o neglec t th e significanc e o f the religiou s understandin g o f the cosmos .

And precisely because there exist s such a world—namely th e modern world ,
which ha d it s exclusiv e hom e i n th e Wes t unti l th e las t centur y bu t ha s now
spread t o othe r continent s an d whic h bear s th e primar y responsibilit y fo r th e
global destruction o f the environment—we have sought to delve into a historical
study o f both philosoph y an d scienc e in th e Wes t that , beginnin g wit h view s
similar t o th e philosophie s an d science s of other traditiona l civilizations , devel -
oped i n wha t ca n onl y b e calle d a n anomalou s manne r fro m th e sixteent h an d
seventeenth centurie s onward . I t move d awa y from th e almos t universall y held
view of the sacredness of nature to one that see s man a s alienated from natur e and
nature itself as no longer the progenitor of life (the very root o f nature being fro m
the Latin nascitura, meaning to give birth), but rathe r as a lifeless mass, a machine
to be dominated an d manipulated b y a purely earthly man. I t als o divorced, i n a
manner not to be seen in any other civilization, the laws of nature from mora l laws
and huma n ethic s fro m th e working s o f the cosmos .

We hav e als o turne d t o th e stud y o f th e concep t o f ma n himsel f i n th e
Renaissance and it s aftermath. This period witnesse d the ris e of a secular human-
ism an d th e absolutizatio n of earthly ma n wit h immeasurabl e consequence s for
both the world o f nature and traditional civilization s conquered b y this new type
of man for whom there was no longer any religious restraint upon the dominatio n
of nature and it s forces , whethe r for the purpose of subduing nature itself in order
to gai n wealt h o r o f conquering othe r civilization s o r both .
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In an y case , i n th e Wes t durin g th e seventeent h century , religio n los t it s
claim t o th e cosmos , an d religiou s knowledg e o f the orde r o f nature cease d t o
possess any legitimacy i n th e ne w paradigm o f science, which came to dominat e
the scene. Moreover, until quite recently many theologians considered it the grea t
glory o f Christianity tha t i t alon e amon g th e world' s religion s ha d permitte d a
purely secula r scienc e to develo p i n a  civilization in whic h i t wa s the dominan t
religion. I t is only the environmental crisis of recent decades exemplified by global
warming, the destruction of the ozone zone, and the death of so many animals and
plants, a  crisis now threatening the very fabric of life, tha t has finally caused many
Christian theologian s t o hav e secon d thought s concernin g th e rappor t betwee n
religion and th e order of nature. Eve n champions of secularism no w speak of how
significant th e rol e o f religion ca n b e i n avertin g a  majo r globa l environmenta l
catastrophe resultin g i n th e los s of many human lives .

Consequently, man y Christia n theologian s an d als o Jewish thinker s i n th e
West have sought in recent years to develop a theology of the natural environment
or what some now call eco-theology. Afte r several centuries of neglect of this subject
by both Catholic s and Protestants , ther e i s now serious interest in this field across
the religious spectrum. An d yet , as our study shows, despite a few exceptions, th e
concern o f most religiou s thinkers i n the Wes t i s with th e developmen t o f envi-
ronmental ethics and not the reassertion of the religious view of the order of nature
as a  legitimat e knowledg e tha t correspond s t o a n aspect , an d i n fac t th e mos t
important aspect , o f cosmic reality . T o us e th e categorie s o f Islamic thought ,
there i s currently interes t i n al-'amal  o r actio n withou t al-'ilm  o r knowledge ,
whereas traditiona l Islami c source s have always taught tha t al-'ilm  and al-'amal
must accompany each other. Al-'ilm without al-'amal is, according to the famous
Arabic proverb, lik e a tree without fruit . An d al-'amal without al-'ilm is chaotic
action withou t principl e an d ultimatel y positive efficacy , an d i t i s usually mor e
destructive tha n n o action a t all .

Strangely enough , i n recen t year s the non-Wester n religions , includin g i n
this case Islam—in which such knowledge has continued to be present thi s day at
the cente r o f the religiou s scene—rathe r tha n bein g relegate d t o a n "occultist "
margin, have been mostly following the example of the West in dealing primarily
with ethics rather tha n wit h the reassertio n of a sacred science of nature. Onl y i n
the Islamic world at least debate about an Islamic science of nature independent o f
modern science has been carried out seriousl y in the past tw o or three decades . I n
any case , th e reaso n fo r thi s neglec t o f th e dimensio n o f knowledg e b y non -
Western religion s i n thei r respons e t o th e environmenta l crisi s i s tha t thes e
religions, cu t of f for the mos t par t fro m th e force s drivin g moder n scienc e and
technology an d th e deepe r issue s involve d i n th e crisi s a t hand , ar e onl y no w
becoming awar e of what thi s tragedy really involves. Only no w is it beginnin g t o
dawn upon the m tha t the present predicament i s primarily the consequence of the
loss of a sapiental knowledge of nature and an inner spiritual crisi s and no t simply
the resul t of bad engineering .

Our ai m i n thi s study i s to negat e the totalitaria n claims of modern scienc e
and to open up a space for the assertion of the religious view of the orde r of nature
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that variou s tradition s develope d ove r th e centurie s i n thei r cosmologie s an d
sacred sciences . Only i f life i s really sacre d can one talk of the sacrednes s of life i n
anything more than a journalistic sense. In a world in which the very catergory of
"sacredness" as applied t o nature is meaningless, t o speak o f the sacrednes s of life
is little more tha n sentimenta l thinkin g o r hypocrisy. Th e religiou s vie w of the
order of nature must be reasserted on the metaphysical, philosophical, cosmologi -
cal, an d scientifi c level s a s legitmat e knowledg e withou t necessaril y denyin g
modern scientific knowledge, a s long as it is remembered that this latter science is
the resul t o f very particula r question s pose d t o nature . Th e grea t traged y tha t
came about i n this domain, a s has been also observed b y others, wa s that modern
science began b y posing particular questions to nature and ending up by claiming
that these are the only questions worth posing and in fact possible to pose. Hence ,
the religiou s understandin g o f nature , includin g th e physica l body , whic h i s a
central issu e i n s o much o f the contemporar y debat e abou t ma n an d natur e and
which remain s central t o th e teaching s o f so many religions outside thos e domi -
nant in the West , mus t b e fully asserte d i n the contex t of each tradition, an d on
the basis of such knowledge the religious ethic s of the environment propagated in
such a  way that i t woul d posses s meaning o n a  global scale . W e hav e ourselves
sought t o provid e a  few glimpses int o th e traditiona l teaching s concernin g th e
human bod y to demonstrate ho w essential such teachings ar e for the understand -
ing o f th e religiou s orde r o f natur e withou t agai n claimin g i n an y wa y t o d o
anything mor e tha n provid e a  few salient examples .

Each traditio n ha s both a  wealth o f knowledge an d experience s concerning
the order of nature, which, once resuscitated, can bring about a situation in which
religions al l over the globe could mutually enrich each other and also cooperate t o
heal th e wound s inflicte d upo n Eart h on th e basi s of a shared perspectiv e o f th e
sacredness of nature. Despite differences i n th e understandin g o f the meanin g of
the sacred and it s source in various religions, the y stil l share a great deal more in
common and with each other than they do with a worldview in which the sense of
the sacre d ha s disappeared completely . Furthermore , suc h a  resuscitation would
not only make possible the seriou s implementation o f ethical principles concern-
ing nature, bu t i t would also affect deepl y many in the modern secularize d West
who ar e searching desperately fo r a  spiritua l relatio n wit h natur e an d who , no t
discovering i t i n what i s available to them i n mainsteam religious organizations,
turn t o everythin g fro m seriou s Orienta l teachings , t o cosmologie s o f religions
long dead , suc h a s the Egyptian , t o variou s cults an d t o th e whol e spectru m o f
phenomena no w termed "New-Age " religions .

The crisi s of  the  natura l environmen t is  an  externa l reminde r of  the  crisi s
within the soul s of men and women who, having forsaken Heaven in the name of
the Earth , ar e now in danger o f destroying the Eart h as well. The environmenta l
crisis requires not simply rhetoric or cosmetic solutions but a  death and rebirth of
modern ma n an d hi s worldview . Man nee d no t b e and i n fac t canno t b e "rein -
vented" a s some have claimed, but h e must b e reborn as traditional or pontifica l
man, a  bridg e betwee n Heaven an d Earth , an d th e worl d o f natur e mus t onc e
again b e conceive d a s i t ha s alway s been— a sacre d real m reflectin g th e divin e
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creative energies. There must be the rebirth of the religious knowledge of nature,
the traditional cosmologies and sacred sciences still preserved in many of the non-
Western area s of the world , whil e th e heritag e o f the Wester n traditio n i n thi s
domain mus t itsel f b e resuscitated i n a  serious manner .

Moreover, a  nexus must b e created in this realm among th e traditions , a s has
been carrie d ou t b y th e traditiona l proponent s o f th e perennia l philosoph y fo r
understanding of the Divine Principle and its numerous manifestations in various
religious universes. One might sa y that i n the same way that there is a philosophia
perennis, ther e i s als o a  cosmologia  perennis,  which i n fac t constitute s on e o f it s
elements an d whic h shine s through th e multifariou s traditiona l science s of th e
cosmos.

Without th e rediscover y of thi s sacre d scienc e of th e orde r o f nature , it s
exposition i n a  contemporar y mediu m withou t distortio n o r dilutio n an d th e
formulation o f th e lin k between  suc h a  knowledg e o f th e orde r o f natur e an d
the ethics of the enviroment , there is no doubt tha t what remain s of order i n th e
natural an d huma n world s wil l tur n int o furthe r chaos , no t i n th e currentl y
discussed sense of this term a s prelude t o a new phase of order and an element i n
the process of creativity, but a s chaos that can destroy all human life on Earth. To
preserve the sanctit y of life requires remembering onc e again the sacre d quality of
nature. I t mean s th e resacralizatio n o f nature , no t i n th e sens e o f bestowin g
sacredness upon nature, which is beyond the power of man, but o f lifting aside the
veils o f ignorance and prid e tha t hav e hidden th e sacrednes s of nature fro m th e
view o f a whole segmen t o f humanity .

The compositio n o f thi s boo k i s th e resul t o f the invitatio n extende d t o u s t o
deliver the Edward Cadbury Lectures at the University of Birmingham in the fal l
of 1994 . Whe n give n this great honor and opportunity, i t became almost imme -
diately evident that i n ligh t o f the presen t intellectua l and spiritua l malais e an d
the severit y of the environmenta l crisi s that s o many people discus s while shun-
ning the deeper issues involved, it was imperative for us to turn to the question of
religion in its relation to the order of the nature but treate d on a global scale. In a
sense, thi s work follow s ou r boo k Man and Nature,  whic h comprised th e tex t of
our 196 6 Rockefelle r Lectures at th e Universit y of Chicago and whic h was one of
the first works to predict th e environmental crisis, and our 198 1 Giffor d Lectures ,
Knowledge and th e Sacred, whic h itself ws followed by The Need for a  Sacred Science.
It i s our hope that th e present wor k will be a further humbl e step in turning th e
attention of those truly concerned with the human condition , as well as the order
of nature , t o th e deepe r issue s involved . Thi s boo k thu s extend s furthe r th e
concerns of the works cited above , which sought t o bring int o focu s th e religiou s
and spiritua l dimension s of the environmenta l crisi s and th e significanc e o f th e
gulf between knowledge and the sacred in precipitating the  chaos and upheavals of
a spiritua l an d intellectua l orde r o f which th e pollutio n an d destructio n o f th e
natural orde r i s a most visibl e consequence.

We wish to thank the authorities of the Faculty of Theology of the University
of Birmingha m an d especiall y Professo r France s Youn g fo r th e invitatio n t o
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deliver th e Cadbur y Lectures . W e ar e als o gratefu l t o Katherin e O'Brie n fo r
reading the manuscrip t an d making valuable suggestions an d to Muzit Hailu for
preparing i t fo r publication .

Wa m a tawfiqi ill a bi'Llah
S. H . N .

Bethesda, Marylan d
September 199 4



Religion
and Religions

The One cannot in  the  many but  appear,
In creation  as  in  these  sacred  forms,
Which, diverse  in  their  outwardness,
Manifest a  single  inner Light, eternal.
I gazed  upon Thy  countenance  in  singleness,
How bewildered  1  am to  behold  Thy  many  Faces  now.

Throughout th e ages human beings have lived upon an earth that was for them the
Earth, even if it constitute d bu t a  part of the globe, an d under a  heaven that was
for the m Heave n as such symbolized by the vas t azure vault of the sk y stretchin g
from eas t t o west . The y live d o n th e Eart h a s a t onc e a  reflectio n of Heaven ,
progenitor o f lif e an d th e femal e consor t o f celestia l realities , th e groun d fro m
which lif e originate s and the theater from whic h i t finally departs o n its ultimat e
journey t o th e heavenl y climes . Ther e were on the eart h othe r "Earths " we d t o
other "Heavens " o f which human being s remaine d imperviou s unti l recen t time s
and of which many, as yet not totally affected b y the secularizing tides of modern-
ism, remai n unawar e in a  fundamental manne r t o thi s day .

It i s onl y i n thes e chaoti c an d turbulen t times—whe n me n an d women ,
under whicheve r Heave n the y happe n t o live , joi n thos e wh o hav e rejecte d th e
very notion o f Heaven i n its metaphysical , cosmological , an d theologica l sens e in
destroying the Earth—that i t is becoming incumben t t o turn one's attention full y
to th e othe r Heaven s an d Earth s tha t hav e determine d th e matrice s o f huma n
existence over the millennia. As man succeed s in destroying so much o f the orde r
of natur e an d eve n threaten s cosmi c chao s of unprecedented proportion s hardly
imaginable jus t a  centur y ago , i t become s necessar y t o tur n t o th e othe r
"Heavens" an d "Earths " tha t hav e defined ove r the age s the modus  vivendi  of the

I
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10 Religio n and the Orde r o f Natur e

many "humanities" whic h to an ever-greater exten t ar e now unifying thei r effort s
in th e destructio n o f the natura l order .

Although th e crisi s of the relationshi p between man and the world of nature
on the scale observable today first began in the West where modernism wa s born,
it i s no w globa l an d demand s a n inquir y beyon d th e border s o f th e Wester n
tradition1 an d th e histor y o f the attac k agains t tha t traditio n i n moder n times .
Any inquir y int o th e questio n o f the relatio n betwee n religio n an d th e orde r o f
nature, on e that wishe s to address the crucia l issues emanating fro m th e present -
day environmental crisis , needs to cross the frontiers o f various spiritual universe s
and journey from th e Heaven and Earth of a single human collectivity to the many
Heavens an d Earth s of the severa l "humanities " constitutin g present-da y globa l
humanity a s such. 2

To understand the relation o f religion to the order of nature on a global scale ,
rather tha n fro m th e perspective o f a single tradition , a  task t o which we address
ourselves i n thi s book , i t i s necessary to understan d th e meanin g o f the orde r of
nature o r th e "Earth " i n th e contex t o f various religions . An d b y virtu e o f th e
inalienable link between Earth and Heaven, i t is essential to turn to sapiential and
metaphysical teaching s o f the religion s i n questio n a s contained i n thei r tradi -
tional cosmologies. I t is also necessary to comprehend th e sense in which the many
"Heavens" have crowned the cosmos of various humanities. On e must understan d
the trut h tha t variou s religions ove r the ages have encompassed bot h th e Heave n
and th e Eart h o f the humanit y fo r which thes e religion s hav e been destine d an d
have therefor e determine d th e meanin g o f nature an d th e orde r pervadin g i t fo r
their followers . An y seriou s stud y o f thi s questio n mus t therefor e turn , befor e
discussing th e orde r o f natur e itself , t o th e crucia l proble m o f ho w t o stud y
religion an d religion s i n a  world i n which th e realit y o f other religion s mus t b e
taken seriousl y a s never before .

Moreover, thi s condition holds true especially for studies carrie d out in thos e
parts of the world tha t have become full y expose d t o the rationalism, humanism ,
and relativism characteristic of modernism and postmodernism, suc h as the mod -
ern West on both sides of the Atlantic. An y study tha t doe s not consider seriously
the trut h claim s o f religions othe r tha n one' s ow n o r reject s al l religiou s truth ,
including tha t o f one's ancestra l religion , o n th e basi s o f doubt an d skepticis m
cannot clai m t o say much tha t i s relevant, i n the contex t o f present-day environ -
mental crisis , about th e livin g relation between religion and the order o f nature.
Nor coul d a  study tha t disregards th e trut h o f religions o n a global scal e come t o
any conclusion s tha t woul d hav e appreciabl e significanc e fo r th e majorit y o f
human beings on the globe who still live within the matrix of a religious univers e
and ye t ar e participating , usuall y i n oppositio n t o th e teaching s o f thei r ow n
traditions, i n th e destructio n o f nature an d the disruptio n o f the orde r tha t stil l
continues t o dominat e ove r th e worl d o f nature i n suc h a  blinding fashion. 3

Let us then turn before anything else to the question of how to study religion s
"religiously" and yet in a scholarly fashion, a  task of utmost significanc e especially
in Wester n academi c circles wher e the stud y of religion during th e pas t century
has often bee n itself a  highly unreligious, if not antireligious , activity . Needles s
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to say, this vast question is a subject that needs to be treated separatel y in not one
but man y separate works, and in fact numerou s voices in recent years have turned
to i t fro m differen t perspective s an d with varyin g concerns.4 Here , althoug h w e
would wis h t o addres s ourselve s t o th e majo r issue s involve d i n thi s centra l
question, i t i s necessar y t o confin e ou r discussio n i n th e ligh t o f ou r presen t
subject t o the order of nature and leave aside the vast ramifications and extensions
of this questio n t o othe r domain s o f religion.5 W e mus t see k to understan d th e
Heaven o f each spiritual univers e along with it s Eart h in th e ligh t o f our under -
standing o f that Heaven.6 Ho w else can we grasp religiously the religious signifi -
cance o f the orde r o f nature i n a  religious univers e other tha n ou r own ?

CROSSING RELIGIOU S FRONTIER S

The questio n o f crossing religious frontier s withou t los s o f orientation an d wit h
full awarenes s o f the realit y of the sacred , whic h canno t b e reduced to any other
category, i s perhaps the most daunting o f all religious and theological task s today
and the only really new challenge of significance in the world of religious discourse
of contemporary man.7 The modern mind, affecte d b y the relativizing influence of
secularism and rationalism, has only too often bee n presented with the plurality of
religions as proof of their relativity. Unti l recently, few in the West had sought t o
develop a metaphysics and theology of comparative religion that would avoid th e
trap o f either retreatin g int o a  provincialism tha t woul d accep t onl y one' s ow n
religion a s being tru e an d believ e al l othe r religion s t o b e simpl y histori c an d
social system s devoi d o f an y absolut e trut h an d therefor e ultimatel y fals e o r
irrelevant fro m th e poin t o f view o f that Truth , whic h i s non e othe r tha n th e
Absolute Itself , o r considering al l religion s t o b e false .

The various possibilities followed i n the West during th e past century in the
study of religion in a multireligious universe began with either the reduction of all
religious realitie s to phenomena to b e studied "scientifically " and historicall y in
the perspectiv e o f Religionwissenschaft  withou t regar d fo r either th e questio n o f
theological trut h o r faith , o r phenomenologically wit h littl e interes t i n th e his -
torical setting a s well as disregard fo r the question o f faith o r metaphysical truth .
Outside th e secularize d universities where these approache s wer e cultivated an d
continue to be so to a large extent even today, the seminaries did no t cease to treat
other religions as simply those of "heathens" or "pagans" to be studied so as to be
refuted o r to bette r prepar e missionarie s for combatting them . I n th e West only
during the pas t generatio n have a number o f Christian scholars and theologians ,
and also a number of Jewish scholars, sought to develop a means of studying other
religions theologicall y an d spirituall y a s committed Christian s o r Jews. Mean -
while, ther e hav e als o bee n thos e wh o hav e accepte d a  sentimenta l unit y o f
religions at the expense of overlooking their formal differences and belittling wha t
they usuall y refe r t o i n a  derogatory manne r as "theologica l dogmas. "

Amidst this rather bewildering scene, one also finds the view of the propaga -
tors o f the perennia l philosophy, th e philosophia  o r sopbia  perennis,  expositors of
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tradition suc h as R. Guenon , A . K . Coomaraswamy , F. Schuon , T . Burckhardt ,
M. Lings , and M. Pallis , wh o have provided th e metaphysical knowledg e neces-
sary for understanding th e multiplicit y of religions while doing ful l justic e to th e
claim o f absoluteness within eac h authenti c religio n an d th e irreducibl e sacred
forms and doctrine s the y contain withi n themselves. 8 An d ye t thei r view s have
not bee n take n seriousl y i n academi c circle s unti l quit e recently 9 sinc e thei r
metaphysical teachings negate the very basis upon which modern rationalism and
historicism rest and challenge the very legitimacy of the modern and what is now
called b y some the postmoder n world . Still , i t i s only the universa l doctrines of
the perennia l philosophy a s interpreted traditionall y tha t ar e able t o provide th e
key fo r th e penetratio n int o divers e religiou s world s o r differen t "Earths " an d
"Heavens" without destroyin g the sens e of the sacre d or the absolutenes s of each
authentic religion , whic h in it s essenc e is religion a s such.

The traditiona l interpretatio n o f the philosophia perennis sees a single Divin e
Reality as the origin o f all the millennia l religions that have governed huma n lif e
over the ages and have created the traditional civilizations with their sacred laws ,
social institutions , arts , an d sciences . This Divine Realit y i s beyond al l concep -
tualization and all that can be said of It, an d i s referred to by such sacred formulae
as the L a ilaha  illa'Llah  (Ther e i s no divinity but God ) o f Islam, neti  neti  (No t
this, no t that ) of the Upanishads , th e "Ta o tha t can be named i s not th e Tao " o f
the Tao Te-Ching an d also the " I am that I  am" of the Bible if the meaning of this
well-known dictu m i s understood o n th e highes t level .

Other traditions, especiall y the prima l ones, refe r t o I t onl y through silence
or indirect allusion, whereas certain esotericisms such as the Cabal a refe r t o I t b y
means o f expositions o f blinding clarit y that onl y veil Its infinit e darknes s tran -
scending th e ligh t o f manifestation. Even Its Name remains veiled and unutter -
able in certain traditions such as Judaism, bu t It s Reality is the origin of all that is
sacred and the source of the teachings of each authentic faith. Like a mighty spring
gushing forth atop a mountain, I t gives rise to cascades of water that descend with
ever-greater dispersion from eac h side, eac h cascade symbolizing all the grades  of
reality an d th e level s o f cosmi c and , b y transposition , metacosmi c realit y o f a
particular religiou s universe . Yet al l th e cascade s issue from a  single Sprin g an d
the substanc e o f all i s ultimately nothin g bu t tha t wate r whic h flows from th e
Spring at the mountaintop, th e Reality which is the alpha of all sacred worlds and
also th e omeg a t o whic h al l tha t i s within thei r embrac e returns .

This Ultimate Reality, the Name that cannot be named, i s the Beyond-Being
of which Being is the first auto-determination. Togethe r they comprise the Divin e
Order an d ar e th e principl e o f cosmi c manifestation , th e instrumen t o f thi s
manifestation bein g th e Logos, th e Word , th e Fiat Lux,  whic h on e might say is
the isthmu s betwee n th e Divin e an d th e cosmi c orders , ther e bein g bot h a n
unmanifested an d a  manifested Logos. Th e Divin e Orde r ma y be thus sai d t o be
comprised o f the Divinit y Itself , a t once unconditioned an d conditioned , supra -
ontological and ontologica) , Gottheit or Godhead an d the persona l God, Alla h in
His Essenc e as well as Names an d Qualities , th e nirguna  and saguna  Brahman,
"the nameless, " which was the beginning of Heaven and Earth and the "named, "
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which is the mother of the myriad creatures.10 Bu t also in a certain sense the Logos
in divini s ma y b e sai d t o belon g t o th e Divin e Order , an d thi s trut h i s o f th e
greatest significanc e fo r the understanding o f the religiou s assertio n tha t the roo t
of the natura l orde r reside s in th e Divin e Order .

From this Divine Order issu e forth the many cascades alluded t o above, eac h
with differen t form s and trajectories and with no two cascades being formall y th e
same, althoug h al l consistin g o f water . Ther e ar e thos e tha t gus h fort h ove r
similar type s o f formations and terrain s corresponding t o simila r huma n collec -
tivities, an d thus constitut e member s o f a religious family , while other s displa y
greater diversity and are produced b y yet other type s of terrains. Ther e ar e never
exact repetitions bu t ther e ar e always correspondences. No r i s it impossibl e fo r a
tributary of one cascade to flow into another , bu t al l cascades originate fro m th e
Spring o n th e mountainto p an d non e fro m eac h other . Thei r similaritie s ar e
basically du e t o th e onenes s o f their Origi n an d resemblances  i n th e roc k beds ,
which receiv e th e wate r throug h tha t origina l ac t o f gushin g fort h int o eac h
cascade that i s theologically called "revelation. " Onl y a t th e Sprin g Itsel f are all
the cascades one and nowhere else should complet e unity be sought amon g them .
To repeat th e well-known Islamic saying, "Unit y i s unique" (al-tawhidu  wahid)',
one might ad d that only in that Supreme Unity, which is unique, mus t ultimat e
unity be sought. Tha t is why Frithjof Schuon, the foremost contemporary exposi -
tor o f the philosophia perennis especially as it concerns religion, ha s referred to this
unity a s "th e transcenden t unit y o f religions," 11 thereb y emphasizin g that ,
although ther e is such a transcendent unity, religions do not necessarily assert th e
same truths on the level of their external forms and dogmas; on the contrary, they
have a  distinc t characte r o f thei r own , eac h religiou s univers e bein g a  uniqu e
creation o f the Divin e Artisan .

By virtu e o f this metaphysica l view of reality , whic h sees th e origi n o f al l
authentic religions in the Divine Principle—which manifest s Itself through wha t
the Abrahamic religions call revelations according to laws and an order belongin g
to th e Divin e Real m Itself—th e traditiona l interpretatio n o f the perennia l phi -
losophy12 stand s opposed to other current interpretations o f religious diversity in
basic ways . I t oppose s historicis m b y emphasizin g th e Divin e Origi n o f each
tradition and the spiritual genius of each religion, whic h is original i n the deepes t
sense i n tha t i t issue s directl y fro m th e Origin . I t doe s no t den y historica l
borrowings whether they be of Christian images i n Suf i poetr y or Suf i symbolis m
in St . John of the Cross or Taoist influence s in Chan Buddhism, bu t i t considers
such borrowings as secondary in comparison wit h th e living body of an authentic
religion that mus t of necessity originate from Heaven . I n emphasizing th e reality
of revelatio n an d takin g seriousl y a  vie w o f realit y i n whic h revelatio n i s both
possible and necessary , it certainly does not try to explain away major element s of
a religion by simple recours e to historical borrowing a s we see in the treatmen t o f
Islamic esoterism in the for m of Sufism b y so many Western orientalists from th e
middle o f the nineteent h century to ou r ow n day.

Perennial philosophy, as traditionally understood, also opposes the phenome-
nological approach to the stud y of religion as usually practiced in academic circles
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by emphasizin g th e significanc e o f faith, th e questio n o f religious truth , majo r
and mino r manifestation s of th e Spirit , an d th e ineluctabl e relatio n between
phenomena an d noumena , th e forme r bein g a  gateway t o th e latte r despit e th e
disclaimers o f Immanuel Kan t an d mos t o f post-Kantian Wester n philosophy .
There ar e o f cours e thos e Wester n scholar s o f religio n suc h a s H . Corbin ,
A. M . Schimmel , E . Benz , and others  whose interpretation o f phenomenology i s
close t o th e traditiona l understandin g o f the relatio n betwee n th e phenomeno n
and th e noumeno n o f which precisely the phenomeno n i s the phenomenon , bu t
such scholars constitute the exception rathe r than the rule.13 As for M. Eliade, th e
foremost expositor of the phenomenological metho d i n recent decades in America ,
it must b e remembered tha t early in his life he drank deeply from th e teachings of
Guenon an d Coomaraswamy and, despit e moving away from th e traditiona l posi -
tion i n hi s late r life , retaine d certai n importan t element s o f th e traditiona l
worldview i n hi s erudit e an d all-encompassin g studie s o f variou s religions ,
although h e no longer associate d himself with tha t perspective .

The traditionalists, of course, also oppose the thesis based on the sentimenta l
embracing o f all religion s withi n a  unity that som e envisag e a s a leas t commo n
denominator amon g religion s an d whic h the y hop e t o achiev e at th e expens e of
casting aside sacred doctrines and forms of a particular religio n that do not seem to
accord o n th e forma l plane wit h thos e o f another religion . Muc h o f present-da y
ecumenism in the Wes t i s in fac t base d upon suc h a view and i s thereby oppose d
by the proponents o f perennial philosophy as being damaging t o the very forms of
that realit y wit h whic h ther e i s th e nee d t o creat e accord . The y insis t tha t
authentic ecumenis m can only be esoteric an d canno t b e achieved o n th e forma l
plane i f one absolutizes the forma l an d relative plane with disregard fo r the basi c
metaphysical trut h tha t onl y th e Absolut e i s absolute.14 Schuo n has said quit e
aptly apropo s o f this question tha t harmon y among religion s i s possible onl y i n
the divin e stratosphere an d no t i n th e huma n atmosphere .

Needless t o say , proponent s o f traditiona l metaphysic s an d th e perennia l
philosophy als o oppos e bot h th e relativists—wh o conside r al l religion s t o b e
relative, product s o f particula r huma n societie s withou t a  Divin e Origi n tha t
bestows a n absolutenes s upo n eac h religiou s universe—an d thos e wh o woul d
consider thei r ow n religion t o b e the onl y tru e one and al l other religion s t o be
false. A t leas t th e latte r vie w has the virtu e o f incorporating a  lesser truth , bu t
nevertheless a truth tha t ha s efficacy fo r those stil l livin g within a  homogeneou s
religious world; but wit h the loss of such homogeneity it too falls into the dange r
of being rejected and repudiated . Ther e i s many a soul who cannot retain faith i n
his o r he r ow n religio n a t th e expens e o f considering th e follower s o f al l othe r
religions as  being damne d and  who  is intelligent enoug h to  detect in  the  sacre d
art, doctrines , and rite s o f other tradition s the sea l o f the Divine .

The metaphysics tha t th e perennial philosophy, a s traditionally understood ,
expounds i s based no t onl y o n th e hierarch y of universal existence to whic h we
have referre d briefly , bu t als o th e distinctio n between th e outwar d an d th e in -
ward, externa l for m an d essence , for m an d meaning , o r phenomeno n an d
noumenon. Withou t th e comprehensio n of these basi c distinctions, one canno t
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understand th e dialecti c o f the traditiona l writer s no r in fac t th e messag e o f the
perennial philosophy throughout th e ages, a  message echoed i n works of seers and
sages of the East and the West over the millennia; hence the perennial nature and
also th e universalit y o f the philosophia perennis.

THE OUTWARD AND TH E INWARD IN THE COSMOS
AND I N RELIGION

Traditional metaphysic s see s the univers e not a s a multitude of fact s o r opaqu e
objects eac h possessin g a  completel y independen t realit y o f it s own , but a s
myriads of symbols reflecting higher realities . Befor e th e Divin e Reality nothin g
in fac t ca n b e sai d t o exist ; bu t o n th e plan e o f manifestation, the ligh t o f th e
intellect, sacre d i n it s ow n essenc e and als o sanctifie d b y revelation , penetrate s
into wha t appear s a s fac t t o reac h it s inne r significanc e and meanin g s o tha t
opacity is transformed into transparency. Phenomen a thus become transparent t o
realities tha t transcen d the m an d tha t the y reflec t o n their ow n existential level .
Phenomena becom e gateways to noumenal realities . Th e universe, both religious
and cosmic, is realized as being constituted o f symbols reflecting the archetypes or
supernal realitie s tha t belon g t o th e Divine , an d no t simpl y th e psychologica l
order.15 The languag e of symbolism i s foundational to religions and i s referred to
in man y sacre d text s suc h a s th e Qura n whic h explicitl y state s tha t al l thing s
glorify Hi m with praise,16 meaning the y symbolize the Divine Archetype in their
very existential reality , an d their very substance is ultimately nothin g other tha n
the coagulation o f that Divine Substance the Sufi s cal l the Breath of the Compas-
sionate (nafas  al-Rahman).

The doctrine of symbolism may also be concluded from other verses in which
the Qura n affirm s tha t ever y singl e thing o n earth has been sent down in
finite measure, sent down as a loan rather than a gift, fo r nothing herebelow
can last , an d everything must i n th e en d rever t t o it s Suprem e Source. In
other words, the Archetype is always the Heir who inherits back the symbol
in whic h I t manifeste d Itself. 17

The world i s thus a  veil tha t a t onc e hides and reveal s the realitie s beyond,
being at once the shutter tha t hides the light of the inne r or noumenal world and
the opening t o that worl d thanks to its symbolic nature and the inner reality (al-
batin in Arabic) of which every outward realit y (al-zahir) i s the outward. I n othe r
words, ther e i s nothing tha t i s simply an external and brut e fact o r phenomenon
because the very notion of externality implies inwardness . To use the language of
Rumi, ever y form (surat)  possesse s a n inne r meaning (ma'na ) an d lead s t o tha t
inner meaning provide d th e beholder possesse s a  vision that ha s itself bee n cured
of th e ailmen t o f seeing onl y th e outwar d dimension.1 8

This structure pertains no t only to that macrocosmic revelation, which is the
cosmos i n al l it s levels , bu t i s to b e foun d als o and abov e all i n religion , which
marks th e direc t eruptio n o f the Logo s into th e huma n order . Religio n ha s an
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outward aspec t concernin g everyon e destined t o accep t it s teachings , bu t i t als o
possesses a n inner dimension accessibl e to the few who are able to penetrate fro m
the real m o f outwardness t o th e inward , who ar e constituted i n such a  way as to
seek a t al l cost s tha t pear l o f grea t pric e whic h wa s forbidden b y Chris t fro m
casting befor e swine. Herei n lie s th e basi c distinction betwee n th e exoteri c and
esoteric so much emphasize d b y the traditiona l proponent s o f the perennia l phi -
losophy an d s o muc h neglecte d i n th e moder n Wes t wher e eve n th e officia l
religious institution s marginalize d th e esoteri c teaching s o f Christianity to such
an extent i n recen t centuries that these teachings ofte n ende d u p as some for m of
occultism, usuall y with dangerou s consequence s of both a  religious and a n intel -
lectual nature .

The insistence upon th e esoteric as the only means of penetrating beyon d th e
veil of distinct formal worlds of various religions to the inner meaning or transcen-
dent unity—binding the m together , an d wherein alone can religious harmony be
found i n th e deepes t sense—ha s i n fac t bee n on e of the majo r impediments fo r a
wider appreciatio n o f the approac h o f the perennia l philosophy t o th e stud y o f
religion i n academic circles . The mainstrea m approaches t o the stud y of religion
in universitie s on bot h side s o f the Atlanti c hav e remaine d unti l quit e recentl y
opposed t o th e ver y category o f esotericism, ofte n confuse d wit h occultism , a s
have theologica l circle s whic h hav e considere d esotericis m t o b e alie n t o th e
mainstream Christia n perspectives . I f during th e pas t tw o decade s th e stud y of
esotericism ha s gaine d som e academi c respect , especiall y i n Franc e an d Ger -
many,19 i t ha s been most o f all thanks to the reviva l of tradition an d th e magis -
terial expositio n o f esotericism b y the expositor s of traditional doctrines. 20

Esotericism, traditionally understood, doe s not negate the significance of the
exoteric. O n th e contrary , i t insist s upon it s importance , fo r i t i s only throug h
forms tha t one can transcend the formal plane, an d one cannot surely throw away
what on e does no t possess . I n direc t contras t t o pseudo-esotericism , whic h i s so
prevalent i n suc h diverse form s i n th e Wes t today , esotericis m a s traditionally
understood no t onl y comprehend s th e necessit y o f the exoteri c bu t als o insists
upon th e sacrosanc t quality o f religious forms even on th e exoteri c leve l and th e
fact tha t the y are ordained b y Heaven and canno t b e rejected by those who have
not eve n reache d th e stat e o f accepting suc h forms . Esotericis m emphasize s th e
basic distinction betwee n transcending form s fro m abov e and rejectin g forms by
falling belo w them , thereb y forfeitin g th e ver y possibility o f ever reachin g th e
world o f th e Formless . Muc h o f th e traditiona l stud y o f religion s i s i n fac t
precisely devote d t o sacre d form s and th e meanin g the y conve y as symbols an d
myths withou t denyin g thei r historica l realit y and significance .

The traditional interpretatio n of perennial philosophy, therefore , envisages a
universe in which the outward i s the gateway to the inward in both the domain of
religion and the cosmos, the former bein g in fac t th e key for the understanding of
the latter . Ther e ar e symbols innat e to th e natur e of things an d ther e ar e those
sanctified an d give n efficac y b y a particular religion . Ther e are rites , doctrines ,
sacred art , an d practice s on th e forma l plan e in eac h religio n tha t mus t b e full y
respected fo r wha t the y ar e o n thei r ow n forma l leve l withou t an y attemp t o f
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reducing the m t o som e harmles s historica l borrowin g o r stigmatizin g the m b y
classifying the m unde r pejorativ e categories suc h as animism, whic h for only to o
long wa s the favorit e mean s use d b y an arm y o f anthropologists an d scholar s of
religion t o dra w a  veil ove r th e deepe r significanc e o f what the y wer e studying .
But th e traditiona l stud y of religions sees beyond this vast and wondrous world of
multiple sacre d form s th e on e singl e Realit y tha t i s th e origi n o f th e cascade s
descending fro m th e differen t side s of the mountai n o f existence. An d i t assert s
that i t is only authentic esotericism, o r literally the inward dimension, tha t i s able
to grasp thi s inne r Realit y o f diverse religiou s universes .

Lest some think that this is simply a modern construct alie n to the tradition s
themselves, le t u s recal l th e poe m o f the Persia n philosophe r Nasir- i Khusra w
who a  thousand year s ago said ,

Gaze upon  the  inner  dimension  of  the  world
with the  eye  of inwardness,
For with  the  outward  eye,
thou shalt  not  see  the inward.

Applying th e doctrine o f form an d meaning allude d t o above to the realm of
religion, Jala l al-Din Rum i wa s to sin g ove r seven centurie s ago ,

The difference  among  creatures  issues  from forms  (surat) ,
When on e reaches the world  o f meaning  (ma'na ) there  i s peace .
0 pith  of  existence,  it  is  as  a  result  of  the
difference in  perspective
That contention  has  come  about  between  Muslims,
Zoroastrians, and  Jews,

INNER UNITY AND OUTE R MULTIPLICITY

The traditional doctrine of the inner unity and formal multiplicity o f religions, far
from bein g a  modern inventio n lik e the othe r academi c methods fo r the stud y of
religions, i s perennial and embedded i n the traditions themselves. Only no w it is
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formulated ane w according to the dire needs of present-day humanity for religious
understanding acros s th e traditiona l frontier s tha t hav e separated on e humanity
from anothe r over the centuries. Nor do the traditional expositor s of the perennial
philosophy hav e recours e t o th e languag e o f onl y on e tradition . Rather , the y
employ full y al l th e possibilitie s o f the ric h Wester n metaphysica l traditio n i n
addition t o thos e o f Islam, Hinduism , an d othe r religions . Thus , the y spea k o f
essence and form, o r substance and form, archetype s and theophanies, Atman  and
maya, manifestatio n (zuhur) an d vei l (hijab),  etc . Th e principia l real m i s that of
the essences , wherea s the thing s o f this worl d belon g t o the real m o f forms. Th e
Ultimate Realit y i s the Suprem e Substanc e o f which ever y other orde r o f reality
below i s an accident . Archetype s contai n th e realitie s whic h throug h theophan y
are manifeste d i n thi s worl d tha t pe r s e i s bu t a  mirro r reflectin g form s o f a
celestial origi n whil e being nothin g i n itself . Onl y Atman,  th e Suprem e Self , i s
Real and all else is a veil that is unreal in the ultimate sens e but possesse s a reality
on it s ow n level , a s maya  i s no t simpl y illusio n a s usuall y understoo d bu t th e
creative powe r an d sbakti,  o r femal e consort , o f Atman. Th e Divin e manifest s
Itself throug h It s Name s an d Qualities , an d yet things tha t manifes t the Name s
are also veils or hijab,  whic h hid e th e Fac e of the Beloved . Fo r th e Prophe t ha s
said, "Alla h hat h Sevent y Thousan d Veil s o f Light an d Darkness : Wer e H e t o
withdraw their curtain , the n would th e splendours o f His Aspect surel y consume
everyone wh o apprehended Hi m wit h hi s sight."21

To se e beyon d th e vei l o f multiplicity—especiall y i n th e domai n o f
religion—that unit y which is the origi n o f all sacred form s an d a t th e same time
be able to grasp the significance of the meaning  of sacred forms within the religiou s
universe to which they belong are the tasks tha t traditiona l perennia l philosoph y
has set before itself . I t i s a task which ca n be realized solely through recourse to
that metaphysics that provides knowledge o f the hierarchic structure o f existence,
the level s o f reality, th e reflectio n of the highe r realitie s upo n th e lowe r planes ,
and th e inwar d in th e outward . The y ar e tasks realized only through recours e t o
that hermeneutic s whic h i s awar e o f th e esoteri c dimension , o f th e objectiv e
realities that the phenomena veil and unveil beyond al l the psychological, histori -
cal, an d linguisti c entanglement s tha t hav e imprisone d th e ver y notio n o f her-
meneutics in recent years. I t i s also a task whose goal i s the discovery of the trut h
that shine s forth withi n eac h authenti c religiou s univers e manifesting th e Abso -
lute within its own boundaries without which it would in fact no t be an authentic
religion a t all .

This questio n o f th e sens e o f th e Absolut e i n eac h religio n i s o f centra l
importance especiall y i n th e presen t work , whic h seek s t o stud y th e relatio n
between religio n an d th e orde r o f nature across religious frontiers. 22 Were ther e
not t o b e th e sens e o f th e Absolut e i n a  religion , tha t religio n woul d no t b e
religion a s usually understood no r would anyon e follow i t seriously . An d ye t th e
very multiplity o f religions implies relativity i f one accords truth t o the message of
religions othe r tha n one' s own . On e ca n i n fac t as k legitimatel y tha t i f eac h
religion claim s t o b e absolute , how ca n one have a  multiplicity of absolutes, a n
assertion tha t i s metaphysically absurd, multiplicity implying b y definition rela -
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tivity. The Absolute must of necessity be One and, in fact , th e One as asserted by
so many metaphysicians ove r th e ages. 23

The answe r t o thi s dilemm a i s t o b e foun d i n th e distinctio n betwee n th e
Absolute i n Itsel f and wha t F . Schuo n has referred t o i n man y o f his writings as
"the relativel y absolute." Thi s ter m appears a s being logicall y problematic. An d
yet i t point s t o a  most profoun d reality tha t allow s on e to understan d wh y each
religion i s absolute an d yet the Absolute i n its ultimate sense is beyond any of the
forms i n whic h I t manifest s Itsel f i n a  particula r religiou s universe . I n eac h
religious universe, the link connecting it to the Divine Order, whethe r it be called
prophet, avatara,  incarnation, or some other divine entity, i s absolute within th e
religious universe in which it i s a center and yet i t i s not the Absolute as such. I t
might b e said that each manifestation of the Divine Logos, t o use the language of
the Abrahami c religions , i s for the worl d fo r which i t i s the center , th e Logos as
such.24 I t i s th e su n i n tha t planetar y syste m whic h comprise s it s religiou s
universe. An d ye t each sun i s in reality a star i n a  vast firmament in which ther e
are also other stars, which, while being stars in the firmament , do not cease to be
suns i n thei r ow n planetary system .

Furthermore, by virtue of the presence of this "relatively absolute" realit y in a
particular religious universe, other elements in that universe partake of the charac-
ter of absoluteness, from sacre d laws, to rites, t o the efficac y o f sacralized symbols
and myths, t o the significanc e of cosmos and to the order of nature. The fac t tha t
these element s withi n a  particular religiou s univers e might diffe r fro m o r eve n
contradict elements belongin g t o another univers e does not prove thei r falsit y o r
destroy thei r absolutenes s within th e univers e to whic h the y belong . Th e ar t of
being able to cross religious frontiers i n a religious and no t simply anthropologi -
cal, linguistic , o r historical manner consist s precisely of being abl e to appreciat e
the meanin g o f sacred doctrines , rites , forms , an d symbol s i n th e ne w landscap e
over which one is traveling with the sense of absoluteness that they possess and yet
remain awar e o f th e Absolute beyon d al l forma l universes .

This art, which is also a science of the highest order , necessitates gazing upo n
forms i n th e sens e of surat according t o Rumi , an d no t t o b e confused with th e
form i n it s Platoni c o r archetypa l sense , alway s i n functio n o f th e essenc e o r
meaning (ma'na)  an d seein g th e worl d o f ma'na reflected throug h th e variegate d
forms comprisin g differen t world s of the sacred . What must be done is to see the
religio perennis  a s embedde d i n th e inwar d dimensio n o f th e reveale d religiou s
universes, eac h of which i s distinct an d mos t preciou s i n al l it s sacre d details , a s
long as it has been preserved intac t and has not undergone deca y or deviation, an d
yet throug h it s distinctnes s lead s t o tha t Universa l Reality whic h i s beyond al l
forms.

THE MANIFESTATIONS OF THE ABSOLUTE

The Absolute does not, however , manifest Itsel f in th e sam e manner in differen t
religious universes . Th e Ultimat e Realit y manifests Itsel f in multifariou s sacre d
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worlds sometimes in mythical forms and at other times as "abstract" monotheism.
Sometimes I t manifest s It s Name s an d Qualitie s i n th e sound s an d form s o f a
sacred languag e an d a t othe r time s a s divinities symbolizin g th e variou s divine
forces; hence th e distinctio n betwee n a  polytheism awar e o f th e Divin e Unit y
transcending multiple sacred forms25 and idolatry decried so strongly by Judaism
and Islam . I n a n atmospher e a s anti-idolatrous a s that o f Islam th e fourteenth -
century angeli c poe t Shayk h Mahmu d Shabistar l coul d say ,

Were a  Muslim  to  know what  is  an "idol,"
He would  know  that  religion  is  idol  worship, 26

thus evokin g th e lon g Suf i traditio n o f identifyin g th e bu t o r ido l no t wit h a
divinity considered a s an independen t realit y of its ow n a s was done b y th e pre -
Islamic Arabs, but a s the locus of the manifestation of Divine Presence (hudur). A s
asserted b y s o man y Sufis , follower s o f divinel y reveale d religions—whethe r
speaking of the fire-temple , th e Three Persons of the Trinity, o r the many faces of
Brahman—are singing th e praise of the One even if it be in the guise of the many.

The differenc e i n th e manne r o f manifestation of the Absolut e i s also t o b e
seen i n th e differen t position s tha t th e "relativel y absolute " hold s withi n eac h
sacred universe. In Christianity, Chris t remains the central reality as do the Torah
and the Quran i n Judaism and Islam, respectively , withou t th e Hebrew prophet s
and th e Prophe t o f Islam ceasin g to b e of the utmos t significance . I n Zoroastri -
anism th e archangeli c an d angeli c world s pla y a  centra l rol e cosmologically ,
ritually, an d soteriologicall y differen t fro m thei r rol e i n th e Abrahami c world ,
without angel s ceasing t o be of great significanc e i n the religiou s economy of the
sacred universe s of the monotheisti c religions .

The Buddha imag e plays a salvific role in Buddhism differen t fro m th e role of
the icon in Christianity, and both religions diffe r i n this matter fro m th e aniconic
worlds of Judaism and Islam. Th e cardinal directions have a central role in Nativ e
American cosmology and ritual no t t o be found i n Christianity. One could go on
indefinitely citin g othe r examples t o demonstrate ho w "the relativel y absolute" is
"situated" differentl y withi n eac h sacre d universe , no t t o spea k o f th e vertica l
levels of the manifestation of the Absolut e from th e Supreme Essenc e or Ultimat e
Reality, whic h is the Principl e Itself , t o Pure Being , th e Logos, th e archangelic ,
and angeli c hierarchies . Thi s universa l hierarch y can i n fac t b e understood full y
only from the purely metaphysical and esoteric points of view27 while it is symbol-
ized i n th e religiou s languag e mean t fo r a  whol e collectivit y usuall y b y th e
"heavens" t o whic h th e Qura n refer s s o ofte n almos t a s a  refrain 28 an d whic h
concerns th e vertica l hierarch y within a  singl e religiou s universe . Thi s vertica l
multiplicity of heavens must, moreover , be distinguished from Heave n referred t o
at th e beginnin g o f this chapte r a s symbolizing the transcenden t pole o f each of
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the religiou s world s existing "horizontally " an d sid e by side with eac h other o n
neighboring "Earths. "

THE ORDER OF NATURE I N DIFFEREN T RELIGIOU S WORLDS

In the light o f this analysis one can understand better the difference i n the status of
the order of nature in both senses of the natural domain and the order dominatin g
over it in different religions . Al l religions of course must of necessity also embrace
the cosmi c domai n an d incorporat e it s significanc e i n thei r teaching s an d prac -
tices. But th e religious meaning of the order of nature, it s spiritual role in human
life, an d it s soteriologica l functio n ar e far from th e same in all religions. Wha t is
important i s not onl y to tr y t o understand th e meanin g o f the orde r o f nature i n
relation to th e basi c structure of each religion (a s we shall seek t o do in the nex t
chapter) bu t als o t o comprehen d th e significanc e o f th e orde r o f natur e i n th e
historic developmen t o f a  particula r religio n suc h a s Christianity , whic h i s o f
special concern to our study precisely because of its special relationshi p wit h tha t
worldview which came to negat e all  religious significance of the orde r of  nature.
Without payin g attentio n t o th e latte r factor , w e shal l neve r understan d wh y
Christianity, which believes in the incarnation of the Divine Word as flesh and in
the spatio-tempora l sequence , shoul d i n it s late r histor y surrende r th e worl d of
nature to a totally nonreligiou s perspectiv e withou t many of its leading thinker s
ever bein g concerne d wit h th e violatio n o f the origina l Christia n theolog y tha t
such a  surrender o f the cosmo s implied .

Let us turn briefl y t o these differences befor e embarking upo n a  comparative
study of the relatio n betwee n religion an d th e orde r o f nature i n differen t tradi -
tions, limitin g ourselves , in pointing t o these differences , t o the livin g religion s
whose views on this matte r ar e of existential significance in the curren t environ -
mental crisis. 29 On e o f the way s of distinguishing betwee n th e view s of various
religions concernin g th e orde r o f nature i s t o tur n t o thei r attitude s regardin g
the natur e o f time an d becoming . Th e prima l religions—whic h mus t includ e
the Shamanic family of Siberian origin with its later ramifications in Japan and the
Americas, sometimes referred t o as "indigenous" religion s and which stil l survive
despite the massive displacement and destruction of indigenous people during th e
past few centuries since the European expansion over the globe—live essentiall y in
space rathe r tha n tim e conceive d a s a  movin g arrow . Fo r the m th e worl d o f
becoming and time manifest themselves as a cyclical phenomenon, an d there is no
linear movement to history in need of being redeemed in the Christian sense of the
term. Nature expresses herself most o f all through he r rhythms and what has been
called "th e eterna l return." 30

In such religions nature is not only a symbol of spiritual realitie s but i s those
realities no t b y a reduction o f the spiritua l essence s to materia l form s bu t b y an
inner identit y amon g thos e wh o shar e th e primordia l perspectiv e betwee n th e
symbol and the symbolized . Hence, i n such worlds nature herself is the supreme
cathedral. He r orde r is the Divin e Order an d he r law s divine laws without ther e
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being i n any sense a naturalism or animism i n the pejorativ e sense of these term s
or a s they appeared durin g Hellenisti c decadenc e whe n Christianit y firs t sprea d
into th e Mediterranean world .

Then there are religions such as the Iranian and Abrahamic in which both the
process o f becoming an d th e movemen t o f the "arro w o f time" gain a  religious
significance, an d a  distinction begin s t o b e made between  th e Divine Order an d
the orde r o f nature , whic h no w reflect s th e Divin e Orde r a s ther e i s als o a n
ontological separatio n between the symbo l and th e symbolize d transcended only
in th e esoteri c dimensio n o f these  religions , whos e proponent s stil l se e Go d
everywhere. Among these  religions, Islam , while participating in the Jewish and
Christian understandin g o f the religious significance of the flow of time, marks in
a sense a return to the primordial religion. This return to a primordial state, to the
din al-fitrah t o use the Quranic term, is seen in the Islamic concept of the cycles of
prophecy reflecting the cyclica l march of time31 an d th e centra l rol e of nature i n
the Qurani c revelation. 32

Hinduism occupies a special position in this scheme of classification in that it
is on th e on e hand a  primordial religio n reflecting mos t directl y the earl y Indo-
Iranian and Indo-European religious universe. And yet it has adopted itself to the
later stages of cosmic history where historical time gains ever-greater significance.
It therefor e contain s view s abov e th e orde r o f natur e resemblin g thos e o f th e
primal religions and yet possesses an elaborate doctrine of cosmic cycles, the most
elaborate of any of the religions , i n which the gradual divorce between nature and
her spiritual prototype—throug h th e very process of becoming, leadin g finally to
the dissolutio n o f th e presen t worl d a t th e en d o f thi s cosmi c cycle—i s full y
explained.

What makes the study of the relation of religion to the order of nature more
difficult i s the presence of not one but severa l perspectives and doctrines concern-
ing thi s issue in each of the majo r traditions . In Christianity the secularizatio n of
the cosmos in the sixteent h an d seventeenth centuries resulted i n the theologica l
significance o f nature and th e necessist y to stud y i t seriousl y from a  theologica l
point o f view being pushed aside . In fact , th e issu e did no t become central again
until quite recently . Bu t befor e the modern period, Christianity , like Judaism as
it developed i n the West and especially in the bosom of Islam in Spain, possessed
several perspective s o n th e meanin g o f nature, al l o f which contained profound
religious significance . One ha s only t o mentio n th e Victorine s alon g wit h Al -
bertus Magnus , Roge r Bacon , an d Raymon d Lull , no t t o mentio n th e purel y
mystical views of nature expressed i n the poems of the Iris h monks , th e German
visionary Hildegar d o f Bingen, a s well as the canticle s o f St. Francis . A  similar
situation could be found in Judaism in the works of an Ibn Gabirol , Maimonides,
and th e Cabalists . They expressed differing perspective s concerning th e orde r of
nature within Judaism a s those mentione d abov e had don e within Christianity .
But thi s situation was to disappear more or less after th e Renaissance especially in
the mainstrea m o f Christianity and at leas t to some extent in European Judaism.

In Isla m an d Hinduis m th e presenc e o f severa l perspective s locate d i n a
sapiental hierarchy has not ceased to exist to this day. When one asks what is the
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Islamic or Hindu attitud e towar d th e orde r o f nature, doe s one only refer t o th e
Quran an d th e Upanishads ? Doe s on e spea k onl y o f the jurist s and legalist s o f
the two traditions or of an Ibn Sab'i n o r Sankara, who deny that anything can even
possess reality other tha n th e Ultimate Principle ? And where does one locate th e
elaborate doctrines concernin g natur e in both traditions ? I t i s precisely here tha t
the questio n o f being abl e t o situate th e rol e of the cosmo s and it s stud y i n each
tradition become s central . A s alread y stated , th e understandin g o f the orde r o f
nature an d it s significanc e i n th e religiou s lif e i s no t th e sam e acros s religiou s
frontiers. Moreover , i t i s not eve n always the same within the various schools of a
single religiou s universe .

The situatio n is further complicate d b y the fac t tha t eac h tradition i s like a
tree with its roots sunk in the Divine Ground bu t it s branches, which have grown
over time , spreadin g t o cove r a  particula r cosmi c space . Furthermore , som e
traditions hav e been confronted with an d compromised b y antitraditional forces ,
foremost amon g the m Wester n Christianity , whereas others have not undergone
the sam e historical experience of secularization and i n a certain sense marginaliza-
tion, thu s affectin g thei r vie w o f th e orde r o f nature , a t leas t no t t o th e sam e
extent. On e cannot simply compare mos t nineteenth- or twentieth-century Chris-
tian theologians a s far as views toward nature is concerned with a  Hindu, Buddh -
ist, o r Muslim religiou s thinker of the same period unles s one searches to find the
few non-Wester n religiou s thinker s influence d b y suc h moder n idea s a s secular-
ism, progress , an d evolution. But th e latte r remain to this day marginal i n thei r
traditions, wherea s the modernize d Christian theologians wh o have altered thei r
view concerning th e orde r o f nature as a result o f accepting th e secularizatio n of
the cosmos , fa r from bein g marginal , hav e even triumphed t o a large extent eve n
within th e mor e traditiona l forms of religion in the West .

Also, th e role of both modern philosoph y and science in affecting th e under -
standing of the meaning of the order of nature in the West has not been equaled in
any non-Wester n societ y a s a whole , eve n i n th e highl y technologica l worl d o f
modern Japa n o r Marxis t China . I n th e futur e th e impac t o f suc h form s o f
secularist though t ma y spread muc h mor e tha n no w and on e might address th e
issue of the relatio n between religion an d the orde r of nature on a global scale by
studying various existing forces and ideas in a parallel fashion acros s civilizational
frontiers. Fo r th e moment , however , on e mus t understan d th e dee p differenc e
between th e attitud e of a Malay, Indian , o r Burmese, whethe r the y be Muslim ,
Hindu, o r Buddhis t or , fo r that matter , a n Ethiopia n Christian , an d le t u s say
even a believing Belgian or American toward the religious significanc e of the order
of nature . Eve n mor e importan t i s th e understandin g o f th e theologica l an d
historical cause s that have brought abou t tha t crisi s between man and the natura l
order, whic h i s on th e on e hand globa l and o n th e othe r brough t abou t b y th e
applications o f scienc e i n th e for m o f moder n technology , whic h gre w unde r
special circumstances in only one part o f the globe and has only begun t o sprea d
over th e surfac e o f the plane t fairl y recently .

It i s in the light o f this situation that w e must b e able to distinguish first of
all th e mos t profoun d an d endurin g teaching s of each religio n concernin g th e
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order of nature from th e less essential and to analyze and explai n them n o matter
how briefly.33 Second , i t i s necessary to delve into the views of Western philoso -
phy and science along wit h the humanism underlying them separately because of
their momentou s impac t upo n th e understandin g o f the orde r o f nature i n th e
West, a n impac t tha t i s obviousl y ver y differen t fro m tha t of , say , Islamic ,
Hindu, Buddhist , o r Taoist an d Confucia n schools o f thought upo n th e under -
standing o f the orde r o f nature i n respective civilization s molded an d create d b y
these religions . I n thi s way perhaps som e light can be cast upon bot h divergin g
and complementary view s of the various religions concernin g the orde r of nature
and a step be taken i n creating accord , despite outward differences, amon g differ -
ent religions concerning the order of nature at a time when both th e religious view
of nature and nature herself are threatened with unparalleled destructio n b y forces
totally oppose d t o religio n and ye t blaming religio n fo r what the y have brough t
about throug h thei r ver y denia l o f th e sacre d basi s o f th e natura l order . Thi s
exercise might als o help t o mak e clea r how Western Christianity , a t leas t i n it s
mainstream, separate d itsel f s o drastically in recen t centurie s fro m al l th e othe r
religions in the understanding of the order of nature, with grave consequences for
itself, fo r global religiou s accord, an d for the preservatio n of the natura l environ-
ment.

The stud y o f th e orde r o f natur e a s envisage d i n variou s religions , whic h
display th e infinit e richnes s of the Divin e Nature, reveal s remarkable correspon -
dences and similaritie s especially i f one remains within the traditiona l worl d no t
yet adulterated b y various forces of modernism that penetrated even into the realm
of religion in the West and are now beginning t o do so elsewhere. All religions in
their deepest teachings , and despite importan t forma l differences , relat e the order
of nature to the orde r withi n human being s and envisage both orders as bearing
the imprin t o f the Divin e Reality , which i s the Origi n o f both ma n an d nature .
There are religions in which the Earth plays a more important role than in others
and i n which natura l form s themselve s fulfil l th e functio n of sacred objects of art
created by human beings in other religions. The sun and the moon, the rivers and
the mountain s do no t alway s speak with th e sam e tongue no r is their eloquence
heard i n th e sam e manne r i n al l religiou s climes , especiall y sinc e religions ca n
decay o r have certain of their teaching s eclipse d o r forgotten . Certainl y Pizarro,
who massacred so many of the Incas , did no t hea r the cal l of the Andean peaks as
did the people whom he vanquished even though h e knelt befor e the Cross, which
symbolizes the Incarnation of the Word in the very stream of the flow of time and
the worl d o f becoming .

Still, th e orde r of nature has recalled over the ages and across many religious
frontiers th e orde r both withi n us and beyond us . Natur e ha s not only displayed
the wisdo m o f Go d throug h he r orde r an d harmon y bu t ha s als o carrie d ou t
incessantly a  discours e abou t thos e spiritua l realitie s tha t constitut e th e ver y
substance of our existence . Her orde r has been nothin g othe r tha n ou r orde r and
her harmon y tha t inne r harmon y whic h stil l chant s th e eterna l melod y a t th e
center o f ou r bein g despit e th e cacophan y o f ou r eg o disperse d i n it s worl d o f
forgetfulness. Th e limbs of nature are our limbs, her life our life , an d her destruc-
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tion our destruction. I t is this lesson that the religions have taught over the ages in
a hundred language s an d wit h man y levels of profundity rangin g fro m seein g i n
nature God' s wisdom t o seein g i n he r the direc t reflectio n o f that Divin e Proto -
type, which is also our Prototype, tha t Eternal Man or Universal Man (al-insan al -
kdmil), t o us e the languag e o f Sufism, wh o i s at onc e the prototyp e o f man an d
nature. I t wa s to thi s realit y tha t th e Englis h poet William Blak e was referring
when h e wrot e th e followin g verse , i n direc t oppositio n t o al l th e powerfu l
currents o f rationalism and secularis m dominatin g th e scen e around him :

So man  looks  out  in  tree,  herb,  fish,  beast,
Collecting up  the  scatter'd portions of  his  immortal  body  .  .  .
Wherever a  grass  grows
Or a  leaf  buds,  the  Eternal  Man  is  seen,  is  heard,  is  felt,
And all  his  sorrows,  till he  re-assumes his  ancient  bliss.

(The Four  Zoas,  Nigh t VIII )

And i t is this supernal reality whose echoes we shall try to hear in varying tones on
the man y Earth s an d unde r th e man y Heaven s throug h whic h w e no w hope t o
journey.

NOTES

1. Throughou t thi s work, a s in our othe r writings , w e use the ter m "tradition" as
encompassing principle s and truths of a sacred origin along with their unfolding, applica -
tion, and manifestation within a particular civilization, which by virtue of its link to these
principles i s calle d a  traditiona l civilization . Se e S. H . Nasr , Knowledge  an d th e Sacred
(Albany: Stat e University of New York Press , 1989) , Chapte r 2 , "Wha t I s Tradition?, "
pp. 65-92 .

2. W e d o not wish to denigrate i n any way the significance of studies of a theologi -
cal, philosophical , scientifi c or , needles s t o say , metaphysical natur e dealin g wit h th e
question of the orde r of nature in th e contex t o f one particular religio n suc h as Judaism,
Christianity, an d Islam , o r non-Abrahami c religion s whethe r the y b e Hinduis m an d
Buddhism, o r on e o f th e prima l o r "indigenous " religion s suc h a s thos e o f th e Nativ e
American. Such studies ar e both necessary and of great value even for people belonging t o
another tradition . What we wish to emphasize is that i t i s also necessary to turn t o more
than on e traditio n t o brin g ou t a n understandin g o f th e rappor t betwee n religio n an d
the order of nature on a global scal e at a time when the threa t t o the natura l order i s also
global.

As pointed ou t i n the Introduction t o this work, ou r aim her e is not onl y academic ,
although w e have trie d t o confor m t o stric t academi c and scholarl y standards. I t i s also
practical i n th e sense of trying to provide one key among other s to understand bette r th e
deeper dimensions of the current environmental crisis and hence to seek a solution on a level
where alone we believe solutions can be found. See in thi s context S . H . Nasr , Ma n an d
Nature: Th e Spiritual  Crisis  of Modern  Ma n (London : HarperCollins, 1989) .

3. Fo r the momen t we shall use "nature" i n th e ordinar y sense of the term . I n th e
later chapters , however, we shall discuss in a philosophical manner what we mean exactly
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by nature in this study. Likewise, the term "order " wil l be discussed more fully i n the next
chapter.

4. Fo r example, R . Otto , J. Wach , G . va n der Leeuw, M. Eliade , W . C . Smith ,
N. Smart , J . Hick , G . Parrinder , an d H . Smit h jus t t o nam e a  few among academi c
figures, no t t o forge t th e traditionalist s t o who m w e shall tur n shortly .

5. W e hav e deal t i n a  mor e genera l manne r wit h th e questio n o f th e stud y of
religion i n a  multireligiou s univers e in Knowledge  an d th e Sacred, Chapte r 9 , "Principa l
Knowledge and the Multiplicity o f Sacred Forms," pp . 280—308 ; and also in Religion and
Religions: Th e Challenge  o f Living i n th e Multireligious World,  Th e Lo y H. Witherspoo n
Lectures i n Religiou s Studie s (Charlotte : Th e Universit y of North Carolina Press , 1985) .
See also S. H . Nasr , Th e Need for a  Sacred  Science  (Albany: State University of New Yor k
Press, 1993) , Par t 2 , pp . 443ff .

6. Th e terms "Heaven " and "Earth " posses s a t once a metaphysical, cosmological ,
and theologica l symbolis m tha t n o amoun t o f th e secularizatio n of th e cosmo s an d th e
reducing of "Heaven" to an incandescent mas s of gases or the Earth to various types of rocks
and geologica l formation s ca n destroy . An d i t is , needles s t o say , i n thei r eminentl y
symbolic meanin g tha t w e us e th e term s Heave n an d Eart h a s wel l a s other traditiona l
metaphysical an d cosmologica l concept s throughou t thi s book .

7. Se e M. Pallis , "O n Crossin g Religiou s Frontiers," i n hi s book Th e Way an d the
Mountain (London : Peter Owe n Ltd. , 1991) , pp. 62-78 ; and Lord Northbourne, Religion
in th e Modern  World  (London : J . M . Den t &  Son s Ltd. , 1963) , especiall y Chapte r 1 ,
"Religion," pp . 1-12 .

8. W e hav e deal t wit h thes e author s i n Knowledge  an d th e Sacred, pp . rooff . A s
for thei r work s dealing specificall y with religio n se e Nasr, Th e Need  for a  Sacred  Science,
p. 67 .
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The Order o f
Nature

/ observe  in  things  the order prevalent,
From the  lowly  dust  to  the  firmament,
Yet whence  cometh  this  order,  I  know  not,
Save there  is  certitude,  He is  the  Lord of  all.

Our existential situation her e on Earth leads us directly to the experience of order.
In fact , th e Gree k wor d for order, cosmos,  i s still use d t o refe r t o tha t totalit y o f
external realit y whic h i s perceptibl e an d tha t naturalisti c philosopher s identif y
with reality as such, while religions and religious philosopher s conside r it to be all
that i s other tha n th e Divin e Principle , whic h i n Arabic i s called m a siwa'Llah,
literally "tha t whic h i s othe r tha n Allah. " Creatio n itsel f i s envisage d i n mos t
sacred cosmogonie s a s th e impositio n o f orde r upo n chao s o r th e generatio n o f
order itsel f as observed i n the openin g verse s of Genesis to which Milton refer s i n
his famou s verse,

Till at  his  second  bidding  darkness  fled
Light shone,  and  order  from disorder  sprung.

(Paradise Lost,  III , 713)

Religions hav e sought t o explai n thi s orde r in religiou s terms , philosopher s
in philosophi c ones , and , mor e recently , scienc e accordin g t o th e parameter s o f
modern scientifi c thought . Eve n i f th e stud y o f chao s ha s recentl y becom e a
favorite subjec t of discourse,1 and some scientists have sought to free th e orde r of
nature from th e deterministic manner in which it ha s been envisaged i n classical
physics an d hav e spoke n o f th e emergenc e o f order fro m chao s o n th e basi c o f
spontaneous creativity , it i s still essentially order tha t i s the subjec t o f scientifi c
inquiry whil e cosmi c order continue s t o b e o f central significanc e i n mos t reli -
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gions.2 In this chapter our goal i s to examine the meaning of order in nature, and
of necessity the order o f nature, no t accordin g to the modern scientifi c view but as
treated by various religious tradition s tha t have not only created a  human societ y
but als o a cosmic ambienc e imbue d wit h religiou s significance. 3

Before delving into this vast subject, however, i t i s necessary to ask ourselves
what w e mea n b y order . Th e Oxford  Dictionary  define s orde r a s th e "forma l
disposition o r any regular , methodical , o r harmonious arrangement i n th e posi -
tion o f things containe d i n an y space o r area, o r composing an y group or body "
and als o "the condito n i n which everythin g i s in it s prope r place , an d perform s
its prope r function. " Moreover , orde r refer s t o " a class , group , kind , o r sor t of
persons, beings , o r things , havin g it s ran k i n a  scal e o f being , excellence , o r
importance, o r distinguished fro m other s b y nature or character." I t i s according
to th e firs t tw o of these definition s tha t w e shall tr y t o understan d th e religiou s
meaning o f the orde r o f nature—that is , i n th e sens e of order an d it s function-
ing observabl e in th e processes o f the natura l world—and accordin g t o th e thir d
meaning that we shall seek to comprehend th e order of nature as contrasted, le t us
say, with the Divine or human orders. Although our concern is primarily with the
meaning of the order of nature in the light of the first two definitions given above,
we must of necessity also delve to some extent into the religious significance of the
order of nature according t o the third definitio n eve n though ou r aim in this book
is not primaril y the religious view of nature in relation to the universa l hierarchy
of existence but o f order in nature, whil e being awar e that suc h a concern cannot
be separated fro m th e consideratio n of nature as a distinct real m i n that hierarchy
and henc e a recognizable order. 4

A difficulty tha t besets such a  study is the definition a s to what we mean by each
"religion" whose view of the order of nature we intend t o study. Do we mean the
scriptures or myths of each religion or its later developments? And then in the case
of such religions as Christianity how do we distinguish between the religious view
and th e vie w of its religiou s philosopher s sinc e we intend t o dea l wit h Wester n
philosophy separately in the nex t chapter? These ar e questions no t having a clear
and definit e answe r if on e limit s onesel f to a  purely historica l perspective . Bu t
from th e point of view of the philosophia perennis, with whose aid we seek to study
the hear t an d archetypal reality of each religion alon g wit h it s later unfolding on
the basi s o f that archetype , i t i s possible t o discove r perspective s essentia l t o a
particular religion, eve n if they have become crystallized later in time, an d seek to
study tha t religion' s view s concerning the orde r of nature through thos e perspec -
tives. Success in such an endeavor depends upon the extent to which one is able to
identify suc h archetypal realities and majo r perspectives within various religions.

Moreover, som e religion s posses s severa l basi c perspective s conernin g the
order o f nature an d hav e developed ove r th e age s philosophies an d theologie s o f
nature different fro m wha t existed earlier in their history, as can be seen so clearly
in Christianity when one studies th e view s of an Origen, a  St. Augustine , an d a
St. Thoma s Aquinas as they relate to thi s subject.5 I n thi s vast an d bewildering
ocean o f possibilities we have sough t t o selec t perspectives, essential to th e reli -
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gion i n question , tha t hav e dealt wit h th e orde r o f nature an d tha t hav e had an
abiding influenc e upo n th e traditio n i n question . I n suc h case s a s Hinduism ,
Buddhism, Judaism, Christianity , and Islam we have not been able to speak of all
the perspectives , schools , an d interpretation s relevan t to thi s issue , bu t w e have
chosen from amon g th e most  essentia l aspects of each religion's understanding o f
the order of nature. I t i s hoped tha t in this way we can come to comprehend bette r
the religious sense of the order of nature across many religious boundaries and, on
a global scale, a sense of order against which the modern philosophic an d scientifi c
revolt too k plac e i n th e Wes t ove r four centures ago , a n orde r bein g challenge d
through muc h of the res t of the world with the global spread of modernism som e
two centurie s ago , bu t a n orde r tha t i s stil l livin g an d fa r fro m bein g o f only
historical interest .

THE PRIMA L OR INDIGENOUS RELIGIONS

Several hundre d millio n follower s o f primal religions , whic h are branches o f th e
archaic an d primordia l religion s o f humanity , stil l surviv e i n th e Americas ,
Africa, th e Polynesian islands, Australia, India , New Zealand, an d elsewhere even
after thei r decimatio n i n recen t centuries , especiall y as a result o f the Europea n
colonization o f much o f the globe . Despit e grea t difference s i n thei r myth s an d
practices, these religions present a  remarkable morphological resemblanc e as far as
their relation to nature or the Earth is concerned. They have been for millennia the
guardians o f the natura l environmen t with a n ear finely tuned t o th e messag e of
the Earth , an d the y posses s view s concernin g th e orde r o f natur e tha t ar e o f
profound significanc e a s fa r a s th e questio n o f th e preservatio n o f th e natura l
environment is concerned. In fact , th e acute environmental crisis now threatening
human existenc e itsel f ha s cause d man y people , whos e ancestor s dismisse d th e
views of primal religion s a s simple animism , fetishism , etc. , t o reexamin e wha t
these guardians of the Earth have to say about th e meaning of the order of nature.
In any case, the view of the primal religions concerning the orde r of nature form s
an important stran d in the contemporary tapestry in which elements from various
traditions are being woven together t o resuscitate a spiritual view of nature before
the cras s marterialism of the modern world destroys the very fabric of life that has
made thi s materialis m possible fo r a fleeting movement i n huma n history.

SHAMANISM AND TH E NORTH AMERICAN TRADITION S

Shamanism, whic h wa s th e ancien t religio n o f th e cente r an d eas t o f Asia an d
which is related to the ancient Tibetan P o religion, to Shintoism in Japan, and to
the Nort h America n religion s alon g wit h othe r importan t religiou s currents ,
presents a  primordia l view o f th e orde r o f natur e an d man' s rappor t wit h th e
natural world, a view tha t ha s gained much attention recently.6 The basi c struc-
ture o f th e Shamani c univers e i s founde d upo n th e thre e tier s o f th e upper ,
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middle, and lower worlds, o r the sky, the earth, and the underworld connected by
a centra l axis , the  axis  mundi,  whic h the  Mongol s calle d the  "Golde n Pillar." 7

This pillar correspond s t o the cosmic mountain tha t appear s i n various religion s
under differen t name s suc h a s Mt . Mer u o f th e Indians , th e Haraberezait i o r
Alborz o f the ancien t Iranians , an d Himingbjor g o f the ancien t Germans. 8 Th e
Pole Star i s fastened t o th e to p o f the cosmi c mountain, an d i t wa s through thi s
star that in the days of old all human beings could ascen d to the regions above, a
feat tha t ca n b e performe d onl y b y th e Shama n today . Th e sacre d mountai n i s
complemented b y the world tree, which is "a Tree that lives and gives life"9 a s the
axis of the cosmos , al l parts of which ar e also alive and consciou s according t o a
"hylozoism" o r wha t som e cal l "panpsychism " s o characteristic o f the Shamani c
religions. I t i s thi s cosmi c lif e an d awarenes s tha t dominat e ove r th e whol e of
nature an d ar e th e sourc e and caus e of what w e observe as order i n th e natura l
realm.10

The Shamani c view of the cosmo s ca n b e summarize d as follows :

The univers e i s multi-layered or stratified , wit h a n Underworld below an d
an Upperworld above as principal divisions. Underworld, and Upperworld
are usually further divide d into several levels, each with its respective spirit
rulers and other supernatural denizens. Ther e are also gods of the principal
world directions or quarters, and supreme brings that rule respectively over
the celestia l and chthonic spheres (for example , sky gods, lords of the dead,
etc.) .  .  .

The severa l level s o f the univers e ar e interconnecte d b y a  centra l axi s
(axis mundi)  which merges conceptually with the Shaman's "sky ladder" and
world tree. 11

The worl d o f the Shama n is one in which th e sacre d dominates a t once over
the world of nature and of human beings, and a single order relates the human and
the cosmic worlds in an inseparable bi-unity. The Shaman is able to go beyond the
cosmos through th e Pol e Star, bu t h e must respec t th e order and harmony of the
cosmos withou t whic h h e woul d no t b e able t o mak e hi s meta-cosmi c journey .
There i s i n thi s primordia l perspectiv e n o clea r separatio n betwee n th e sacre d
and the  natura l nor  doe s a  rationa l syste m of  concept s interven e between  the
Shaman an d th e worl d o f nature with whic h he i s in contac t i n a  most intimat e

Shintoism

One o f th e importan t branche s o f Shamanism—no t onl y becaus e o f it s innat e
characteristics bu t als o owin g t o th e fac t tha t i t ha s remaine d t o thi s da y th e
foundation o f Japanese culture and society despite Japan's rapid modernization —
is Shintoism . Originall y th e religio n ha d n o name , bu t i n confrontatio n wit h
Buddhism the word sbinto-—meaning "the way of the Kami"—came t o be used as
distinct fro m Eudsudo  ("th e wa y of the Buddha") . Ther e als o developed a  Bud-
dhist Shinto that identifie d th e Kami  ("spirits" o r "power of harmony" of Shinto-

manner.
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ism) with the avataras  of Buddhism an d a  Confucian Shintoism tha t interprete d
Shintoism according to the neo-Confucianism of Chu Hsi and Wang Yang-ming .
In the seventeenth century during the early Edo period, Shintoism was revived by
Motoori Norinaga an d others , an d opposition aros e against these  earlier forms of
syncretism.12

Shintoism i s based upo n th e Kami,  spirit s governing th e worl d o f nature as
well as that o f the soul and which must be understood more than anything els e as
spirits responsibl e fo r the harmon y of creation, bein g themselve s powers o f har-
mony an d order . Shint o cosmology , followin g Shamanis m i n general , distin -
guishes amon g thre e vertica l plane s o f reality : Takamanohar a ("plai n o f hig h
heaven"), which is the abode of the gods; Nakatsukuni ("middl e land"), which is
the huma n worl d includin g th e natura l ambienc e surroundin g man ; an d Yom i
("the underworld") , whic h i s th e lan d o f death . Accordin g t o Shintois m th e
history o f Japan itsel f begin s i n Takamanohara , o r Heaven , an d th e natura l
features of the Japanese island s are related to the theophanies of Shinto deities and
the Kami, whic h govern all things. Moreover, Shintoism emphasize s the mystical
significance o f beauty i n natur e an d identifie s th e orde r an d harmon y o f natur e
with th e beauty tha t th e natura l world displays everywhere. 13 The identificatio n
of the order of nature with beauty and the clos e link betwee n the rite s of religion
and natura l phenomen a an d feature s o f th e lan d an d se a ar e amon g th e chie f
characteristics o f Shintoism , whic h ha s manifeste d itsel f throughou t Japanes e
history and revealed itself, as has Zen, i n forms of art o f unparalleled "natural" —
and a t th e sam e tim e spiritual—beauty .

The North American Native Traditions

Despite th e tragi c decimatio n o f thei r habitat , cultures , an d socia l life , th e
traditions of the North American natives or so-called Indian s have survived to this
day a s majo r branche s o f th e famil y o f Shamani c religions . Moreover , thes e
religions, especiall y thos e o f the Grea t Plains , hav e preserved somethin g o f their
primordial character, which is of remarkable beauty and majesty . Awar e of at once
the transcendent and immanent natur e of the Spirit within the forms of nature and
yet beyond all forms, th e Native Americans have preserved a  sacral view of nature
in which the order of nature, o f human being s bot h individuall y and collectively,
and th e sacre d ar e bound i n a n organic unit y tha t i s itself sacred . Virgi n natur e
was th e cathedra l o f th e Nativ e American s an d th e form s o f natur e a t onc e
theophanies and objective counterparts to the various forces and powers within the
human soul. 14

The cosmology of the Native American traditions resembles for the most part
that o f Shamanism i n genera l a s outlined above . Fo r example, accordin g t o th e
Ojibway th e univers e is multilayered with  flat-earth located betwee n th e cosmi c
regions identified a s Heaven o r Sky and Earth , each region bein g further divide d
into sublayer s with it s ow n dominating spirit s responsibl e fo r it s order. 15 Th e
entire universe is alive and connecte d by the cosmic axis traversing all the layers.
More specifically, th e univers e is ordered and governed by the spiri t power called
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manitou. These powers existed before the creation of flat-earth and govern over the
realm of human existence , while other manitou  are the lif e force s an d principl e of
order of the creatures of the natura l world, wha t we would cal l both animat e an d
inanimate beings.16 Thus, th e manitou have both cosmic and human qualities and
also act as bridges between  various levels of the cosmos . The y besto w order upo n
the man y level s o f existenc e an d bin d ma n an d natur e i n a  unit y tha t bot h
underlies an d transcend s the domai n o f multiplicity.

Among th e Sioux , emphasi s i s place d especiall y upo n th e Grea t Spiri t o f
Wakan-tanka, whic h i s bot h th e caus e of all transformation s and th e orde r w e
observe i n nature . Amon g th e Lakot a the presenc e o f the Grea t Spiri t i s called
Taku Skanskan  or simply Skan.  It s role in the order of nature i s made clear by the
discourse between an old Lakota priest an d an American scholar on the subjec t of
Skan. Th e sag e asks :

"What cause s th e star s t o fall? " "Taku  Skanskan.  .  . .  H e cause s every -
thing tha t fall s t o fall , an d H e cause s everythin g to mov e tha t moves. "
"When yo u move, what causes you to move?" "Skan." "I f an arrow is shot
from a  bow what cause s it t o move through the air? " "Skan.  .  . .  Taku
Skanskan gives the spirit to the bow, and He causes it to send the arrow from
it." "Wha t cause s th e cloud s t o mov e over th e world? " "Skan."  "Lakot a
have told me that Skan is the sky. Is that so?" "Yes. Skan is a Spirit and all
that mankind can see of Him i s the blu e of the sky ; but H e i s everywhere!"
"Is Skan Wakan-Tanka?"  "Yes!" 17

The great twentieth-centur y Sioux medicine man Black Elk emphasized thi s
truth himsel f an d spok e o f the transcenden t a s well a s immanen t natur e o f th e
Great Spirit , pointin g t o a  "polysyntheti c animism " tha t i s a t th e sam e tim e
"monotheistic" an d tha t come s fro m thei r awarenes s tha t natura l being s ar e
coagulations o f the Divine Substance, whic h is at the same time transcenden t vis -
a-vis all its coagulations—hence wha t has been aptly called th e "spiritual natural -
ism" o f the Native American s and their refusa l t o separate the huma n orde r fro m
the order of nature.18 This "spiritua l naturalism " als o implies tha t everythin g i n
the univers e i s alive an d give n orde r an d harmon y b y th e Spirit . I t mean s "i n
principle an d metaphysically , that , whateve r b e th e objec t envisaged , ther e
springs fro m it s existentia l cente r a n ontologica l ray , mad e u p o f 'being, ' 'con -
sciousness' and 'life, ' t o it s luminous and celestial prototype ; fro m thi s i t follows
that i n principl e i t i s possible fo r u s t o attai n th e heavenl y Essence s by takin g
anything whateve r as starting point." 19

The Grea t Spiri t give s orde r t o th e whol e o f the cosmo s startin g wit h th e
cardinal points, whic h ar e its mos t direc t manifestations and which bestow orde r
upon spac e and  all  tha t is  therein. 20 Furthermore , the  Grea t Spiri t manifest s
itself, b y virtu e o f its ver y transcendence , throug h th e Sk y and th e Earth , th e
plants and the animals . Symbolicall y speaking, al l these multipl e manifestations
of the Grea t Spiri t are none other tha n th e Grea t Spirit . "Thing s are not myste -
rious themselves , bu t manifestation s of mysteries, an d th e Grea t Spirit , o r th e
Great Mystery , synthesize s them i n It s transcenden t Unity." 21 Th e orde r o f



The Order of Nature 3 5

nature veils and reveals a reality beyond and yet immanent within nature, an order
inseparable fro m th e orde r prevailin g withi n ma n himself .

The view s of the Nativ e American s concerning th e orde r o f nature indicat e
not only the perspective of one of the best kept branches of primordial Shamanis m
toward th e natura l world , bu t ar e also a t onc e a powerful challenge an d a  stark
contrast t o th e mechanisti c vie w o f the orde r o f nature underlyin g th e moder n
technological worldview and the attitude toward nature of that civilization which
conquered an d crushe d th e Nativ e America n world. Paradoxically , this primor -
dial attitude mad e possible the preservation of a whole continent in the state of an
almost Edeni c perfectio n befor e th e adven t o f th e European s an d th e gradua l
destruction of the natura l environment , with an accelerated pac e ever since. I t i s
not accidenta l tha t wit h greate r awarenes s of the environmenta l crisis th e whit e
man's view of the Nativ e Americans ' understandin g o f nature ha s gone fro m it s
earlier tota l rejectio n a s "animism," "totemism, " o r "pantheism" understood i n
their mos t pejorativ e sense, t o praise and adoration i n many circles today. I n any
case the Native American understanding o f the meaning of the order of nature is a
most importan t an d precious element i n the curren t global religiou s respons e t o
the acut e crisi s between ma n an d th e natura l environment .

African Religion s

Countless studies have been made of the African religion s ever since the Europea n
colonization of the African continent—studie s mostl y driven by either missionary
zeal o r scientism, bot h o f which remaine d imperviou s t o th e natur e and stat e of
the religions being studied. Whe n religions are considered as untrue or the whole
question of truth is considered to be an irrelevant category in the study of religion,
then on e can hardly expect a  distinction t o b e made betwee n religion s tha t have
remained intac t an d thos e tha t hav e undergone a  process o f decay and degenera -
tion. This indiscriminate study of the "phenomena " of religions is also to be seen
in the Americas and Polynesia, but i s especially evident i n Africa wher e the mos t
crass religiou s belief s an d teaching s rangin g ove r th e whol e gamu t o f veritable
animism, ancestor worship, sorcery , and the like have been considered along with
intact doctrine s a s general attribute s o f African religions . Onl y i n recen t time s
have a number of perceptive Western scholars been able to gain knowledge of oral
teachings and have also been willing to apply more suitable methods and concepts
to the subject of their study, while at the same time some of the authentic African
followers of the stil l surviving primal religion s have begun to express their teach-
ings through Wester n languages . A s a result, graduall y a deeper insigh t i s being
gained of these religions as closely tied t o the world o f nature and yet anchored in
the Spiri t and the Transcendent o f which nature is a manifestation or presence. In
fact, a s far as the order of nature is concerned, th e views of those African religion s
that hav e preserved thei r integra l tradition s ar e not ver y differen t fro m thos e o f
other prima l religions. 22

Among Africa n religion s that hav e survived in a  relatively intact manner to
this day, one of the most remarkable is the religion of the Bambara, whose esoteric
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teachings revea l clearl y th e outline s o f a  primordia l cosmolog y aki n i n man y
ways to that of Shamanism.23 According to these teachings, ther e is a World Tree
that join s Heave n an d Earth , an d i n thei r initiatio n rite s th e Bambar a lear n
240 symbol s tha t "ar e suspended " fro m thi s tree. 24 The univers e itself i s gener-
ated b y th e Wor d a s one observe s also i n bot h th e Abrahami c an d India n cos -
mologies.

As fo r th e Bambara , "Th e hear t o f th e esoteri c teachin g consist s o f th e
mysteries surrounding th e Word. Al l of the univers e is generated b y the prima l
(and stil l continuing ) vibration s tha t mak e u p th e Word . Ou t o f thi s prima l
energy, matte r an d finall y for m ar e condensed . Th e vibration s marke d ou t th e
cardinal points , an d up an d down , i n [their ] oscillations . I t produce d fro m th e
center th e see d o f all things . .  .  ," 25

When these vibrations double bac k on themselves i n thought, consciousness
is established . Thi s doublin g bac k als o establishe s th e elementa l orde r i n th e
preexisting flu x an d i s th e origi n o f orde r i n th e cosmos . Accordin g t o on e
observer: "The sourc e of the structured universe, then, is Yo, thought or will. Y o
is th e silen t wor d tha t 'speaks ' al l tha t w e know an d ca n detec t i n th e world .
According to the Bambara, Y o comes from itself , i s known by itself, departs out of
itself, fro m th e nothingnes s tha t i s itself."26

Beyond th e nois e o f th e worl d lie s tha t silenc e o r Yo , whic h i s als o th e
harmony and orde r underlying al l outer discord , whil e man himself is the imag e
of Y o and contain s thi s primordial harmon y and orde r within himself .

Lest one should thin k tha t th e remarkabl e teachings o f the Bambara , which
are s o reminiscent o f traditiona l metaphysic s an d cosmolog y foun d i n s o many
other climes , i s an exception, le t u s turn t o another African religion , tha t of the
Diola.27 Accordin g t o Diol a cosmology , ther e i s a  pyrami d o f cosmi c being s
always i n a  state o f harmony and equilibrium . Abov e human being s ar e located
the spirits an d finally God (Ata Emit  or Emitay), th e creator of the cosmos and all
the diversit y withi n it. 28 Everythin g receive s it s energ y fro m At a Emit,  th e
supreme Forc e and Energ y or God. Furthermore , ther e is an equilibrium, order ,
and harmon y i n th e hierarchica l cosmos create d b y God. Yet , withi n thi s orde r
there ar e dynami c and vita l current s s o that on e mus t conceiv e of the orde r o f
nature to be at once static and dynamic, hierarchical and vital. And here, as in the
Shamanic religions , th e orde r an d harmon y of the cosmo s includ e an d embrac e
man, wh o must liv e accordin g t o th e orde r pervading al l things .

The follower s o f the primal or indigenous religions , o f which a few examples
have bee n mentione d here , hav e bee n fo r millenni a th e witnesse s a s wel l a s
guardians of the Earth , her rhythms and harmony. Thei r religions, bot h concep -
tually and in the practical domain, contai n teachings of great significance for our
contemporary understanding of the relation between man and the order of nature.
In an y case , thei r view s constitute a n importan t elemen t i n th e contemporar y
religious landscap e a s fa r a s th e religiou s significanc e o f th e orde r o f natur e i s
concerned and are a precious reminiscence of an "Edenic experience" of the natural
world so much forgotten in the artificia l urban ambience in which so many human
beings liv e today.
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THE EGYPTIA N RELIGION

All sacred lands reflect o n Earth a celestial archetype , and thi s is particularly true
of Egypt , th e abod e o f one o f the world' s most  hierati c and immutabl e sacre d
traditions. I t was , i n fact , a  common refrai n i n the ancient period tha t "Egyp t i s
made i n th e imag e o f Heaven."29 Th e Egyptia n traditio n deal t o n th e deepes t
level wit h th e orde r o f time, space , an d form s an d lef t a n indelibl e mar k upo n
much o f later Mediterranea n though t includin g centra l elements o f Greek phi -
losophy an d science , wher e it s influenc e wa s complemente d b y tha t o f Meso -
potamia. Th e greates t influenc e o f the Egyptia n heritag e i s to b e found i n Her -
meticism, with which we shall deal in the next chapter, bu t also through the cult s
of Isis and Osiris many in the Roman Empire fell unde r the swa y of the Egyptia n
religion, includin g suc h majo r figure s a s Plutarch , an d man y cam e t o identif y
Dionysius, s o central t o Gree k mystica l teachings , wit h Osiris. 30

Egyptian cosmology and theolog y represen t o n the surfac e grea t loca l varia -
tions and display a lack of cohesion commente d upon by many o f its students , a
characteristic that Henri Frankfur t calle d "mythopoeic" t o distinguish i t from th e
need for a single rational explanation by the Greeks.31 But despite thes e outward
variations, deeper principles dominate over the whole of the tradition and unify it ,
principles reflected o n the observable plane by the remarkable formal unity of the
Egyptian traditio n especiall y as mirrored i n it s art .

As fa r as written accounts of cosmology an d theolog y ar e concerned, on e of
the mos t relevan t to th e subjec t of our inquir y is what has come to b e known as
"Memphite theology, " according to which the Divinity Ptah contains the creation
in hi s hear t an d create s beings throug h hi s tongue , tha t is , b y th e Word . Th e
ninefold cosmi c realities called the Ennead, and including Atum (the primordia l
Adam), are created by Ptah by simply pronouncing them.32 The world created by
Ptah include s the Sk y goddess Nut , th e Eart h god Geb, an d their separation by
the Air god Shu,33 while in the Ptolemaic period the hieroglyph designating Pta h
is itself composed o f Sky and Earth with the androgynic Ptah in between, imply -
ing tha t Pta h is also the link between the various cosmic elements such as Heaven
and Earth, known together a s the Ennead.34 Th e order of the cosmos is thus both
generated an d sustaine d b y the Divinity .

It i s true tha t ther e is a cycle of worship fro m Horu s t o R e to Osiri s durin g
the long history of the Egyptian religion, but there are basic principles concernin g
the orde r o f natur e tha t continu e throug h thes e transformations , suc h a s th e
identification o f cosmic elements wit h rea l divinitie s possessin g a  personal exis -
tence.35 Mos t importan t of  these principles for  the understandin g of  the orde r of
nature is the Neter,  which has received many interpretations, som e even equating
it wit h th e Hebre w El. 36 Th e Neter  i s a  principl e conveye d b y a  sign , th e
hieroglyph bein g itsel f calle d Medu-Neteru.  I t i s th e Ide a o f which a  materia l
object i s the crystallization .

In th e pharaoni c sense , th e natura l thin g or bein g i s none othe r tha n th e
materialization of the Ide a of which i t i s the symbol . Th e bir d living i n th e
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air ha s a n aeria l nature ; through it s habit s (life , nourishment , metho d of
hunting, affinitie s an d enmities , character , mode o f assimilation, etc. ) i t
becomes the incarnation  of a function, o f a stage in the universal genesis, and
finally, of an Idea. Thus every natural thing is the incarnation of a principle;
it i s the principle' s symbol. 37

The orde r of nature is the reflectio n o f the orde r that belongs t o the real m of
the principles o r Neteru, whic h man also carries within hi s being as a consequence
of his centra l position i n th e cosmi c order. "Ever y natura l typ e i s a revelation of
one of the natures an d abstrac t function s that rule the world , a  verb of the divin e
language—that is, the entities or fully realize d Principles (Neteru). The y are fully
realized in the sense that they are types or definite stages in the cosmic embryology
of man."38

The Egyptian tradition ha s remained eve n beyond its historica l lif e span a s a
testimony to a view of the natura l orde r in which the divine and cosmic domain s
remain inwardl y linke d throug h principle s tha t als o govern th e huma n order .
There i s no separation of the divin e and natura l orders nor of the cosmi c and th e
human. Th e Egyptian religion created a remarkable civilization based on the ever-
living presence of the Neteru in the human world and brought into being works of
art depicting form s of nature through whic h divine ideas seem almost t o manifest
themselves a s external forms .

The Egyptian s als o recorde d th e orde r o f tim e b y creatin g a  remarkabl e
calendar base d upo n th e Sothic  year determine d b y th e periodi c retur n o f th e
heliacal risin g o f Sirius, thu s creatin g a  fixed year, whic h wa s called th e year  of
God. Moreover , the y applie d principle s o f sacre d geometr y t o th e orderin g o f
space a s well, accordin g t o tha t enduring harmon y whic h characterize s Egyptia n
architecture, a n architecture whic h succeeds i n a n unparalleled fashio n t o creat e
within the bosom of the changing worl d of nature a reflection o f the immutabilit y
of the Eterna l Order .

THE FA R EASTERN TRADITIONS:TAOISM AN D
CONFUCIANISM

The religiou s landscap e o f the Fa r Eastern world, comprisin g China , Korea , an d
to a certain degree Japan and what was known unti l fairly recently as Indo-China,
has bee n dominate d fo r millennia b y th e primordia l Chines e traditio n incorpo -
rated t o som e exten t i n th e I-Cbing  an d it s bifurcatio n into Taois m an d Confu -
cianism, t o which one must ad d both indigenou s Shamani c elements an d in late r
centuries Buddhism an d even Islam.39 The Chinese religion s an d their extension
into Korea an d Japan have bee n base d fro m th e beginnin g on direct concern for
nature an d it s order , whic h i s als o th e orde r o f th e huma n world , an d thes e
traditions hav e produce d som e o f th e mos t profoun d doctrine s concernin g th e
order o f nature .

Already i n th e I -Ching, thi s oldes t tex t o f Chines e metaphysic s an d cos -
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mology attribute d t o King We n an d Duke Chou, th e mai n concer n i s with th e
domain of change an d the order pervading it , th e title of the work itsel f meanin g
The Book  o f Change.4 0 I t seek s t o explain th e Ultimat e Cause and th e manne r i n
which chang e an d transformatio n ar e relate d t o It . "Ther e i s T'a i Chi—th e
Universal Principle , th e Ultimat e Cause , th e Absolute , th e Eternal , th e Never -
Changing, th e Eve r Changing, th e One, the All."41 I , o r change, characterizes
the world of nature and al l its forms bu t i t occurs according t o an order and set of
principles with which the I -Ching deals . T'ai Chi leads to the two complementary
principles Yi n an d Yang  fro m whos e interactions al l chang e and becomin g tak e
place.

T'ai Chi

Yang (Heaven , active , mal e Yi n (Earth , passive , female ,
strong, light ) weak , dark) 42

The proces s o f chang e involve s goin g fro m th e On e throug h th e prima l
polarity of Yin an d Yang  to the many, and therefore the I-Ching  enumerates eight
trigrams an d thei r combination , resultin g i n sixty-fou r hexagrams combine d o f
the symbol s of Yi n an d Yang  i n differen t permutation s an d combinations . I t i s
said that these  trigrams, eac h consisting of three broken or unbroken lines such as
== = = == = etc., were first drawn b y the mythica l emperor F u Hsi43 and were
originally used fo r divination. Bu t the y were also cosmological symbol s explain -
ing th e structur e o f th e cosmo s an d it s order. 44 Late r Chines e cosmologica l
thought wa s to dra w constantly fro m thes e ideas , especiall y th e Yin-Yang  doc -
trine. I n fact , i n th e forme r Han Dynast y ther e develope d th e Yin-Yang  schoo l
with a n elaborat e cosmolog y base d "o n th e correlation s made betwee n th e Fiv e
Elements, fou r compas s point s (plu s th e cente r a s a  fift h direction) , th e fou r
seasons, the five notes of the scale, the twelve months, th e twelve pitch-pipes, the
ten 'heavenl y stems', th e twelv e 'earthl y branches' , an d variou s othe r numerica l
categories. "45 The basic concepts of T'ai Chi, Yin and Yang  along with the Tao —
which i s also used in th e I -Ching sometime s a s being synonymou s with T'ai  Chi
and at other times as its dynamic aspect associated with the way or the path—hav e
constituted ove r the ages the principles b y which both Taois m an d Confucianism
have sough t t o understan d th e orde r o f nature.

Taoism

Scholars have debated as to what is meant exactly by Taoism; some have referred t o
Lao-Tze an d Chuang-Tz u a s constituting th e source s o f Taoism, wherea s other s
have spoken of attachment t o the way of the Celestial Maste r in the second century
A.D. a s that which constitutes thi s religion . B e that a s it may, there i s no doubt
that ther e i s such a  thing a s a Taoist realit y in the Chines e world dating bac k t o
Lao-Tze and tha t thi s traditio n ha s been especiall y concerned with th e worl d of
nature as can be seen in the Ta o Te Ching. Th e Taoists have spoken in many ways
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of the order of nature and have also sought to transcend "nature" through "nature "
and thereb y t o gai n immortality , whic h i s the goa l o f Chinese alchemy. 46

Without doubt the Tao is the most celebrated o f all concepts and realities in
the Chinese religious traditions . A t onc e the Principle and the way to the Princi -
ple, tha t which governs and bestows order upon al l things and also the root of that
order itself , "Ta o make s things wha t the y are, bu t i s not itsel f a  thing. Nothin g
can produce Tao , ye t everything has Tao within it."47 Tao , a t onc e infinit e an d
"nameless" an d the "ontological" principle or named, i s that fro m whic h Heaven
and Earth and the myriad of beings between them originate. A s the opening of the
Tao Te Chin g asserts ,

The Tao  that  can  be  expressed is  not  the  eternal  Tao;
The name  that  can  be  defined is  not  the  unchanging  name.
Non-existence is  called  the  antecedent  of  heaven  and  earth;
Existence is  the  mother  of  all  things. 48

The Tao is the principle of all order and harmony, th e unchanging principl e
of al l tha t changes. 49 Th e proces s o f chang e itsel f is , however , understoo d i n
Taoism a s in th e I -Ching i n term s o f the Yin-Yang  principles . Yi n i s the chao s
from which rises order and form or Yang  and hence she is the "grea t mother " of all
things o n th e cosmi c level , bein g hersel f o f course derive d fro m th e Tao.  Yi n
corresponds t o th e Earth , th e Moon , coagulation , an d th e esoteric ; Yang  t o
Heaven, th e Sun , solution , an d th e exoteric . Fro m thos e tw o "essences " al l
transformations ar e born, and the y are responsible fo r the harmony pervading al l
things tha t exis t and becom e accordin g t o thei r Ta o and ultimatel y th e Tao. A s
Chuang-Tzu has said, "The perfec t negative principle is majestically passive. Th e
perfect positiv e i s powerfully activ e .  .  .  th e interactio n o f the tw o result s i n
that harmon y b y which al l things ar e produced."50

Taoism emphasizes that th e harmony and order of nature does not come from
an imposition fro m withou t bu t issue s from th e inne r nature of things that exis t
and functio n b y virtue o f the Tao.  Furthermore , th e harmon y and orde r o f th e
cosmos als o dominate ove r human existence , an d Taoism , lik e Zen, emphasize s
the significanc e o f "naturalness" a s the mean s t o regain tha t harmon y pervading
all things . Th e orde r o f natur e i s inextricabl y relate d t o orde r withi n huma n
beings; th e Taois t sages , wh o retire d t o mountain s an d forest s t o contemplat e
nature, were also meditating upo n the harmony and order within themselves, thus
discovering th e Ta o and livin g accordin g t o It s tenets .

Confucianism

Although fro m th e beginnin g Confucianis m emphasized th e importanc e o f man
and hi s societ y bein g i n harmon y with th e harmon y of Heaven an d Earth , i t i s
especially i n neo-Confucianism , whic h flourishe d i n wha t correspond s t o th e
European Middl e Ages , tha t on e can discover th e mos t profoun d exposition s of
Confucianism concernin g th e orde r o f nature . I n neo-Confucianism , a s i n th e
I-Ching, T'ai  Chi,  th e Grea t Ultimate , i s als o considere d a s th e origi n o f
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the universe . A s th e eleventh-centur y neo-Confucia n schola r Cho u Tun- i ob -
served,

The Great Ultimate [T'ai-Chi] through movement generates yang. When
its activity reache s it s limit, i t become s tranquil. Through tranquility th e
Great Ultimat e generates yin. Whe n tranquility reaches it s limit , activity
begins again.

By the transformation o f yang and its union with yin, th e Five Agents of
Water, Fire , Wood, Meta l and Earth arise. When these five material forces
[ch'i] ar e distribute d i n harmoniou s order, th e fou r season s ru n thei r
course. .  .  . 51

In neo-Confucianis m there is a rise of the importanc e of the concept s of cb'i
and li , the first signifying "ether, " "breath," "matter/energy, " "materia l force " or
"vital force" and the second principle, pattern or law.52 The Ch'eng brothers, also
eleventh-century philosophers, emphasize d I i an d ch'i  as the fundamenta l consti-
tutive elements o f all things, eve n eclipsing T'ai  Chi.  L i wa s considered a s the
"principle o f nature" that governed all things, th e universal order in the dynamic
creative process and the source of all other principles of order. It was considered as
at once the universal ontological principle and the ontic  principle of each particular
thing. Hence , neo-Confucianis m came to be known as the "Schoo l o f Nature and
Principle."53

The attempt to synthesize the two trends to emphasize //' and ch'i was made in
the twelft h century by Chu Hs i fo r whom l i i s the natur e or order of a thing an d
makes a thing b e what i t is , wherea s ch'i is the physica l object itsel f ordered an d
structured according to li.54 Furthermore, T'ai  ch i is "not only the principle of all
things, bu t th e principle of each and everything. I n othe r words, T'ai-chi  i s not
only th e l i o f the universe , but , a t th e sam e time , th e l i whic h i s inherent in a
particular individuality." 55

A poin t emphasize d greatl y i n bot h Chines e an d th e late r Korea n neo -
Confucianism i s the interrelation and, in fact, unity between the human order and
the orde r of nature. Th e eleventh-centur y Chinese sag e Cho u Tun- i stated :

The Sage with respect to Heaven and Earth is at on e with their character ,
with respec t t o th e su n and th e moo n is at on e with their brilliance, with
respect to the fou r season s is at one with their order and with respect to th e
spirits i s a t on e wit h th e goo d fortun e an d th e misfortun e [whic h the y
mediate].56

This trut h wa s also to b e emphasized b y the sixteenth-centur y Korean neo-
Confucian Y i Hwang, als o known as T'oegye, wh o spoke constantl y of the unit y
of th e orde r o f th e cosmo s an d o f human nature . Hi s commentarie s upo n th e
Western Inscriptio n o f the eleventh-centur y Chines e sag e Chang-Tsai i s a testa-
ment t o his insistence upo n thi s unity .

Cbi'en [Heaven] is called the fathe r and K'un [Earth] is called the mother. I,
this tin y being , a m commingled in thei r midst ; therefor e wha t fills up al l
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between Heaven and Earth, that is my body, and that which directs Heaven
and Eart h i s my nature. 57

Chu Hsi was to comment that the principle l i is one while its manifestations
are diverse . T'oegy e add s b y wa y o f commentar y t o thi s idea , "I n term s o f
principle, ther e certainly is no distinction between the self and things , th e inter -
nal an d th e external , th e subtl e an d th e coarse . .  .  ," 58 Suc h neo-Confucian
figures as Chang-Tsai an d th e Ch'en g brother s also spok e firml y o f the universe
being a  single body, eac h person and eac h creature being a  member o f a famil y
that i s the universe governed by the sam e order and harmony . Chu Hs i summa -
rized thi s vie w while identifying the forc e o f love as that whic h attache s Jen o r
humanity to the cosmos: "If one is impartial, the n he looks upon the Heaven and
Earth and al l the creature s as forming a single body and there i s nothing h e does
not love." 59

The Far Eastern traditions present us with some of the most profound medita-
tions upo n th e meanin g o f the orde r o f nature a s it i s related t o th e orde r tha t
should dominat e ove r human life . The y presen t severa l grand interpretation s o f
the doctrin e of the interrelatednes s betwee n huma n an d natura l order , an d th e
link which binds principles governing huma n beings and those governing nature
into a  unity whose negation i s th e origi n o f all discor d an d disorder .

THE INDO-IRANIAN AND EUROPEA N RELIGION S

The people who came to occupy lands as far apart a s India and norther n Europe,
who gav e thei r nam e t o countrie s a s distant a s Iran an d Irelan d an d wh o hav e
usually been known as Aryans, not only possess tongues wit h linguisti c affinitie s
but ove r the centurie s they practiced religion s which belong t o th e sam e famil y
and demonstrat e famil y resemblances . These religion s range fro m thos e of India
such a s Hinduism , Buddhism , an d Jainis m t o th e religion s o f Ira n suc h a s
Mithraism, Zoroastrianism , an d Manichaeis m t o th e religion s o f th e Greeks ,
Romans, ancien t Germans, an d Celts . Mos t o f these religion s have disappeared ,
and among the m only Hinduism, Buddhism , and Zoroastrianism stil l survive as
living religions . I t i s therefore to thes e religion s an d thei r understandin g of th e
order o f nature tha t w e shall turn . Bu t i n th e discussio n o f this famil y w e mus t
make an exception and also include the Greek religion because of its great signifi -
cance i n th e ris e o f the Wester n philosophica l an d scientifi c understandin g o f
nature and also the challeng e i t indirectl y posed t o th e Christia n formulation of
the philosoph y an d theolog y o f nature i n th e West .

Hinduism

In it s multifarious developments over the millennia and the presenc e within i t of
diverse school s o f metaphysical and religiou s interpretatio n or d arsanas, Hindu -
ism offer s man y path s fo r th e understandin g o f th e orde r of nature . Althoug h
certain o f it s school s such as the Vedanta  an d Madhyamika  d o no t displa y great
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interest i n thi s question, other s suc h a s the Samkhy a presen t extensiv e teachings
concerning nature. Th e Samkhya  is in fac t th e mos t importan t o f the darsanas  for
the understanding o f the Hindu view of nature.60 But before the formation of the
different school s of thought o r the darsanas,  already in the Vedas are to be found
the mos t profoun d prinicples o f the Hindu understanding o f the order o f nature.
The Vedas are not only the source of knowledge o f the universe , bu t accordin g t o
the Hind u vie w the y ar e th e origi n o f the univers e itself , fo r th e Ved a i s "th e
Eternal a s word." Th e whol e universe , includin g th e divin e powers , ar e said t o
emanate fro m it. 61

The Rg-Ved a speak s o f Purusa,  th e primordia l cosmi c bein g an d celestia l
prototype o f man,62 an d hi s sacrific e a s the caus e of the genesi s o f the universe ,
Purusa bein g a t onc e th e sourc e o f the physica l univers e an d it s orde r an d th e
social order, whic h are inseparable from each other.63 The order i n nature derives
from th e realit y of Purusa fo r everything i n th e univers e i s related bodil y t o it s
Divine Source. The celebrated hymn of Purusa  in the Rg-Ved a (10.90) explains in
a poeti c an d luci d manne r thi s relationship :

Thousand-headed i s Ma n {Purusa }
With a  thousand  eyes  and  feet.
He envelopes  the  whole  earth
Of him  all  the  worlds  are  only  one-fourth,
Three-fourths are  immortal in  Heaven.  .  .  .
When with  Ma n [Purusa ] a s their  offering
The Gods  performed  the  sacrifice,
Spring was  the  oil  they  took
Autumn the  offering  and  summer  the  fuel. .  .  .
From that  cosmic  sacrifice,
Drops of  oil  were  collected,
Beasts of  the  wing  were  born,
And animals  wild  and tame. .  .  .
When they  dismembered  Man,
Into how  many  parts did  they  separate  him?
What was  his  mouth,  what  his anus,
What did  they  call  his  thighs  and  feet?
The Brahman  was  his  mouth;
The Rajanya  (Princes)  became  his  arms;
His thighs  produced the  Vaisya  (professions  and

merchants')
His feet  gave  birth  to the  Sudra  (laborer).
The moon  was  born  from his  mind;
His eyes  gave  birth  to the  sun;
And Vay u (the  wind) from hi s breath  wa s born.
From his  navel  the  midair  rose;
The sky  arose  from his  head;
From feet, the  earth;  from ears,  the  directions.
Thus they  found  the  worlds.64



44 Religio n and the Order o f Natur e

The myth of the sacrific e of primordial Man or Purusa reveals the inalienabl e
nexus amon g th e individua l huma n order , th e socia l order , an d th e orde r o f
nature, a  view that ha s been dominan t i n Hinduis m ove r th e ages .

There are, however, other Hindu cosmogonic myths including the creation of
the world from the primordial sound associated with the sacred mantra Aum, wit h
the consequent result that a  single energy (prana) pervade s al l levels of the cosmos
and relates the order of nature to its Divine Source. There i s also the famous myth
of the "eg g o f Brahman" mentione d i n the Chandogya Upanisha d (III , 19 , 1-2) :

The Sun is Brahman—this is the teaching. An explanation thereof [is this].
In the beginning this [world] was non-existent. It became existent. It grew.
It turne d into an egg. I t la y for the period o f a year . I t burs t open . Then
came ou t o f the eggshell , tw o parts , one o f silver, the othe r of gold.

That which was of silver is this earth; that which was of gold is the sky.
What was the outer membrane is the mountains; that which was the inne r
membrane is the mist with the clouds. Wha t were the veins were the rivers.
What wa s the fluid within is the ocean. 65

Here again the myth alludes to a reality of Divine Origin that contains all the
possibilities o f manifestation of a particular cosmi c cycle. All tha t unfold s in th e
life o f that cycle is in accordance with th e orde r contained i n the origina l cosmi c
"egg" o r brahmanda, which "grows" and bursts forth to include both th e world of
nature o r th e cosmo s and man .

These variou s myth s al l poin t t o a  principl e fundamenta l t o th e Hind u
understanding o f nature as being sacred, 66 a doctrine tha t ha s led many t o con -
clude incorrectly that the Hindu view of nature is pantheistic. Whateve r ma y have
resulted from decadence in popular practice or belief, there is no doubt whatsoever
that th e metaphysica l an d cosmologica l doctrine s o f Hinduism ar e not pantheis -
tic. Th e hym n of the Rg-Veda  dedicated t o Purusa  state s clearl y that onl y one -
fourth constitute s al l th e worlds , thereb y denyin g explicitl y th e equivalenc e
between Divinity and the cosmos, which constitutes pantheis m a s usually under -
stood.

With thi s ver y important reservatio n an d the constan t remembranc e o f the
Unconditioned Brahman , which is the Absolute Reality, beyond all cosmic levels
of existence, it must nevertheless be emphasized that much of Hinduism identifie s
the cosmos with "th e bod y of the Divinity" and sees the order of nature as a direct
manifestation o f th e Divin e Order . Th e Mundak a Upanisha d (1.1.7) , i n fact ,
states, "A s a  spider send s fort h an d draw s in it s threads , a s herbs gro w o n th e
earth, a s the hai r grows on the hea d and the bod y of a living person, s o from th e
Imperishable arise s here the universe."67 This truth is  also expressed explicitl y in
that sublim e synthesi s of Hinduism tha t i s the Bhaghavad-Git a wher e the Lor d
Krsna (Krishna ) sings ,

/ am  the  birth  of  this  cosmos:
Its dissolution  also.
I am  He  who  causes:
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No other  beside  me .
Upon me,  these  worlds  are  held
Like pearls strung  on a thread.
I am  the  essence  of  the  waters,
The shining  of  the  sun  and  the  moon:
Om in  all  the  Vedas,
The word  that  is  God.
It is  I  who  resound  in  the  ether
And am  potent in man.
I am  the  sacred  smell  of  the  earth,
The light  of  the  fire,
Life of  all  lives,
Austerity of  ascetics.  .  .  .
You must  know  that  whatever  belongs  to  the  states  of  sattwa,
rajas and  tamas  proceeds from me.
They are  contained  in  me,
but I  am  not  in them.  .  .  . 68

The cosmos is thus the raiment o f the avatara, an d the cause of all events in
nature, th e tendencie s that , accordin g t o Hind u doctrines , gover n th e worl d of
nature ar e to b e found i n him ; an d ye t h e i s beyond al l cosmic determinations .
This view must not , however , belittle th e significanc e of law or rta,  whic h even
precedes the gods in the Vedas. The two basic Hindu concepts related to cosmic as
well as human law are rta and dharma, the former being Vedic and the latter post-
Vedic, an d a s we shal l se e shortly als o o f cardina l importanc e t o Buddhism. 69

These term s impl y bot h cosmi c an d ethica l la w and hav e a t onc e religiou s an d
"natural" dimensions. As found i n other traditions discussed above, so in Hindu-
ism the two are never separated fro m eac h other. Hinduis m i s itself called eternal
law o r sanatanadharma.  Th e Upanishad s identif y dharma  wit h Atman  o r th e
Essence of the soul , and the Laws  o f Manu wit h the principle s governing huma n
society i n conformit y with cosmi c laws , whil e th e Git a mention s dharma  a s
flowing from th e Divine Nature Itself. There is a single law rooted in the Divin e
Order tha t determines at once the orde r of nature and the huma n worl d that are
inalienably boun d together .

Precisely because it function s according t o dharma,  natur e can act as a spiri-
tual guide or guru in its own right as asserted by the Bhagavata-Purana. Th e Lord
of the universe , according to Pancadasi, is the "bliss-sheath " wh o is the carrie r of
all the vasanas  (or potential development s and natural laws contained i n maya). 70

He is the "Inner Rule r of the Universe" and "the world (jagat) remains  'implicate '
in th e Lord . H e create s i t accordin g t o th e karmas  of living beings. 71 Man can
learn fro m natur e abou t th e law s tha t ar e ultimatel y thos e governin g hi s ow n
being and be led to the "Inner Ruler of the Universe," hence deliverance. Knowl -
edge o f nature can lead ultimately t o freedo m i n th e Hind u sens e of deliverance
from al l limitatio n b y virtu e o f th e principle s manifeste d i n natur e an d ye t
transcending nature. The knowledg e of nature, moreover, is not o f only one level
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and must not be confused wit h empiricism. Ther e are modes of knowing nature in
accordance with th e mod e of consciousness of the knowe r and ther e ar e levels of
order in nature, bot h exoteri c and esoteric, all of which are real on their own level
and which can be known by a  transformation of the consciousnes s of the knowe r
while this knowledge itsel f also brings with it such a transformation. Knowledg e
of the order of nature thereby leads to awareness of the reality of the cosmos as the
raiment o f the Divinit y an d law s that hav e thei r root s i n th e Divin e Order .

Before leavin g thi s brie f discussio n o f Hinduism, a  word mus t als o b e said
about th e order of time or the historic unfolding of the cosmic cycles discussed i n
greater detai l i n thi s religio n tha n i n an y other. Th e religiou s understandin g of
the orde r o f nature encompasses no t onl y thi s orde r i n spac e bu t als o i n time .
Hinduism envisage s vast cosmic cycles, discussed in such texts as the Puranas,  i n
which cosmic rhythms are examined and th e laws of unfolding of various states of
the cycles comprising th e kalpas,  manvantaras,  and yugas elucidated i n the light
of thei r spiritual , social , an d natura l consequences.

Although i t i s not possible her e t o deal with what Hinduis m states about
these cycles, i t i s essential to mentio n the m a s the mos t explici t exampl e o f the
religious concern with the tempora l orde r of nature, one that is also found amon g
the Egyptian s and Babylonian s with thei r sacre d calendars , th e ancien t Persian s
with thei r divisio n o f the histor y of the worl d int o twelv e periods, th e Muslim s
with thei r doctrine s of cycles of prophecy determinin g bot h huma n an d cosmi c
history, a s well a s among others . Bu t i n Hinduis m thi s religious significanc e o f
the tempora l orde r o f nature and th e unfoldin g of cosmic cycles and subcycle s is
expounded in  unparalleled detai l and hence needs to be mentioned here as a most
important elemen t i n the genera l religiou s understanding o f the order of nature,
even i f this doctrine ha s not bee n expounded i n the sam e manner o r to th e sam e
extent i n othe r religion s or i s even rejected or passed ove r i n certai n traditions .
What is significant to note in the context of the present study is the existence of a
temporal dimensio n t o th e religiou s understandin g o f th e orde r o f natur e i n
general.

Buddhism

One migh t thin k tha t i n a  religio n suc h a s Buddhism , i n whic h emphasi s i s
placed upo n overcoming th e sufferin g inheren t in samsaric existence and reaching
nirvana withou t wastin g huma n lif e "s o difficult t o attain " o n tryin g t o under -
stand the natur e of things, there i s no room for a doctrine concerning th e order of
nature. Thi s i s true only if one seeks elaborate cosmologies a s one finds elsewhere,
although o f course even this is not absent from late r developments o f Buddhism as
one find s i n Tibe t o r amon g certai n Chines e an d Japanes e schools . Bu t i f on e
wishes to understand in the most fundamental manner the meaning of the order of
nature in a Buddhist context, on e can find important indication s which lie at th e
heart o f Buddhis m eve n befor e th e developmen t o f it s late r philosophica l an d
comological elaborations.

First o f all , accordin g to th e Buddhist s the Buddh a wa s on e o f those rar e
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beings wh o are Tathagata, tha t is, thos e who have realized the nature of things or
their "suchness " (tathata).  Second , the y hav e discovered tha t i t i s dharma which
constitutes th e nature of all things, an d dharma is both religion an d the universal
order or  "natura l law " by  which the  worl d or  samsara functions. 72 Thi s dharma
according to Buddhism, however , has no cause or originator. Th e Buddha did no t
create o r originat e dharma  but discovere d an d reveale d it .

Dharma o r dhamma in Pali has always meant "principle " and "law," the law
that dominate s ove r the universe , bestowin g orde r upo n it , an d tha t th e Buddh a
taught. I n Pal i text s dhamma  means th e interprete d orde r of the world .

That whic h th e Buddh a preached .  . .  wa s the orde r o f law of the uni -
verse, immanent , eternal, uncreated, not as interpreted by him only , much
less invited or decreed by him, but intelligibl e to a mind of his range and by
him made so to mankind as bodhi: revelation, awakening. The Buddha is a
discoverer o f thi s orde r o f Dhamma , thi s universa l logic, philosoph y or
righteousness ("Norm"), i n which the rational and ethical elements are fused
into one. 73

In late r school s th e concep t o f dharma  receive d extensiv e elaboration . I n
Mahayana, dharma came to signify both the immanent an d transcendent realit y of
all things and the Buddha's teachings , elucidating th e universal order of nature as
well a s the path towar d deliveranc e fro m samsaric  existence. I n th e Sarvastivad a
School th e doctrin e o f dharma,  conceive d o f as at onc e truth , knowledge , duty ,
and morality, became expounded i n a particularly systematic way.74 According to
this school , object s have no substance bu t onl y modalities , an d th e worl d i s not
constituted o f a series of substances but i s a flux of dharmas.  This flux, however, is
not chaoti c or incoherent bu t follow s strictl y the la w of "dependent origination "
(pratiya-samutpada). Furthermore , th e mora l law of karman is imposed upo n thi s
strict causa l law governing bot h th e animat e an d inanimat e worlds .

There are  seventy-two dharmas  comprising all  the  elements  of  phenomena l
existence. Thes e ar e conditione d becaus e the y follo w th e la w o f causality , bu t
three o f thes e dharmas  are unconditione d an d no t boun d b y causa l laws . Thi s
dharma theor y "propound s a n explanation o f how th e univers e functions within
the contex t o f a sentient life , particularl y a  human flux , fo r it i s human lif e tha t
Buddhism i s concerned with." 75 Som e o f these dharmas  are associated wit h th e
world of bodies, not a s substances by sense-data, and there are elaborate classifica -
tions o f them alway s in relatio n t o cognition . Th e Sarvastivad a Schoo l consider s
these dharmas  to b e real , comin g int o bein g an d passin g awa y according t o th e
laws o f karman,  bu t othe r school s suc h a s th e Lokottaravad a conside r al l th e
conditioned dharmas  to b e unreal an d onl y the unconditione d t o b e real . A s for
the Mahayana , it consider s even the dharmas  to b e "empty" and part o f samsaric
flux. Therefore, i t does away with the dharmas  altogether an d emphasizes instea d
Dharma a s Ultimate Realit y symbolized by the eternal bod y (Dharmakaya) o f the
Buddha.76

Later schools of Buddhism, especially those in Japan, presen t strikin g devel-
opments o f these cardianl ideas in understanding the domai n of nature as one sees
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so clearly in Zen and the works of Dogen. Bu t even at the beginnin g of Japanese
Buddhism on e observe s particula r attentio n pai d t o th e understandin g o f Bud-
dhism in connection with the sacredness of nature so much emphasized by Shinto-
ism, which teachings had permeated Japanese society for so many centuries before
the sprea d o f Buddhism i n tha t land . Kukai , wh o wa s the firs t t o brin g th e
teachings o f the Buddh a t o Japan, understoo d ultimat e Buddh a a s "Buddha —
nature tha t shine s lik e a  grea t ligh t withi n al l things." 77 Th e Shint o Kamis
became the Gohoshin,  the god guardians of dharma, an d became included i n th e
Japanese pantheon . I n th e contex t o f Japan, Buddhis m wa s in fac t no t world -
denying but manifeste d itself in the worl d of nature, an d some Japanese scholar s
have spoke n o f the soteriologica l functio n o f nature.78 I n an y case , ther e i s n o
doubt tha t ther e existe d a  tendenc y i n Buddhism , whic h le d durin g th e late r
period o f Buddhist history, to the discussion of the Buddhahood of the elements of
nature such as plants and trees in East Asia and especially Japan, wher e in the case
of a  sag e a s a  Saigyo th e greate r significanc e accorde d t o natur e le d throug h a
hermeneutic proces s t o th e attributio n o f a  basi c soteri c rol e t o th e worl d o f
nature. The "suchness" o f things came to be realized within the very forms of the
natural world .

In Buddhis m a s elsewhere and despit e th e ver y different climat e fro m bot h
Hinduism an d th e Abrahami c religion s an d therefor e a  denia l o f the Sourc e of
dharma i n th e sens e o f it s Originator , ther e remain s th e emphasi s upo n th e
existence of an order of nature possessing religious significance, a n order insepara-
ble from th e mora l order , dominatin g huma n lif e an d inextricabl y related t o it .
The dharmas  o f th e natura l worl d an d tha t o f huma n being s ar e no t alie n o r
distinct realities but belon g to the same understanding of the meaning of dharma,
at once truth, principle , law , and our duty to ac t and live according to th e law.

Zoroastrianism

Of the Irania n religions, Mithraism and Manichaeism are no longer extan t while
Zoroastrianism ha s a small number of followers located fo r the most part i n Persia
(Iran) and India. Yet, th e historical role of these religions i n the general religious
and philosophica l lif e o f wester n Asi a an d th e Mediterranea n worl d ha s bee n
immense, an d therefor e somethin g need s to b e said here at leas t abou t th e mos t
important o f th e Irania n religions , namel y Zoroastrianism . Th e significanc e
of th e othe r member s o f this family , especiall y Mithrais m an d Manichaeism —
particularly a s fa r a s th e domai n o f cosmolog y i s concerned—mus t b e kep t i n
mind, however , an d on e needs to remembe r th e extensiv e spread o f Mithraism,
with it s emphasi s upo n th e divin e natur e o f the star s an d astrolog y i n genera l
within th e Roma n Empire 79 an d th e challeng e Manichaeis m pose d t o Chris -
tianity, playin g a n importan t rol e i n th e lif e o f n o lesse r a  figur e tha n St .
Augustine.80 A s for Zoroastrianism, beside s it s impac t upo n bot h Gree k philo -
sophy and the Abrahami c religions, its founder became associated in the esoteric
Western traditio n with th e cosmologica l sciences , an d scientifi c treatise s came
to b e attributed t o him. I n an y case , th e Zoroastrian view of the orde r of nature
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is o f grea t significanc e bot h i n itsel f an d becaus e o f it s impac t o n man y late r
schools of religious and philosophical though t i n both th e Islamic world an d th e
West.

Zoroastrianism establishe s a direct relationship with the world of nature and
cosmic elements through a  liturgy that incorporates this relationship in the rituals
of the religion and not only in its doctrines. Concernin g the ritual of the 28th day
of the month , th e sacred scripture o f Zoroastrianism asserts , "W e ar e celebrating
this liturgy in honor of the Earth, which is an Angel."81 In this perspective, Eart h
itself is seen as part of the hierarchy of angels so central to Zoroastrianism, an d th e
question i s no t wha t i s the Eart h bu t wh o i s the Earth . I n th e word s o f Henry
Corbin: "W e hav e t o captur e her e th e phenomeno n o f th e Eart h a s a n
angelophany."82 The cosmolog y an d physics of such an Earth possess a structure
that contain s th e respons e to th e questio n "Who? " and no t onl y "What? "

Mazdaean cosmology , whic h i s the foundatio n for it s understandin g o f th e
order of nature, is based upon the well-known ontological distinction between th e
two principles of Ohrmazd (Ahur a Mazda) , th e "infinit e heigh t o f Light," an d
Ahriman (Angr a Mainyu) , "th e unfathomabl e abyss of Darkness."83 Hence, th e
attribution o f dualis m t o Zoroastrianism , whic h i s strongl y rejecte d b y
Zoroastrians today who consider themselves monotheists . I n any case, th e genesi s
of the cosmos, and the order pervading i t and its laws, are at once existential and
ethical. Earth and in fact th e whole of Creation is the battleground o f the force s of
Light and Darkness unti l the apokatastasis, when the mixture (gumezishn) o f these
forces or elements, which constitutes th e very texture of the cosmos, i s brought t o
an end through thei r separation (wizarishn), markin g th e end of cosmic history. 84

Cosmic histor y i s thereby marke d b y th e thre e fundamenta l points o f creation ,
mixture, and separation. The cosmos has an origin and an end and is also governed
by a  stric t la w o r Asha,  whic h i s a t onc e cosmi c an d ethica l an d whic h i s th e
celestial and cosmi c representative o f Divine Justice. Asha  i s the principl e o f all
order in nature as well as human life , resemblin g th e Ta o of the Chinese tradition ,
rta an d dharma  i n Hinduism , an d t o a  large exten t th e Gree k Dike.85

The univers e i s governe d fro m o n hig h b y th e seve n "Hol y Immortals "
(Amesha Spenta)  consistin g o f Ahura Mazda and the six archangels, which togethe r
comprise th e primordia l heptadi c archetyp e o f al l Creation . Thei r energies , a s
described i n Yasht  XI X o f the Avesta , activat e and pervade al l things . Thre e o f
the archangels are masculine and three feminine , while Ahura Mazda unites thei r
nature within Itself. Being s in this world are created b y liturgical acts , each angel
or powe r o f ligh t bringin g int o bein g a  par t o f Creatio n throug h it s flowin g
energy, this part being the personal "hierurgy" o f the angel in question. Thu s did
the archange l Vohu  Mana  (Bahman ) generate the animal creation, Spenta  Armaiti
(Isfand-armuz), translate d b y Plutarch a s Sophia, th e Earth , etc. 86 These angel s
are assisted b y another hos t o f angels, th e Yazatas  (Izads),  meanin g literall y th e
Adorable Ones . Amon g the m i s to be counted Zamyat, th e feminine angel o f the
Earth, o r to quote Henry Corbin Dea Terrestis, th e telluric (terrestrial) glory who
cooperates wit h th e archange l Amertat (Murdad)  i n governin g th e worl d o f na-
ture.87 Furthermore , there are the feminine celestia l entities, the Fravarti,  thos e
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who hav e chosen t o figh t o n th e sid e o f Ahura-Mazda an d wh o ar e the heavenly
archetypes o f individual being s an d thei r tutelar y angels .

Zoroastrian cosmolog y als o emphasize s th e distinctio n betwee n getik,  th e
earthly, an d menok,  th e heavenly . Eac h earthl y bein g ha s a  celestia l o r menok
counterpart, or , t o pu t i t anothe r way , everythin g possesse s tw o level s o f
existence—the spiritua l o r celestial , an d th e physica l o r earthly . Moreover , th e
spiritual has an embryonic and seminal relation to the physical, and one might say
that wha t we observe a s the getik  o f things i s a development her e below o f their
menok reality . On e cannot , however , perceiv e th e menok  o f things o r th e Eart h
itself a s a  whol e a s a n ange l b y ordinar y perception . Wha t i s neede d i s th e
transformation o f th e min d an d th e imaginatio n an d th e attainmen t o f wha t
Corbin call s Imaginatio vera.88 This transformation cannot come about sav e with
the help  o f that celestia l light whic h Zoroastrianism call s Xvarnah (khurrah ) o r
"Light o f Glory."

This light ha s been in operation in the world from th e beginning as the sacral
light, whic h bestow s orde r an d coherenc e upo n thing s an d ensure s th e fina l
victory o f the ligh t o f beings ove r thei r darkness . I t als o possesses an importan t
eschatological function an d is depicted i n art as a luminous halo. The Bundahishn
identifies it with the very essence of the soul, and it is through thi s Xvarnah o f the
soul tha t th e transformatio n o f the perceptio n o f Earth fro m simpl y a  physica l
object t o a n angel i s made possible . Wit h th e hel p o f this ligh t on e can gain a
profound knowledg e of the orde r of nature and of the Earth , which in contrast t o
ordinary geology w e may cal l wit h Henr y Corbi n a  geosophy. 89

Zoroastrianism als o possesses important doctrine s concerning the sacrific e of
the origina l bul l an d th e primordia l ma n (Gayomard) , whic h presen t strikin g
resemblances with , a s wel l a s certai n difference s from , correspondin g Hind u
doctrines an d whic h are o f significance fo r th e understandin g o f the Zoroastria n
view of the order of nature. Bu t th e most importan t o f all Zoroastrian doctrines is
that of the angels, whic h govern and bestow order upon all cosmic beings, and the
struggle between the forces of light and darkness, which is also the battle between
good an d evil—hence th e ethica l significance o f the orde r and processes of nature
and its laws. To perceive of the Earth as an angel i s not only of great poetic beauty
but also expresses a profound cosmological and religious trut h whose forgetting in
the modern worl d i s far from bein g irrelevan t both t o the desecration , combine d
with th e destruction , o f the natura l order and of the Eart h that moder n man has
been carrying out s o systematically and successfully durin g the past few centuries.

The Greek Religion s

The various strands of Greek religion , o r one could sa y different Gree k religions ,
chthonian as well as Olympian, whic h were closely interrelated at earlier times,90

and th e Dionysian—Orphi c tradition , hav e al l disappeare d fro m th e fac e o f th e
Earth. Yet the treatment o f their understanding of the order of nature is essential,
not onl y becaus e the metaphysica l schools of Greek though t suc h a s Platonism
were closel y related t o the m an d thei r gradua l weakenin g an d demis e gav e ris e
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indirectly to the birth of both Gree k philosophy and  science, but als o as a result of
the fac t tha t i t wa s Greek paganis m whic h durin g th e Renaissanc e succeede d i n
killing medieval Christian civilization and was directly instrumenta l i n the rise of
Renaissance humanis m an d indirectl y i n th e adven t o f modern philosoph y an d
science. Th e rebellio n i n th e Wes t agains t th e Christian—and , mor e generall y
speaking, religious—understandin g o f the orde r o f nature i s closely wed t o tha t
transformation o f the Greek religiou s worldview, which for the first time permit -
ted th e separatio n o f religion fro m bot h intellectio n an d mythos 91 and th e treat -
ment o f the worl d o f nature a s a reality depleted o f the presenc e of the Divine 92;
hence, th e grea t significanc e for us i n thi s stud y o f the view s of Greek religio n
toward natur e an d th e cosmos. 93

The Greek ter m for the worl d of nature in its vastest sense , that is , cosmos,  is
most revealing as far as the Greek conception of the world is concerned. Althoug h
this ter m ha s remaine d i n Europea n language s t o thi s day , i t doe s no t b y any
means possess the sam e range of connotations in these languages a s it ha d fo r the
Greek mind . Mos t o f its curren t user s are not i n fac t eve n aware of its primar y
meaning a s order. Fo r the Greeks th e term ha d "the highes t religiou s dignity." 94

It meant not only order but also beauty, harmony , and intelligibility. I t was never
a bland word like "world" in English whos e original meanin g a s the "great man "
corresponding t o Purusa  o r al-insan  al-kdmil  ha s bee n totall y lost. 95 Fo r th e
Greeks to call the universe cosmos meant tha t the universe was a perfect exemplar
of order, both beautiful and intelligible, o r according to Plato the highest sensibl e
being, "i n very truth a  living creature with soul and intellect."96 That is why this
order wa s to b e imitate d b y huma n beings, 97 an d th e orde r o f nature remaine d
inseparable fro m th e mora l orde r a s asserted alread y by Hesiod .

Cosmos wa s bor n ou t o f th e primordia l Chao s o r voi d a s asserte d i n th e
Theogony o f Hesiod: "Firs t o f all, th e Voi d (Chaos)  cam e int o being , nex t broad -
bosomed Earth , the solid and eternal home of all."98 The Earth itsel f was divine,
the progenitor of life and mother of the gods as asserted in the followin g Homeri c
hymn:

I wil l sing the well-founde d Earth , mothe r of all, eldes t of all things . She
feeds al l creatures that are in th e world , all that g o upon the goodl y land,
and all that ar e in the paths of the seas, an d all that fly . .. .

Hail, Mother of the gods, wife of starry Heaven; freely bestow upon me
for this m y song substance that sheer s th e heart! 99

For Homer , Moira —that is , Fat e o r Destiny—antecede s an d i s abov e th e
gods. I t i s Moira, a t once cosmic and moral decree, that causes the division of the
Earth an d i n fac t th e worl d a s a whole among th e god s a s asseted b y Hesiod :

Earth (Gaia) first of all gave being to one equal to herself, th e starry Heaven
(Ouranos), tha t he might enfol d he r al l round, tha t ther e might b e for the
blessed Gods a seat secur e for ever. An d sh e brought forth the hig h moun-
tains wherei n th e God s deligh t to inhabit . An d sh e gave birth also t o th e
waste Ocean , swelling with rage , th e se a (Pantos). 100
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In thi s primary cosmogonic process the world i s divided int o three portions
(moirai), an d order i s imposed b y the principl e of Destiny or Moira  t o which th e
gods as well as the elements are subjugated. It i s only later in the history of Greek
religion tha t th e wil l o f the god s replace s Moira  a s the sourc e fo r th e orde r i n
nature, an d th e apportionin g o f various domains of nature t o th e differen t god s
becomes the resul t of legislation b y Zeus. Th e allottin g o f the universe by Moira
was called nomothesia —that is, th e proces s o f laying dow n o r fixin g o f nomoi  o r
laws pertaining t o each domain of nature, th e ke y Greek ter m nomos  or law being
related to the verb nemein  (to distribute). Orde r governe d nature according to th e
law dominating ove r the differen t allotment s o f the domain s of nature, a n order
that wa s at onc e necessary an d just , cosmi c and moral. 101

It wa s the abandonment o f the worl d b y the gods tha t prepare d th e groun d
for Anaximander's replacin g o f the god s wit h natura l cause , o r eterna l motion ,
which is in a sense closer to the concept of Moira tha n is the will of the gods but i s
nevertheless already removed fro m th e Weltanschauung  o f traditional Greek reli -
gion. Th e ver y concept o f the orde r of nature i n bot h sense s of the ter m entered
Greek philosoph y an d scienc e no t a s a  resul t o f th e observatio n o f natur e bu t
primarily fro m Gree k religion. 102 Consequently , som e o f the earl y Gree k reli -
gious ideas such as the moral character of the laws of nature continued to persist as
an accepted principle in the West until the complete secularizatio n of the sciences
of nature i n moder n times .

Greek religio n wa s no t confined , however , t o th e Olympia n religion ; i t
became integrated wit h the chthonian cults, with the central conception of Moira
dominating over its view of the order of nature. There is also the mystical religion
of th e Greek s associate d wit h Dionysiu s an d Orpheu s i n whic h th e elemen t o f
time an d direc t contact wit h th e Divin e were central,103 and where Dike  (righ -
teousness) replace s Moira  a s the principl e o f order, Dike  itsel f carrying also th e
meaning o f "the cours e of nature."104 Dike,  a s already mentioned , bear s muc h
resemblance to such principles a s Tao, rta,  an d Asha i n Taoism, Hinduism , an d
Zoroastrianism, respectively , and the latter may have actually influenced Orphis m
and Pythagoreanism, 105 fo r i t i s the principl e tha t bestow s orde r upo n things ,
turning chao s to cosmos.

The Orphi c hymn s have been lost , bu t thei r influenc e i s detected i n many
strands of Greek thought . Ther e is no doubt tha t Orphism possessed ideas of great
cosmological significanc e especiall y a s far as it concerne d musi c and th e relatio n
between musica l harmon y and th e orde r o f the cosmos. 106 I t wa s this aspec t o f
Orphism an d th e esoteri c dimensio n o f Gree k religio n i n genera l tha t wa s t o
become crystallized later along with Egyptian elements in Pythagoreanism. Since
in a  sens e Pythagora s marks , alon g wit h th e lonians , th e beginnin g o f Gree k
philosophy, w e shal l tur n t o Pythagoreanis m i n th e nex t chapte r an d simpl y
emphasize here the significance of the esoteric currents of Greek religious though t
for th e understanding of certain important dimension s of the Greek conceptio n of
the orde r of nature.

The sam e holds true for Hermeticism, tha t esoteri c current which from th e
beginning displayed a great concern for the study of nature and from which grew a
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philosophy o f nature tha t influence d European though t wel l int o th e eighteent h
and nineteent h centuries . Hermeticism , a t onc e a  child o f Egyptian an d Gree k
religions, i s also a philosophy i n th e time-honore d sens e of the ter m an d wa s in
fact identifie d durin g th e Renaissanc e with th e origina l expressio n of the philos-
ophia perennis,  whic h wa s als o considere d t o b e th e philosophia  priscorium. 107

Therefore, w e shall als o deal wit h i t i n Chapte r 3 .
Before leavin g th e discussio n of Greek religio n a  word mus t b e sai d abou t

Gnosticism, whic h som e relat e t o Irania n dualis m an d other s eve n se e a s a n
outgrowth of Christianity,108 bu t whic h in any event was an important curren t in
the lat e Hellenistic world, wit h it s influenc e spreadin g t o religion s as diverse as
Christianity an d Buddhism. 109 Gnosticism , whic h mus t b e distinguished fro m
gnosis, a s illuminativ e knowledg e correspondin g t o jnana  i n Sanskri t an d al -
ma'rifah i n Arabic,110 represent s a most complex se t of religious phenomena wit h
far-reaching ramifications. I t did possess a view concerning the order of nature,111
but becaus e o f the (theologicall y speaking ) negativ e attitude towar d th e gover -
nance o f the worl d an d it s fragmente d characte r an d divers e form s i n whic h i t
manifested itself , it cannot be treated in the present context without taking u s too
far awa y from ou r central concern. Its significance must nevertheless be mentioned
not becaus e of it s transien t characte r a s a  Christia n heresy , bu t becaus e o f it s
influence upo n certai n aspect s o f late r Wester n thought. 112 Ha d Gnosticis m
persisted as a religion, it s views of the order of nature, even if for the most part th e
reverse of  wha t one  finds in  nearl y all  othe r traditions , woul d hav e had  to  be
considered a s would th e view s of Manichaeism, which also had a  fairly transien t
existence but mor e enduring influence . Bu t considering the nature of the historic
manifestation o f Gnosticism, w e must be content in this study simply to mention
it without delving into its cosmology and views concerning the order of nature.113

THE ABRAHAMIC RELIGIONS

The Abrahami c monotheisms—tha t is , Judaism , Christianity , an d Islam —
belong to the same spiritual universe, with belief in the one God who, while being
transcendent, no t onl y ha s created bu t als o governs th e worl d accordin g t o a n
order that issues from hi s Wisdom a s well as his Will. And yet , the conception o f
the order of nature in these three religions is hardly the same. There are important
differences a s well as remarkable similarities of both morphologica l an d historical
origin. Moreover , al l three religions developed elaborat e theologie s an d philoso-
phies ove r time , ofte n influence d b y development s i n on e o f th e othe r siste r
religions a s wel l a s Gree k philosophy . I t i s therefor e necessar y to trea t the m
separately and at th e same time b e judicious in the choice of what we consider to
be the view of these religions and what developed late r in their various philosophi-
cal schools , whic h wer e all base d i n on e way or anothe r o n thei r basi c religious
teachings. Thi s proble m i s especiall y acut e fo r Christianity , whic h no t onl y
developed numerou s philosophica l school s concerne d wit h th e orde r o f nature
but als o serve d a s th e backgroun d fo r moder n Wester n philosophy , man y o f
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whose schools have refuted altogether th e religiou s understandin g o f the orde r of
nature.

Judaism

When we ask where we should see k for the Jewish understandin g o f the orde r of
nature, naturall y the Torah and the Talmud come to mind, bu t the first has been
interpreted differently b y various schools, whereas the second is concerned most of
all wit h th e question s o f law an d th e religiou s life . However , ther e i s a n early
rabbinic midrash  of the fourt h centur y dealin g wit h Creatio n an d commentar y
upon th e Boo k o f Genesis , th e par t o f th e Tora h tha t i s mos t crucia l fo r thi s
question. Ther e ar e those , moreover , wh o clai m tha t on e should tur n t o Phil o
with his doctrine of the Logos containing the archetypes of Creation and being the
source for the orde r o f nature.114 Some of these scholars, i n fact , conside r Jewish
philosophy as a midrash and assert tha t such midrashim  "antedate eve n the earliest
rabbinic midrashim."115

As far as the earliest verses of the Torah concerning Creation and the bringing
into bein g of order ar e concerned, ther e have remained profoun d difference s ove r
the ages among Jewish Talmudic scholars and philosophers as to even the meanin g
of creatio  ex nihilo (creation from nothing) . Scholar s have debated a s to what views
Philo an d Maimonide s hel d concernin g e x nihilo,  whil e th e medieva l Jewis h
philosopher Gersonide s i n Th e Wars  o f the Lord  developed full y th e doctrin e o f
Creation from a n eternal formless matter , drawin g from the apocryphal Wisdom  of
Solomon, thu s opposin g th e prevalen t medieva l vie w as well a s the vie w held b y
Talmudic scholars. 116

It i s of interest to recall that in the Talmudic period Ma'aseh  Bereshit ("Act of
Creation") was considered a s belonging t o esoteri c lore , an d th e Mishnah  (Hag .
2:1) states tha t i t shoul d "no t b e expounded befor e tw o people."117 I t wa s only
later in Jewish histor y that it became the subject of public discourse, but th e true
understanding o f it an d therefore the deepes t meanin g o f the orde r of nature stil l
has to be sought i n Jewish esotericism especially in such Cabalistic works as Sefer
Yezirah, wher e i t ha s been expounde d systematically. 118

According t o th e Cabala , th e Divin e Realit y o r Ein-Sof  i s als o presen t i n
God's Creation, whic h serves as the mean s of knowing Him, an d the te n Sefiroth
are th e direc t principle s o f cosmic order . Creatio n occur s fro m withi n God , a n
esoteric doctrine t o be found also in Christianity and Islam, an d to which we shall
turn again shortly, and the e x nihilo of the beginning of Genesis is identified with
ayin (nothingness) , which is the first step in the manifestation of Ein-Sof.119 Go d
"withdraws" fro m Himsel f unt o Himsel f i n order to allow for the creation of the
cosmos:

The God who is all can have no other. Here the divine light has to hide itself
that i t migh t b e revealed . I t withdraw s itsel f from bein g in orde r tha t i t
might be seen, i n order to allow for us to exis t as "other," so that we might
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see and bear witness to it. Thi s paradox of divine self-withdrawal is what the
sages cal l tsumtsum.  12 0

Through thi s beautifu l and profound doctrine the Cabala explains th e origin
of the order of nature in a "nothingness" that i s none other tha n the self-negatio n
of the Divine Reality. A s for the process of Creation, th e myth of the "breakin g of
the vessels " o r cosmic catastrophe link s th e ver y substance o f the cosmo s t o th e
Divine Order. According t o this myth, Divin e Light struck th e six lower Sefiroth,
from Hesed  t o Yesod,  al l a t onc e causin g the m t o break . Th e vesse l o f th e las t
Sefiroth, Malkhut,  als o cracked but di d no t break to the same extent. Muc h of the
light o f the cracke d vessel s were hurled dow n wit h th e vessel s themselves , thu s
forming th e cosmos, the shards of these vessels or Kelippot becomin g th e sources of
gross matter. 121 Th e ver y substanc e o f th e cosmo s i s therefor e related t o th e
coagulation o f a reality that ultimately belongs t o the Divine Order, whereas th e
order of nature is due to the laws governing al l things, eve n this cosmic catastro -
phe, fo r this catastroph e wa s not chaoti c but occurre d accordin g t o clear internal
laws.

The Cabalist s a s well as the follower s of medieval Hassidis m wer e also full y
aware that all the order of this world derives from th e archetypal realities (demuth),
which al l things , bot h animat e an d inanimate , possess . Mose s was in fac t show n
these archetype s b y God. 122 Th e proces s o f Creation outline d i n th e Zohar  in -
volves thi s nexu s between th e archetypa l realitie s an d oute r worlds :

The proces s of creation, too, has taken place on two planes, one above and
one below, and for this reason the Torah begins with the letter "Beth," th e
numerical value of which is two. Th e lowe r occurrenc e corresponds to th e
higher; one produced the upper world (of the Sefiroth) , th e other the nethe r
world (o f the visibl e creation).123

The Divine Life i s manifested in Creation, and al l the orde r of nature derives
from thi s ever-renewe d creativity . Moreover , th e vestige s o f thi s inne r divin e
creativity i s manifest throughout th e cosmos : "On ever y plane—in th e worl d of
the Merkabah and the angels, which is below the Sefiroth, in the various heavens,
and i n th e worl d o f the fou r elements—creatio n mirror s the inne r movemen t o f
the divin e life." 124 Th e law s o f natur e ar e inseparable  fro m th e law s o f th e
archetypal worl d an d th e Divin e Wisdo m an d Will governing al l Creation .

Not al l dimension s o f the Jewish religio n hav e share d i n th e dept h o f th e
wisdom unveiled by the Cabalistic and Hassidic sages, and most, lik e the majority
of Christian s an d Muslims , hav e remaine d satisfie d with simpl y acceptin g th e
order of nature a s being base d upo n th e Wil l of God, th e Creator , an d therefore
sharing i n th e mora l characte r o f the law s that als o govern huma n society . Th e
unity tha t bind s th e orde r o f nature and huma n orde r an d religiou s an d cosmi c
laws togethe r remaine d ove r th e age s par t an d parce l o f the traditiona l Jewis h
worldview, even if not all believing Jews were able to share in that vision of nature
being immersed i n Divine Lif e a s expounded b y the sage s and seer s of the Cabal a
and Hassidis m throug h th e centuries.
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Christianity

When w e turn to Christianity, which being th e main religion of the West is also
inextricably relate d t o mos t Wester n school s o f thought concernin g natur e over
the centuries , i t i s difficul t t o selec t th e appropriat e source s t o brin g ou t th e
Christian view of the orde r of nature. Ther e ar e the lon g Catholi c and Orthodox
traditions a s well as the smalle r Eastern churches. And the n ther e i s Protestant -
ism, which , despit e wha t som e hav e calle d it s acosmi c theology , i s o f grea t
significance i f onl y becaus e o f it s rol e eve n i f i t b e indirec t i n man y o f th e
philosophies o f nature tha t hav e developed sinc e the sixteent h century. 125 Fur -
thermore, w e shal l dea l i n th e nex t chapte r wit h som e o f the mos t importan t
Christian philosopher s o f nature including St . Thomas , who m we shall therefore
not discuss  here. I n thi s survey , we will limit ourselve s t o a few comments upo n
the Gospels an d the early figures and then tur n to two of the most important an d
influential personage s o f Catholic and Orthodox Christianity , St . Augustin e and
St. Maximus the Confessor, respectively , while remembering constantly the view
of Go d a s th e creato r an d sustaine r o f th e orde r o f th e cosmo s a s a  contingen t
domain o f reality tha t thes e an d other voice s of Christianity share with Judaism
and Islam .

Already the opening verses of the Gospel of John, "I n the beginning was the
Word" (1:1), i n a sense defines the deepest Christian understanding of the order of
nature. I t mus t b e remembere d tha t th e Wor d her e i s th e translatio n o f logos,
which i n Gree k als o mean s "harmony. " On e coul d therefor e sa y tha t a t th e
beginning was  the Logos, which was also the eterna l harmony, and that it  is  as a
result of this harmony, which accompanies the very meaning o f Logos, that order
and harmon y dominate over the world . Th e Christia n view of the incarnatio n of
the Logos implies also the incarnation of harmony within all things, fo r "It was by
the Word [Logos—Harmony] tha t al l things were made." This view was followed
by man y Christian contemplative s an d mystica l theologian s ove r th e ages . Bu t
even for those who did no t associate the ide a of the logos  with harmony , it wa s in
the Logo s or Christ tha t th e orde r and harmony of creation was to b e ultimately
sought a s the ver y concep t o f Christ a s axis-mundi indicates .

The early Christians still believed i n demons occupying the Earth, bu t these
demons were conquered by Christ and were no longer intermediaries between God
and man. 126 Th e earl y Christians also believe d tha t th e pneuma,  whic h i s "th e
fragrance o f God," fill s th e cosmos , for as the Bibl e states "th e spiri t of the Lord
hath filled the whole world" (Wisdom 7:22—23) . Thi s spiri t i s "the orderin g and
formative power" o f all things or , a s St. Augustine states, "As the creative will of
a sculptor hovers over a piece of wood, o r as the spiritua l soul spreads through al l
the limb s o f the body ; thu s i t i s with th e Hol y Ghost ; i t hover s over all thing s
with a  creative and formativ e power."127 The  sam e view is held by  many of the
early fathers and theologians, and even St. Jerome, wh o was not given to ecstatic
utterances, speak s o f the pneuma that penetrate s the worl d as well as the soul. 128

The meanin g o f th e orde r o f natur e wa s pursue d i n greate r detai l b y
St. Augustin e (354—430) , wh o wa s deepl y attracted t o th e significanc e o f th e
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world of nature and stated , despit e hi s belief in the effec t o f the Fal l of Man upo n
the natura l world , "Th e whol e o f th e worl d i n it s infinit e variet y i s a  divin e
creation."129 St . Augustin e believe d tha t "Natur e [natura]  mean s nothin g els e
than that which anything is conceived of as being i n its own kind: and that every
nature, a s far a s i t i s nature , i s good."130 Thi s goo d Augustin e identifie s with
measure, form , an d orde r present i n al l things bu t mor e i n some things tha n i n
others. Bu t becaus e onl y God i s good, perfec t goodness i s only t o b e foun d i n
God, natur e participating i n the good, which means also order to the extent tha t
it exists . Needless to say, Augustine rejected Aristotelian naturalism and saw the
end of the world as being beyond the world and the order in nature as issuing from
beyond nature. 131

Especially sensitiv e t o th e challeng e o f Manichaea n doctrines , Augustin e
insisted upo n creatio  e x nihilo  an d rejecte d th e ide a o f Creatio n i n God . Go d
created the world because He i s the Good, an d i t i s in th e nature o f the Good t o
give and generate beyond itself.132 Moreover, "God produced th e world according
to number " (Isaia s 40:26 ) an d "Tho u has t ordere d al l thing s i n measur e an d
number an d weight " (Wisdo m 11:21) , whic h points t o th e orde r bestowe d b y
God upon Hi s Creatio n according t o His infinit e knowledge , whic h can encom-
pass infinit e number s and  is  beyon d the  ken  of  huma n understanding. 133 For
Augustine, "I n th e beginning (i n principio) Go d made the heaven and the earth "
means no t i n tim e bu t i n th e Logo s an d instantl y includin g th e heavens , th e
angels, an d eart h an d materia l formlessnes s correpondin g t o th e "boundles s
waters."

As fo r ho w thi s formlessnes s was transforme d into th e forma l and ordere d
world of nature, according to St. Augustin e thi s came from th e "Ideas" of God in
the Platoni c sense , whic h wer e impose d upo n formlessness , Idea s h e usuall y
renders a s ratio.  Fo r St . Augustin e th e Idea s ar e "principl e form s o r stabl e an d
unchangeable essence s of things. The y ar e themselves no t formed , an d the y ar e
eternal an d alway s in th e sam e state becaus e they ar e contained i n God' s intel -
ligence. They neither come into being no r do they pass away, but everythin g that
can o r doe s com e int o bein g an d passe s awa y i s forme d i n accordanc e wit h
them."134

Furthermore, St. Augustine distinguishes between creatures that are fixed in
their form from th e ac t of Creation and those created only as a germ tha t develop s
later, a s in th e cas e of plants, animals , an d Adam' s body . Thes e germ s h e calls
rationes causalis or rationes seminales with which God's Creation is pregnant. Thes e
"seminal reasons" possess the principle of activity, are governed by numbers, and
do no t impl y late r addition s t o Creation , fo r fro m th e beginnin g Creatio n was
complete "wherei n all things were made togethe r (ubi  facta sunt  omnia simul). 135

God preserve s the orde r o f Creation an d command s th e growt h o f the germ s or
seeds that H e create d i n order to enable them t o reac h th e ful l stag e o f develop-
ment envisaged by His Wisdom. Therefore, while there is growth in Creation, i t
is according to order, an d the rationes  seminales are agents of stability rather than
haphazard change . Al l creature s grow an d functio n accordin g t o God' s creative
power. An d yet , as mentioned above, nature has participated i n Adam's Fall , for
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"after suc h disorders, what remains of the natur e fashioned b y God? Evil was only
the evil of sin in Adam, bu t i n its propagation dow n to our own day it became th e
evil o f nature . A  vitiate d an d viciou s natur e too k th e plac e o f a  goo d natur e
thenceforth."136

This thesi s o f the mos t influentia l of the earl y Catholic theologian s wa s t o
have a  profound effec t upo n certai n element s o f Christian though t i n th e West ,
both Catholi c an d Protestant , a s far as the attitude towar d natur e was concerned.
Long after th e doctrine of the rationes  seminales was forgotten—or wors e yet came
to b e interprete d i n evolutionar y terms—the ide a o f nature a s darkened b y th e
effect o f the Fal l o f Man dra w a heavy curtain between th e supernatura l an d th e
natural and veiled th e spiritua l significance o f the orde r of nature and th e Divin e
Origin of this order from many eyes, although dissentin g Christia n voices over the
centuries asserte d mor e strongl y th e spiritua l characte r o f nature an d th e orde r
that pervade s ove r her multifariou s domains.

Orthodox theolog y of the early centuries followed a somewhat different path ,
as can be seen in the work s of one of its greatest representatives , St . Maximus th e
Confessor, wh o die d a  martyr' s death o n th e coas t o f the Blac k Se a in 662 . Fo r
St. Maximus , an d followin g Dionysius , categorie s o f order (taxis)  i n natur e ar e
established b y God and denot e God' s activ e care for his Creation.137 The princi -
ples of Creation in its differentiated form s exist already in God. The y are the logoi,
which ar e also Divin e Will s o r Intentions . Th e logoi  o f various being s ar e hel d
together i n th e Logos , whic h expresse s th e unifyin g facto r i n Creatio n whos e
purpose i s a  livin g relationshi p wit h God . Moreover , St . Maximu s emphasize s
that Creatio n i s not onl y th e ac t o f the Fathe r bu t o f all th e Trinity .

Already i n th e secon d century , Orige n ha d develope d th e ide a o f the logoi
being present as ideas in Christ as wisdom, adopting the Greek and more specifi-
cally Stoic idea of logos  spermatikos t o Christian cosmology as St. Augustin e was to
do in a different fashio n afte r him . St . Maximus also adopted thi s idea but place d
much greate r emphasi s upo n th e logoi  bein g hel d togethe r i n th e Logos . Fo r
him th e logoi  defin e no t onl y th e essenc e bu t als o th e comin g int o existenc e of
things.138 On th e one hand th e logoi  are fixed, preexisting i n God. O n th e othe r
hand there is motion and freedom t o change in the created world. God has allowed
creatures t o b e or no t t o b e in harmon y with thei r logos.  Onl y whe n the y are in
harmony, however , d o the y fulfil l God' s purpose .

Because al l logoi  exis t i n th e Logo s an d hav e thei r unit y i n Him , an d th e
Logos i s incarnate d i n th e logoi,  th e Christia n ca n contemplat e th e Logo s i n
the logoi.  "Th e logoi  of intelligible being s may be understood a s the bloo d o f the
Logos, an d th e logoi  o f sensible things a s the flesh o f the Logos , throug h whic h
those who are worthy are allowed to have spiritual communion with God."139 The
Logos is not only incarnated in the flesh in Christ bu t als o in the logoi  of all thing s
as wel l a s i n th e letter s o f th e Scripture . Th e Logo s hold s togethe r Creation ,
revelation, and salvation; and as a result of the order established i n nature through
the incarnatio n of the Logos in the logoi,  natura l law, written law, and the la w of
grace are interconnected. All o f Creation possesses a telos,  which is reflected i n it s
order and harmony, and "th e ultimat e end of the whol e of creation must b e that
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for which al l things are , an d whic h itsel f i s caused b y nothing, tha t which i s its
own end , i.e. , God." 140

Through thi s incarnationis t vie w of nature accordin g t o which th e Logo s is
incarnated i n the very ideas or forms o f nature, calle d b y St. Maximu s the logoi,  a
Christian vie w of the orde r and harmon y of nature i s presented, whic h is of great
metaphysical depth and which could not be as easily desacralized as the mainstream
Catholic views of nature at the end of the Middle Ages. Wester n Christianity was,
however, fa r fro m bein g beref t o f simila r visions and exposition s o f the Divin e
Roots of nature, as we see in the remarkable hymn of the twelfth-century Germa n
mystic Hildegar d o f Bingen tha t wa s dedicated t o th e spiritus  creator:

1 am the  supreme  fiery  force
That kindles  every  spark  of  life;
What /  have  breathed  on  will never  die,
I order  the  cycle  of  things  in  being:
Hovering round  in  sublime  flight,
Wisdom lends  it  rhythmic  beauty.

I am  divine  fiery  life
Blazing over  the  full-repined grain;
/ gleam  in the  reflection  of  the  waters,
I burn  in  the  sun and  moon  and  stars,
In the  breeze  I  have  secret  life
Animating all  things  and lending  them cohesion.

I am  life  in  all  its  abundance,
For I  was  not  released  from the  rock  of  the  ages
Nor did  I  bud  from a  branch
Nor spring  from man's  begetting:
In me  is  the  root  of  life.
Spirit is  the  root  which  buds  in  the  word
And God  is  the intelligible spirit.141

It wa s this visio n o f the orde r o f nature, a s both th e natura l orde r an d th e
origin of order in nature, tha t was to be challenged in  the later history of Western
thought, bringin g abou t tha t radica l transformation of the understandin g o f the
meaning o f the orde r o f nature whos e consequences are visible everywhere in th e
present-day environmenta l crisis . An d ye t fo r centuries Christian s hav e repeate d
in the Mass Sanctus, sanctus, sanctus, Domine Deus Sabaoth. Pleni sunt coeli et terra
gloria eius  (Holy, holy , holy , Lord God o f hosts, heave n and eart h ar e full o f Hi s
glory), an d continue t o do so today although usuall y not in Latin, usin g th e tex t
taken fro m th e prophe t Isaiah' s visio n o f th e seraphi m encirclin g th e Divin e
Throne. Christian s continu e t o attes t t o th e weddin g o f Heaven an d Eart h i n
bearing witness to God's Glory, despit e th e eclipse of this perspective i n much of
Western civilizatio n and th e separatio n i n the secularis t culture , whic h gre w i n
opposition t o Christianity , o f the orde r o f natur e fro m th e Divin e an d th e sa -
cred.142
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Islam

Our accoun t o f the meanin g o f the orde r o f nature i n various religions concludes
with Islam , th e las t o f the Abrahami c monotheisms , whic h ofte n appear s a s an
embarrassing postscrip t whe n th e histor y o f religio n i s treate d i n a  historica l
manner leading up to Christianity. And yet the Islamic view of the order of nature
is of special interest in the context of this present study , which aims to understan d
how an d wh y th e religiou s vie w of the orde r o f nature wa s transformed i n th e
modern world , wit h th e catastrophi c consequence s i t bear s fo r man' s relatio n
with th e natura l environment . Th e reaso n i s tha t Isla m als o kne w th e Greco -
Alexandrian antiquit y an d develope d a  vas t scientifi c traditio n base d t o a  larg e
extent upo n tha t o f th e ancien t world , a  scienc e o f nature tha t itsel f played a
crucial rol e i n th e histor y of Western science .

However, Islam , hei r like Judaism an d Christianity t o the spiritual universe
of Abraham, did no t rejec t it s religious understanding of the order of nature while
cultivating the natural sciences.143 And i t ha s not don e so to a large exten t even
today despit e th e sprea d o f modernism int o th e Islami c worl d durin g th e pas t
century an d mor e recen t view s o f all kind s o f "reformists" an d so-calle d funda -
mentalists equating th e Islamic vie w of nature with that of modern science. 144 I n
any cas e our concer n here i s with traditiona l Islam , whic h ha s been th e Islami c
norm fo r fourtee n centurie s an d stil l determine s th e worldvie w o f th e grea t
majority o f Muslims .

Of course , Islam , lik e Judaism, Christianity , Hinduism , an d man y othe r
religions, has developed numerous schools of thought, theological , philosophical ,
scientific, an d mystical, dealing with the order of nature. Thes e have ranged fro m
the views of the Peripatetic and Isma'ill philosophers of the early centuries such as
Ibn Sin a and Nasir- i Khusraw , t o thos e o f the late r philosopher s suc h a s Suh-
rawardi an d Mull a Sadra , t o th e theologian s suc h a s al-Ghazzal i an d Khwaja h
Nasir al-Din al-Tusi, t o numerous scientists such as al-Biruni, to the Sufi s such as
Ibn 'Arabi , al l o f whom hav e written extensivel y on thi s question. 145 Further -
more, ther e have been those such as al-Ash'ari who have denied al l reality to th e
order of nature, whic h they have equated plainly and simply with the effec t o f the
Divine Will. Here, we shall concern ourselves mostly with the views contained in
the Qura n an d Hadith  whil e making reference , whe n necessary , t o th e develop -
ment of doctrines contained in these twin sources of all things Islamic in the works
of late r traditiona l authorities .

The orde r o f nature i s seen i n the Islami c perspective t o derive according t o
Divine Wisdo m fro m th e prototyp e o f al l existenc e i n th e Divin e Order , th e
prototype whic h i s identifie d accordin g t o th e languag e o f Quranic cosmolog y
with the  Pen  (al-Qalam) and the Guarde d Table t (al-Lawh  al-mahfuz). 146 God
wrote by means of the Pen , whic h symbolizes the active principle o f Creation, th e
realities of all things,147 upon th e Guarded Tablet , whic h remains eternally with
Him, whil e throug h th e cosmogeni c act , th e realitie s writte n upo n th e Table t
were mad e t o descen d t o lowe r level s o f existenc e an d finall y t o th e worl d o f
nature. The order of nature, therefore, reflect s and issues from th e order that exist s
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in th e Divin e Realm . Thi s thesi s i s confirme d b y th e insistenc e of the Quran ,
reaffirming th e Book of Wisdom, tha t everything is created according to measure,
or t o quote th e Quranic verse , "Everythin g with Him ha s its measure (miqdar)"
(13:8). I t i s important t o not e tha t th e roo t o f the Arabi c word fo r "measure, "
namely miqdar,  is related to qudrah or power. God as the All-Powerful (al-Qadir)
has determined the "measure" o f all of Creation. Furthermore, the Noble Quran ,
which is esoterically the archetype of Creation and whose structure parallels that of
the created order was first revealed during the laylat al-qadr or "Night of Power."
The ver y Powe r tha t create d th e worl d o f natur e an d reveale d th e Qura n i s
therefore the origin of the order and harmony perceived throughout Creation, th e
order or measure (miqdar) o f things deriving from Hi s Powe r or qudrah, which is
never whimsical , ad hoc , an d disorderl y bu t i s inalienabl y related t o th e ver y
source of order, for in the world of the Divine Names and Qualities ultimatel y al l
the Names are one. Qudrah or Divine Power is none other than Hikmah  o r Divine
Wisdom, o r to express it somewhat differently—God as the Powerful (al-Qadir ) is
also God the Wise (al-Hakim) . Th e very act of the creation of nature implies th e
imposition of an order inseparabl e from th e Creativ e Power that ha s created th e
universe.148

The Quran states , "I n Whose Hand i s the dominion (malakut)  o f all things "
(23:88). This verse not only implies the governance of all things by God but als o
the existenc e of the metaphysica l root o f all things i n God' s "Hand." The ter m
malakut mean s at onc e the spiritua l stat e o f existence transcending th e physical
world (al-mulk) and also the spiritual principle of beings constituting the world of
nature.149 Thi s Quranic verse therefore implie s that natur e is not an independent
domain of reality with its own independent order , but that its principle resides in
another realm of reality, which is Divine. God i s at once the rule r of the world of
nature over which He ha s dominion an d holds in "Hi s Hands " th e principles of
the world of nature from whic h derive that order and harmony that are observable
throughout Creatio n and to which the Quran points constantly as outward proofs
of God, Hi s Wisdo m an d Hi s Power .

Later Islamic metaphysics elaborated the Quranic teachings concerning God's
Names an d Qualitie s t o mak e mor e eviden t th e lin k betwee n th e natura l an d
Divine Orders an d esoterically the ver y extension of the Divin e Orde r int o what
constitutes outwardly the order of nature. Al l cosmic reality consists of reflections
of combination s o f th e theophanie s (tajalliyyat)  o f variou s Divin e Name s an d
Qualities tha t ar e th e root s (asl ) o r suppor t (mustanad)  o f al l th e realitie s o r
phenomena of this world, which exist and function a s a result of being supporte d
(istinad) b y the Divine Names. Accordin g to Ibn 'Arabi , "There is no property in
the cosmo s withou t a  divin e suppor t an d a  lordl y attribute." 150 Th e Divin e
Names ar e th e principle s o f th e immutabl e archetype s (al-a'yan  al-thabitah),
which are the "Ideas " o f all cosmic manifestation contained i n the Divin e Intel -
lect.151 God "breathes " upo n thes e archetypes, and thu s th e cosmos comes into
being. Th e ver y substanc e of the cosmo s i s the "Breat h o f the Compassionate "
(nafas al-Rahman ) whil e cosmic forms an d all that constitutes the order of nature
emanate from th e archetypal realities and ultimately the Divine Essence Itself. 152
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The doctrine o f the "Breat h o f the Compassionate " i s also related t o the Suf i
doctrine o f the dilatio n o f the cosmo s according t o what i s called "the renewal of
creation a t eac h instan t (tajdid  al-khal q bi'l-anfas). 153 A t ever y momen t th e
universe i s absorbe d i n th e Divin e Cente r an d manifeste d ane w i n a  rhyth m o f
contraction (qabd)  an d expansio n (bast),  whic h th e rhyth m o f human breathin g
resembles. This doctrine, lik e that o f the transcendent unity of being (wahdat al -
uiujud)—which consider s only the Divine Principle to be Real and negates realit y
from everythin g else from th e point o f view of the Divine Truth (al-Haqq) —only
emphasizes the utter reliance of all things upo n th e Divine Principle . I t remove s
from th e worl d o f natur e an y illusio n o f independenc e an d permanenc e an d
thereby relate s b y implicatio n th e orde r o f natur e i n th e deepes t sens e t o th e
Divine Order. Th e orde r of nature reflect s and ha s its root s in the Divine Order ,
and the order i n nature is a reflection o f the order of the archetypes and ultimately
the possibilitie s withi n th e Divin e Itself .

On a  more profound level, one can say that th e order of nature i s nothing bu t
the Divine Reality manifesting itsel f on the plane of phenomenal existence. It is to
this essentia l reality that th e Quran refer s when i t asserts , "Withersoeve r y e turn,
there i s th e Fac e o f God" (II : 115), a n utteranc e t o whic h th e numerou s Suf i
treatises o n wahdat  al-wujud  ar e so many commentaries .

The traditiona l Islami c cosmos i s filled with angel s an d jinn, thos e psychic
beings mentioned explicitl y i n the Quran, a s well as the stars and mountains, th e
plants and animals, and, finally, human beings. Th e order of this vast complex of
creatures i s of course based o n the Divin e Will but i s maintained an d carried ou t
by th e vas t arm y o f angeli c beings . Islami c cosmology , lik e othe r traditiona l
cosmologies, i s inseparable from angelolog y on both th e intellectua l leve l and i n
the everyda y lif e o f th e believers . Th e presenc e o f thes e host s o f nonmateria l
beings carryin g out thei r functions according to the duties assigned t o them onl y
emphasizes i n th e traditiona l Islami c cosmo s th e relianc e o f the orde r tha t on e
observes i n natur e upo n th e spiritua l worl d an d ultimatel y upo n th e Suprem e
Divine Principle .

Likewise, i n Islam, a s in other religions already mentioned, th e laws govern-
ing natur e ar e not separabl e from thos e governin g huma n society . Th e ter m al -
Sbart'ah o r Divin e Law, which govern s Islami c society , i s also applied t o othe r
creatures. Th e bird s and th e flowers also have their own shara'i' (pl. of shari'ah),
which, becaus e o f thei r perfec t obedienc e an d submissio n t o God , they follo w
without deviation . I t i s their obedience to the Divine Will that constitutes for us
the law s of nature that certain Islamic thinkers such as the Ash 'arites have in fac t
denied b y relying solely upon th e Divin e Will i n a voluntarism that removes the
"nature" o f thing s fro m them . Th e Qura n an d mos t late r school s o f Islami c
thought spea k distinctl y o f a n orde r t o b e observe d an d als o contemplate d i n
nature. I n fact , th e Qurani c ter m sunnat  Allah,  whic h i s describe d a s bein g
unchanging,154 i s interpreted b y many traditional commentator s t o apply t o th e
cosmos as well as to th e worl d of men. I t migh t b e said that i n a  sense while the
sunnah or wonts of the Prophe t are for human beings, the sunnah  of Allah is for all
creatures. I n an y case , ther e i s n o complet e dichotom y between laws governing
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human society and possessing a moral character and those governing nature . Bot h
issue from th e Divine Reality whose Wisdom and Power are reflected in the order
of nature and also in the huma n order as long as humans abide by the Divine Law
that, i n contras t t o nature , the y hav e th e freedo m t o obe y or disobey .

Creation in God

On th e leve l o f theological an d exoteric formulations , th e thre e Abrahami c reli -
gions asser t th e fundamenta l trut h o f creatio ex nihilo  as a means o f negating al l
reality independent o f God; additionally , the esotericism of these faiths speak no t
only o f creation b y God bu t als o i n God . Nihilo  i s thus identifie d no t wit h th e
ordinary sense of nothingness but a s that principial archetypal reality before it was
existentiated throug h th e fia t lu x o r th e Qurani c Be ! (kun) . Th e mos t profoun d
expressions of this esoteric truth ar e to be found i n the Cabala , i n the writings of
such Christian metaphysicians as Johannes Scotus Erigena, to whom we shall turn
in th e nex t chapter , an d i n th e work s o f numerous Sufi s suc h a s Ibn 'Arabi. 155

What they express in essence is that the root of cosmic reality must exist already in
the Divin e Realit y withou t whic h th e worl d coul d no t hav e com e int o being .

From this esoteric point o f view, which in fact join s certain doctrines o f non-
Abrahamic origin, th e universe is generated b y the Divine Principle, without thi s
implying pantheism , whic h means equating Go d wit h th e universe , o r denying
divine Transcendence. Th e physica l cosmos does not o f course exist qua physical
cosmos in the Divine Reality , but i t ha s its ontological principl e i n that Reality
and is linked throug h th e hierarchy of cosmic manifestation to the Divine Princi-
ple. Fa r from bein g opposed to each other, creationism and the idea of manifesta-
tion o r emanationism , i f correctly understood, represen t th e sam e metaphysica l
truth. Whil e rejecting the kin d o f emanationism that woul d den y Divine Tran-
scendence, monotheistic esoterisms emphasize the basic truth that , although God
transcends al l limitation , th e cosmo s is , symbolicall y speaking, lik e "Hi s gar -
ment," which at once veils and reveals His Reality . The order of nature is not only
created b y God through Hi s Will , bu t derive s fro m th e Divin e Substance . Th e
root o f the orde r of nature i s to be sought i n the Divin e Order , an d th e orde r of
nature is none other than the Divine Order manifested upon the particular level of
cosmic existenc e that w e identif y a s nature .

CONCLUDING REMARKS

In this rapid journe y through differen t religiou s climates in quest of the meaning
of the order of nature, i t has been necessary to leave aside many questions of great
theological an d metaphysical significance , questions tha t ar e worthy of the mos t
acute attentio n bu t tha t nee d t o be dealt wit h separatel y t o do them justic e and
that at the same time are not central to the main concern of this book. There is, for
example, th e questio n of the differen t level s of the meanin g of order, understood
not only empirically and mathematically where one can distinguish between order
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on th e subatomi c leve l a s wel l a s within sno w crystal s and th e orde r o f visible
nature as a whole, but als o from the religious point of view where one must make a
distinction betwee n exoteric and esoteric order. The n ther e i s the whole question
of causality, which is so closely related t o the question of the origin an d meanin g
of order. Her e the whol e issu e of vertical and horizonta l causality , a s well as th e
denial o f horizontal causality even in certai n religious climates , come s int o pla y
and lead s t o vas t philosophica l discussion s tha t hav e filled many tomes i n bot h
Eastern an d Wester n religion s an d eve n in antireligiou s philosophies .

In certai n religious climate s such as those o f Abrahamic monotheisms ther e
arises also the questio n o f the contingent natur e o f the world i n contrast t o God ,
who is the necessary Being, and also determinism versus free wil l in relation t o the
order o f nature and ou r rappor t wit h it . I n suc h climates ther e hav e been inter -
pretations rangin g al l th e wa y from th e denia l o f both huma n fre e wil l and th e
order of nature, possessing it s own specifi c law s in favor o f complete determinis m
and the substitutio n o f the Wil l o f God fo r the law s of the natura l order , t o th e
assertion o f both human fre e wil l and th e orde r of nature as an order o f reality
created b y God bu t possessin g it s ow n laws that determin e it s order .

Then ther e ar e the interpretation s o f scholars of religion an d philosoph y i n
the modern West according to which the religious understanding o f the order of
nature has evolved, in the sense of progressed, fro m preanimism t o animism to the
rational understanding of natural phenomena. T o such categories of classification
are adde d interpretation s o f th e meanin g o f natur e a s bein g pantheistic , pan -
psychic, totemic , an d so forth among th e followers of older religions, all of which
have been transcende d throug h th e gradua l evolutio n o f man's understandin g of
the order of nature into the positivism tha t s o dominates the modern worldview.
Needless t o say , w e rejec t an y suc h evolutionar y interpretatio n categorically ,
but woul d nee d to dea l with eac h view separately i n orde r t o presen t reason s for
its rejectio n i f such a n undertakin g wer e no t t o tak e u s to o fa r awa y from th e
purpose of this chapter, whic h is to bring out some of the quintessential teaching s
of th e religion s unde r consideratio n concernin g th e meanin g o f th e orde r o f
nature.156

Of much greater significanc e for the relationship between man and the natu -
ral environmen t an d th e rol e o f religio n i n thi s relatio n i n th e contex t o f th e
current globa l environmenta l crisi s i s th e accor d concernin g severa l majo r doc -
trines among religions of very distinct structure s and belonging t o different climes
and times . Th e firs t i s tha t th e orde r o f nature i s relate d t o a n orde r "beyond "
itself, t o wha t w e might cal l "spiritua l principles. " Traditiona l religion s agre e
that th e realit y of nature has a significance beyon d it s appearance , tha t ther e i s a
"sacred" quality within nature, however we understand th e term "sacred" and its
formal manifestations in different religiou s worlds. Second, the order of nature has
a purpose, a  meaning, an d thi s meaning ha s spiritual an d mora l significanc e fo r
human beings. Third , the human and natural orders are intertwined in a bi-unity
in such a way that thei r destinies are interrelated no t onl y here and now but even
in tha t ultimat e state tha t i s eschatological.157 Fourth, th e law s o f man an d th e
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laws of nature are not totally distinct bu t are again closely interrelated and in some
traditions th e same , a s seen in such key concepts a s Tao, rta,  dharma,  Dyke,  al -
SharFah, an d sunnah.

Finally, Earth is man's teacher and man can learn from the order of nature not
only quantitatively but als o morally, intellectually , an d spiritually. The orde r of
nature speaks to human beings ' deepest need s and their final end, even if this end
transcends th e outwar d form s o f nature, an d th e messag e o f differen t religion s
concerning that orde r only enriches the message that i s to be heard and results in
the recollectio n o f forgotten truth s b y a  particular huma n collectivity . Eve n if
destined for the invisible world of the Spirit, human beings need to learn from th e
order o f nature, o r as certain Sufi s hav e said, th e cosmo s itsel f can assist ma n t o
transcend th e cosmos.158

This universa l heritage of the religiou s view of the orde r of nature, whic h is
in a  sens e a n aspec t o f wha t w e migh t cal l a  cosmologia  perennis, 159 wa s t o b e
challenged b y modern Wester n philosoph y an d scienc e and replace d b y another
view of nature divorced bot h from man's final end and the Divine Principle, a view
that, havin g undergon e it s incubatio n an d growth i n the West , ha s now spread
over much of the globe and ha s resulted i n a  crisis of unprecedented proportion s
for bot h human life and the natura l environment. I t i s for us to examine in futur e
chapters the process by which this transformation took place, then to delve into its
consequences an d t o searc h fo r mean s o f curin g th e ailmen t i t ha s caused , a n
ailment tha t become s eve r mor e difficul t t o trea t wit h th e passag e o f each day.
Meanwhile, the religious understanding of the order of nature continues to possess
its validity for those with eyes to see and ears to hear despite what appearances may
dictate t o th e contrary , for it correspond s to a  truth tha t i s in th e very nature of
things.

The world  i s frozen; it s name  i s jama d (inanimate):  jami d means  "frozen,"  0
master.

Wait till  the  rising sun  of  Resurrection that  thou  mayest  see  the movement  of  the
world's body.

Since God hath made Man from  dust,  it  behooves  thee  to recognize the  real nature
of every  particle  of  the  universe,
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That while  from this  aspect  they  are  dead, from that  aspect they  are  living: silent
here, but  speaking  Yonder.  .  .  ,

They all  cry,  "We  are  hearing  and  seeing  and  responsive,  though  to  you, the
uninitiated, we  are mute."160

(Rumi)

NOTES

1. Se e James Gleick, Chaos:  Making a New Science (New York: Viking Press, 1987) .
2. Se e th e work s o f Ily a Perogine , especiall y hi s Order  Ou t o f Chaos:  Man's  Ne w

Dialogue with Nature (with Isabelle Stengers) (New York: Bantam, 1984) , where he speaks
of spontaneous creativity in nature, th e reversal of the flow from orde r to chaos according t o
the la w of entropy, an d the "re-enchantmen t of nature." W e shal l dea l wit h hi s views in
Chapter 4 .

3. Obviousl y i t i s not possible to deal with al l religions. Ou r principl e of selection
has bee n base d o n th e goa l o f thi s work , whic h i s th e stud y o f th e importanc e o f th e
religious view of the orde r of  nature in  the  ligh t of  the present-da y environmenta l crisis,
which i s th e resul t o f th e destructio n o f s o much o f natur e b y moder n man . W e hav e
therefore chose n th e majo r livin g religion s suc h a s th e Abrahami c faiths , Hinduism ,
Buddhism, Taoism , an d Confucianism, and some of the primal an d Shamanistic religions
along wit h certai n religions suc h as the Egyptia n an d Greek, whic h are no longer living ,
and Zoroastrianism , whic h stil l possesse s a small following . Al l o f these hav e played a n
important historica l rol e in th e formulatio n of attitudes towar d natur e in late r school s of
thought.

4. The  concept of  order with its  wide range of  meanings fro m law  to intelligibilit y
to patter n alon g wit h thos e mentione d abov e is , moreover , use d i n differen t sense s i n
various field s a s fa r apar t a s mathematics an d ethics , taxonom y an d music , physic s an d
politics. It s relatio n t o it s opposit e ter m "chaos " ha s als o bee n envisage d i n term s a s
different a s thos e o f Genesis an d moder n thermodynamics . I n th e presen t work , i n th e
context o f the meanings of order mentioned above , ou r understanding o f order will be the
traditional one that relate s i t to principle, intelligibility , law , purpose, an d also inevitably
hierarchy. Th e specifi c meanin g o f order i n differen t religion s a s well as in philosophica l
and scientific schools of thought will become clearer in the individual context i n which this
basic concep t i s discussed.

Thomas Aquinas wa s to give one of the bes t an d earlies t philosophica l definition s of
order whe n h e said ,

The terms "before" an d "after" ar e attributed accordin g t o the relatio n of some
principle. No w orde r include s som e mod e o f "before " an d "after. " Hence ,
wherever there is a principle, i t i s necessary that ther e be also an order of some
kind. [Summa  Theologica,  2a2ae , 26. 1] quoted i n P. Kuntz , "Order " in the New
Catholic Encyclopedia  (Londo n and Ne w York : McGraw-Hill , Vol . 10 ; 1967) ,
pp. 72off .

For a  general discussion of the meanin g o f order especially a s understood b y various
modern scholar s an d philosophie s se e Pau l Kunt z (ed.) , Th e Concept  o f Order  (Seattl e
and London : Universit y o f Washingto n Press , 1968) ; an d Herman n Krings , Ordo:
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Philosophische-historische Grundlegung  einer  abendlandischen  Idee  (Halle : M . Niemeyer ,
1941).

5. On e detects mutatis  mutandis a similar situation in the Hindu darsanas  and late r
development o f Hinduism o r i n Buddhis m o f the Theravada , Vajrayana , and Mahayan a
schools.

6. See , for example, Mircea Eliade, Shamanism, Archaic Techniques o f Ecstasy,  trans.
W. R . Tras k (Ne w York : Pantheo n Books , 1964) ; Roge r N . Walsh , Th e Spirit o f Sha-
manism (Lo s Angeles : Jerem y P . Tarcher , 1990) ; Dougla s Sharon , Wizard  o f th e Four
Winds: A  Shaman's  Story  (London : Collie r Macmilla n Publishers , 1978) ; an d Michae l
Ripinsky Naxon, Th e Nature o f Shamanism (Albany: State University of New Yor k Press ,
1993), p . 105 , "Th e Psychotropi c Universe: Cosmology of the Spiri t World." But beside s
these an d man y othe r recen t scholarl y works , ther e i s als o th e "practical " interes t i n
America amon g man y "Ne w Age " seeker s an d other s i n Shamani c practice s a s see n i n
the popularit y o f th e work s o f Carlo s Castaned a an d "weeken d Shamani c workshops "
on th e America n Wes t Coas t agains t whic h authenti c Nativ e American s continu e t o
protest.

7. Se e Eliade, Shamanism,  p . 260 , an d Walsh , Spirit  o f Shamanism,  p . 114 .
8. Th e symbol of the cosmos as a sacred mountain is universal and i s even to be seen

in sacre d architectur e rangin g fro m ziggurat s i n Babyloni a t o Buddhis t temples .
Perhaps th e greates t o f al l Buddhis t temples , Borobodur , wa s i n fac t constructe d a s a
cosmic mountain , showin g the  correspondenc e betwee n the  orde r of  natur e and  sacre d
architecture. Se e Pau l Mus , Barabudur.  Esquisse  d'une  histoire  d u Bouddhisme  fondee  su r
la critique  archeologique de s textes, Vol . 1  (Hanoi : Imprimeri c d'Extreme-Orient , 1935) ,
p. 356 .

On the relation between order in the cosmos and order in sacred architecture mostly in
the context o f the Indian traditions , see Adrian Snodgrass , Architecture,  Time and Eternity,
2 vols . (Ne w Delhi : Adity a Prakashan , Sata-Pikat a Series , Vol . 356 , 1990) .

9. Eliade , Shamanism,  p . 272 .
10. Walsh , Spirit  o f Shamanism,  pp . 114—117 .
11. Pete r T. Furst , "Th e Root s an d Continuities o f Shamanism," Arts-Canada  (De -

cember 197 3 January 1974) , p . 40 , quote d i n D . Sharon , Wizard  o f the Four  Winds,
pp. 184-187 .

12. O n Shintois m an d it s rol e in Japanese religio n see Joseph Kitagawa, Religion  in
Japanese History  (Ne w Yor k an d London : Columbi a Universit y Press , 1966) ; Hira i
Naofusa, "Shinto, " i n th e Encyclopedia  o f Religion,  p . 282 ; an d Tsunetsug u Muraoka ,
Studies i n Shinto Thought,  trans . Delme r M . Brow n and James T. Arak i (Tokyo : Japanese
National Commissio n fo r UNESCO, 1964) , especially Chapter 1 , "Characteristi c Feature s
of Japanese Shinto : Japan's Uniqueness in Oriental Thought," pp. 1—50 . Se e also Carmen
Blacker, The  Catalpa  Bow:  A Study  of  Shamanistic  Practices  in  Japan (London : Alle n &
Unwin, 1975) .

13. "Shrin e worship is closely associated wit h a keen sense of the beautiful , a  mystic
sense o f natur e whic h play s a n importan t par t i n leadin g th e min d o f ma n fro m th e
mundane t o the highe r an d deeper worl d o f the divine. " Cite d i n Sokyo Ono, Shinto:  The
Kami Wa y (Rutland , Vt. , an d Tokyo: Charle s Tuttle , 1962) , p . 97 .

14. Se e Joseph E . Brown , Animals  o f the Soul  (Rockport , Mass. : Elemen t Books ,
1992), i n which the author outline s the relation between the various animals and the facet s
and powers of the huma n soul according to th e Lakota. See especially pages 6— 7 wher e the
Lakota worldview based upon the unity underlying the diversity of the form s of nature and
of man i s outlined.
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15. Se e John A. Grim , Th e Shaman: Patterns of Siberian and Ojibway  Healing  (Nor -
man: Universit y o f Oklahoma Press , 1983) , especiall y Chapte r 4 , pp . 74—92 , o n cos-
mology.

16. Ibid. , pp . 82-83 .
17. Th e conversation between the Lakota priest Finge r and J. R . Walke r quote d i n

The Sun Dance  .  .  .  o f the Teton Lakota  cited i n Joseph E. Brow n (ed.), Th e Sacred Pipe:
Black Elk's  Account  o f the Seven Rites of the Oglala Sioux  (Norman: Universit y of Oklahom a
Press, 1953) , p . 65 .

18. Se e Frithjof Schuon, Th e Feathered  Sun:  Plains  Indians  i n Ar t an d Philosophy
(Bloomington, Ind. : World Wisdom Books , 1990) , pp . 30-31 . A s Schuon writes, "The
Indians possess a  'polysynthesism' which is the consciousness of the profound homogeneity
of the create d orde r and th e sens e of universal solidarity whic h result s therefrom. " Ibid. ,
p. 20 . Se e the whole of Chapter 2  of Schuon's work, " A Metaphysics of Virgin Nature," for
a masterl y treatmen t o f the Plain s Indians ' vie w o f the orde r o f nature.

19. Ibid. , pp . 30-31 .
20. Ibid. , pp . 31ff .
21. Ibid. , pp . 18-19 .
22. Man y African religion s refe r explicitl y to the Almighty or Supreme God in their

theologies, wherea s others refer t o the Supreme Being only indirectly. A case of the former
is Olodumare,  o r Almighty God, in th e Yorub a religion. Se e Wande Abimbola , "Yorub a
Traditional Religion, " i n Yusu f Ibis h an d Pete r L . Wilso n (eds.) , Traditional  Modes  o f
Contemplation an d Action  (Tehran : Imperia l Irania n Academ y o f Philosophy , 1977) ,
p. 186.

23. Se e Evan M. Zvesse , Ritual  Cosmos:  The Sanctification o f Life  i n African Religions
(Columbus: Ohio University Press, 1979) , especiall y Chapter 7 , "Initiatio n an d the Mean-
ing o f Knowledge." O n th e Bambar a see also the well-know n studie s o f Marcel Griaul e
such as his Conversations with Ogotemmeli  (New York and London: Oxford University Press ,
1965); als o Marcel Griaule and Germain e Dieterlen , L e Renard pale, Travaux  e t Memoires,
72 (Paris : Institu t d'Ethnologie , 1965) .

24. Se e Zvesse, Ritual  Cosmos,  p . 153.
25. Ibid. , p . 153.
26. Germain e Dieterlen , Essai  su r la religion  Bambara  (Paris: Presses Universitaires

de France , 1951) , p . 5 . Quote d b y Zvesse, Ritual  Cosmos,  p . 154.
27. Se e L. V . Thomas , "Brev e esquiss e su r l a pense e cosmologiqu e d u Dida, " i n

Meyer Fortes and Germaine Dieterlen , African  Systems  o f Thought  (New York and London :
Oxford Universit y Press , 1965) , pp . 366-382 .

28. Ibid. , p . 370.
29. R . A . Schwalle r de Lubicz, Sacred Science: The King of Pharaonic Theocracy, trans .

Andre an d Goldia n Vande n Broec k (Ne w York : Inne r Tradition s International , 1982) ,
p. 169 . The works of this author are particularly pertinent i n revealing th e inner meaning
of Egyptian myth s an d symbol s withou t fallin g int o either a  crass naturalism o r a  vague
occultism s o characteristic o f so many studie s i n thi s field . Se e especially de Lubicz' s Le
Temple d e I'Homme,  3  vols . (Paris : Caracteres , 1957) . Th e interpretation s o f Schwaller
de Lubic z diffe r markedl y fro m thos e o f officia l well-know n Egyptologist s who , basing
themselves o n naturalisti c an d evolutionar y foundations, hav e refuse d t o delv e int o th e
inner meaning o f the materia l with whic h the y hav e dealt s o masterfully on th e externa l
plane. Fo r a n exampl e o f the latte r se e James Henr y Breas t (ed.), Development  o f Religion
and Thought  i n Ancient  Egypt  (Ne w Yor k an d Evanston , 111.: Harpe r &  Row , 1959) ,
pp. 3ff .
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30. Se e Jean Hani , L e Religion  egyptienne dans  l a pensee  d e Plutarque (Paris: Societ e
d'Edition "Le s Belles Lettres," 1976) .

31. Se e Henri Frankfurt , Ancient  Egyptian  Religion  (New York : Harpe r &  Row ,
1948), p . 4 ; se e als o Frankfurt's , Th e Intellectual  Adventure  of Ancient  Ma n (Chicago :
University o f Chicago Press , 1946) .

32. See  Byron E. Shafe r (ed.) , Religion  in  Ancient  Egypt:  Gods,  Myths  and  Personal
Practice (London and Ithaca, N.Y.: Cornel l University Press, 1991) , pp. 95ff . Ho w similar
is thi s t o th e Christia n an d Islami c doctrin e o f the creatio n o f the worl d b y th e Divin e
Word!

33. O n th e separatio n o f Heave n an d Earth , se e R. T . Rundl e Clark , Myth  an d
Symbol i n Ancient  Egypt (Ne w York: Grov e Press , 1960) , p . 250 .

34. Shafer , Religion  i n Ancient  Egypt,  pp . 121—122 .
35. Cosmi c deitie s suc h a s "heaven, earth , su n and moon , ai r and wate r (Nile) di d

have the ran k of real gods with a personal existence." Siegfried Morenz, Egyptian Religion,
trans. An n E . Kee p (Ithaca , N.Y. : Cornel l Universit y Press, 1973) , p . 30 .

36. Se e Earnest A. Walli s Budge , Th e Gods  o f th e Egyptians o r Studies i n Egyptian
Mythology, Vol . 1  (Ne w York: Dover , 1969) , p . 67 .

37. R . A . Schwalle r de Lubicz, The Temple i n Man: Sacred Architecture and th e Perfect
Man, trans . Rober t an d Debora h Lawlo r (Ne w York : Inne r Tradition s International ,
1977). p - 31 .

38. R . A . Schwalle r de Lubicz, Symbol and the Symbolic: Ancient Egypt, Science  and the
Evolution o f Consciousness,  trans . Rober t and Deborah Lawlo r (Rochester, Vt. : Inner Tradi-
tions International , 1978) , p . 85 .

39. W e hav e already dealt wit h Shamanis m an d wil l turn t o Buddhis m an d Isla m
shortly. In dealing here with the Far Eastern traditions, w e shall limit ourselves to Taois m
and Confucianism and thei r commo n ground i n th e origina l Chinese tradition .

40. Se e John Blofel d (ed . an d trans.) , I  Ching:  Th e Book  o f Change  (Ne w York :
E. P . Dutton , 1968) .

41. Ibid. , p . 39 .
42. Thes e qualitie s mus t no t b e take n i n a  negativ e or pejorative sense bu t ar e as

necessary i n th e orde r o f things a s their opposites .
43. Se e Fung Yu-lan , A  History  o f Chinese  Philosophy,  Vol . 1 , trans . Der k Bodd e

(Princeton, N.J. : Princeto n University Press , 1973) , p . 378 .
44. "Th e object s symbolized by the eight trigram s are thus made the basic constitu-

ents o f the universe. " Ibid. , p . 382 . Fo r example , th e ch'ien  trigra m (  )  symbolize d
Heaven, th e k'un  trigra m (  )  Earth, etc .

45. Ibid. , Vol . 2 , p . 11 . Beginnin g on page 11 of Fung Yu-lan's book , on e finds an
elaborate account o f these cosmological, calendrical , astrological , an d musica l correspon-
dences in the Yin-Yang  Schoo l attesting full y t o the centrality of the Yin-Yang  doctrin e in
elaborating th e orde r o f natur e i n th e Chines e traditio n whil e thi s schoo l sough t t o
integrate the tradition of the Five Elements and the eight trigrams. I t need s to be pointed
out als o that in this and in many other Chinese schools of thought th e order of nature has
been understood in both time and space so that the understanding of the temporal order has
been as much of concern as the "spatial " one. Th e detailed orderin g o f time in calendrical
elaborations in both Chin a and ancient Egypt an d the doctrine of the cycle s in Hinduis m
are directly related to thi s question . There i s in ever y traditio n a concern for the orde r of
nature a s i t manifest s itsel f i n tim e a s wel l a s i n spac e along wit h form , energy , an d
"matter."
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46. O n th e history of Taoism, se e Isabelle Robinet, Histoir e du taoisme des origines au
Xlme siecl e (Paris: Les Editions du Cerf , 1991) .

Chinese alchemy, associated with Taoism, i s itself a vast subject of great significance
for th e Chinese understanding of nature and he r inne r forces, bu t canno t unfortunatel y be
treated here, needin g a separate study to do justice to its depth and also its rich history. On
Chinese alchem y se e Miche l Strickmann , "O n th e Alchem y o f T'a o Hung-ching, " i n
Holmes Welch and Anna Seidel (eds.), Facets o f Taoism:  Essays  i n Chinese  Religion (London
and Ne w Haven , Conn. : Yal e Universit y Press , 1979) , pp . 123-192 ; Natha n Sivin ,
Chinese Alchemy: Preliminary Studies  (Cambridge, Mass. : Harvard Universit y Press, 1968) ;
J. R . Ware , Alchemy,  Medicine an d Religion in the China 0/320 A.D. (Cambridge , Mass. :
Harvard Universit y Press, 1961) ; and the stil l interestin g bu t t o some extent supersede d
study o f Arthur Waley , "Note s o n Chines e Alchemy," Bulletin  o f th e School  o f Oriental
Studies (Vol . 6 , no . 14 , 1930) , pp . 1-24 .

In hi s monumenta l stud y Science  an d Civilization  i n China,  Vol . 5  (Cambridge :
Cambridge Universit y Press , 1974) , Josep h Needha m ha s als o deal t extensivel y with
Chinese alchemy but mostl y as chemistry and no t a s a symbolic and cosmologica l science.
See Needham's work (p. xxiv ) where he criticizes our views on the traditional sciences such
as alchemy and thei r significance .

47. Chuang-Tzu,  trans . Herber t A  Giles (London : B. Quaritch , 1926) , XXII .
48. Ta o Te-ching, trans . Chu' u Ta-Kao (London: Unwin Paperbacks, 1982) , p . 17 .
49. "[Ta o is] the Mothe r of all things, th e principa l creative cause, the self-existent

source, th e unconditione d b y which al l thing s ar e conditioned, fo r although i t doe s no t
create i t i s the sourc e of al l creation , th e animatin g principl e of th e universe ; i t i s 'th e
unchanging principl e whic h supports th e shiftin g multiplicity.' " J . C . Cooper , Taoism:
The Wa y o f the Mystic  (Wellingborough , Northampshire : Aquaria n Press , 1990) , p . 14 .

On th e Taois t philosoph y o f nature see also Livia Kohn , Taoist  Mystical  Philosophy:
The Scripture  o f Western  Ascension  (Albany : Stat e Universit y of Ne w Yor k Press , 1991) ,
p. 83 .

50. Chuang-Tzu , XXI .
51. Wing-tsi t Chan, A Source  Book in Chinese Philosophy (Princeton , N.J.: Princeto n

University Press , 1963) , p . 465 . Se e also Michael C. Kato n (trans , an d ed.) , T o Become a
Sage: Th e Te n Diagrams on Sage Learning  by Y i T'oegye  (Ne w York : Columbia University
Press, 1988) , p . 37 ; an d T u Wei-Ming , "Th e Continuit y of Being: Chines e Visions of
Nature," i n hi s Confucian  Thought:  Selfhood  a s Creative  Transformation  (Albany : Stat e
University o f New Yor k Press , 1985) , pp . 35—50 , wher e he speaks of the "continuit y of
being" between man an d nature and ch'i  as the foundation for an integral cosmology. W e
shall retur n t o hi s views in Chapte r 6 .

52. Se e Ro Young-chan , Th e Korean  Neo-Confucianism  o f Y i Yulgok  (Albany : State
University o f New Yor k Press , 1989) , pp . I7ff .

53. Ibid. , p . 22 . No t al l neo-Confucians , however, emphasize d l i t o th e exten t of
implicitly identifyin g i t wit h T'ai  chi.  Some considered ch'i  to b e more important .

54. " A significant effor t t o understand T'ai-chi  i n a  'cosrno-ontologic' way was then
made b y Ch u Hsi , wh o trie d t o synthesiz e neo-Confucian cosmology an d ontolog y b y
explaining Cho u Tun-i' s cosmolog y throug h th e Ch'engs " ontological notion s o f l i an d
ch'i." Ibid. , p . 24 . I n th e word s of Chu Hs i himself ,

Throughout Heave n an d Eart h ther e i s L i an d ther e i s Chhi.  L i i s th e Ta o
[organizing] al l form s fro m above , an d th e no t fro m whic h all thing s are pro-
duced. Chhi  is the instrumen t [composing] al l forms fro m below , and th e tools
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and raw material with which all things ar e made." Quoted i n Colin A. Ronan ,
The Shorter Science and Civilization  in  China:  An Abridgement  of  Joseph Needham's
Original Text,  Vol . 1  (Cambridg e and New York: Cambridge Universit y Press,
1978), p . 239 .
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p. 241 .

Needham prefer s t o rende r Li a s pattern rather than la w in the sens e of the juridical
sense of law, which i s closer t o th e Chines e Fa. Bu t i f we understand b y law principle or
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major difference s i n th e Chines e and Wester n understandin g o f law. Se e Ronan, Shorter
Science, p . 276 . W e shal l deal wit h thi s subjec t in Chapte r 4 .

55. R o Young-chan, Korean  Neo-Confucianism,  p . 26 .
56. Quote d i n Kato n (ed.) , T o Become  a  Sage,  p . 38 .
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58. Ibid. , p . 94 .
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60. Se e Sarvepalli Radhakrishna n and Charle s A . Moore , A  Source  Book  i n Indian
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Also Surendranath Dasgupta , A  History  of  Indian Philosophy,  Vol . 1  (Cambridge : Cam -
bridge University Press, 1969) , Chapter 7, p. 208 ; and Gerald J. Larso n and Ram Shankar
Bhattacharya (eds.), Encyclopedia  o f Indian Philosophies:  Vol.  4. Samkhya:  A Dualist  Tradi-
tion i n Indian  Philosophy  (Delhi : Motila l Banarsidass , 1987) .

61. Ja n Gonda , Change  an d Continuity  i n Indian  Religion  (London : Mouton ,
1965), p . 7 .
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ing t o th e Vedanta,  trans . Richar d C . Nicholso n (London:  Luzac , 1945) , Chapte r 4 ,
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sium (Notre Dame , Ind. : Universit y of Notre Dam e Press , 1990) , p . 3 .
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context Joh n Dillenberger , Protestant  Thought an d Natural  Science  (Notr e Dame , Ind. :
University of Notre Dame Press , 1993) . There i s no doubt tha t Protestantism, fo r the mos t
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Philosophy an d
the Misdeed s of Philosoph y

Wisdom is  possession of  that Truth  whose  radiance
Crowns our  life,  our  knowledge,  our  existence,
Its love,  true  philosophy as  it  has  always been,
Casting the  light  of  certitude  upon  earthly  doubts.
How strange  that  the  hate of  that sophia,  divine,
Neglect of  her  beauty  and  Truth  Itself,
Also parade as philosophy in  these  days,
Forgetful of  all  that  is  within,  yet claiming  to be
Our guide in  this  our  earthly journey.
And we  in need  of  that light  supernal,
Shining forth from the  Source  of  all  reality,
Above, and  within  the  substance of  our  being.

It i s now for us to consider the role of philosophy in the understanding o f the order
of nature . Ou r comment s i n thi s chapte r wil l be limited t o th e Wes t becaus e i t
was her e tha t a  rebellio n too k plac e agains t traditiona l philosophy , whic h ha d
remained inalienably linked to religion everywhere and in all stages of premodern
history save for a brief period i n Greco-Roman antiquity . This rebellio n resulte d
in a new chapter i n the histor y of Western philosoph y wherein much o f philoso-
phy set itself against the very principles of religion and even wisdom. Onl y in the
West di d a philosophy develop that was not only no longer the love of wisdom bu t
went s o fa r a s t o den y th e ver y categor y o f wisdo m a s a  legitimat e for m o f
knowledge. The result wa s a hatred of wisdom that should more appropriately be
called "misosophy " (literall y hatre d o f sophia, wisdom ) rather than philosophy .

In both Greek antiquity and the European Middle Ages, Western philosophy
possessed schools that coul d be compared with the grea t intellectual traditions of
China an d India , no t t o spea k o f the Islami c world, whic h shared much o f th e

80
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heritage of antiquity with the West. It i s only in the postmedieval perio d tha t the
mainstream o f Western philosoph y turne d agains t bot h revelatio n and noesi s or
intellection a s sources of knowledge, an d limite d itsel f to empiricism o r rational-
ism, with results that were catastrophic for the unity of Western civilization as far
as the relatio n betwee n fait h an d reaso n was concerned.1 Othe r religions , whos e
views concernin g th e orde r o f natur e wer e discusse d i n th e previou s chapter ,
created civilizations in which school s of philosophy wer e cultivated i n th e tradi -
tional sens e of the term ; however , non e o f them parallele d th e developmen t o f
postmedieval Western philosophy , at least not until the nineteenth century. That
is why a number of scholars with some justification have refused t o apply the very
term "philosophy " t o Orienta l doctrines becaus e one cannot call , le t u s say, th e
Samkhya an d Kantianism , philosoph y unles s philosoph y i s take n t o posses s a
distinct meanin g i n eac h o f th e case s i n question . However , on e coul d quit e
legitimately cal l Pythagorianis m an d ishraq i doctrines 2 o r neo-Confucianis m
philosophy an d hav e a  clea r understanding , base d upo n principles , o f wha t i s
meant b y philosophy, whic h must , nevertheless , b e endowe d wit h a  definitio n
universal enough t o embrace expressions of traditional philosoph y a s different a s
Pythagoreanism an d neo-Confucianism. 3

In any case our task in thi s chapte r i s to deal precisely with this transforma-
tion in the understandin g o f the meaning, role , an d methods of philosophy a s far
as the order of nature is concerned. It i s to examine how Western philosophy fro m
its inception in Greece to its transformation during the Renaissance and finally up
to th e contemporar y period ha s dealt wit h th e orde r o f nature an d ho w changes
came abou t i n th e philosophica l understandin g o f that order , whic h were bot h
affected b y the religiou s understanding o f the natura l order and late r combatted ,
opposed, an d influence d tha t understanding . Th e ful l gras p o f the curren t reli -
gious an d als o antireligious understandin g o f the orde r o f nature and it s conse -
quences for the environmental crisis , which i s the final goal o f this study, canno t
be achieved without dealing, i n addition to religion, wit h both Western philoso -
phy an d science. 4

GREEK PHILOSOPHY

Both Greek philosophy and science were born in the wake of the weakening of the
Greek religion s and came to fill the vacuum resulting fro m th e retractio n o f the
religious Weltanschauung  a s alread y discusse d i n th e previou s chapter. 5 Bu t
the general characteristic s of the Universe as a domain o f order and intelligibilit y
governed b y an intelligible principl e persisted eve n as different school s of Greek
philosophy arose. 6 Th e Univers e wa s an orde r o r cosmos ; i t possesse d lif e an d
moved in an orderly manner. I t was , therefore, an intelligent anima l whose parts
participated i n the lif e and intelligibility o f the whole . Differen t school s were to
interpret this order in different ways , but most  remaine d faithfu l t o these princi -
ples, whic h wer e intimately linked t o th e Gree k religiou s view of the Universe.
That i s why th e Gree k philosophica l explanations of the orde r of nature did no t
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cease to possess a religious significance and could for that ver y reason be integrate d
by the schools of philosophy within the Abrahamic monotheisms, especiall y as far
as the majo r school s of antiquity suc h a s Pythagoreanism, Platonism , an d Aris -
totelianism wer e concerned .

The first Greek philosophers , th e Ionians , were already keenly interested i n
the orde r o f natur e an d wer e i n fac t calle d b y Aristotl e "theorist s o f nature "
(physiologoi).7 The y wer e all attracted t o the stud y of physis (tha t "something " i n
things whic h mad e the m behav e a s they did) , an d man y treatise s wer e writte n
during the sixth century B.C. bearing the title Concerning Nature (Periphyseos).8 I t
was to discover the rea l nature o f physis tha t Thale s was inspired to speak of water
as the universa l substance while Anaximander identified universal substance with
the Boundless , which he identified with God a s the immanen t Divin e Principle .
He already gave an outline of a cosmology that refer s to the orde r and structure of
the cosmos , whic h fo r him , a s fo r othe r Milesians , wa s aliv e an d "ensouled" ;
hence, th e referenc e t o th e vie w o f the Milesian s as hylozoism. Another Ionian ,
Anaximenes, considere d ai r t o b e th e universa l substance , whic h wa s divine.
Eternal rotary motion o f the cosmo s caused ai r or vapor t o become differentiate d
and segmente d int o variou s substances . Anaximene s bega n t o tur n fro m th e
question o f what i s th e basi c substanc e o f whic h othe r substance s ar e made , a
question tha t ha d remained th e basi s for Ionian natura l philosophy, t o the ques -
tion o f the structur e or for m o f things, whic h was to characteriz e the schoo l of
Pythagoras.

The Ionian s realize d thre e basi c point s abou t natur e tha t wer e to hav e far-
reaching repercussion s into eve n modern science:

1. tha t ther e ar e realities which ar e "natural " things ;
2. tha t "natura l things " togethe r constitut e a  singl e reality , whic h is

"the worl d o f nature" ;
3. tha t wha t i s common t o al l "natura l things " i s their bein g consti -

tuted o f a single "substance " o r material. 9

Although th e early speculations o f the Ionians concerning nature are of great
significance for understanding th e origin of both Greek philosoph y and science, it
is the Pythagorea n school , hei r t o th e esoteri c dimension o f the Gree k religion ,
that i s o f centra l importanc e fo r th e understandin g o f a  certai n vie w o f th e
meaning o f orde r tha t ha s persiste d ove r th e age s an d tha t ha s ha d profoun d
influence o n bot h religiou s philosophie s an d scienc e i n bot h th e Wes t an d th e
Islamic world. I t wa s this school tha t was especially concerned with orde r in th e
cosmos. I n fact , "th e centerpiec e o f Pythagoras' s though t i s th e ide a o f order:
musical order , mathematica l order." 10

The Pythagorea n concept o f the orde r of nature i s one of the mos t profoun d
links betwee n religio n an d traditiona l scienc e i n Wester n intellectua l history ,
bringing abou t tha t weddin g between  th e religiou s vision of the Univers e an d a
science of the cosmo s that on e discovers in a medieval cathedral suc h as Chartres.
Although Aristotle remains one of the most important source s for the knowledge
of Pythagora s an d hi s schoo l (especiall y i n Metaphysics,  I , 5 , 985b) , h e wa s
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actually impervious to the musica l dimension underlying th e whole Pythagorea n
concept o f mathematics . I t wa s no t mathematic s a s ordinarily understoo d tha t
characterizes Pythagoreanism but a  mathematics at once qualitative and quantita -
tive, a t once music and geometry o r arithmetic. Th e Pythagorea n numbe r i s not
only a quantity but also a "state of being," a n intelligible idea 11 whose qualitative
dimension i s revealed through the musical melodies generated according to math-
ematical law s an d presentin g anothe r aspec t o f tha t realit y whos e quantitativ e
aspect we study in geometry or arithmetic. Pythagora s sought t o understand th e
pattern of nature through mathematics , bu t a  mathematics tha t was symbolic and
intimately boun d t o musica l harmony . H e relate d number s t o th e archetypa l
realities as well as harmony and at the same time musical harmony with the orde r
of the cosmos. 12

Pythagoras no t only believed firmly in the existence of order in nature as did
other Gree k philosopher s bu t h e also sough t t o explai n thi s orde r no t b y asking
what i s th e natur e o f the constitutiv e substanc e o f the cosmos , bu t wha t i s it s
pattern. Hi s response to this question was mathematical structure s that constitut e
the form s o f thing s an d b y virtu e o f whic h thing s ar e wha t the y ar e an d ar e
distinguished fro m eac h other . I t i s th e mathemtica l structur e o f thing s tha t
makes them b e what they are and not thei r matter. Th e cosmos is mathematically
intelligible, bu t o n the condition that mathematics b e understood i n its qualita -
tive a s wel l a s quantitative sens e an d b e see n symbolically . I t i s precisel y thi s
aspect of mathematics tha t wa s denied b y those in the sixteent h and seventeent h
centuries who evoked the name of Pythagoras in seeking to mathematicize physics
and reduc e the scienc e o f nature to th e stud y of pure quantity , wit h result s tha t
from th e spiritua l poin t o f view can only b e called catastrophic , fo r what i s no t
symbolic (fro m th e Gree k ver b symballein,  meanin g t o unite ) canno t bu t b e
diabolic (fro m anothe r Gree k ver b diaballein,  meanin g t o divide) . Pythagorea n
mathematics wa s a  mean s o f unitin g rathe r tha n dividing , an d Pythagorea n
numbers and geometric pattern s ar e so many reflections o f Unity, o f the numbe r
one o r th e geometri c point , whic h ech o Unit y bu t someho w neve r brea k awa y
from It .

According t o the Pythagoreans , wha t provided orde r in th e real m of nature
was no t jus t any mathematical patter n bu t pattern s base d o n harmony or , mor e
precisely, o n musica l harmony . Th e Pythagorea n table , rediscovere d b y Alber t
von Thimus in the nineteenth century, 13 relates the ratio of small whole numbers
to musical tones , an d th e Pythagoreans claimed tha t variou s natural being s fro m
minerals to animals to the stars were constructed and moved according to an order
that was , musicall y speaking, harmonious . Thi s wa s also true of sacred works of
art and architecture that emulated th e cosmic order. It is this truth tha t thos e who
have spoken over the ages o f the musi c of the sphere s had i n mind as did Goeth e
when h e referre d t o traditiona l architectur e a s frozen music. 14

The idea  that th e orde r o f nature i s not only mathematical bu t als o musical
and tha t mathematic s itsel f i s a t onc e qualitativ e an d quantitativ e i s th e most
important heritag e tha t Pythagoreanis m bequeathe d upo n bot h Wester n an d
Islamic civilizations. 15 Without doub t drawin g fro m Egyptia n sources, 16 Py -
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thagoras opened a  new chapter in both Greek philosophy and science in the sixth
century B.C. by emphasizing the meanin g o f the orde r of nature as being relate d
not t o th e natur e o f the "stuf f o f the Univers e bu t t o patterns hierarchical and
mathematical, wherea s mathematics itself , fa r from bein g pur e quantity , i s of a
symbolic and als o qualitative nature . Moreover , i t i s this musica l harmon y tha t
holds the  key  to  the  understandin g of  the  harmon y and  orde r of  the  worl d of
nature an d tha t make s th e cosmo s precisel y cosmos  o r order. Fo r the nex t 2,50 0
years wherever the questio n o f the religiou s an d philosophica l significanc e o f the
order of nature ha s been discussed, the spiri t o f Pythagoras has been present an d
his heritage has not completely died out even in the modern West. In fact, toda y a
number o f thos e wh o ar e tryin g t o rediscove r th e religiou s an d metaphysica l
significance o f the orde r of nature ar e turning t o Pythagoreanis m onc e again.17

Although h e criticized some aspect s of Pythagorean thought , Plat o ma y be
said to be the most significan t expositor of the teachings of Pythagoras, emphasiz -
ing like the master the significanc e of order and pattern and especially geometry,
without which knowledge no one could enter the Platonic Academy, and identify -
ing mathematical forms with the intelligible archetypes or ideas. Plato's works are
in fac t intersperse d wit h mathematica l allegorie s tha t ca n onl y b e understoo d
musically18 and , a s is well known, musi c played a  major rol e in hi s educationa l
scheme. Fo r him a s for Pythagoras, mathematics , music , an d th e order of nature
are interconnected through a n unbreachable bond. I n the Epinomis  Plat o observed:

To th e ma n wh o pursue s hi s studie s i n th e prope r way , al l geometri c
constructions, all systems of numbers, all duly constituted melodic progres-
sions, th e single ordered scheme of all celestial revolutions, should disclose
themselves .  .  .  [by]th e revelation of a single bond of natural interconnec-
tion.19

Plato provide d th e metaphysica l foundatio n implici t i n th e Pythagorea n
doctrine of numbers and geometric forms , fo r the Platonic ideas are nothing othe r
than th e realitie s tha t th e number s an d figure s o f Pythagorea n mathematic s
symbolize and with which they are identified in essence . This ca n be seen in th e
clearest fashio n i n th e Timaeus,  tha t mos t Pythagorea n o f Plato' s dialogues .
There, Plat o argues, as he had done in Philebus, that whatever becomes must have
a maker an d cause , whic h i n th e cas e of the cosmo s is the Demiurge , who m h e
likens to a craftsman, a cause that "i s said to be Intelligence, th e King o f Heaven
and Earth." 20 Th e visibl e worl d i s th e workin g o f Divin e Intelligenc e an d a n
image of the Real or Archetypal World. As for the moti f for the generation o f the
world b y the Demiurg e fro m chao s to cosmos , Plat o states :

Let us, then , state for what reason becoming and this universe were frame d
by him who framed them . He was good; and in the good no jealousy in any
matter can ever arise. So , being without jealousy, he desired that all things
should com e a s nea r a s possibl e to bein g lik e himself . Tha t thi s i s th e
supremely valid principle of becoming and of the order of the world, we shall
most surel y b e righ t t o accep t fro m me n o f understanding.2 1
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Whether w e interpret th e Demiurg e as a myth i n th e veritabl e sens e of the
term o r i n it s negativ e sense—bot h view s havin g bee n hel d b y scholar s o f
Platonism—this statemen t o f the Timaeus  states clearly the cause for the orde r of
the world and its generation, thos e being first the goodness o f the Divine Princi -
ple an d second the creatio n of this world i n accordance with an d i n imitatio n o f
the Worl d o f Idea s whos e eterna l orde r i s therefor e reflecte d i n th e worl d o f
becoming. Creatio n for Plat o i s precisely th e bestowin g o f order i n accordanc e
with th e reality of the Archetypal World, which is beyond the creativ e act of the
Demiurge an d i s without tempora l origin .

In the Timaeus  Plato seems to speak of two kinds of order, th e first being th e
order imparte d b y Creation and th e secon d the orde r tha t unfold s in th e creative
activity of the objects that have been created. Plato is furthermore also concerned
with the question of disorder, whic h also exists in the world. This disorder i s the
result of both th e multiplicity o f Forms and the degree of intensity of the image s
of th e Ideas . Bot h o f thes e factor s ar e relate d t o space , whic h Plat o call s "th e
matrix o f change" an d "mothe r o f all becoming, " spac e bein g th e receptacl e o f
Forms but no t Form itself and hence not order since all order comes from Forms. 22

One might sa y that the Divine Intellect canno t completely overcom e the "unpur-
posive aspect o f things" in th e cosmo s and tha t matte r remain s somewhat recal -
citrant against the action of the Demiurge. Thi s recalcitrance is also observable in
the monstrositie s on e observes in nature , bu t b y and larg e intelligibilit y domi -
nates completely ove r unintelligibility an d order over disorder. Th e good tha t is
identified b y Plat o with intelligibilit y fa r outweighs evi l and i s in fac t th e very
nature o f reality since the sourc e o f reality is the Suprem e Goo d o r t o Agathon.
Despite the presence of partial disorder, therefore, the Demiurge remains success-
ful i n imposin g orde r an d creatin g th e cosmo s i n whic h orde r fa r outweigh s
disorder.

The worl d create d b y th e Demiurg e i s no t onl y a n orde r o r cosmo s bu t a
living order directed to the good and teleological in nature. The body of the world
possesses a soul, the World Soul, and within the Soul resides the Intellect or Nous.
Plato asked :

What wa s the livin g creature in whos e likenes s he frame d th e world ? W e
must not suppose that i t was any creature that ranks only as a species; for no
copy of that which is incomplete can ever be good. Let us rather say that th e
world i s like , abov e all things , t o tha t Living Creature of which al l other
living creatures , severall y an d i n thei r families, ar e parts. 23

That Living Creature is itself a Form containin g th e For m o f all species and
therefore th e sourc e o f the orde r observabl e i n al l th e specie s i n thi s worl d o f
shadows, whic h imitat e an d als o participate i n th e Worl d o f Forms.

Opposed t o the views of the skeptics and materialists of his day, Plato further
insisted tha t th e orde r o f the worl d i s no t b y chance , an d h e therefor e asserted
emphatically tha t th e Worl d Sou l precede s the bod y o f the worl d an d contains
within itsel f the orde r manifested in th e world . Th e Worl d Soul—compose d o f
existence, sameness , an d difference—i s divide d harmonically by th e Demiurg e
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according t o the numbe r serie s I  2  3  4 8  9 27 , whic h according t o the Platoni c
philosopher Cranto r wa s divided as

and late r scholars have debated a s to the validit y of each scheme. A  Pythagorea n
analysis of  the  numbe r serie s reveals , however , tha t "bot h arrangement s lea d
tonally t o equivalent solutions , althoug h thei r arithmeti c appearance s ar e differ -
ent."24 The World Sou l contains harmony , i n the musical sense , withi n it s very
structure, a  harmony then transmitte d t o the visible world. "Plato's 'World Soul '
proves t o b e a  cosmologica l mode l i n smalles t integer s fo r al l possibl e system s
definable b y old-fashione d Pythagorea n theory." 25

Whatever interpretatio n i s give n t o th e significanc e o f th e numbe r serie s
connected wit h th e structur e o f the Soul , ther e i s no doubt tha t i t implie s th e
existence of harmony in th e Pythagorea n sens e within th e World Soul , whic h in
turn i s the source of order and harmony in the world. Th e harmony of the World
Soul is also related to the harmonic proportions of the regular solids that are key to
understanding the structure of the world of the elements and the harmony govern-
ing th e movement o f the heavens. 26 Throug h thi s Platoni c exposition , a s well as
from othe r sources , th e Pythagorea n conceptio n o f order was to becom e a  majo r
strand in Western intellectua l history , with profound ramifications i n the realm s
of both religiou s philosoph y an d science .

To understand full y th e Platoni c doctrine o f the orde r o f nature, i t i s neces-
sary t o delv e somewha t furthe r int o th e meanin g o f the Platoni c Ide a o r Form .
Form is what is real, whereas all becoming involves entities that imitate the Forms
and ar e only rea l t o th e degre e tha t the y participat e i n them. 27 Form s ar e no t
perceptible i n themselves bu t onl y intelligible , an d they constitute i n their plu -
rality th e intelligibl e worl d (noetos  tepos,  o r th e mundus  intelligibilis  o f medieva l
philosophy). Form s ar e rea l becaus e the y ar e totall y themselves , an d ther e i s
nothing i n them sav e themselves, i n contrast to natural objects, whic h are always
becoming. The y "are " onl y t o th e exten t tha t the y participat e i n th e Forms .
Because Forms and only Forms are completely intelligible , t o th e exten t tha t an
object become s physical, i t i s removed fro m th e realm of intelligibility, althoug h
the Forms, while being transcendent as Plato insists in the Symposium  an d Phaedo,
are also immanent s o that intelligibilit y ca n also be found i n the worl d of change
in the reflectio n o f the Forms i n that world. Th e scienc e of nature, however , can
only be a science of the forma l structure of the world from whence comes the order
of nature. Th e structur e o f natural things i s in fac t no t th e Form s of those thing s
in themselves but th e tendency withi n those thing s t o approximate pur e Forms.
Plato's interest in the order of nature in a cosmos made by God and at once a living
organism an d intelligibl e i s no t i n th e matte r o f th e object s o f natur e bu t th e
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Forms tha t ar e reflected therein . I t i s the Form s tha t besto w orde r upo n natur e
through th e Worl d Soul , whic h pervades th e entir e bod y o f the cosmos .

The order of nature is, therefore , ultimately a reflection o f the Divine Order,
and Plat o expresse s in a  philosophical languag e a  truth whic h i s none other tha n
that hel d wit h certai n variation s b y th e severa l religions mentione d i n th e pre -
ceding chapter . Furthermore , Plat o relates , a s do s o many o f the religiou s doc -
trines discussed already , th e principles governin g huma n societ y t o thos e rulin g
over th e cosmos , th e cosmi c orde r bein g a n imag e o f th e mora l order. 28 N o
wonder then tha t h e was so readily integrated int o the religiou s universe s of the
Abrahamic monotheism s an d tha t St . Augustin e claime d Plat o t o hav e bee n a
Christian before Christ, whil e some of the greatest of Islamic sages and saints such
as Ibn 'Arab i wer e called th e Plato s o f their day .

Plato's foremos t studen t an d th e fathe r o f Greek natura l philosophy , Aris -
totle, di d no t reject the doctrine of Platonic Forms or Ideas, as some have claimed,
but h e di d refus e t o accep t thei r realit y independen t o f matter . Fo r him , i n
contrast t o Plato , th e proces s o f th e worl d i s self-causing ; i t i s a  self-existin g
process and intelligibilit y i s within, changin g thing s themselves . Withi n every-
thing reside s a nature (pbysis)  tha t i s its sourc e of movement, an d thing s possess
the principle o f growth and organization within themselves.29 Bu t all growth and
change occur according t o an order that , a s in th e cas e of Plato, i s related t o th e
Form of things. Matte r i s simply potentiality an d th e terminus  quo of the cosmi c
process and plays a more passive role than it does in the Platonic understanding of
it. I t cannot be known in itself; rather, i t i s the Form of things that can be known
and that i s intelligible. For m constitutes the structure of a thing and is "just tha t
by virtu e o f which i t moves , grows , an d alters , an d come s t o res t whe n i t ha s
reached th e terminu s o f its movement." 30

There i s within al l things , whic h consis t of Form an d matter , a  movemen t
from potentialit y t o activity , ther e bein g n o pur e matte r sinc e "matte r i s th e
unrealizedness of unrealized potentiality."31 All natural processes occur according
to an order based upon the movement from potentiality t o actuality, for there is in
every potentialit y a  nisu s (o r impulse ) b y virtu e o f which i t i s movin g towar d
actuality. For Aristotle th e final and efficien t cause s of things ar e the same , for he
develops the ide a of an ultimate immateria l efficient cause . Form s themselves ac t
as efficien t cause s in th e worl d o f nature and ar e th e object s o f desire o f things ,
which i n hi s schem e posses s soul s an d ca n desire . A s Aristotl e state s i n th e
Metaphysics, "Desir e o f the materia l thin g i s a desire to embod y thi s for m i n it s
own matter , t o conform itself t o i t and t o imitate it , a s well as possible, i n tha t
matter."32

One can say that th e Aristotelian Forms are God's "thought" and revea l th e
way God "thinks." In contrast to Plato, fo r whom God i s the efficient caus e of the
world of nature and the Forms the final cause, Aristotle identifies God ultimately
with th e Forms . Ther e i s one single Unmove d Move r in th e ultimat e sens e with
self-knowledge wh o contemplate s Himself , Form s bein g th e categorie s o f thi s
contemplation. Thi s i s th e highes t activit y whic h inspire s th e whol e o f nature
with th e desir e fo r it an d provide s th e nisu s toward reproducin g it .
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Aristotle also states that th e lov e (eros ) o f God pervade s th e whol e of nature
and tha t th e processe s o f nature are produced b y the lov e of God. Eve n "inert"
impulses o f nature mov e towar d Go d b y virtue o f this love , whic h pervades al l
things. I t might , i n fact , b e said that in Aristotle's cosmolog y the lov e of God is
the sourc e of order i n the worl d of nature. Ther e is , however , a  hierarchy in thi s
order and the ends toward which things move, onl y the ultimate en d being God .
There ar e many secondary unmoved movers , th e suprem e one being Go d whos e
activity is pure intellection (nomos noeseos)  emulated b y the perfect circular motion
of the primum mobile  whose soul i s directly activate d b y th e lov e of God .

While Go d contemplate s Himself , othe r Intelligence s contemplat e Him .
They thus share in God's lif e but i n a limited sense . That is why the other planets
directed by these Intelligences move in curves that are modifications of the perfect
circle, nearly circular but no t exactly so. The planets imitate the Intelligences bu t
not God directly, and the comtemplation o f the Intelligences i s imperfect. Henc e
the imperfectio n o f their orbits . Ther e exist s a  complex societ y of Intelligences
forming an eternal and immaterial model for all cosmic movement. I t might thus
be said that despit e hi s differences wit h Plato, "Aristotl e i s repeating i n his own
way the doctrine of the Timaeus,  that i n making th e materia l or temporal worl d
God modeled i t upon an eternal pattern—viz. th e immateria l o r eternal world of
forms."33 I t i s the Intelligence s tha t gover n th e orde r of nature and even deter -
mine principally the differentiation o f nature's activities. Accordin g to Aristotle,
there are no individual transcendent Forms as found in Platonic metaphysics ; the
Forms ar e immanent t o things . Bu t ther e ar e th e Intelligences , whic h ar e th e
models fo r the movemen t o f the cosmos .

It mus t also be mentioned tha t Aristotle conceives all change in the world to
be not only according to order but also teleological and not blind as claimed by the
atomists. "For Aristotle all conformity to law is teleological, like that displayed i n
the artist' s creation . Th e regula r recurrenc e of natural phenomen a i s th e mani -
festation of this type of law in which both plan and purpose are evident."34 There
is thus a purposeful order to the processes of nature in a well-ordered cosmos made
intelligible b y th e Unmove d Move r an d permeate d b y a  lov e tha t th e mos t
Christian of poets, Dante , was to interpre t a s the "Lov e that moves the Su n and
the Stars." Bu t in comparison with that of Plato, the Aristotelian understanding
of the order of nature is less directly identifiable with the good, and teleology does
not pla y the sam e irreducible rol e as i t doe s in Platonism . I n fact , a  number of
interpreters of Aristotle have claimed that by weakening the necessity of teleology
for th e explanatio n of natural phenomena and relating i t simply to the regularit y
of chang e a s claimed als o b y atomists , Aristotelianis m opene d th e wa y fo r th e
rejection b y moder n Newtonian s o f teleology a s bein g scientificall y relevant. 35

And yet, the Aristotelian view of the order of nature, while differing i n many
ways fro m th e Platonic , stil l preserved , despit e Aristotle' s empirica l episte -
mology, a metaphysical foundation that made it possible to become integrated, as
did Platonism, int o the religious intellectual universe of the Abrahamic religions
and t o b e transforme d b y figure s such as Ibn Sina  (Avicenna), Maimonides , and
St. Thoma s Aquinas into a  vision o f the orde r o f natur e tha t conforme d t o th e
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religious vie w of the cosmo s a s it ha d bee n revealed and develope d withi n Juda-
ism, Christianity , an d Islam .

The major manifestations of Greek philosophical speculatio n did no t exhaus t
themselves wit h Aristotle , althoug h th e Pythagorean-Platoni c an d Aristotelia n
schools wer e the mos t influentia l one s o f Greek philosophy . A n importan t ne w
school that appeared upo n th e scene shortly afte r Aristotl e and whose views of the
order o f nature are of great significance , bot h i n themselve s and becaus e of thei r
later influence , i s Stoicism, especially early Stoicism, fo r the late r Stoics of Rome
did not display much interest in cosmology except perhaps for Seneca in his Letters
to Lucilius  an d Natural  Questions.

The Stoic s emphasized th e significanc e o f the orde r o f nature t o th e exten t
that they considered the goa l of life t o be to live in harmony with tha t order and
with physis itself, some referring to Zeus as the universal law pervading all things .
Hence thei r emphasi s upo n th e study o f physics as a part o f the education neces -
sary fo r virtuou s behavior . Physis  fo r th e Stoic s wa s see n a s a t onc e th e forc e
generating th e Universe , holding i t togethe r an d imposing orde r upon it , physis
being equivalen t t o the "tru e order " o f the cosmos. 36 Th e contemplation o f this
order remaine d centra l t o th e Stoi c wa y o f lif e an d th e mai n concer n o f Stoi c
physics an d cosmology .

This cosmology owed much to the pre-Socratics, Plato , an d Aristotle as well
as th e Gree k medica l tradition . Fo r th e earl y Stoics, a s for most o f their prede -
cessors, the Univers e was a living being , a  zoon, and behaved as a living creature.
It aros e out o f an original substance (ousia)  an d would dissolve into i t again . Tw o
principles (archai)  interacte d wit h eac h othe r i n th e genesi s o f the cosmos : th e
active principle (poiouri)  an d the passive one (paschori), th e first identified with theos
(and late r i n Latin Zeus), whic h was almost interchangeabl e with physis, an d th e
second with hyle,  which the Stoics took fro m Aristotle . Fo r the Stoics, i n contrast
to Plato and Aristotle, however, God is immanent i n the cosmos and not transcen -
dent. Th e Divinit y is like the Platoni c Demiurge , whic h is itself the Form s and
origin o f patterns of the Universe while bein g immanen t withi n it.37 The active
principle i s also identified by the Stoic s as the ho t fiery principle tha t Diogene s
Laertius call s "th e seminal reason " o f the Universe, 38 an d tha t mus t b e distin -
guished fro m th e elemen t fire . Accordin g t o al l th e earl y Stoics suc h a s Zeno ,
Cleanthes, an d Chrysippus, i t i s this active principle, o r theos, that , actin g upo n
the hyle,  causes the generation o f the fou r cosmologica l element s (fire , air , water,
and earth) from whic h the sublunar world i s made, wherea s the heavens are made
of ether .

One cannot understand th e Stoic view of the order of nature without turnin g
to th e concep t o f pneuma and it s rol e i n Stoi c cosmology . Aristotl e ha d alread y
spoken of the existence  of an inner pneuma within bodie s as distinct fro m psyche,
but th e early Stoic Zeno identified the two, and with Chrysippus th e doctrine of
pneuma becam e central . Accordin g t o Chrysippus , pneuma  penetrates al l bodie s
and account s fo r al l bodil y phenomena . Furthermore , thi s i s als o tru e fo r th e
cosmos as a whole. For Chrysippus there is a cosmic pneuma that i s the equivalent
of God o r the Divine Intellect (nous, logos)  in some texts replacing the creative fire
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or active principle.39 It s pervadin g o f the cosmo s in varyin g degrees of strength
and weakness is responsible for the shapes and order of things. Diogene s Laertius,
quoting Chrysippus , observed:

This mind pervades every part of it, jus t as the soul does in our bodies. But
through som e part s i t pervade s more , through others less. Throug h some
parts it passe s as a "hold" or "grip," functioning a s the bones and sinews in
our bodies ; it pervade s other parts as mind , functionin g a s the command
center i n our bodies. 40

The cosmic pneuma is the source of order, a divine power that causes a body to
be i n a  particula r stat e an d als o links bodie s t o eac h othe r i n a  causa l chain. 41

Creating a  continuum spatiall y and materially , the pneuma, which has its "com -
mand center" in the Sun or, according to some, in the purest part of ether, bring s
about that strict chain of cause and effec t t o which Stoics referred t o as the chain of
fate, wit h fat e bein g a  "pneumati c force." 42 Th e pneuma,  pervadin g th e entir e
Universe, als o cause s an affinit y o r sympatheia  amon g al l it s part s tha t togethe r
constitute a unified structure of the whole, which fortified furthe r th e Aristotelian
concept o f order. Accordin g t o Cleomedes i n hi s De motu circulari , the firs t tw o
attributes o f nature are the orde r o f its part s an d th e orde r o f its occurrence , th e
third bein g "th e mutua l interactio n (sympathy) of its parts." 43 This sympatheia
caused b y th e pneuma  wa s t o b e see n everywhere , and som e Stoic s lik e Cicer o
pointed t o th e influenc e o f the moo n upon th e tide s as an evident exampl e o f it .

The Stoi c theory of the pneuma, which brings abou t pneumati c tensio n an d
sympathy throughout th e cosmos , gradually changed the conception o f the order
of natur e b y emphasizin g th e followin g principles : Th e sam e law s prevai l
throughout the cosmos ruled by a single pneuma; a "universal gravitation" attract s
all thing s t o eac h othe r a s th e ide a o f hexis  o r th e physica l stat e o f th e bod y
suggests; and the  cosmos is a closed whole not affecte d by  the void outside it,  for
within i t ther e i s n o voi d bu t onl y a  continuum . Suc h idea s wer e no t onl y
important philosophically bu t wer e also of much significance for the late r study of
physics.44 As  explained by  Sambursky , the y posited suc h idea s of major signifi -
cance fo r physic s a s field s o f force , th e epistemology  o f causa l nexus , an d th e
continuum.

Still, Stoi c cosmology did no t depar t completel y fro m th e metaphysica l and
religious understanding o f the order of nature. Tha t is why, although it s doctrin e
of the burning and purification by fire (ekpyrosis) an d its limiting th e Divine to Its
immanent aspec t wer e criticized b y Christian thinkers , Stoicis m exercise d som e
influence upo n th e philosophie s develope d bot h i n th e Islami c worl d an d th e
West. Strangel y enough , late r Islami c philosopher s cam e t o identif y th e Stoic s
(al-riwaqiyyun) wit h th e Illuminationist s (al-isbraqiyyun) , wh o wer e a s fa r re -
moved a s possible fro m th e transcendence-denyin g Stoicis m o f the lat e Roma n
Empire. A s fo r Greco-Roma n antiquity , th e interes t i n natur e an d cosmolog y
nearly disappeared from lat e Stoicism, and this aspect of Stoic philosophy was lef t
for poet s rathe r tha n philosopher s t o discus s and contemplat e a s we se e in th e
Astronomica o f the poe t Manilius:
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For I  shall  sing of  God,  mighty  through  the  silent  mind  of  nature
And infused  in  the  heavens,  in  earth  and  the  seas,
Governing the  universe  mass  with  a measured  bond;
(And I  shall  sing) that  the  entire  universe
Through its  alternating  sympathy  is  alive,
And is  driven by  the  movement  of  reason,
Since on e pneuma inhabits  al l it s parts,
And, pervading  all  things,  strengthens  the  spherical world
And assumes  the  likeness  of  an  animate  body. 45

Although many have celebrated th e Stoi c vision of nature a s a declaration of
independence from th e religious perspective, i t i s not difficul t t o see in the words
of thi s poem , reflectin g th e principle s o f Stoi c cosmology , th e lin k tha t stil l
survives between th e Stoi c view of the orde r o f nature and th e religiou s and even
mystical view of this order .

The ful l expositio n o f the metaphysica l significance o f the orde r of nature i n
relation to both the transcendent and immanent aspects of the Divine was to come
during th e wanin g period o f Stoicism in th e thir d centur y A.D. with th e ris e of
Neoplatonism an d especially in the works of its founder Plotinus. I n reemphasiz-
ing th e religiou s significance of the orde r of nature and outlining a  philosophy of
nature totall y integrate d int o metaphysics , Plotinu s create d a  philosoph y tha t
became easily absorbed int o later schools of religious thought, leavin g a profound
mark upo n bot h th e Jewish an d Christia n a s well a s certain dimension s o f th e
Islamic intellectua l tradition , wher e although no t know n b y name an d confuse d
with Aristotle , Plotinu s wa s nevertheles s calle d th e "spiritua l teache r o f th e
Greeks" (sbayk b al-yunaniyyin). 46

Nature (physis)  fo r Plotinus i s the activ e faculty o f the Worl d Sou l and tha t
which bestow s substantialit y upo n matter , whic h i n itsel f i s nothin g bu t a n
abstraction signifying the receptivity t o Forms. Natur e is the lowes t o f the spiri -
tual being s standin g belo w th e One , th e Intellec t an d th e Soul , an d al l tha t i s
below Natur e i s merely a shadow o r copy o f reality. Al l th e activitie s o f Nature
come fro m th e Worl d Soul , whic h create s the sensibl e worl d throug h Nature ,
resulting i n th e fou r element s an d thei r mixtures . A s Plotinu s states , "Th e
sensible world i s a reflexion o f the spiritua l worl d i n th e mirro r o f matter."47 As
for the Forms or patterns in the world, they issue from th e creative powers (logoi),
which ar e "thoughts " o f th e Sou l an d flo w ultimatel y fro m th e Intellec t o r
Spirit.48 The logoi  presen t i n th e sensibl e world unfol d and actualiz e the possi -
bilities within them withou t thi s unfolding implying i n any way an evolution of
Forms. 49

Nature then is a spiritual principl e derive d from th e World Soul and i s itself
the expressio n of perfect intelligence an d a  vision o f the highe r level s o f reality
contained within itself. It is the World Soul that originates the order of nature and
the huma n soul that , thank s t o the Spiri t presen t i n it , discover s this orde r and
comes t o kno w o f the orde r o f th e spatio-tempora l domain , a s th e Spiri t itsel f
within u s perceives the orde r of the spiritua l world (cosmos  noetos).  Th e orde r and
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regularity observe d i n natur e ar e the resul t o f the taxis  o r order impose d b y th e
World Soul upon thi s world , an d they are inseparable fro m th e laws of the worl d
of the Spirit they of necessity emulate. I n the Enneads  III, 8 , Natur e hersel f speaks
in thes e word s in answe r to th e questio n o f why i t bring s fort h it s works :

It would have been more becoming to put n o question but t o learn in silence
just a s I mysel f am silen t and mak e no habit of talking. And wha t is your
lesson? This ; tha t whatsoeve r comes into being i s m y vision , seen i n m y
silence, the vision that belongs to my character who, sprung from vision, am
vision-loving and create vision by the vision-seeing faculty within me. Th e
mathematicians fro m thei r vision draw their figures: but I  draw nothing : I
gaze and the figures of the material world take being as if they fel l fro m m y
contemplation. A s with my mother (the All-Soul) [or the World Soul ] and
the Beings that begot me so it i s with me: they are born of a Contemplation
and my birth is from them, not by act but b y their Being; they are the loftie r
Reason-Principles, the y contemplate themselves and I  a m born. 50

Nature create d b y contemplatio n als o generate s b y visio n o f th e highe r
worlds an d act s a s th e mean s whereb y intelligibilit y an d henc e order , whic h
belongs ultimatel y t o thes e highe r worlds , i s imposed upo n th e sensibl e world .

One o f the mos t importan t element s i n Plotinia n cosmology i s the unit y of
the cosmo s and it s order . T o quot e th e Enneads  again ,

But i f w e remembe r tha t w e posite d tha t th e univers e i s a  singl e living
thing, an d tha t sinc e i t i s s o i t wa s absolutely necessary fo r i t t o hav e an
internal an d self-communicatio n o f its experience s [sympathes}; an d w e re -
member furthe r tha t the proces s of its lif e mus t be rational and al l in tun e
[symphonos] wit h itself, and that there is nothing casual in its life but a  single
melody and orde r [harmonia ka i taxis] , an d that th e celestia l arrangement s
are rational, and each individual part moves by numbers, as do the dancing
parts o f the livin g being; we must admi t tha t bot h ar e the activit y o f the
All .  .  .  an d tha t thi s is the way the Al l lives.51

The natura l Univers e i s therefore an organic whol e with sympath y betwee n
its part s an d possessin g a  Divin e Presenc e tha t w e ca n detec t b y virtu e o f th e
presence o f the Divin e withi n us. 52 Al l part s o f the visibl e Universe ac t recip -
rocally upon eac h other a s a consequence of being part s o f the on e living Al l an d
being boun d b y sympath y fo r eac h other. 53 Furthermore , th e wholenes s an d
perfection o f the univers e depend upo n the unity-in-diversit y o f the Intellect , o r
Nous, for , a s already mentioned , th e sensibl e worl d i s forme d b y Natur e a s an
agent o f the World Sou l on the mode l o f the intelligibl e world . Th e World Sou l
makes "preparator y sketches " o f the pattern s o f the visibl e world an d individua l
souls work and produce according to "these sketches." I n the Treatise  on Providence
the Logo s in a  sense take s th e plac e o f the Worl d Sou l an d become s th e mean s
whereby th e Nous  is made presen t i n the sensibl e worl d withou t th e World Sou l
being denied. Here Plotinus also emphasizes the profoundly moral character of the
order o f the worl d tha t th e Logo s bring s about.54 Th e Logo s thereby discharges
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the dutie s assigne d earlie r t o th e Worl d Soul , bein g a t onc e unifie r an d harmo -
nizer of the world. In a sense it unifies the two hypostases, tha t is , the World Soul
and Nature unto itself, bein g directly in contact with matter and bringing abou t
the harmony and sympathy pervading all things. Plotinu s once again defends in a
most emphatic manner the goodness and justice of the order of the cosmos and the
moral a s well as spiritual characte r of this order .

The gran d synthesi s created b y Plotinu s fro m th e metaphysica l strand s of
earlier Greek though t an d especially Platonism resulted in the creation of several
branches o f Neoplatonism wit h differen t emphase s a s on e find s i n th e varyin g
interpretations o f the Schoo l o f Athens an d Syria , an d i t produce d suc h majo r
figures as Proclus and lamblichus, wh o along with Plotinus lef t a  profound mar k
upon man y o f th e mor e esoteri c strand s o f Wester n though t throughou t th e
centuries. Furthermore , Neoplatonis m wa s certainly the mos t importan t o f th e
later school s of Greco-Alexandrian philosophy . Bu t it s dominatio n wa s far fro m
being complete. Beside s the antimetaphysica l currents of later Greek an d Roma n
philosophy, ther e appeared another school of great metaphysical and cosmologica l
importance tha t vie d wit h Neoplatonis m i n spreadin g it s influenc e an d tha t i n
later centurie s was adopted a s a complemen t t o Neoplatonis m tha t som e even
associated with it. Thi s school came to be known as Hermeticism, name d after it s
mythical founder Hermes but based on texts in Greek tha t appeared in Alexandria
at th e beginnin g o f the Christia n er a and tha t contai n Egyptian as well as Greek
elements, Herme s bein g a  wedding between an Egyptian an d a Greek deity cum
archetype o f sage. 55

The Hermeti c writings , includin g th e Corpus  Hermeticum  an d th e Tabula
Smaragdina o r Emerald  Table,  whic h hav e bee n attribute d t o Herme s b y bot h
Islamic an d Gree k sources, 56 becam e disseminate d i n th e Islami c worl d i n th e
ninth century and also in the West from th e eleventh century onward. Bu t i t was
especially during th e Renaissance that th e Hermetic corpu s became widely read ,
many considerin g Herme s t o hav e bee n muc h mor e ancien t tha n th e Gree k
philosophers, and he was referred to as the Egyptian Moses. Hermetic philosophy ,
"exteriorized" an d made more public afte r th e Middl e Ages and hencefort h con-
cerned primarily with nature, wielde d wide influence upon numerou s schools and
figures ranging fro m Paracelsus , Giordano Bruno , an d the Cambridge Platonist s
to the young Goethe.57 In fact, th e Hermetic philosoph y of nature and its under-
standing o f the natura l order , whic h was opposed t o th e mechanisti c view s of
modern science, became nearly synonymous with th e understandin g of the orde r
of natur e amon g th e mor e esoteri c schools o f Western though t unti l th e nine -
teenth centur y and has witnessed a major reviva l of interest i n ou r own day , no t
only in occult circles but eve n among "mainstream" scholar s seeking to resuscitate
Hermetic philosoph y as a way of looking a t the world.58 Thus , i t i s important t o
turn t o the Hermeti c understandin g of the orde r of nature no t onl y as an impor -
tant stran d i n th e tapestr y o f Greek philosophy , bu t als o as a major intellectua l
influence upo n late r European history.

The Hermeti c view of the orde r of nature is reflected i n the twelv e sayings or
principles o f th e secre t practice s o f Herme s (Verba  secretorium  Hermetis  Tris-
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megisti), thes e saying s havin g bee n considered fo r centuries a s the ver y essence of
Hermetic philosoph y b y both Musli m an d Western alchemists: 59

In truth , certainl y and withou t doubt, whateve r is below is like tha t
which i s above , an d whateve r i s abov e i s lik e tha t whic h i s below , t o
accomplish th e miracle s o f one thing.

Just a s all things proceed from On e alone by meditation on One alone,
so also they are born from thi s one thin g b y adaptation .

Its father i s the sun and its mother is the moon. The wind has borne it
in it s body . It s nurs e is the earth .

It i s the fathe r o f every miraculou s work in th e whol e world.
Its powe r is perfect if i t i s converted into earth .
Separate the earth from th e fire and the subtle from th e gross, softly and

with grea t prudence.
It rise s fro m eart h t o heave n and come s down again fro m heave n to

earth, an d thu s acquires the powe r of the realitie s above and th e realitie s
below. I n thi s way you wil l acquire the glor y o f the whol e world, and al l
darkness wil l leave you.

This i s the powe r of all powers, for i t conquer s everything subtle and
penetrates everything solid.

Thus the little world is created according to the prototype of the grea t
world.

From thi s and i n thi s way, marvellous applications ar e made.
For this reason I am called Hermes Trismegistus, for I possess the three

parts o f wisdom o f the whol e world.
Perfect i s what I  have said o f the wor k of the sun. 60

The most importan t principl e amon g thes e saying s for the understanding o f
the orde r of nature is , o f course, th e associatio n of the creature s belo w wit h thos e
of the worl d above . Ther e i s a reciprocity betwee n th e forms of nature here belo w
and th e realitie s o f th e spiritua l o r intelligibl e world , betwee n th e Eart h an d
Heaven a s understood bot h cosmologicall y an d alchemically . Furthermore , ther e
are the dua l principles , th e masculin e an d th e feminine , much lik e th e Chines e
Yang and Yin,  whic h are progenitors o f the things of this world. An d there is the
possibility o f the transformatio n o f things i n th e sens e o f alchemical transmuta -
tion, whic h also implie s inne r transformatio n o n the basi s o f the correspondenc e
between the microcosm an d the macrocosm, s o foundational to Hermetic philoso -
phy. Finally , i t i s Herme s Trismegistus , maste r o f knowledge o f the realm s o f
Heaven, th e Earth, and the intermediate realm , wh o reveals this knowledge o f the
order o f things, whic h i s not onl y theoretica l bu t als o operative , leadin g t o th e
production o f that inne r gol d whic h i s the veritabl e "wor k o f the sun. "

Hermeticism repeat s i n it s ow n way certain o f the majo r theses o f the othe r
sapiental school s o f philosophy suc h a s Pythagoreanis m an d Platonism . A t th e
same tim e i t possesse s it s own unique feature s including it s wedding t o the vas t
enterprise o f alchem y wit h it s spiritual , cosmological , psychological , medical ,
and materia l dimensions and i s of immense religious a s well as scientifi c impor -
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tance. The esoteri c alchemical vie w of the orde r of nature derives fro m Hermeti -
cism as have many of the mos t importan t reaction s agains t th e mechanizatio n o f
the concep t o f the orde r o f nature ever since the Scientifi c Revolution . Hermeti -
cism must b e considered on e of the mos t endurin g intellectua l current s in West-
ern histor y despit e it s marginalizatio n since the seventeent h century .

To summarize th e Gree k vie w of the orde r o f nature, i t mus t firs t o f all b e
remembered tha t th e Greek s di d no t hav e one bu t severa l views of the orde r of
nature, a s we als o fin d i n China , India , an d th e Islami c world . Fo r Plat o an d
Aristotle, nature s o f things include d thei r goal s an d th e goo d the y actualized ,
whereas the atomists rejecte d all teleology and considered the order of nature to be
purely mechanical . A s fo r th e Skeptics , the y hel d tha t al l attempt s t o explai n
nature were futile.61 As a result of the existence of different school s of the study of
nature, thre e type s o f cosmology developed: 62

1. Th e cosmos is ruled by one supreme Principl e who, like a  craftsman,
has molde d th e worl d an d create d it s order , a s stated b y Plat o i n
Philebus and Timaeus.

2. Th e cosmo s i s balanced between equal and opposit e forces , a s found
in Anaximander , Parmenides , an d Empedocles .

3. Th e cosmo s i s the scen e of universal strife .

Plato an d Aristotl e accepte d th e firs t view , wit h th e differenc e tha t Plat o
considered th e "craftsman " of nature t o be transcendent an d Aristotle considere d
him to be immanent. A s for the Atomists such as Leucippus and Democritus, the y
strongly oppose d th e vie w of any design o r order i n th e univers e derived fro m a
Divine Agent, an d they were followed in this view by Epicurus and Lucretius, th e
author of the most detailed source of Epicurean atomism, D e Rerum Natura, wh o
considered wha t appear s a s th e orde r o f natur e t o issu e fro m th e mechanica l
interaction of atoms based upo n a  law to which al l things mus t conform. 63 Mos t
Greeks, however , oppose d thi s view and considered th e Univers e to be alive and
an organi c whole, a s asserted b y school s a s differen t a s th e Stoi c and th e Neo -
platonic.

The most importan t featur e of the cosmos accepted b y most Greek s was that
it i s an ordered whole that is intelligible to human beings, althoug h thi s view was
not unanimous and there were certainly some dissenting voices.64 Ther e was also a
hierarchy in the order of nature and, i n fact , i n the whole of existence, embracin g
both purel y intelligibl e an d natura l forms . Thi s hierarch y stretche d fro m th e
Supreme Good an d the Unmove d Move r to the hyle,  encompassin g th e worl d of
the intelligences , humans , animals , plants , an d numeral s i n a n orde r tha t ha s
come t o b e know n a s th e "grea t chai n o f being" 65 an d tha t exercise d muc h
influence upo n divers e school s o f Western though t unti l it s "horizontalization "
and temporalizatio n b y nineteenth-century evolutionism, whic h also marked th e
death o f thi s centra l metaphysica l doctrin e i n th e mainstrea m o f Wester n
thought.66

Also, th e cosmos was seen as a living organism with an order resembling that
of a living being and dominate d by the logos,  which provided both th e orde r and
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the intelligibilit y o f the cosmos . Th e Greek s consequentl y believe d i n a  law (in
the cosmi c an d no t necessaril y the juridica l sense ) t o whic h natur e conformed ,
although th e interpretatio n o f wha t thi s la w wa s differe d fro m on e schoo l t o
another. Whil e Democritus emphasize d tha t thing s alway s work i n a  particular
way, muc h lik e th e mechanisti c an d mathematica l idea s of modern science , and
spoke o f causa l la w withou t speakin g o f th e natur e o f thi s law , Aristotl e als o
asserted the necessity of causality while being very much concerned with its nature
and purpose . A s fo r th e Stoics , the y wer e als o keenl y intereste d i n th e la w
dominating ove r the cosmos , la w they identified with Fat e and a t the sam e tim e
the logos  of the cosmos. 67 Th e belief in laws according to which there exists order
in natur e was , however , share d b y mos t school s o f Greek an d Roma n though t
despite difference s a s to eve n th e meanin g o f the ter m law , th e Roman s bein g
much mor e juridicall y oriented tha n th e Greeks .

Furthermore, th e grea t metaphysica l an d philosophical system s such a s Py-
thagoreanism, Platonism , Aristotelianism , Neoplatonism , Hermeticism , an d to
some exten t Stoicism , althoug h differin g o n man y points , wer e unanimous i n
seeing thes e characteristic s in th e orde r o f nature an d als o relatin g th e orde r of
nature t o th e mora l orde r governin g huma n being s and thei r society.

But b y th e en d o f the Hellenisti c perio d th e rebellio n o f reason against th e
intellect and the ris e of a naturalism that divorced the order of nature from highe r
orders o f realit y an d tha t los t sigh t o f th e symboli c significanc e o f th e cosmo s
resulted o n th e on e han d i n skepticis m an d o n th e othe r i n a  naturalis m an d
cosmolatry tha t th e earl y Churc h Father s combatte d assiduousl y an d tha t wer e
instrumental in the death of the Greco-Roman civilizations . The great metaphysi -
cal and philosophical systems enumerated abov e did, nevertheless , echo to a large
extent but i n a speculative and philosophical language many o f the principles of
the religious vision of the order of nature outlined in the preceding chapter. Tha t
is why, once severed fro m thei r mythologica l and naturalisti c associations , the y
came t o serv e i n tur n a s philosophica l categorie s fo r th e formulatio n o f th e
religious philosophies o f Islam, Judaism, an d Christianity in the medieval period
and even thereafter . But th e developmen t o f certain strands of Greek philosoph y
was also to sow the seeds of the secularization of the cosmos and the destruction of
the religious meaning o f the order of nature in the West, seeds that were to grow
in the Renaissance with the weakening of the Christian civilization of the Middl e
Ages an d th e eclips e o f th e synthesi s create d betwee n Christianit y an d Gree k
philosophy b y the Christia n philosopher s o f that period .

MEDIEVAL PHILOSOPHY

During ove r a  millennium tha t separate s Greco-Roma n antiquit y from th e Re -
naissance, Christia n philosopher s develope d numerou s scheme s o f th e orde r o f
nature base d upo n Christian teachings a s well as elements drawn from th e philo -
sophical heritage of antiquity on th e basi s o f their conformity t o various dimen-
sions of the Christian tradition. Among the early figures such men as Origen dealt
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extensively with thi s theme , wherea s later on such diverse groups as the Domini -
cans and Franciscans, the Victorines and the Oxford School associated with Rober t
Grosseteste an d Roge r Baco n wrote work s o f great pertinenc e dealin g wit h thi s
subject. Considerin g th e limitatio n o f space that ca n be devoted t o th e medieva l
view of the subjec t in our presen t discussion , w e shall limi t ourselve s t o a  single
example from th e Platonic/Neoplatonic an d Aristotelian schools of Christian phi -
losophy while remaining mindfu l of the ric h literature tha t exists on this subject
from th e poin t o f view o f both dept h an d diversity.

Our representativ e o f th e Christia n Platonic/Neoplatoni c traditio n i s th e
ninth-century Irish-Scottis h philosophe r Johanne s Scotu s Eriugen a (o r Erigena )
whose best-known writin g expoundin g hi s metaphysics i s entitled Periphyseon  o r
De divisione  naturae.  I n thi s majo r wor k o f Christia n philosophy , th e autho r
considers Creation not ab extra but withi n the Divine Itself and expands th e ter m
"nature" to includ e all that th e min d ca n conceive of reality.68 Erigena reshapes
and elevates the Boethian concept of nature known to the early Middle Ages to the
status o f an all-embracing representatio n of the Universe.69 In his own words he
states:

As I  frequentl y ponde r and s o far a s my talent s allow, eve r mor e carefull y
investigate th e fac t tha t th e firs t an d fundamenta l division of al l thing s
which can either be grasped by the mind or lie beyond its grasp is into those
that ar e and thos e that ar e not, ther e comes t o min d a s a general term for
them al l what i n Gree k is called physis an d i n Lati n natura. 70

Through Hi s Essence , whic h i s Beyond-Bein g (supra-esse),  Go d create s al l
creatures in the world of nature and is the efficien t caus e of all that exists. Man can
know th e wa y in whic h a  thin g exist s (quia  esf)  bu t i s unable t o unvei l th e rea l
nature of existents (quid  est).  H e ca n understand Creatio n and th e orde r o f nature
but no t th e tru e groun d o f being fro m whic h thi s orde r issues .

Considering natur e a s a  genus , Erigen a divide s i t int o fou r specie s a s fol-
lows:71

1. tha t whic h creates and i s not created—correspondin g t o Go d a s th e
Creator.

2. tha t whic h i s create d an d creates—correspondin g t o th e intelli -
gible cause s and th e essence s of things .

3. tha t whic h i s create d an d doe s no t create—correspondin g t o th e
temporal world .

4. tha t whic h neithe r create s no r i s created—identified implicitl y als o
with God .

He introduce s a  nuance betwee n creare  (to create ) an d creari  (to b e created),
removing th e rigi d distinctio n betwee n th e Creator  an d the created , pointin g t o
the esoteri c doctrin e o f Creatio n i n Go d allude d t o i n th e precedin g chapter .
Moreover, ther e i s th e superna l realit y o f th e Godhea d abov e al l categorie s o f
conceptual understandin g including the universa l concept o f Being. B y virtue of
the excellenc e o f Hi s Supra-Being , Go d create s th e intelligibl e principle s o r
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essences of things first ab intra before they are existentiated outwardly so that H e
is the efficien t caus e of the Univers e and th e orde r o f nature issues directly fro m
the Divine Order Itself . Also, the very process of nature leads back to God so that
He i s both th e alpha and omega of the order of nature.72 Ther e i s a final "union"
between Go d an d th e orde r o f natur e o r Creato r an d Creation , withou t thi s
implying pantheism since the supra-esse  i s always transcendent vis-a-vi s all that I t
creates. "Thus th e universe which consists of God and creation, previously divided
as it were into four forms , i s now reduced again to an undivided one, being at th e
same time principle, cause and end. "73 One might say that the fourfold divisio n of
nature is "wrapped u p in God"74 and the order of nature is but th e externalization
of th e Divin e Order , God' s self-manifestation s or theophanie s (dei  apparitiones)
being th e intermediar y stage betwee n God's inaccessible natures and the highes t
intelligible creatures or angels that mark the descent of the Divine Reality toward
Creation an d ar e the immediat e principle s o f the orde r o f nature.

Erigena adds that becaus e man represent s all of nature, th e damagin g o f his
original state through Original Sin affects al l of nature, whic h has been tainted by
the consequence s of sin. Consequently , man' s vision of the harmony and order of
nature is disturbed and he can no longer perceive clearly the beginning an d end of
this orde r i n God. 75 I t i s interestin g t o not e i n thi s connectio n tha t Erigen a
considers tru e philosoph y a s the mean s o f recovering th e origina l visio n of th e
nature of things. While St. Augustine equated authentic philosophy with religion
and identifie d philosoph y a s studium  sapientiae,  Erigen a wen t a  ste p further ,
stating tha t philosoph y stand s suprem e i n tha t i t i s concerne d wit h th e direc t
attainment o f God . I n hi s Annotationes  in Martianum  Capellam  h e mad e hi s
famous assertio n Nemo  intrat  i n caelum  nisi  per philosophiam (N o on e ca n ente r
Heaven excep t through philosophy) . H e thereb y identified philosophy , whic h as
sophia exists at the heart of religion, i n a manner very similar to numerous Islamic
philosophers wh o identified tru e philosoph y wit h th e al-Haqiqah  o r th e Trut h
lying at the heart of the Divine Law or al-Shari ah. Littl e did Erigena know that a
few centuries later philosophy in Europe would change in such a way that not only
would muc h o f it n o longe r b e the conditio n fo r entering Heave n bu t tha t th e
acceptance o f th e tenet s o f man y o f it s school s wa s th e bes t mean s fo r bein g
disqualified fro m enterin g paradis e altogether . Moreover , moder n philosoph y
would becom e th e sourc e o f mos t o f th e argument s fo r th e denia l o f th e ver y
existence o f Heaven .

As for Christian Aristotelian philosophy, n o one is more worthy of considera-
tion tha n th e angeli c docto r Thoma s Aquinas , th e thirteenth-centur y maste r of
Christian philosoph y whos e influenc e continue s t o thi s da y i n certai n Catholi c
circles despit e th e theologica l transformation s o f th e pas t thre e decades. 76

St. Thoma s Aquina s is not, o f course, a  pure Aristotelian as several scholars have
demonstrated.77 Nevertheless , havin g absorbed th e though t o f the Islami c Peri -
patetic philosophers, especiall y Ib n Sina , which itself include s both Aristotelia n
and Neoplatonic  elements , an d seekin g t o respon d t o th e mor e pur e Aristote -
lianism o f th e Lati n Averroists , Aquinas did creat e a  majo r synthesi s in whic h
basic elements of Aristotelian philosophy, especially in the domain of the philoso-
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phy o f nature , wer e incorporate d withi n th e matri x o f Christia n philosophy ,
leading to the establishment of a new philosophical perspective of vast significance
whose views of the order of nature are of great consequenc e for the understandin g
of th e developmen t o f thi s ide a i n muc h o f later Wester n philosoph y an d als o
science.78

The mos t importan t poin t t o emphasiz e i n Aquinas' s view of the orde r of
nature i s tha t Go d rule s ove r Hi s Creatio n throug h providenc e (providentia),
which for Aquinas means protective care, and it i s in this providence that we must
seek the root of the order of nature. Creature s are created by God ex nihilo, depen d
completely upon Him, an d are moved by God, wh o is both the efficien t caus e and
the final cause of all things. Furthermore , the idea s of things are contained in th e
Divine Mind , whic h "contain s th e whol e patter n o f thing s movin g t o thei r
end."79 Providence is the exemplar of things "ordained t o their purpose." In fact ,
God ha s ordained al l things t o an end and direct s the m towar d tha t end .

Things are said t o be ruled or governed by virtue of their being ordained to
their end. Now, things are ordered to the ultimate end which God intends,
that is , divine goodness, not only by the fac t tha t they perform thei r opera-
tions, bu t als o b y th e fac t tha t the y exist , sinc e t o th e exten t tha t the y
exist, the y bea r th e likenes s o f divin e goodnes s whic h i s th e en d fo r
things. .  .  .  God , throug h hi s understandin g and will , i s th e caus e o f
being for all things. Therefore, h e preserves all things in being through his
intellect an d will. 80

Although thi s view seems to imply predestination, i t doe s not preclude th e
possibility of miracles since God is omnipotent an d He does not do violence to the
created order in bringing about miracles. In any case, all order and all miracles are
effects o f God's Wil l an d H e i s as much presen t i n orde r a s in miracles , whic h
seem t o brea k th e orde r o f nature.

For Aquinas, Creation is participation in the Platoni c sens e in Being,81 and
in contras t to Dionysiu s who consider s God t o b e abov e esse,  h e identifie s Go d
with esse  or Pure Being. Creatures participate i n being, bu t th e "natur e o f being"
(natura essendi)  i n its infinity an d without any limitation belongs t o God alone. 82

Creatures come into being fro m th e rationes  ideales and in their likeness . Aquina s
compares thi s proces s t o ar t (natura  imitatutur artem  divinam).

Because al l things are related to th e divin e intellect as artifacts ar e to art ,
everything is consequently called true insofar as it possesses the proper form
according to which i t imitate s the divine art. And in this way "being" and
"true" ar e convertible , becaus e ever y natura l thing, throug h it s form , i s
conformed t o the divine art.83

In imitatin g ar t i n it s taditiona l sense, 84 natur e fulfill s th e intentio n o f the
Divine Logos . I n th e sam e way that th e pattern s o r Forms o f artifacts ar e in th e
mind o f the artificer , th e Form s of natural object s ar e containe d i n th e Divin e
Intellect. God' s knowledg e i s prio r t o thing s an d constitute s thei r "measure, "
intelligibility, an d order. 85
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In th e cosmo s create d b y Go d an d "measured " b y Hi s knowledg e ther e i s
both structure and hierarchy based, first of all, upon the distinction betwee n form
and matter o r actuality and potentiality, form being actuality that determines the
nature o f esse  fo r matter , wherea s matte r i s potentiality , an d secon d betwee n
essence and existence . Th e Univers e is arranged i n a  hierarchical manne r o n th e
basis of the degree of actuality, God being pure actuality and below Him standin g
the level s of angels, souls , sensible forms, and finally matter o r potentiality. Th e
universal hierarchy , o r grea t chai n o f being , i s determine d b y th e degre e o f
actuality of the form involved in each level of the hierarchy, but i t can also be said
that the heirarchy is based upon th e degree of likeness to God.86 The hierarchy is
also one of simplicitas. Th e higher th e form, th e simpler it is as it approaches God ,
who a s Pure Bein g and als o Pur e Ac t i s also Pur e Simplicity.

The Universe , accordin g t o St . Thoma s i s a n ordo  amon g whos e member s
there exists proper proportions . Th e whole order is created by God and bestowe d
with hierarchy . Go d ha s determined th e grad e o f each thin g accordin g t o Hi s
Providence an d Justice, the prerequisite of order in the cosmos being the relation
of all thing s t o Go d an d no t onl y to eac h other. Th e purpos e o f this orde r i s to
fulfill th e object of Creation, which is God Himself as the Supreme God. Thi s ordo
ad Deum is in the natur e of things and fulfill s thei r purpose, fo r the very existence
of the orde r of nature implies th e drawin g o f all Creation b y God bac k t o Him -
self.87 Th e universe is an ordered whole, and although eac h being is good in itself,
the tota l orde r i s of even greater good. 88

It i s important t o insis t tha t St . Thomas , lik e Aristotle, sa w intelligibility
and therefor e orde r within the worl d o f becoming an d no t onl y in th e domain of
the immutable archetypes. 89 Th e Thomistic Univers e possesses a structure that is
ultimately intelligible, a  Universe in which all things imitat e Go d through thei r
very existence so that Gilson could refe r t o the whole cosmology of St. Thomas as
De imitatione  Dei.90 The attack s agains t thi s vast synthesi s and masterly exposi-
tion of Christian philosophy during the Renaissance and the feeble response of the
defenders o f the Angeli c Doctor, a t leas t i n mos t o f Western Europe , cause d th e
eclipse of this grand visio n of the orde r o f nature i n whic h the religiou s elemen t
was preserved despite the lac k of emphasis upon the symbolic nature of all cosmic
reality in the manne r of other forms o f traditional cosmolog y and metaphysics. 91

And yet the Thomistic vie w of the order of nature, fa r from disappearing fro m th e
scene, continue d t o b e cultivated i n certain circles and wa s revived especially in
France and Germany throug h th e neo-Thomisti c movemen t a t th e beginnin g o f
the twentiet h century .

MODERN PHILOSOPH Y SINCE THE RENAISSANC E

The Renaissance marks a rupture with the Middle Ages that i s at once abrupt and
transitional. O n th e on e han d on e observes th e ris e o f humanism, t o whic h w e
shall turn in Chapter 5 , and a new conception of mankind markedly different fro m
his medieva l ancestors. On th e othe r hand som e of the intellectua l trends of the
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Middle Age s stil l continue althoug h the y become ever more weakene d an d mar -
ginalized. Th e Renaissance is witness on the philosophical scen e to the continua -
tion o f Christian Aristotelianism along wit h attacks against it , th e rediscover y of
Platonism an d Hermeticism , an d intens e interes t i n th e esoteri c dimension s o f
Greco-Alexandrian though t i n genera l an d ye t movement s agains t th e esoteri c
perspective, interes t in the philosophy and practice of magic, an d at the same time
strong oppositio n t o it . Th e Renaissanc e intellectua l lif e seem s lik e a  chario t
driven b y severa l horses movin g fo r a  shor t perio d togethe r unti l th e chario t i s
overturned and each horse gallops off in a different direction. 92 Whatever the case,
although elements of the medieval and ancient ideas of the order of nature survive,
what i s most importan t durin g thi s period i s that th e seeds are sown for what we
call modern philosophy and modern science , which were to appear upon the scene
during th e latte r par t o f the Renaissanc e and late r i n th e seventeent h century .

As fa r a s th e vie w concernin g th e orde r o f natur e i s concerned , muc h o f
Renaissance though t display s a  genera l anti-Aristotelia n tendenc y i n negatin g
teleology eve n i n it s mor e dilute d Aristotelia n sens e and i n seekin g t o explai n
things throug h thei r efficien t cause s that exis t withi n them . Thi s oppositio n t o
finality and teleology i s clearly observable in the thought of Francis Bacon, whose
role in the ris e of a science based upon powe r and dominatio n ove r nature i s well
known. Ther e wa s also a  tendenc y t o den y th e time-honore d vie w tha t natur e
imitates eterna l Forms, a s can be seen in th e sixteenth-centur y philosophe r Ber -
nardino Telesio, wh o emphasized tha t natur e possessed its own innate form s and
intrinsic activity, which generated motion , order , and all the structure observable
in nature. 93

Altogether th e dominant though t o f the Renaissance tended to view nature as
something divine and self-creative, and many writers of that period distinguishe d
between complex natura l processes and transformations they identified with nat-
ura naturata  an d a  force immanent withi n natur e tha t directe d these  processes ,
which they called natura naturans. This view did not, however , lead to a rediscov-
ery o f th e sacramenta l characte r o f natur e becaus e th e conceptio n o f natur e a s
"divine" too k place for the mos t part outside the sacred world of Christianity an d
was independen t o f a  reveale d univers e o f meaning . "Divine " i n thi s contex t
therefore could not possess the same meaning and efficacy a s we find in the prima l
traditions or for that matte r i n other religion s mentioned earlie r in this text . O n
the contrary , this "divine " vie w of nature s o closely identified with Renaissanc e
magia—which als o saw nature as a living being—was cu t of f from th e protectio n
of a living tradition, an d thi s gave way very rapidly during the latte r year s of the
Renaissance to a mechanistic view of the world dominated b y mathematics. Earl y
Renaissance concern s wit h magi c an d astrolog y an d correspondence s betwee n
various domain s o f nature wer e replaced rathe r quickl y wit h interes t i n mathe -
matical astronom y and physics , an d thi s profoun d chang e o f interest wa s based
upon the  chang e in the understanding of  the order of  nature that can be observed
in that shor t transitional period of European history separating the medieval fro m
the modern period, th e period that late r revisionist history was to call the Renais-
sance.
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This transitiona l characte r o f Renaissance cosmology an d philosoph y o f na-
ture can be seen in the transition from Giordan o Bruno to Cartesian dualism. For
Bruno,94 who in a sense provided a  philosophical interpretatio n of Copernicanism
while drawing from the Hermetic tradition , the cosmos was a living unified whole
with the same laws and order dominating over all of it. Ther e was no Prime Mover
beyond the cosmos, but al l order and movement i n nature originated fro m within
itself. Th e Universe , infinit e i n spatia l extension , wa s comprise d o f a  plasti c
matter tha t was the matrix of all change, and Form or God was the source of this
movement bu t wa s immanent t o nature . Henc e th e pantheis m o f which Bruno
was accuse d an d fo r whic h h e wa s condemned . Bu t philosophicall y speaking ,
Bruno was left wit h a dualism between mind and body, or God and nature, which
has characterize d muc h o f moder n though t t o thi s day , althoug h hi s dualis m
functioned withi n a living unifie d cosmos . I t was in following this background of
thought tha t Spinoz a posited bot h matte r an d min d a s attributes o f a  singl e
substance he called God but als o Nature, which , whe n extended, becam e matter
and, whe n thinking , becam e mind . Monis m was , however , no t alway s of th e
Spinozan kin d leadin g t o pantheism , bu t i n certai n circle s it als o became com -
bined with Galilean materialism as seen in Pierre Gassendi and led to that extreme
form o f materialis m tha t sa w al l orde r a s issuin g fro m matte r and , i n fact ,
identified all of reality with matter, some of its champions even developing a  sense
of "religious piety" toward matter itself , a s one sees in Paul Henri Holbach' s D u
Systeme d e la nature.95

A muc h mor e significan t developmen t o f the dualis m displaye d i n Bruno' s
thought wa s to be foun d i n th e dualis m characterizin g the idea s of the fathe r o f
modern Wester n philosophy , Ren e Descartes . Wit h Descarte s on e encounters
that radical departure from th e traditional perspective in the understanding of the
order o f nature tha t ha s characterize d and influence d nearl y all o f later moder n
thought. Fo r Descartes , extensio n i s a n essential  attribut e o f matter , an d al l
genuine propertie s o f matte r mus t deriv e fro m extension , whic h als o includes
duration. In his Meditations, Descartes even considers this conception to be innate
to human intelligence like th e concept s of God and mind . Th e basi c qualities of
things ar e related t o extensio n and are mathematical, wherea s all other qualitie s
are secondar y an d unimportant. 96 Thus , i n th e manne r o f Galileo , Descarte s
discards al l th e qualitativ e aspect s of nature, equating al l of nature with a  kine-
matic realit y tha t ca n b e explaine d throug h geometry . H e reduce s physic s t o
mathematics an d matte r practicall y to space , failin g t o distinguis h betwee n an
object and its environment. The order of nature thus becomes nothing but mathe -
matical orde r an d th e physica l worl d a n entirel y mechanica l on e fro m whic h
finality is excluded. I n his Principles,  Descarte s sought to derive the principles of
his physics from metaphysic s but no t i n the traditional sense, for his metaphysics
itself was no more than philosophization about a nature completely quantified and
mathematicized.

Descartes's physics lost the day to Newton's, bu t hi s thoroughly mechanistic
conception of the orde r of nature based on the radica l dualism between mind and
matter and also between the knowin g subject an d the know n objec t wo n the day



Philosophy an d the Misdeed s of Philosoph y 10 3

and wielded an influence that is to be seen everywhere today in the modern view of
nature. Descarte s remove d fro m natur e all its ontological reality save its aspect of
quantity, an d he helped to create the mechanical notion of the order of nature and
the visio n of nature a s a pure "it " shor n fro m al l spiritua l realities , a  view tha t
dominates th e horizon of modern civilizatio n despite al l the late r transformations
of Western philosoph y an d science . Lik e mos t moder n philosophers , Descarte s
mistook a  mathematic s o f natur e fo r th e philosoph y o f natur e an d create d a
philosophy tha t woul d serv e the  purpose s of  the scienc e of his day, to  which we
shall tur n i n th e nex t chapter. 97

He thus embarke d upo n th e path tha t le d to positivism, whic h replaced th e
philosophy of nature with the idea s of Auguste Comte an d Ernst Mach in the las t
century and which severed the links between the order of nature an d all question s
of ontology and causality. Henceforth, mos t o f the so-called metaphysica l system s
in European thought, certainly the well-known ones , wer e based on a philosoph y
of natur e "whic h wa s th e mechanisti c hypothesi s o f th e physico-mathematica l
method."98 This was not metaphysic s i n the traditiona l sens e as one finds in th e
works o f a Sankara o r Ib n 'Arab i o r within th e Wester n traditio n i n a  Plat o o r
Plotinus o r i n mor e recen t time s i n a  Bohru e o r vo n Baader.  Rather , i t wa s a
generalization base d upo n th e mathematizatio n an d quantificatio n of nature tha t
separated th e orde r o f nature fro m th e intelligibl e worl d i n th e Platoni c sense ,
from th e mora l principle s dominatin g ove r huma n life , an d fro m an y spiritua l
reality that human being s and nature could shar e save through th e physical reality
of matte r an d motion . Th e consequence s o f such a  perspectiv e fo r th e huma n
condition an d it s catastrophi c result s fo r th e ver y survival o f lif e o n eart h wer e
immense, bu t the y ar e only no w becomin g eviden t fo r al l t o see .

Naturally, Descarte s ha d hi s detractors . Hi s countryma n Blais e Pasca l ex -
pressed hi s opposition openl y when he wrote, " I canno t forgiv e Descartes. I n all
his philosophy h e would hav e bee n quit e willin g t o dispens e wit h God . Bu t h e
had t o make Him giv e a fillip to set the world in motion; beyon d this , he has no
further nee d t o God." 99 Pasca l himsel f sough t t o reviv e som e o f th e earlie r
doctrines concerning the order of nature—for example, when he considered natur e
to be the image of God, displayin g perfections that resul t fro m being th e image of
God and imperfections due to its being precisely image and not the Divine Reality
Itself. 10 0 Pasca l wa s even to meditat e upo n th e orde r o f nature as reflecting the
Divine Infinity i n a manner reminiscent of the metaphysical doctrines of a Nicolas
of Cusa and othe r master s of Christian gnosis and esotericism . I n on e of his mos t
famous meditation s Pasca l observed :

Let man then contemplate the whole of nature in her full and grand majesty,
and turn his vision from th e low objects which surround him. Let him gaz e
on the brillian t light, se t like an eternal lamp to illumine the universe ; let
the earth appear to him a  point in comparison with the vast circle described
by the sun; and let him wonde r at the fac t tha t this vast circle is itself but a
very fin e poin t i n compariso n wit h tha t describe d b y th e star s i n thei r
revolution roun d th e firmament . Bu t i f our vie w b e arrested there , le t ou r
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imagination pas s beyond ; it wil l sooner exhaus t the powe r of conception
than nature [will supply] material for conception. The whole visible world is
only a n imperceptibl e ato m i n th e whol e bosom o f nature . N o ide a ap -
proaches it.  We  may  enlarge our conceptions beyond all imaginable space;
we only produc e atoms in compariso n with the realit y of things. I t i s an
infinite sphere , th e cente r of whic h i s everywhere , th e circumferenc e no -
where. I n short , it i s the greates t sensibl e mark of the almight y power of
God that imagination loses itsel f in tha t thought. 101

In this passage Pascal seems to grasp intuitively that nexus between the order
of nature as ordinarily understoo d an d th e Divin e Nature , Infinit e an d Eternal ,
that encompasses the order of nature and is yet ubiquitous at every point of cosmic
manifestation.

Later i n th e seventeent h centur y Leibniz , als o a  mathematicia n lik e Des -
cartes, wa s to oppos e certai n basi c tenet s o f th e Cartesia n vie w o f the orde r of
nature. Hi s monadolog y i s i n fac t a  lat e attemp t i n th e histor y o f Europea n
philosophy to preserve some of the characteristics of traditional metaphysics and is
significant fo r thi s ver y reaso n a s wel l a s fo r it s rol e i n seventeenth-centur y
European philosophy.102 The Leibnizian monad i s at once a point spatially relate d
to other points and a mind that perceives its environment. The monads have unity
and spontaneou s activity . The y ar e i n th e worl d an d a  mirro r upo n th e worl d
outside themselves , eac h mona d receivin g effect s a t ever y momen t i n suc h a
manner a s t o mirro r wha t i s happening elsewhere . I n hi s System e nouveau  d e la
nature et de la communication  des substances, Leibniz asserts further tha t everything
that happen s t o eac h substanc e o r mona d come s fro m withi n itsel f an d derive s
spontaneously fro m it s ow n nature , th e onl y influenc e upo n eac h mona d bein g
God. Ye t there is "a pre-established harmony " create d by God by virtue of which
all things ac t i n harmon y and orde r rule s over th e Universe .

Leibniz placed a  great deal of emphasis upon the significance of order, and his
general principles , whic h ar e th e foundation s of orde r i n nature , includ e th e
principle o f continuity, th e ide a tha t ever y actio n involve s a  reaction , an d th e
motion o f cause and effect . Ther e i s also the principl e tha t natur e i s everywhere
the same and yet everywhere varied, or in his own famous words tout comme id an d
che per variar la natura e bella. Nature i s a vast organism whose lesser parts are also
organisms permeated b y life , growth , purpose , an d effor t formin g a continuous
chain of being fro m wha t appear s a s almost mechanica l to th e highes t conscious -
ness, with a  nisus toward highe r grades o f being tha t dominate ove r members of
the chain . God , who m Leibni z calls the Monad o f monads, ha s created harmony
between monads a s well a s between the materia l an d menta l aspect s o f monads ,
each o f which possesses its ow n laws . Go d ha s chosen what i s best fo r things b y
willing the m t o exis t i n thi s "bes t o f possible worlds " dominate d b y a  divinely
established orde r an d harmony. 103

Altogether, Leibniz's view of the order of nature echoes within the context of
seventeenth-century European philosophy—already subjugated by the mathemat -
ics o f natur e growin g ou t o f th e physic s o f th e day—som e o f th e theme s o f
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traditional philosophy suc h as the divinely established harmon y of nature and th e
great chai n o f being . Thi s i s no t surprisin g comin g fro m th e pe n o f one wh o
considered himself to be a follower of the philosophia perennis104 and who played a
major role in making thi s term famous, although he did not have full access to the
totality of traditional metaphysics and what traditiona l authoritie s understand b y
perennial philosophy .

Although seventeenth-centur y philosopher s too k physic s ver y seriousl y as
definitive knowledge and the mechanical view of the order of nature expounded by
Descartes and other s won the day , despite th e criticisms of a Pascal or a Leibniz,
the dualism implie d i n the view issuing fro m suc h a vision of nature encountered
many difficultie s tha t becam e full y manifes t i n th e eighteent h century . Thi s
dualism wa s i n fac t challenge d seriousl y b y a  numbe r o f philosophers , amon g
whom Georg e Berkele y is particularly interesting , fro m th e poin t o f view of the
order o f nature . Berkele y pointe d ou t tha t th e ide a o f natur e a s pure quantit y
devoid o f quality an d movement , move d b y a  vi s impressa  an d th e operatio n o f
external efficien t causes , i s itself an abstract idea. 105 The worl d o f pure quantit y
without qualit y as depicted b y Galileo and Descartes , fa r from bein g th e frui t o f
experience, is itself an abstraction, an ens rationis, and only an aspect o f the reality
of nature. Furthermore, i f the qualitative aspects of nature exist only in the mind ,
as claime d b y Descarte s an d als o John Locke , an d therefor e a n integra l aspec t
exists onl y i n th e mind , the n natur e itsel f i s the wor k o f the mind .

Berkeley claimed, consequently , that i f there is one substance which is real, i t
is the min d tha t firs t create s nature i n it s fullnes s an d the n abstract s fro m i t th e
physical world of classical physics limited t o pure quantity . Thi s mind, however ,
is not the human mind but the Divine Mind that generates the world through His
Thought. In opposing the dualism and materialism of his day, Berkele y therefor e
reverts to an idealism that view s the origin of the order of nature in the mind, no t
the min d o f the individua l observer , bu t th e Divin e Mind i n whom—similar t o
what one finds in Plotinian doctrin e and also in such Islamic philosophers a s Ibn
Sina—contemplation o r "thought " coincide s with cosmogenesis .

It is in light o f Berkeley's thesis, along with the doubts of David Hume about
one's ability to know the cause of things an d even causality itself , and his opposi-
tion t o taking physic s as the point of departure fo r philosophizing tha t on e must
seek to  understan d the  significanc e of  Kant' s critiqu e of  knowledge. 106 Kan t
realized the limitations inheren t in the scientific manner of knowing things, a  way
of understanding tha t preclude d th e possibility o f knowing th e essenc e of things
in themselves . Hi s "physicalism " le d him , however , t o generaliz e thi s agnosti -
cism t o al l form s o f knowing, thereb y refusing t o intelligenc e an y possibility o f
knowing th e essenc e o f things , a  thesi s totall y oppose d t o tha t o f traditiona l
metaphysics, an d an intellectual suicid e to which referenc e ha s been mad e as the
most intelligen t wa y of being unintelligent. 107

In an y case , Kan t i n hi s "Transcenden t Analytics " i n th e Critique  o f Pure
Reason opposes the thesis of Berkeley and claims that i t i s the purely human mind
(bloss menschliches)  tha t make s (an d no t creates ) natur e a s understoo d b y th e
physicists. Yet this function i s not performed b y the individual human mind, bu t
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neither is it performed by the Mind of God. Rather , i t i s the "transcenden t ego, "
the pure understanding tha t is immanent i n all human though t whic h fulfills thi s
function. Fo r Kant, th e order of nature envisaged by the physicist is an essentially
rational an d als o necessary product o f the huma n wa y of understanding things .
But th e min d ha s n o wa y of knowing thing s i n themselves. 108 This a t leas t i s
Kant's view in his first Critique concerning the foundations of natural science . I n
his Critique of Practical Reason, however, he states that at least in moral experience
we ca n kno w ou r mind s a s realitie s i n themselves , wherea s i n hi s Critique  o f
Judgement h e implies that the reality underlying the phenomena of nature is of the
same character as mind, "s o that wha t we know in our practical or moral experi -
ence i s of the sam e kind a s what we think, bu t canno t know, i n ou r theoretica l
experience a s students o f natural science." 109

There is thus a contradiction in Kant's "subjective idealism," which was to be
discussed b y man y a  late r philosopher . Bu t hi s vie w o f th e impositio n o f th e
categories one observes in nature by the mind upo n nature , th e rejectio n of those
categories tha t relat e th e phenomena l worl d t o it s Divin e Principle , an d th e
rejection o f th e possibilit y o f essential  an d principia l knowledg e al l playe d a n
important rol e in further alienatin g Western though t from it s own metaphysical
and religiou s traditions as far as the orde r of nature was concerned. Kant' s theory
about natur e was not i n realit y a theory o f knowledge, bu t a  theory o f scientifi c
knowledge tha t claime d fo r itsel f th e statu s o f a  theor y o f knowledge, thereb y
rejecting othe r way s o f knowing th e orde r o f nature .

Moreover, Kant was never clear about bow we think nor about th e question of
things i n themselves , a  question Johann Ficht e trie d t o remov e as a problem b y
claiming tha t mind produced natur e out of nothing and that Hegel was to develop
much further . I t i s also important t o note that i n arguing fo r an a priori basis for
physics whil e acceptin g observatio n i n hi s Metaphysical  Foundations  o f Natural
Science, Kan t wa s setting th e stag e fo r the developmen t o f the Naturphilosophie
associated wit h Friedric h Schellin g an d t o som e exten t Hegel , whic h stoo d op -
posed t o the mechanical view of the natural world inherited from th e seventeenth-
century physicist s and tha t serve d as the poin t o f departure fo r Kant. Thus , th e
"subjectivization" of the order of nature and the denia l to human intelligence th e
possibility of knowledge o f the essential nature of things in Kant mar k an impor -
tant stag e i n th e separatio n betwee n th e religiou s an d metaphysica l views of the
order o f nature o n th e on e hand , an d th e prevalen t scientifi c an d philosophica l
views of that orde r in the West on the other, an d they denote th e end process of a
cycle which begin s with the mechanization of the orde r of nature i n the hands of
Galileo, Descartes , an d othe r philosopher s an d physicist s o f their day .

Schelling, th e nineteenth-centur y near-contemporar y o f Hegel , i s bes t
known for the development o f Naturphilosophie, whic h was to have a deep impac t
in German y throughou t th e nineteent h century i n no t onl y philosophy bu t als o
natural science itself, t o which we shall turn i n the next chapter.110 According t o
Schelling, matte r an d consciousnes s o r spiri t (whic h gains knowledge o f nature)
and nature (which is known) are the same. It i s this identity that makes it possible
to know nature in itself and without imposition of external human factors. Schell-



Philosophy and the Misdeed s o f Philosoph y 10 7

ing sough t t o renounc e transcendent explanation s an d t o emphasiz e th e imma -
nence of order within nature. He accentuated the autonomy of nature and that "al l
its law s are immanent , or , nature  i s it s ow n lawgiver" an d "wha t take s place i n
nature must b e explained fro m th e active and mobile principles which lie within
it, or : nature  is self-sufficient  (th e autarky of nature)."111

There exist s within nature at once limitation and ever renewed transcending
of these limitations, the tandency toward development an d its restraint, which are
identified with natura naturans and natura naturata. Eac h product o f nature is the
result o f a  restrain t place d upo n th e infinit e productivit y o f natur e b y natur e
herself. Th e orde r o f natur e mus t therefor e b e understoo d a s a  proces s tha t i s
teleological. Ther e ar e thre e level s o f potenc y i n nature ; th e firs t involve s th e
derivation o f matte r an d th e orde r an d structur e o f th e worl d fro m th e thre e
principles of repulsion, attraction, an d gravitation. The second potency causes the
qualitative natur e o f th e inorgani c t o b e deduce d fro m th e thre e principle s o f
magnetism, electricity , an d chemistry . Th e thir d potenc y involve s the organi c
world, includin g plants , animals , an d huma n beings , an d i t involve s the thre e
principles of reproduction, irritability, and sensitivity. Moreover, the organic and
the inorgani c are interdependent an d a preestablished harmon y embraces both of
them. Schellin g strongl y opposed th e mechanisti c view of nature, an d he sough t
to explain th e orde r o f nature as emanating fro m withi n it , thereb y bestowing a
kind o f divine statu s t o natur e reminiscen t i n som e way s o f the theorie s o f th e
Stoics. Hi s views held great interes t fo r a few decades and were taken up even by
some scientists, bu t the y could no t overcome the mechanistic conception o f order
that continue d t o dominat e th e mainstrea m o f Europea n scienc e an d which ,
despite th e philosoph y o f nature of Hegel, wa s to giv e ris e to th e positivis m o f
such figures a s Comte an d Mac h at th e en d o f the nineteent h century.

Hegel's views concerning the orde r of nature appeare d upo n th e scen e when
interest i n Naturphilosophie  ha d alread y begun t o wan e to som e extent . Bu t hi s
views were nevertheless very influential , coverin g the whole spectrum o f thought
from conservativ e Protestant theolog y t o th e militan t atheis m o f Marx an d hi s
followers. Hegel' s view of the orde r of nature starts with th e questio n of how we
think o f a thing in itself . In contras t t o Kant , Hege l rejecte d scientifi c clai m t o
exclusive knowledge of nature and believed tha t i t i s possible t o know a thing i n
itself. Wha t ca n b e know n a s th e thin g i n itsel f i s th e pur e bein g o f a thin g
without an y determinations, bu t pur e bein g having n o particularities canno t be
described. Hence , ther e i s a  nothingnes s tha t confront s bein g an d ther e i s a
dialectical proces s o f goin g fro m bein g t o nothingness , an d thi s precisel y i s
becoming. Hege l developed wha t h e called the "scienc e of logic" on the basi s of
this dialectic. Fo r him a  concept i s like an organism that moves from potentialit y
to actuality , concept s bein g lik e Platoni c Ideas except i n a dynamic state. Ther e
exists a  logical proces s that precede s the proces s of nature, an d God' s process of
"self-creator" i s a t th e sam e tim e th e proces s o f th e Creatio n o f th e world. 112

There exists a dynamic world of forms associate d with the dialecti c reflected
in Hegelia n logi c that Hege l call s Idea and which is the sourc e of nature and it s
order. Fo r Hegel , an d i n oppositio n to Berkele y an d Kant , Ide a i s an objectiv e
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reality at once the source of nature and mind.113 According to Hegel's Encyclope-
dia of  Philosophical  Sciences,  philosophy has  three parts: logi c or  the theor y of the
Idea; the theory of nature; and the theory of mind. Th e science of logic i s the key
to the other two , fo r it deals with the Idea and its dialectical process, which is the
principle o f the dialectica l processe s o f both natur e and mind .

For Hegel, nature is real and not just an illusion, no r is it the product o f any
mind. Lik e Plato an d Aristotle , Hege l believe d tha t natur e i s always trying t o
reach th e ful l embodimen t o f th e form s bu t doe s no t succee d completely . Bu t
there i s a nisus in nature seeking t o become something definit e an d approachin g
this goal asymptomatically without eve r reaching it. Th e laws of nature describe,
therefore, genera l tendencie s and ar e statistical bu t d o not concer n al l individual
cases. Furthermore, th e scientifi c study of nature is always approximate, precisely
because of the indeterminacy present i n nature where forms ar e not full y realized .

The forms of nature differ fro m bot h the Idea discussed in logic and the form s
in the min d becaus e the latte r ar e never fully realized . The reaso n for the lac k of
full embodimen t o f forms i n natur e i s that natur e is essentiall y externalit y and
within i t everything is external to everything else—tha t is , everything is outside
everything els e (hence space) an d everythin g i s outside itsel f (henc e time). Th e
forms i n nature are therefore doubly broken up and never fully realized . Nature is
also constant activit y and process , bein g a  living organism . Thi s view naturally
contradicted th e Newtonia n concep t o f matter bein g i n a  particula r plac e an d
moment o f time and was in conflict wit h the physics of Hegel's day. The dynamic
process o f nature, reflectin g th e dialecti c o f Hegelian logic , leads , accordin g t o
Hegel, t o the min d i n a natural way as an egg leads to a chick, bu t thi s transfor -
mation does not tak e place in time. Rather , i t i s ideal or logical, an d he oppose d
clearly th e evolutionar y theor y o f transformatio n i n time , whic h wa s t o revo -
lutionize the biology of the nineteenth century. For Hegel, each stage in the chain
of being involve s a new principle an d a  lower link i n th e chain ; dead matter , fo r
instance, could no t evolve into a higher link—fo r example, life—simpl y throug h
the passag e of time. Hege l sough t t o understan d th e orde r of nature in term s of
the dialectica l process of what h e called logi c and i n a manner tha t wa s opposed
to the physics of his day and also the idea of evolution in time, whic h was to have
such a  major impac t upo n late r Europea n philosophy an d science.

The firs t majo r Wester n philosophe r t o develo p a  philosoph y o f nature t o
embrace Darwinis m a t th e en d o f the nineteent h centur y an d beginnin g o f th e
twentieth centur y was Henri Bergson , especiall y i n hi s earlier writings where he
espoused th e ide a of the "lif e force " or elan  vital.114 Fo r Bergson i n hi s Creative
Evolution the only reality of nature is life, whic h has created the mind an d i s open
to the  proces s of  change leadin g to  genuin e novelties . Matte r is  only wha t the
mind understand s o f reality i n orde r t o manipulat e an d maste r i t an d i s only a
figment o f huma n reaso n usefu l fo r actio n bu t no t real . Th e whol e cosmo s i s
brought abou t b y a  vita l proces s tha t Bergso n terme d "creativ e evolution. " I n
such a cosmos there is no efficient caus e but onl y the elan  vital. Nor i s there a final
cause. Th e elan  vital  has no goa l or teleos;  i t i s sheer force no t responsibl e to an y
law, order , o r pattern outsid e itself . Th e orde r of nature and it s law s ar e i n fac t
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nothing mor e tha n structures tha t th e flow of nature adopts fo r a while. There i s
no distinction between substances and the intelligible laws these substances obey.
Both are parts of a process of change producing thing s a s well as the ever-changin g
laws accordin g t o whic h thing s change .

Bergson's views—whic h ar e anothe r for m o f subjectivis m opposed t o th e
objectivity o f an intelligibl e orde r i n th e nam e o f an emergen t evolution , tha t
denies th e ver y categorie s o f intelligence—mar k th e fina l destructio n o f th e
understanding of the order of nature as deriving fro m a  principle transcending th e
world of change, a s asserted by Plato, or permanent bu t immanen t within becom -
ing, a s one sees in Aristotle . I t i s th e fina l surrende r o f all categorie s o f immu -
tability to the world of change and becoming. I n his later life Bergson was to turn
closer to the tenets of Catholic theology, bu t hi s idea of creative evolution contin -
ued to draw attention an d was to find its followers among such figures as C. Lloyd
Morgan, J . C . Smuts , Samue l Alexander , an d othe r champion s o f emergen t
evolution, and it marked the beginning o f a current of philosophical though t tha t
has played a  dominant rol e in more recently held view s of the orde r o f nature in
the West .

The twentiet h centur y ha s witnesse d philosophica l current s a s diverse  a s
positivism, fo r which the orde r o f nature i s meaningless outsid e operationa l an d
scientifically determine d definitions , an d whic h mark s th e fina l an d complet e
surrender of philosophy t o th e natura l sciences , to th e phenomenolog y o f a Max
Scheler, whic h opposed strongl y the very tenets of positivism. I t i s impossible t o
describe eve n briefly th e man y views concerning th e orde r o f nature b y philoso -
phers of so many diverse views, yet mostly still influenced b y the "mathematic s o f
nature" issuin g from th e physical sciences. We shal l therefore limit ourselve s to a
single figure , bu t on e wh o i s amon g th e mos t importan t i n th e domai n o f
philosophical cosmology and what pertains to the order of nature. That individual
is Alfred Nort h Whitehead, whos e intellectual activitie s cover the first half of the
twentieth century. 115

At once a great mathematician an d an accomplished philosopher, Whitehea d
returned t o th e philosophica l understandin g of the orde r o f nature somethin g o f
the Platoni c doctrin e of intelligibility, althoug h i n contras t t o Plat o h e empha -
sized th e significanc e an d realit y of nature an d it s constan t becoming , whic h h e
saw, however , in term s o f moving patterns . Fo r him everythin g tha t exist s be-
longs to the "order of nature," which is comprised of actual entities organized into
"societies."116 These "societies " constitut e a  whole that is  always greater tha n its
parts and are "more tha n a set of entities to which a class name applies; tha t is to
say, i t [societies ] involve s mor e tha n a  mer e mathematica l conceptio n o f or -
der."117 Whitehead therefor e repudiates categorically the equating of the order of
nature wit h th e mer e quantitativ e orde r o f mathematics .

Nature i s i n fac t a n organis m no t merel y reducibl e t o it s component s bu t
dependent upon the pattern or structure in which the parts are composed togethe r
as a whole. Nature is also a process and no t a substance in the Aristotelian sense of
the term ; i n fact , substanc e and activity are the same , as also asserted by modern
physics. Cosmi c process ha s a  directio n and possesse s tw o basi c characteristics:



Religion and the Order o f Nature

extensiveness o r developmen t upo n th e stag e o f time, an d spac e an d teleology .
Whitehead also posits other world s he calls "cosmic epochs," eac h cosmic epoc h
possessing laws that are arbitrary and not perfectly obeyed. In fact , th e laws of any
cosmic epoch are short-lived and are followed by instances of disorder that subvert
the existin g order , leadin g t o anothe r kin d o f order. 118 I n contras t t o othe r
evolutionists suc h as Samuel Alexander, however , Whitehead considers ne w pat -
terns tha t appea r i n th e worl d t o b e bot h immanen t an d transcendent , bein g
"eternal objects " i n th e Platoni c sense . Go d i s Infinite an d a s such is the infinit e
lure toward whic h all processes direct themselves , i n a  sense like Aristotle's Go d
in His cosmological role. Also , i n contrast to other evolutionists , Whitehead does
not conside r lif e t o b e evolve d fro m matte r i n tim e bu t consider s matte r a s an
abstraction. H e thereby outlines a theory of the order of nature that, while being
another versio n o f modern cosmology , reassert s i n it s ow n fashio n som e o f th e
basic tenet s o f the traditiona l philosophie s o f the West .

We could no t conclude this discourse about th e philosophical understandin g
of the order of nature in the West without saying somethin g about the reviva l of
perennial philosophy i n the contemporary period and its reassertion of traditional
metaphysics. Thi s reconstitutes the  deepest meanin g of  the order of nature and its
ontological root s followin g severa l centuries of more or less decline of traditional
doctrines resulting fro m th e advent of schools of modern philosophy based on th e
surrender o f philosophical though t t o a  quantitative vie w of the orde r o f nature
emerging fro m th e physica l sciences . I n recen t decade s som e o f th e traditiona l
schools o f philosophy suc h as Thomism hav e been revise d along wit h thei r phi -
losophy of nature,119 but th e purest expression of the perennial philosophy is to be
found i n the metaphysica l expositions of the traditionalists , an d therefore it i s to
the foremost living figure of this school, Frith j of Schuon, that we turn to conclude
our discussio n o f the philosophica l understandin g o f the orde r o f nature i n th e
West, although "philosophical " in this context must be understood strictly in its
traditional an d no t profan e sense. Moreover , these  doctrine s ar e fa r fro m bein g
limited t o the West .

Schuon emphasizes first of all tha t th e worl d a s object canno t bu t deriv e it s
reality, order , and meaning fro m th e Supreme Realit y or the Divine Orde r or , t o
quote hi s words , "Ther e i s also th e metaphysica l Objec t whic h confer s o n th e
world, an d thu s o n wha t th e worl d contains , al l o f it s realit y an d al l o f it s
meaning."120 Th e worl d o r th e orde r o f natur e derive s ontologicall y fro m th e
Divine Principle , which , however , i s not onl y above or beyon d th e cosmo s bu t
also immanen t withi n it .

The cosmic object—the world—is as if suspended between two complemen-
tary dimensions , namely transcendenc e an d immanence : o n th e on e hand,
God i s the "Other " wh o i s infinitely "above " the world , and o n the other
hand, th e world is Hi s manifestatio n i n which H e i s present; this implies
that without this immanence the worl d would be reduced t o nothing , and
that th e world—and all tha t i t contains—i s necessaril y symbolical.121

110
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The conditions o f existence on the sensible or the relative level cannot bu t b e
rooted i n the Divin e Order, fo r the orde r of nature is ultimately nothin g bu t th e
irradiation o f the Divin e Principle .

The Infinit e b y its radiation brought about so to speak by the pressure—or
the overflowing—of th e innumerable possibilities, transposes the substance
of the Absolute, namely the Sovereign Good, into relativity; this transposi-
tion giv e rise a  priori to th e reflecte d imag e of the Good , namel y created
Being. The Good, which coincides with the Absolute, is thus prolonged in
the directio n of relativity and firs t gives rise t o Being , which contains the
archetypes, an d the n t o Existence , whic h manifest s the m i n indefinitel y
varied modes and according to the rhythms of the diverse cosmic cycles.122

The Divine Order , possessin g the attributes o f Wisdom, Power , an d Good-
ness, comprise s thre e degree s o f Reality : th e Beyond-Being , Being , an d Exis -
tence. Th e latte r find s it s mos t perfec t expressio n i n th e Logos , revelatio n o r
Divine manifestation, whic h i s "the direc t and central reflection of Being in th e
cosmic order ; i t i s thus tha t th e Divin e Orde r enter s int o th e cosmo s withou t
ceasing t o b e what i t is , an d withou t th e cosmo s ceasin g t o b e what i t is." 123

Macrocosmically this Divine manifestation corresponds in the Abrahamic universe
to the archangelic orde r and in Hinduism t o the Buddhi, Furthermore , the lower
realms of manifestation are of necessity related t o thi s nexu s between the Divin e
and cosmi c order s an d hav e thei r root s ultimatel y i n th e Divin e Orde r itself .

The fundamenta l condition s o f sensible existenc e tha t determin e wha t w e
consider to be the order of nature are matter/energy, form, and number situated in
space and time. The principle o f matter/energy is ether, whic h is the principle of
the elements, an d matter may be said to be the sensible manifestation of existence
itself. Form is the manifestation of an idea or archetype in the Platonic sense and is
contained ultimatel y a s a  possibility i n Divin e Knowledge . A s fo r number , i t
manifests th e unlimitednes s o f cosmic possibility , which itsel f reflects th e infini -
tude o f th e Divin e Possibility . I t ca n als o b e sai d tha t ether , th e principl e o f
matter/energy, i s th e direc t manifestatio n o f pure existence ; th e spher e a s th e
perfect form , th e imag e o f the primordia l archetyp e an d th e numbe r one , th e
principle o f al l numbers , th e direc t reflectio n o f th e Uniqu e Divin e Principl e
containing innumerable possibilities a s the number one already contains all num-
bers withi n itself. 124 A s for tim e an d space , thei r possibilit y i s wed t o tha t o f
things, bu t eve n they are not bound t o the physical realm but "includ e psychic as
well a s physica l phenomena , bu t d o no t reac h th e domai n o f th e spirit." 125

Symbolically, however , even time and space have a metaphysical significance and
have thei r roo t i n th e Principl e itself .

Schuon deal s extensivel y with th e pole s o f subject an d object , concret e and
abstract time , manne r o f the delineatio n o f space and th e rhythm s o f time, an d
many othe r question s o f a cosmological orde r tha t revea l the significanc e of th e
parameters an d condition s o f the cosmic order beyon d tha t orde r and unvei l th e
manner in which the roots of the order of nature are sunk in the Divine Order fro m
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which th e natura l orde r issues . I n expoundin g thi s metaphysica l doctrin e o f the
meaning o f th e orde r o f nature , Schuo n a t onc e reaffirm s th e teaching s o f th e
traditional school s o f thought bot h i n th e Wes t an d i n Orienta l metaphysica l
teachings, an d he responds to and repudiates th e several centuries of development
of Wester n philosoph y base d upo n th e negatio n o f perennia l wisdo m an d th e
systematization b y thinker s o f their ow n limitation s an d absolutizatio n o f their
own relative understanding o f things. Th e final result o f such a process, which is
now s o evident, i s the denia l o f the Absolut e an d eve n th e categor y of the trut h
itself fro m s o muc h o f contemporar y philosophy , man y o f whos e well-know n
voices ar e now declarin g it s immanen t demise .

During th e pas t fe w centuries , a s th e mainstrea m o f Wester n philosoph y
surrendered itsel f to the findings of modern science and sought t o create a "meta-
physics" o n th e basi s o f a  mathematica l understandin g o f natur e take n a s a
legitimate philosoph y o f nature, thos e i n th e Wes t wh o sought t o preserv e th e
older understandin g o f th e deepe r significanc e o f th e orde r o f natur e becam e
marginalized i n th e aren a o f Western intellectua l lif e o r wer e relegate d t o th e
realm o f th e "occult " an d th e exotic . Moder n philosophica l school s cam e t o
occupy th e cente r o f the stage , eac h containing partia l truth s integrate d int o a
whole that, take n in it s totality , wa s false an d soon was attacked, criticized , and
replaced b y another "philosophy. " Furthermore, paralle l with thi s ongoing pro -
cess, the traditional understanding of the Divine Origin of the order of nature, th e
rapport betwee n cosmic and moral law, the hierarchic nature of cosmic order, and
many othe r teaching s tha t variou s traditiona l school s o f Wester n philosoph y
shared with each other, an d with th e metaphysica l teaching s of other traditions ,
continued t o b e criticized and opposed . Th e prevalen t vie w in moder n Wester n
society of the independenc e of the order of nature from an y other order of reality,
the destruction of the spiritua l significance of nature, th e reductions of the law s of
the cosmo s to purely mathematical ones , an d many other basi c concepts founda -
tional to the present-day crisis between man and nature are not only the products
of moder n scienc e bu t mos t o f al l o f modern philosophy , whic h ha s sough t t o
create an entire worldview on th e basi s of a purely quantitative understanding o f
nature, whic h itsel f i s a philosophical suppositio n underlyin g moder n science.

The resuscitatio n of traditional metaphysic s by the expositor s of the philoso-
phia perennis  suc h a s Guenon an d Schuo n i s significan t no t onl y i n providin g a
veritable Sophia a t a time when the well-trodden paths of modern philosophy have
reached th e impass e announce d b y s o man y o f thei r practitioners , bu t als o i n
opening th e doo r t o thos e othe r intellectua l an d metaphysica l world s tha t hav e
dominated th e horizon s of the follower s o f other religion s over the millennia . I f
those follower s ar e participating full y wit h thei r Western brother s and sister s in
the destruction of the world of nature, they nevertheless do so from a  very different
intellectual background , a  point tha t w e shall discus s furthe r i n Chapte r 6 . Fo r
them at  leas t the  voice s of  a  Chu  Hsi , the  master s of  the  Samkhya,  or  the
expositors of ishraqi theosophy have not bee n completely drowned by such a loud
cacophany, and separated by such a wide chasm, as the noise drowning the voice of
the Wester n sages of old and th e barrie r separating modern Westerners from th e
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teachings of , say , a St . Maximu s th e Confesso r o r an Erigena . Th e expositio n of
traditional teachings is also of the greatest significanc e i n the ligh t o f the existing
difference betwee n th e Wester n inheritor s o f moder n philosoph y an d non -
Westerners in that it can make and has in fact already made the living teachings of
the Eas t available in a  manner tha t ca n resonate in th e min d an d sou l o f West-
erners i n ques t o f th e truth . I t als o make s i t easie r t o penetrat e throug h th e
philosophical veils of the past few centuries, to which we have alluded in the pages
above, s o as to reac h and appreciat e full y th e impor t o f the traditiona l Wester n
schools of philosophy an d thei r ver y pertinent teaching s concernin g the orde r of
nature.

Finally, the metaphysical doctrines in general and the meaning of the order of
nature i n particula r containe d i n th e philosophia perennis  allow us to understan d
better an d mor e criticall y bot h th e traditiona l philosophie s o f the West , lon g
relegated t o th e real m o f mer e historica l an d archaeologica l interest , an d th e
misdeeds o f modern philosoph y an d t o distinguis h mor e clearl y between them .
Such knowledg e i s also essentia l fo r th e recover y of th e deepe r meanin g o f th e
order o f natur e a s i t ha s bee n envisage d i n variou s religion s an d a s i t ha s bee n
experienced an d live d b y countles s generation s o f human beings . Furthermore ,
traditional metaphysics and cosmology enabl e u s to understan d bette r what dis -
tinguishes th e traditiona l science s fro m thos e tha t wer e th e produc t o f th e
seventeenth-century Scientifi c Revolutio n and the consequence of the mechaniza-
tion o f th e worl d picture . I n thi s wa y w e ca n gai n a  greate r awarenes s o f th e
religious, philosophical , scientific , an d historica l root s of currently held concep -
tions abou t th e orde r o f nature , conception s tha t no w threate n no t onl y th e
harmony of nature but als o human life itself . Only perennial wisdom can reveal to
us objectively ou r plight that is the direct  consequenc e of the los s of that wisdom
and tha t i s no w endangerin g earthl y existenc e itsel f fo r th e sak e o f which th e
celestial realitie s an d enterna l truth s wer e s o easily sacrifice d an d relegate d t o
oblivion.

NOTES

1. W e hav e deal t wit h thi s questio n i n Knowledge  an d th e Sacred, (Albany : Stat e
University o f New Yor k Press , 1989 ) pp. 1—48 .

2. Precisel y becaus e o f limite d understandin g impose d upo n th e meanin g o f
philosophy i n contemporar y Europea n languages , bot h Henr y Corbi n an d I  hav e
often translate d hikmat  al-ishraq  as the "Theosoph y o f the Orien t o f Light," rather tha n
"philosophy." Se e Henr y Corbin , E n Islam  iranien,  Vol . 2  (Paris : Gallimard , 1971) ,
pp. 19ff . an d S . H . Nasr , Three  Muslim  Sages  (Delmar , N.Y. : Caravan Books , 1975) ,
Chapter 2 .

3. Thi s type of difference is , however , o f a very differen t orde r fro m th e differenc e
between Pythagoreanis m an d Platonis m o n th e on e hand and , say, logical positivis m o n
the other .

4. On e should remember that the discussion of philosophy is unavoidable whenever
one wishe s t o dea l seriousl y wit h th e relatio n betwee n religio n an d science .
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5. Se e F. Cornford , From  Religion  to Philosophy  (Atlanti c Highlands , N.J. : Hu -
manities Press , 1980 ) whic h describes this process i n a  profound fashion .
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or elsewhere , as a ruler , a  dominating o r regulatin g element , imposin g orde r firs t upon
itself an d the n upon everythin g belonging t o it , primaril y it s own body and secondarily
that body' s environment." Robin G. Collingwood , Th e Idea o f Nature (Oxford: Clarendon
Press, 1949) , p . 3 .

7. Ibid. , p . 44 .
8. O n th e lonians , se e William K . C . Guthrie , A  History  o f Greek  Philosophy,

Vol. 1  (Cambridge : Cambridg e Universit y Press, 1962) , Par t 3 , pp . 39ff. ; Charle s H .
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1966), B;  pp.  49ff. ; and James B.  Wilbur and  Harold J. Alle n (eds.) , The  Worlds  of  the
Early Greek  Philosophers  (Buffalo , N . Y.: Prometheu s Books, 1979) , Par t 1 , "The Ionians, "
pp. 27ff .

9. Se e Collingwood, Th e Idea  o f Nature,  pp . 29—30 .
10. Annemari e Schimmel, The Mystery o f Numbers.  (Oxford: Oxford Universit y Press,

1993), p . II .
11. Se e Frithjo f Schuon , Esoterism  a s Principle  an d a s Way,  trans . W . Stoddar t

(Pates Manor , U.K. : Perennia l Books , 1990) , "Hypostati c an d Cosmi c Numbers, "
pp. 65ff .

12. Walte r Wili , "Th e Histor y o f the Spiri t i n Antiquity, " i n Josep h Campbel l
(ed.), Spirit  an d Nature, trans . R. Manhei m and R.F.C. Hul l (Princeton, N.J.: Princeto n
University Press , 1982) , Bollinge n Serie s XXXI, p . 86 . O n Pythagora s a s seen b y aca-
demic scholarship, se e Cornelia J. Vogel , Greek  Philosophy:  A  Collection  o f Texts:  Vol.  1 .
Thales to Plato (Leiden: E. J. Brill , 1950) ; W . K . C . Guthrie , A  History  o f Greek  Philoso-
phy; Walter Burkert , Love  and Science  i n Ancient Pythagoreanism (Cambridge , Mass. : Har-
vard University Press, 1972) . As for works written or compiled b y those who identify with
the tenet s o f Pythagoreanism, see Kenneth S. Guthrie (trans.), The Pythagorean Sourcehook
and Library  (Gran d Rapids , Mich. : Phane s Press , 1987) ; Han s Keyser , Lehrbuch  de r
Harmonik (Zurich : Occident, 1950) ; Matila Ghyka, Le Nombre d'or, 2 vols. (Paris: Gallim-
ard, 1931) ; an d Antoin e Fabr e d'Olivet , Th e Golden  Verses  o f Pythagoras,  trans .
N. L . Redfiel d (Ne w York : Samuel Weiser, 1975) .

13. Se e Von Thimus , Di e harmonikale  Symbolik de s Alterthums, 2  vols. (Hildesheim ,
Germany: Olms , 1972) .

14. A  grea t dea l o f attentio n ha s bee n pai d durin g th e pas t fe w decade s t o Py -
thagorean harmonics and their application to the sciences and the arts including, of course,
music itself . See , fo r example , Han s Keyser , Akroasis: Th e Theory  o f World  Harmonies,
trans. R . Lilienfel d (Boston : Plowshare, 1970); Ernest Levy, "The Pythagorean Concepr of
Measure," Main Currents  in Modern Thought  (Vol . 21, no . 3 , Jan.—Feb. 1965) , pp. 51—57 ;
and wit h Siegmund Levarie , Tone:  A Study  i n Musical  Acoustics  (Kent , Ohio : Ken t Stat e
University Press , 1968) ; Ernes t G . McClain , Th e Myth o f lnvariance (York Bench, Maine :
Nicolas Hays , 1984) ; McClain , Th e Pythagorean  Plato:  Prelude  t o th e Song  Itself  (Sway
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Brook, N.Y. : Nicola s Hays , 1978) ; an d Jocelyn Godwin , Harmonies  o f Heaven an d Earth
(Rochester, Vt. : Inne r Traditions International , 1987) .

15. O n th e Islami c vie w o f Pythagora s an d Pythagoreanis m se e S. H . Nasr , A n
Introduction t o Islamic Cosmological  Doctrines (Albany: State University of New Yor k Press ,
1993). PP - 47ff .

16. Se e Christopher Bamfor d (ed.), Homage to Pythagoras: Rediscovering  Sacred Science
(Hudson, N.Y. : Lindisfarn e Press , 1994) ; and K . S . Guthrie , Th e Pythagorean Sourcebook
and Library,  pp . 60—61 .

17. Thi s include s bot h seriou s student s o f the Wester n esoteri c traditio n an d oc -
cultists wit h al l kinds o f background an d claims .

18. "No t onl y ar e al l o f Plato' s mathematica l allegorie s capabl e o f a  musica l
analysis—one whic h make s sens e ou t o f ever y ste p i n hi s arithmetic—bu t al l o f hi s
allegories taken togethe r prov e to be a united treatis e on the musical scale so that each one
throws ligh t o n the others . However , i t i s perhaps eve n more remarkable that , whe n th e
Republic, Timaeus,  Critias,  an d Laws  ar e studied a s a group—as a  unity—it the n proves
possible t o explai n virtuall y every Platoni c mathematica l riddl e wit h hel p fro m relate d
passages, that is, in Plato's own words." McClain, Th e Pythagorean Plato,  p. 3 . On Plato's
views concerning natur e interpreted fro m differen t philosophica l perspectives , se e Hans-
Georg Gadamer , Idee  and Wirklichkeit in Plato Timaios (Heidelberg: Winter , 1974) ; Kare n
Gloy, Studien  zu r Platonischen  Naturphilosophie  i n Platon s Timaios  (Wurzburg : Kon -
ingshausen an d Neumann , 1986) ; Alfre d E . Taylor , A  Commentary  o n Plato's  Timaeus
(Oxford: Oxfor d Universit y Press , 1921) ; Franci s M. Cornford , Plato's  Cosmology:  Th e
Timaeus o f Plato (London: Routledge an d Kegan Paul , 1948) ; and Carl F. von Weizsacker ,
The Unity  o f Nature,  trans . F . J . Zucke r (Ne w York : Farrar , Strau s &  Giroux, 1980) ,
pp. 368ff . O n Plato' s mathematic s se e als o Rober t Brumbough , Plato's  Mathematical
Imagination (Ne w York : Krau s Reprint , 1968) .

19. Epinomis,  991a , 992a . Quote d i n McClain , Th e Pythagorean Plato,  p . 7 .
20. Cornford , Plato's  Cosmology,  p . 25 .
21. Timaeus,  29—3o d an d e ; ibid. , p . 33 .
22. Se e Ernan McMullin , "Cosmi c Orde r i n Plat o an d Aristotle, " i n Pau l Kunt z

(ed.), Th e Concept  o f Order  (Seattl e an d London : Universit y of Washington Press , 1968) ,
pp. 63ff. , especiall y pp. 65—67 .

23. Timaeus,  3oc ; Cornford , Plato's  Cosmology,  pp . 39—40 .
24. McClain , Th e Pythagorean Plato,  p . 60 . Fo r a thorough musica l analysis of this

series se e pp. 61f f of McClain's book .
25. Ibid. , p . 58 . Cornford , who differ s fro m McClai n i n hi s interpretatio n o f th e

numbers associate d wit h th e harmon y o f th e Worl d Soul , writes , "Th e sou l mus t b e
composed according t o a harmonia and advance as far a s solid numbers and be harmonised by
two means , in order  that, extending  throughout  the whole solid body  o f the world, it ma y gras p
all the thing s tha t exist. " Plato's  Cosmology,  p . 68 .

26. Accordin g t o th e Timaeus,  "When th e orderin g o f the univers e was set about ,
God first began by laying out by  figure and number the patterns of fire and water and earth
and air , whic h theretofore , though showin g som e vestige s o f their structure , wer e alto -
gether in such a state as might b e expected whe n God i s absent. That  He shaped them  to be,
as they  had  not  been  before,  wholly  beauteous  and  good,  as  far as  might  be,  one  must assume
throughout as our standing principle." Benjami n Farrington, Greek Science:  Its Meaning for U s
(Baltimore: Pengui n Books , 1961) , p . 119 .

27. Scholar s hav e debated about imitation versus participation in Platoni c doctrine.
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The two, however, are not contradictory but can be understood in a complementary fashio n
and impl y on e another . Se e Collingwood, Th e Idea  o f Nature,  pp . 61—63 .

28. Erna n McMullin, "Cosmic Order in Plato and Aristotle," p. 23 . Se e also the all -
important lat e dialogue o f Plato's Laws  where his conception o f human an d cosmic law is
fully developed .

29. Thi s i s stated i n Metaphysics,  Boo k A , a s well a s in th e Physics.
30. W . D . Ross , Aristotle  (London: Methuen, 1930) , p . 68 .
31. Collingwood , Th e Idea o f Nature, p . 92 . O n Aristotle' s view of form an d matte r

and natural philosophy based upon it , se e Frederick J. E . Woodbridge , Aristotle's  Vision of
Nature (New York: Columbia University Press, 1966) ; an d Ross, "Philosophy of Nature,"
in Aristotle,  pp . 62ff ; Davi d Lindberg , Th e Beginning  o f Western  Science  (Chicago :
University o f Chicag o Press , 1992) , pp . 48ff. ; an d Ingri d Craemer-Ruegenberg , Di e
Naturphilosophie de s Aristoteles (Freiburg: Alber , 1980) . Fo r a n extensiv e bibliography of
works pertaining t o Aristotle' s philosoph y o f nature se e Gustav A . Seeck , "Bibliographi e
zur Naturphilosphi e de s Aristoteles, " i n A . Seec k (ed.) , Wege  de r Forschung, Vol . 22 5
(Darmstadt: Wissenschaftlich e Buchgesellschaft, 1975) , pp . 404-410 .

32. Collingwood , Th e Idea  o f Nature,  p . 85 .
33. Ibid , p . 90 .
34. Samue l Sambursky , Th e Physical  World  o f th e Greeks,  trans . Merto n Dagu t

(London: Routledge an d Kegan Paul , 1963) , pp . 84—85 . The teleological nature of move-
ment i n nature is discussed by Aristotle in the secon d book of his Physics,  e.g. , 198b.  Fo r
design i n natur e according t o Aristotl e se e also John Herman n Randall , Aristotle  (New
York: Columbi a Universit y Press, 1960) , p . 186 .

35. "Th e cosmi c order o f Aristotle, the empirist , ca n thus be viewed as somewhere
halfway betwee n the teleologica l order of Plato, consciousl y directed to the good, an d th e
mechanistic cosmi c orde r o f th e Newtonians , wher e consideration s of th e goo d ar e n o
longer scientificall y relevant. " McMullin , "Cosmi c Orde r i n Plato and Aristotle," p . 76 .

36. "Th e universa l physis was defined b y the Stoics both as the generative force in th e
universe, causin g lif e a d growth , an d a s the forc e tha t hel d th e univets e together an d i n
order; in its role as ordering force , physis is equivalent t o the 'true order ' (orthos logos)  of the
universe an d i s responsibl e fo r it s 'orderl y arrangement ' (dioikesis)."  Michae l Lapidge ,
"Stoic Cosmology, " i n John M . Ris t (ed.) , Th e Stoics  (Berkeley : University of California
Press, 1978) , p . 161 . O n Stoicis m and it s histor y i n general , se e Marcia L. Colish , Th e
Stoic Tradition  from Antiquity  t o the Early  Middle  Ages,  2  vols . (Leide n an d Ne w York :
E. J . Brill , 1990) , especiall y Chapte r 1  dealin g wit h physic s an d cosmology ; Emil e
Brehier, Th e Hellenistic  and Roman  Age (The  History  o f Philosophy,  trans . Wad e Baski n
(Chicago: Universit y of Chicago Press , 1965) ; Andr e Bridoux, L e Stoicisms et son influence
(Paris: J . Vrin , 1966) ; Johnny Christensen , A n Essay  o n th e Unity  o f Stoic  Philosophy
(Copenhagen: Munksgaard , 1962) ; Ludwi g Edelstein , Th e Meaning  o f Stoicism  (Cam -
bridge, Mass. : Harvard University Press, 1966) ; Maximillian Forschner, Dei stoische Ethik:
Uber den  Zusammenhang  von Natur-,  Sprach-und  Moralphilosophie  in  altstoischen  System
(Stuttgart: Klett-Cotta , 1981) ; Max Pohlenz, Die Stoa: Geschichte einer geistigen Bewegung,
2 vols.  (Gottingen: Vandenhoec k & Ruprecht, 1955-59) ; Gerard Verbeke , L'Evolution de
la doctrine  d u pneuma  d u Stoicisme  a  S . Augustin  (Paris : Descle e d e Brouwer , 1945) ;
Whitney J. Oate s (ed.) , The Stoic and Epicurean Philosophers  (Ne w York: Random House ,
1940); an d Frit z Jurss (ed.) , Geschichte  de s wissenschaftlichen Denkens  i n Altertum  (Berlin :
Akademie Verlag , 1982) .

37. "Th e Stoi c God, i t ha s often bee n noted, i s like a Platonic demiurge who does
not, however, copy a pattern but bring s himself as a pattern to the creation and structuring
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of a universe that directl y embodies hi s identity." Rober t B. Todd , "Monis m an d Imma -
nence: Th e Foundation s o f Stoic Physics, " i n Ris t (ed.) , Th e Stoics, p . 159 .

38. Ibid. , p . 166 .
39. It  is  interesting to note that the Stoics even derived the word Dia (God) from the

verb dieko,  meanin g t o pervade , becaus e pneuma pervade d th e entir e cosmos .
40. Ris t (ed.) , Th e Stoics, p . 171 .
41. "On e come s to realize that pneuma derive d its  centra l position in  Stoi c physics

from it s dual significance. I t was power (viz. Force) impressing a  definite state upon matte r
on the one hand, and causal nexus linking the successive states of matter o n the other , an d
in bot h of these aspects i t reveale d itself a s a spatially and temporall y continuous agent."
Samuel Sambursky , Physics  o f the Stoics (Ne w York : Macmillan , 1959) , p . 3 7

42. "Nothin g exist s o r ha s com e int o bein g i n th e cosmo s withou t a  cause. "
Sambursky, Physical  World  o f the Greeks,  p . 170 .

43. Sambursky , Physics o f the Stoics, p . 41 .
44. Ibid. , pp . 42ff .
45. Astronomica  2.60—66 ; quote d b y Lapidge i n Ris t (ed.) , Th e Stoics, p . 185 .
46. On  Plotinus and  Neoplatonism in  relation to the question of the order of nature,

see Plotinus , Enneads,  trans . S . MacKenn a (Ne w York : Larso n Publications , 1992) ;
William Ralp h Inge, The Philosophy o f Plotinus, 2 vols. (London: Longmans, Green &  Co.,
1948); Mauric e de Gandillac, L a Sagesse  de Plotin (Paris: J. Vrin , 1966) ; Ludger Koreng ,
Die Grundlagen  des Wissenschaftsbegriffes be i Plotins (Zurich an d Ne w York : Geor g Olm s
Verlag, 1990) ; Joseph Katz , Th e Philosophy  o f Plotinus  (New York : Appleton-Century -
Crofts, 1950) ; A . Hillar y Armstrong , Th e Architecture  o f th e Intelligible  Universe  i n th e
Philosophy o f Plotinus  (Cambridge: Cambridg e Universit y Press , 1940) ; an d A . Hillar y
Armstrong (ed.), Classical  Mediterranean Spirituality,  Vol . 1 5 of "World Spirituality: A n
Encyclopedic History of the Religiou s Quest" (New York: Crossroad Publications , 1986) ,
Chapter 10 , "I . Plotinu s an d Porphyry " b y Pierr e Hadot, pp . 230—249 , an d "II . Fro m
lamblichus t o Proclu s and Damascius, " pp . 250—265 .

47. Se e Enneads, 6. 3 an d 6.8 . Thi s quotatio n i s fro m Inge , Philosophy  o f Plotinus,
Vol. 1 , p . 152 . O n th e Plotinia n doctrin e o f matte r se e Huber t Benz , 'Materie'  un d
Wahrnemung i n de r Philosophic Plotins  (Wurzburg: Konigshause n u . Neumann , 1990) ,
especially pp . 85ff . A s t o ho w natur e functions , se e Katz , Philosophy  o f Plotinus,  th e
citations fro m th e Enneads  o n th e subjec t ar e assembled .

48. "I t [logos-logoi]  i s that which, proceeding from Spirit , eithe r directly or indirectly
through th e medium of the World-Soul, an d identical in its nature with Sou l conveys the
energy o f Spiri t an d Sou l int o matter . An d tha t whic h proceeds fro m Sou l t o irradiat e
Matter i s Nature." Inge , Philosophy  o f Plotinus  p. 156 .

49. "Th e 'unfoldin g of the Logoi ' in the Enneads  i s not a  real process of evolution. I t
is th e necessar y an d undeliberat e actualizatio n o f th e potentialitie s whic h th e highe r
contains for producing th e lower , an d result s from th e capacit y in th e highe r fo r contem-
plating tha t above itself again." Armstrong , Architecture  of the Intelligible Universe, p . 100 .

50. Enneads,  p . 275 .
51. Enneads,  IV , 4 , 35 , w . 8—17 , quote d i n Gary M. Gurtler , S . J., Plotinus:  The

Experience o f Unity  (Ne w York : Pete r Lang , 1988) , pp . 113—114 . A  somewhat differen t
translation i s given b y MacKenna in Enneads,  p . 364 .

52. O n thi s and the mor e general question of the relation of God t o the cosmos and
the sou l i n Plotinu s se e A. Hillar y Armstrong, Plotinian and Christian  Studies (London:
Variorum Reprints , 1979) , "Th e Apprehensio n of Divinity in the Sel f and th e Cosmo s in
Plotinus," XVIII.
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53. Se e Armstrong, Architecture  of the Intelligible Universe,  p . 98 .
54. "Th e treatise s On Providence from a  theodicy, a  justification o f the moral order in

our world. Th e Logos, as cause of this order, i s representative of Nous, of the transcenden t
divine order becaus e of  which the  worl d is  an ordered whole. " Ibid , p.  103 .

55. Assemble d togethe r a s th e Corpus  Hermeticum,  thes e work s reache d th e Wes t
mostly through Arabi c renditions from th e tenth and eleventh centuries onwar d and were
not translate d directl y fro m Gree k unti l th e fifteent h centur y when Marsili o Ficin o ren-
dered the m int o Latin in Florence . See Presence d'Hermes  Trismegiste  (Paris : Albin Michel ,
1988), especially Antoine Faivre, "D'Hermes—Mercure a  Hermes Trismegiste: au conflu -
ent du myth e e t du mythique," pp . 24-48 .

56. O n Islami c Hermeticism , whic h wa s the sourc e fo r Wester n Hermeticis m i n
the Middl e Ages , se e Louis Massignion, "Inventair e d e l a litterature hermetiqu e arabe, "
Appendix II I o f Andr e J . Festugier e an d Arthu r D . Nock , L a Revelation  d'Hermes
Trismegiste, Vol . 1  (Paris : J. Vrin , 1949) ; Fu'ad Sezgin , Geschichte  des arabischen Schrift-
tums, Vol . 4  (Leiden : E . J. Brill , 1971) , pp . 38ff. ; S. H . Nasr , "Herme s and Hermeti c
Writings in the Islamic World," in Nasr, Islamic  Life  an d Thought  (Albany : State Univer -
sity of New York Press , 1981) , pp. 96-119 ; and Pierre Lory, "Hermes/Idris , prophete et
sage dans la tradition islamique, " i n Presence  d'Hermes Trismegiste,  pp . 100—109 . Concern-
ing th e tex t o f Tabula Smaragdina  see Julius Ruska , Tabula  Smaragdina:  Ein Beitrag zur
Geschichte de r hermetischen Literatur  (Heidelberg : Winter , 1926) .

57. See  Mirko Sladek, fragments  der  Hermetischen Philosophi e in  der  Naturphilosophie
der Neuzeit  (Frankfort-am-Main : Pete r Lan g GmbH , 1984) , wher e the  histor y of  the
influence o f Hermeticism i s traced alon g wit h a n analysi s of the Hermeti c philosoph y of
nature.

58. Thi s i s particularly true o f Germany an d Franc e where the las t fe w years have
been witness to the appearance of a number of important studie s concerned with Hermeti-
cism no t only historically but als o philosophically. I n this context i t i s of interest to poin t
out th e publication of Bibliotheque de l'Hermetisme directed by Antoine Faivre in France and
the work s o f th e Frenc h philosopher Gilber t Durand , especiall y his Science  d e I'homme et
tradition: Le "nouvel  esprit  anthropologique"  (Paris : Tete de Feuilles ; Sirac, 1975) , wher e he
speaks o f the Hermeti c scienc e of man a s a new anthropology tha t woul d g o beyon d th e
limited conceptio n o f the anthropos,  whic h ha s bee n entertaine d b y "scientific " anthro -
pology sinc e th e las t century . A s fo r th e English-speakin g world , despit e importan t
research by Frances Yates and others , whic h has brought ou t th e historica l significance of
Hermeticism during th e period of genesis of modern science, less philosophical interes t has
been show n i n Hermeticis m tha n i n continenta l Europe , certai n British occultis t circle s
being a n exception . Bu t th e interest s o f the latte r have not entere d int o forma l scholarly
circles an d th e mainstrea m o f philosophy.

59. Alchem y is, o f course, base d upon the Hermeti c philosoph y and may be consid-
ered t o be an application o f Hermetic philosoph y t o the domai n o f material substance s i n
their relatio n t o th e sou l an d th e cosmos . Se e Titus Buckhardt , Alchemy:  Science  o f the
Cosmos—Science o f the Soul, trans . Willia m Stoddar t (Longmead , U.K. : Elemen t Books ,
1986).

60. R . A . Schwalle r de Lubicz, Nature Word —Verbe Nature,  trans . D. Lawlor(Wes t
Stockbridge, Mass. : Lindisfarne Press , 1982 , pp . 35—36 ) in the Forewor d by Christopher
Bamford. A s Bamfor d mentions , Schwalle r d e Lubicz' s boo k i s itsel f a  contemporar y
commentary upon th e principle s of Hermetic philosophy. This fac t i s an indication of th e
still livin g natur e i n th e Wes t o f Hermeticism , whic h form s th e foundatio n o f th e
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worldview of perhaps th e mos t perceptiv e contemporary studen t o f ancient Egypt an d an
important intellectua l figure in his own right .

61. Se e G. E . R . Lloyd , Methods  an d Problems  i n Greek  Science  (Cambridge : Cam -
bridge Universit y Press , 1991) , pp . 418ff .

62. Ibid , p . 150 .
63. Samue l Sambursky calls thi s "the  la w of conservation o f matter" accordin g t o

which nothin g ca n be created ou t o f nothing no r destroyed an d returne d t o nothin g an d
nothing happens at random." Se e Samuel Sambursky, Physical World o f the Greeks (London:
Routledge an d Kega n Paul , 1963) , p . 107 .

64. Se e Myles F . Burnyea t (ed.) , Th e Skeptical  Traditon  (Berkeley : Universit y of
California Press , 1983) .

65. Followin g the classica l work of Arthur Lovejoy, Th e Great Chain of Being  (Cam-
bridge, Mass.: Harvard University Press, 1933), where the development of this central idea
has been trace d fro m Plat o an d Aristotle t o moder n times .

66. Husto n Smit h i n hi s F orgotten Truth  (Ne w York : HarperCollins , 1992) , dis -
cusses borh the centrality of this doctrine for traditional metaphysics and the consequences
of it s los s for modern philosophy an d science .

67. I n hi s boo k O n Providence  Chrysippu s says , "Fat e i s a  certai n physica l orde r
wherein on e thing i s always caused b y and result s fro m another , i n suc h a way that thi s
interrelation canno t b e changed. " Quote d i n Sambursky , Physical  World  o f th e Greeks,
p. 171 . I t i s easy to see how the concep t o f fate expressed here differs fro m th e early Greek
religious conception of the term. Yet, th e idea of fate as law, which all things must follow ,
continues through most periods of Greek philosophical speculation, havin g its roots in the
Greek religiou s conceptio n of fate discusse d i n th e precedin g chapter .

68. Fo r Erigena, "Nothing at al l can occur in our thoughts tha t woul d fal l outsid e
this name [nature]." Periphyseon, Vol . 1, ed. I. P . Sheldon-Williams (Dublin: The Dublin
Institute o f Advanced Studies, 1978) , p . 37 . O n work s about Erigena' s masterpiece and
philosophy o f nature especially a s they concer n th e subjec t unde r discussion , se e Henry
Bett, Johannes  Scotus  Eriugena,  A Study  i n Medieval  Philosophy  (Cambridge : Cambridg e
University Press, 1925) ; John J. O'Mear a and Ludwig Bielu (eds.), Th e Mind o f Eriugena
(Dublin: Iris h Universit y Press, 1973) ; John J. O'Meara , Eriugena  (Ne w York : Oxfor d
University Press , 1988) ; Ren e Roques , Libre s senders  vers  I'erigenisme  (Rome : Edizione
dell ' Ateneo, 1975) ; Gisel a Kaldenbach , Di e Kosmologie  de s Johannes Scottus  Erigena
(Munich: Inaug . Diss. , 1963) ; Gregor y Tullio , Giovanni  Scoto  Eriugena,  Tr e Studi
(Florence: F. Le Monnier, 1963) ; Gangolf Schrimpf, Das Werk  de s Johannes Scottus Eriugena
in Rahmen  de s Wissenscheftsverstandnisses  seiner  Zeit.  Ei n Hinfuhrun g z u Periphyseon
(Munster: Beitrag e zu r Geschichte der Philosophi e un d Theologi e de s Mittlealters. Neu e
Folge Ban d 23 , 1982) ; Willemie n Often , Th e Anthropology  o f Johannes Scottus  Eriugena
(Leiden: E . J. Brill , 1991) ; an d S . H . Nasr , Knowledge  an d the Sacred, pp . 2off . Se e also
John Scotus Erigena, The Voice  o f the Eagle: The Heart o f Celtic Christianity, trans . Christo-
pher Bamfor d (Hudson, N.Y. : Lindisfarn e Press, 1990) .

69. Se e D. J . O'Meara , "Th e Concep t o f Natur e i n Joh n Scottu s Eriugena " (D e
divisione natura e Book I) , Vivarium  (Vol. 19 , 1981) , pp . 126—145 .

70. Periphyseon,  Vol . 1  p . 37 .
71. Ibid .
72. "Go d seem s t o epitomiz e bot h th e beginnin g an d th e en d o f the unfoldin g of

natura a s a process which advances through th e logica l stages of divisions an d analysis."
Otten, Anthropology  o f Eriugena,  p. 24 .
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G. Scrimp f writes , "Di e divisio  naturae zerlegt als den Begriff fur den Prozess, den die
Wirklichkeit i n Ganzen notwendig durchlauft , Hilfe des formalen Verfahrens der logisch -
en Einteilung vollstandi g i n die Begriff e jene r Aspekte , unte r dene n allei n Prozes s als ein
jeweils anderer Ausdruck de r Wirklichkeit i n Ganzen zu m Gegenstand eine r wissenschaft-
lichen Aussage gemacht werde n kann." Schrimpf, Da s Werk  de s Johannes Eriugena,  p. 157 .
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The Traditiona l Sciences,
the Scientifi c Revolution ,
and It s Aftermath

A living  being,  locus  of  Divine  Energy
Outward image  of our  inner  reality,
Thus did  men  conceive  the  cosmos  in  ages  gone,
And even  now  do behold  her  thus here  and there.
But then  there appeared models  of  wheels  within  wheels.
And a  vision  bound by matter in  constant  motion,
Nature reduced  to  a machine,  purposeless, lifeless,
Grinding under  laws in  numbers  written,
Shorn from the  world  of  the  Spirit  and  Life  Divine,
Even if  now  no  longer  bound  to the  clock-like  view of  things.
What poverty  to  behold  creation  in such  sight!
And how  tragic its  results  for us  who live  on  Earth,
In a  paradise which  we  destroy  so  readily,
Armed with  that  truncated  vision of  what  the  world is,
And who  we are who behold  it  as  we  do.

THE TRADITIONAL SCIENCE S

To understan d th e radica l transformation s brough t abou t b y moder n scienc e
concerning th e orde r o f nature, i t i s necessary first to mention, albei t briefly , th e
significance of the traditional sciences of the cosmos and the fac t tha t they shared ,
in contras t t o modern science , th e same univers e of discourse with th e religio n o r
religions of the civilizatio n in whose bosom the y were cultivated. I n fact, moder n
science not only eclipsed the religious and traditional philosophical understanding
of th e orde r o f nature i n th e West , bu t i t als o al l bu t destroye d th e traditiona l
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sciences, relegatin g the m i n th e Occiden t a t bes t t o th e margi n o f intellectual
activity and most ofte n t o the category of superstition or the domain of occultism
and pseudo-esoterism as one finds on the Continent as well as in England fro m th e
seventeenth centur y onward.1 The traditiona l sciences , however , are not simpl y
occult science s a s usuall y understood ; rather , the y ar e science s o f natur e base d
upon metaphysica l principle s tha t diffe r markedl y fro m th e philosophica l pre -
sumptions of modern science. But in any case they are sciences of nature with their
own view concerning nature, and they are much more than rudimentary preludes
to modern science as envisaged b y positivistic historians o f science. They are also
the foundation s upon whic h moder n scienc e was constructed afte r tha t scienc e
rejected the worldview of Islamic and later medieval Latin science. Modern science
is, therefore , no t simpl y th e continuatio n o f Islamic o r Lati n science. A  majo r
change of worldview or paradigm separates modern science from its medieval past.
Yet a s far as many theories and fact s ar e concerned, modern science is based upon
these traditiona l sciences .

Until recently the traditional sciences have been by and large neglected in the
West, bein g viewe d a s superstitio n o r a s elementar y step s i n th e directio n o f
modern science . Eve n thos e scientist s attracte d t o Orienta l doctrine s an d wh o
want t o creat e a  rapprochemen t betwee n moder n scienc e and Orienta l wisdo m
usually turn only to Oriental metaphysic s and psychology, ignoring almos t com -
pletely the Oriental traditional science s of nature cultivated ove r the millennia in
the boso m of that ver y wisdom tha t suc h figures are now trying to correlate with
the lates t discoverie s of modern science. 2 And ye t ther e i s such a  thing a s tradi-
tional scienc e distinct fro m bot h religio n an d philosoph y bu t closel y related t o
them.3 Such sciences contain a profound view of the orde r of nature seen fro m a
perspective differen t fro m tha t o f modern science . Through the m on e i s able t o
behold other face s o f nature than the one studied s o thoroughly, successfully , an d
also triumphantl y b y moder n science , wit h th e assumptio n tha t th e fac e thu s
studied i s the onl y fac e o r aspec t o f nature and tha t moder n scienc e i s the onl y
legitimate science of the natural order, a  claim based on a totalitarian perspectiv e
rarely perceived for what i t i s and which has been hardly ever challenged seriously
in th e Wes t unti l fairl y recently .

There ar e man y traditiona l sciences—Egyptian , Chinese , Indian , Greek ,
Islamic, and others—and even many traditional sciences within a single tradition.
These sciences are based upon certain metaphysical principles tha t also constitute
the principle s o f the religio n an d traditio n withi n whos e context these  sciences
have bee n cultivated . Som e i n fac t hav e quite legitimatel y calle d the m "sacre d
science" t o distinguis h the m fro m "profan e science," whic h has cut of f its link s
with th e sacred. 4

Each o f th e grea t traditiona l civilization s develope d man y suc h sciences ,
ranging from medicin e to astronomy, and al l were based on an understanding of
the order of nature that they shared with the religion of the civilization to which
these sciences belonged. Ou r goa l her e is not t o discus s these sciences in them -
selves, which would require a vast separate undertaking, but t o display how such
sciences shared the sam e universe o f meaning with religio n as far as the orde r of
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nature wa s concerned. 5 Suc h a  discussio n wil l mak e cleare r th e radica l chang e
brought abou t i n the West when a science was created that did no t participate i n
the sam e discourse concerning the orde r of nature with religion. Thi s ha d conse-
quences o f th e greates t impor t fo r huma n existenc e a s a  resul t o f bot h inne r
conflicts thu s created and the unbridle d development o f a technology base d upo n
that science, and for that very reason was totally divorced from an y principles of a
religious natur e unless i t b e in rar e individual cases whose very exception proves
the rule .

As a n exampl e o f th e traditiona l sciences , w e hav e chosen Islami c science ,
with whic h w e ar e mor e familia r tha n wit h othe r traditiona l sciences , whil e
remaining awar e that th e commo n univers e of discourse found betwee n science
and religion i n th e Islami c contex t ca n also be found elsewhere—for example, i n
China wher e such ke y concept s a s Tao,  Yin,  an d Yang  ar e share d b y religion ,
physics, and medicine, jus t to name a few fields, or in India where the doctrine of
the gunas  i s foun d i n religiou s rite s an d doctrines , yoga , medicine , an d eve n
dietary regulations .

As for Islamic science, its sharing the same universe of meaning with religion
as far as the orde r of nature is concerned can be demonstrated throug h ou r analysis
of a  singl e concept , tha t o f the balanc e (al-mizan) , a  ter m tha t appear s i n th e
Quran. I n Chapter 5 0 of the Quran , "Th e Beneficient " (al-Rahman) Go d states ,
"And th e sky He hat h uplifted; and He hat h se t the balance [al-mizan].  Tha t ye
exceed not the balance [al-mizan]. Bu t observe the measure [al-wazn] strictly , nor
fall shor t o f th e balanc e [al-mizan ] (w.y—9 , Pickthal l translatio n somewha t
modified). Numerou s Qurani c commentator s o f this verse have sought t o explain
the meanin g o f the ke y term al-mizan,  which is related etymologicall y to "mea -
sure" o r al-wazn.  Som e hav e interpreted al-mizan  a s the balanc e b y which th e
consequences o f huma n actio n ar e weighe d i n th e nex t worl d a s wel l a s th e
necessity o f leading a  morally balanced lif e i n thi s world. I n fact , man y Islamic
works o n ethic s hav e appeared ove r the age s with th e titl e of mizan al-'amal  o r
"balance o f human actions. " Other s hav e interpreted th e ter m t o mea n th e dis -
cernment that allows us to establish balanc e in al l aspects of life and have identi -
fied it with the Quran itself, one of whose names is al-Furqan, or discernment. I n
fact, on e o f th e mos t importan t Qurani c commentarie s o f thi s century , b y
'Allamah Sayyi d Muhamma d Husay n Tabatab'i , i s entitled al-Mizan. 6

In certai n school s o f Islami c philosoph y th e mizan  i s associate d wit h th e
balance o f th e Univers e itsel f throug h tha t Divin e Wisdo m whic h preserve s
everything in it s place and has created everything according to a  jus t measure so
that th e ter m become s closel y associated with th e orde r prevalen t i n nature .

Jabir ib n Hayyan , the founde r of Islamic alchemy, formulated a  whole cos -
mology an d physic s base d upo n th e concep t o f th e mizan,  whic h measure s
not quantit y bu t th e tendenc y of the Worl d Sou l an d th e balanc e betwee n th e
inner an d oute r aspect s o f physical substances . I n fact , th e mizan  i s centra l t o
Jabir's entire alchemy,7 and throug h hi m i t deepl y influence d man y later alche-
mists.
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Then ther e is use of the sam e terms of al-mizan and al-wazn, o r balance and
measure, bu t understoo d i n thei r physica l sens e b y physicist s lik e al-Birun i
and al-Khazin i wh o wrot e treatise s o n th e us e o f th e physica l balanc e fo r
the measuremen t o f weights followin g th e Gree k traditio n associate d especiall y
with Archimedes . Abu'1-Fat h al-Khazini' s twelfth-centur y work , Kitab  mizan
al-hikmah (Th e Boo k o f the Balanc e of Wisdom)—dealing wit h mechanic s an d
hydrostatics and containing th e view s of earlier Muslim scientist s such as al-Razi
and al-BIrun l a s well as such Greeks a s Heron an d Archimedes—i s a  major boo k
in th e histor y of science even if viewed from th e point of development o f modern
science.8 I f on e ponder s ove r work s rangin g fro m thos e o f al-Khazin i t o thos e
of Jabi r an d the n th e writing s o n ethics , psychology , eschatology , an d
metaphysics—all usin g th e term s mizan  an d wazn  draw n originall y fro m th e
Quran—one realize s in a  concrete fashion th e unit y o f the univers e o f discourse
that wa s shared b y physicists , alchemists , an d philosopher s a s wel l a s Quranic
commentators fo r whom th e resonance s of the meaning s o f this ter m o n various
levels wer e ver y real , whil e each relie d o n a  particular leve l o f meaning o f thi s
polysemic term . Th e orde r o f natur e studie d an d explaine d b y th e traditiona l
sciences no t onl y corresponde d t o a n aspec t o f reality, a s seen concretel y i n th e
practical efficac y o f certain form s o f traditional medicin e no w avidl y sough t b y
many Westerners, bu t wa s also wed to the religious universe. These sciences were
not subservien t t o religiou s discipline s suc h as exoteric hermeneutics , theology ,
or jurisprudence ; the y neve r rebelled agains t thos e principle s o f a  metaphysica l
order tha t the y shared wit h th e religio n o f the society i n which they were culti -
vated.

It was this common universe of discourse that was rent asunder b y the rise of
modern science as a result of which the religious view of the order of nature, which
is always based on symbolism, was reduced eithe r t o irrelevance or to a matter of
mere subjective concern, which made the cosmic teachings of religion to appear as
unreal and irrelevant. Also , it was through th e destruction o f the unitary vision of
the cosmo s tha t th e "law s o f nature" becam e divorce d fro m mora l law s an d th e
sciences of nature became divorced at thei r roots from th e foundations of religious
ethics. Th e consequence of this segmentation an d separation was the alienation of
man from an image of the Universe created by himself but given a purely objective
and nonanthropomorphi c statu s an d th e surrende r o f nature a s a  mas s withou t
spiritual significanc e t o be analyzed and dissected with impunity o n the one hand
and plundered and raped with uncontrolled avidity on the other. Thus, i t is of the
utmost importanc e to try to understand in depth ho w the modern scientifi c view
of the orde r o f nature wa s founded an d ho w i t ha s evolved durin g th e pas t fou r
centuries to the present day . This subject i s vast, an d countless studies have been
devoted t o it ; i n turnin g t o thi s subjec t here, therefore , we can do no more than
summarize some of the mos t importan t feature s of this development withou t i n
any wa y being abl e t o exhaus t th e subjec t o r even d o justic e to it s multifariou s
aspects an d th e numerou s interpretation s i t ha s received fro m scholar s over th e
years.9
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THE MECHANIZATION OF THE WORLD PICTURE
IN THE RENAISSANCE AND TH E SCIENTIFIC REVOLUTIO N

Why i s it tha t th e Scientifi c Revolutio n took place in Europe and no t elsewhere,
and why was it th e Christia n view of the orde r of nature that was eclipsed rathe r
than the view of other religions? The answer to such a complex question requires
examining man y parameters an d factor s lyin g outside th e scop e and ai m o f this
study.10 As far as we are concerned, at the hear t of the cluste r of reasons as to why
religion los t th e cosmo s i n th e Wes t lie s th e following : The weakenin g o f th e
sapiental dimension , wit h it s emphasi s upo n th e symboli c significanc e o f th e
cosmos withi n Christianity ; the ris e o f a rationalism already embedded t o som e
extent i n th e Thomisti c synthesis ; th e dominanc e o f nominalis m i n th e lat e
Middle Ages ; the eclipse and marginalization of Christian philosoph y durin g th e
period, whic h marks the incubation and formation of modern science; and the all-
important ris e o f humanis m i n th e Renaissance , wit h whic h w e shal l concer n
ou selves in th e nex t chapter. 11

In any case, the traditional Christian understanding o f nature was overturned
with th e Scientifi c Revolution ; consequently , Christia n thinker s eithe r turne d
away fro m seriou s concern with a  metaphysics and theolog y o f nature or simpl y
adopted whateve r happened t o b e the prevalen t scientifi c vie w and then trie d t o
theologize abou t i t an d interpre t i t i n a  Christia n manner . Afte r th e tria l o f
Galileo littl e seriou s protes t o r effectiv e criticis m wa s mad e b y Catholi c theo -
logians about th e claim s o f modern scienc e concerning the orde r o f nature, an d
most Protestan t theologian s eithe r pursue d thei r acosmi c theolog y o r fough t a
rearguard action in retreat befor e the onslaught o f scientific claims concerning the
natural order , includin g th e human body . I t i s only during th e pas t generation ,
and thank s t o th e environmenta l crisis , a s we shal l se e in Chapte r 6 , tha t th e
situation as far as renewed interest i n nature is concerned has changed withi n th e
mainstream of Christian thought i n the West. Whatever th e causes and the nature
of the consequences of the Scientific Revolution , it i s important t o remember that
it marke d th e firs t occasio n i n huma n histor y when a  human collectivit y com -
pletely replaced the religious understanding of the order of nature for one that was
not only nonreligious but tha t also challenged some of the most basic tenets of the
religious perspective .

Although th e Renaissanc e mark s a  rapi d brea k wit h medieva l Christia n
civilization and i s characterized by th e ris e of skepticism an d humanism , i t was
not during this period that the Scientific Revolution too k place. The science of the
Renaissance was still fo r the mos t par t th e continuatio n o f Islamic and medieva l
Latin science, and even if a Paracelsus burned the medical works of al-Razi and Ib n
Sina, he was still operating withi n the same universe, shared t o a large extent by
Islamic an d lat e Lati n science. 12 An d ye t th e seed s of the Scientifi c Revolutio n
were sown in the Renaissance , many of whose thinkers displayed grea t interes t i n
cosmology an d th e philosophica l significanc e o f the orde r o f nature .

Before th e Scientifi c Revolution could take place, the Aristotelian worldview
had t o be destroyed, and thi s destruction came not onl y fro m th e ris e of the ne w
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astronomy bu t als o from severa l other sources . There was first of all the sprea d of
Hermeticism, allude d t o in the previous chapter, followin g the translation o f the
Hermetic Corpu s b y Marsilio Ficino. Interes t arose in sympathetic magi c and i n
many o f th e traditiona l science s base d upo n correspondence s betwee n variou s
levels of cosmic reality, of which Renaissance astrology i s a well-known example.
All o f these schools and tendencie s were based upon a  view of the orde r of nature
very differen t fro m bot h th e Aristotelian an d th e mechanical , whic h would soo n
become dominant . The y wer e i n fac t extension s o f traditional an d esoteri c cos-
mological science s but no w divorced fo r the most  par t fro m thei r metaphysica l
principles an d cultivate d t o a n eve r greate r degree , althoug h no t completely ,
outside the univers e of traditional Christianity . The y helped t o destroy th e Aris-
totelian understandin g o f natur e befor e bein g replace d themselve s b y th e ne w
"mechanical philosophy. "

Moreover, th e Renaissanc e was witnes s t o th e ris e o f th e artist-engineer ,
especially i n Italy . Suc h men a s Filippo Brunellesch i presented a  view of nature
that challenged th e prevalen t Aristotelianism and helped t o weaken and destro y
it.13 The y als o helped to  creat e the  imag e of  an orde r impose d upo n natur e in
accordance with bot h th e prevalen t humanis m an d th e Baconia n view of science
that appeare d durin g th e las t par t o f the Renaissanc e i n th e sixteent h century ,
which wa s to witnes s th e beginning s o f th e Scientifi c Revolution . An d i t wa s
precisely durin g thi s late r phas e o f the Renaissanc e that th e ide a o f nature a s a
mechanism cam e to th e fore , replacin g th e concep t o f nature as possessing bot h
intelligence and life as asserted by not only Greek and medieval Christian philoso-
phers and scientists but als o most earlie r Renaissanc e thinkers stil l imbue d wit h
elements draw n fro m variou s traditional cosmologies .

The rising view of nature as a machine and the order of nature as a mechanical
order was based on the thesis that, becaus e nature itself was devoid o f intelligence
and life , it s order was due to laws imposed upo n i t by an intelligent bein g outsid e
of nature—that is , Go d a s the autho r of nature—but i n a  sense divorced fro m it .
The human mind was able to study these laws, which in themselves were immuta-
ble an d no t subjec t t o an y change . Thu s ther e aros e tha t dualis m whic h i s so
evident i n Descartes and even Spinoza, who, despit e hi s insistence upon th e one
Substance, wa s forced t o admit tha t though t an d extension wer e distinct attrib -
utes o f that on e Substance. Thi s dualis m als o remained th e prime occupatio n of
later Wester n philosopher s suc h a s Hume , Kant , Berkeley , an d Hegel , al l o f
whom, despite thei r many differences, cam e to the same conslusion. "I n every case
their answer was at bottom the same: namely, tha t mind make s nature; nature is,
so t o speak , a  by-produc t o f th e autonomou s an d self-existin g activit y o f th e
mind."14 Reduce d t o a  machine b y the ne w mental conceptio n o f what consti -
tuted physica l reality, natur e was to be studied b y the human mind throug h law s
that i t was in the nature of the mind t o understand, an d God was reduced t o th e
role o f a  millwrigh t o r a  clockmaker , a  role tha t als o cam e t o b e considere d a s
redundant b y many o f the late r Newtonians . Th e radica l transformatio n i n th e
understanding o f th e orde r o f natur e tha t wa s t o serv e a s th e backgroun d fo r
modern scienc e wa s thereby established in th e lat e Renaissanc e despite th e sur -
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vival of nonmechanical views that continued to b e of some significance wel l into
the seventeent h century .

The Ris e o f the Ide a of "Law s o f Nature "

The divorc e of the meanin g o f order in natur e from it s traditiona l sens e and th e
substitution fo r it o f laws governing the running of a machine—an idea so central
to the ris e of the Scientifi c Revolutio n and th e eclips e of the traditiona l religiou s
understanding of nature—is closely related to the modern idea  of "laws of nature"
that appeared a t this time and became widely held i n the seventeenth century. To
understand ho w such a  concept cam e to b e accepted i n th e Wes t i n contras t t o
other civilizations , it i s necessary to delve briefl y int o it s history . As mentione d
already, i n nearly every religion , mora l la w and th e law s dominating ove r nature
were considere d a s being interrelated. 15 Amon g Semite s alread y in 200 0 B.C.,
Marduk, th e Sun-God , wa s considered a s the celestia l lawgiver , wherea s in th e
Abrahamic religions one of the mai n functions o f God i s to legislate laws for both
human societ y and nature , on e of the Name s o f God i n Islam bein g al-Shari ' o r
the Lawgiver . In th e Psalm s (148:6 ) i t i s said concerning God's laws , "He hat h
also established them for ever and ever; he hath made a decree which they shall not
pass." Th e divin e origi n o f law i s also emphasize d i n bot h th e India n an d Fa r
Eastern traditions , a s th e centra l rol e o f suc h term s a s dharma  an d l i demon -
strate. 16

In ancien t Greec e an d Rom e th e ide a o f th e cosmo s bein g rule d b y la w is
already mentioned b y Demosthenes i n the fourth century B.C. 17 bu t i s especially
emphasized b y th e Stoics , wh o identifie d Zeu s wit h Universa l La w an d wh o
influenced th e Roman idea of natural law, as the law common to all men whatever
might be their cultures and local traditions. Th e Jews had also developed th e idea
of natural law corresponding t o the jus gentium  of Roman la w when they spoke of
"The Seve n Commandments fo r the Descendent s o f Noah." Christians continued
to accep t thi s view, and in the sixth century Justinian i n his Corpus  o f Civil La w
(Corpus Juris  Civilis)  eve n spok e o f natura l la w extende d t o th e anima l realm .

It wa s Thomas Aquina s who synthesized al l the differen t strand s of thought
concerning natura l law in a  Christian context . Accordin g t o hi m ther e are three
systems o f law:18

1. le x aeterna,—the eterna l law s governing al l thing s a t al l time s
2. le x naturalis—natural law s governing human s
3. le x positiva—positive law s laid down by humans and consisting of lex

divina, o r ecclesiastica l law s inspired  b y th e Hol y Spirit , an d le x
humana, o r human law s enacted b y ruler s and legislatures .

Because the laws governing natur e were of divine origin, St . Thomas asserts ,
"Every law framed by man bears the nature of a law only to the extent t o which i t
is derived from th e law s of nature."19 He confirme d a  view found i n worlds as far
apart as China and Islam . In China manmade laws (fa)  wer e always subservient t o
the cosmic principles or laws (li), and if fa went against li , i t had to be abandoned.
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In the same way in Islam al-qanun,  or manmade law, is always subservient t o al -
Shari'ah o r Divin e Law , whic h govern s no t onl y me n bu t als o th e cosmos. 20

In th e West i n contrast t o other civilizations , this ide a of law pertaining t o
both me n and nature and legislated b y God became rapidly secularized, and with
the Reformation and its aftermath human reason came to replace Divine Will. I t
is thi s transformatio n that create d th e ide a o f "law s o f nature " i n th e moder n
sense, law s tha t eve n i f accepte d a s having bee n mad e originall y b y Go d wer e
completely rational and discernible to human reason and no longer depended upo n
the Divine Will. By the seventeenth century the new meaning had become firmly
established. Giordano Bruno had already tried to draw laws of nature from th e lex
aeterna o f St . Thomas . Keple r use d th e concep t o f law o f nature i n contras t t o
Galileo, wh o avoided it . I n hi s Discourse  o f Method,  Descarte s developed th e ide a
fully an d spoke of laws that God had put int o nature, and Boyle and Newton used
the ide a freely .

From the idea of cosmic order and laws created by God through Hi s Will and
applicable to both and men and nature to the idea of "laws of nature" discoverable
completely b y huma n reaso n an d usuall y identifie d wit h mathematica l laws ,
divorced fro m ethica l an d spiritua l laws , ther e i s a  majo r transformatio n tha t
played a central role in the rise of modern science. This new idea of laws of nature
also eclipse d th e earlie r Christian understandin g o f the subject , althoug h late r
theologians trie d t o "Christianize " th e seventeenth-centur y scientific concep t o f
laws o f nature. Interestingl y enough , suc h an event di d no t tak e plac e i n othe r
civilizations wit h a  lon g scientifi c traditio n suc h a s th e Chinese , Indian , an d
Islamic, an d thi s i s o f grea t significanc e i n th e partin g o f way s betwee n th e
modern West an d othe r civilization s as far as the understandin g o f the orde r o f
nature and it s religiou s significanc e ar e concerned.

Copernicus, Copernicanism, an d the "Infinite Universe"

The adven t o f Copernicus mark s th e beginnin g o f the destructio n o f the tradi -
tional idea of cosmic order, which was to culminate in the Newtonian vision of the
world a s a  machine . Befor e Copernicu s other s i n bot h Greec e an d th e Islami c
world ha d spoke n o f th e possibilit y o f a heliocentri c syste m tha t coul d b e ex -
plained metaphysicall y as part o f an esoteri c cosmology i n whic h th e Sun , th e
symbol o f the Divin e Intellect , wa s central . Bu t i n thos e earlie r instance s th e
appearance o f natur e wa s neve r destroyed , no r wa s th e hierarch y of existence,
which th e Ptolemai c cosmolog y symbolizes, so clearly eclipsed. Wit h Coperni -
canism th e destructio n o f the symbo l an d th e symbolize d went han d i n hand ,
bringing abou t a n intellectua l an d spiritua l dislocatio n tha t wa s t o hav e th e
deepest effec t upo n Wester n man' s imag e o f himsel f an d hi s relatio n t o th e
cosmos.21 Wit h th e destructio n o f th e Ptolemai c mode l th e aspec t o f order a s
hierarchy was destroyed, leading t o the los s of man's "home" and sense of "place"
in th e vas t Univers e that surrounde d him .

The Copernica n Revolution implie d no t onl y changin g th e cente r o f th e
cosmos fro m Eart h t o th e Su n or destroying the significanc e o f the rol e of man a t
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the cente r o f the world , bu t i t denie d finall y tha t th e cosmo s ha d an y center a t
all.22 Late r Copernicanism als o transformed the metaphysica l ide a o f an infinit e
Universe as developed b y Nicholas o f Cusa into an astronomical one, as we see in
the wor k of the Englis h Copernica n Thomas Digges . I n th e hand s of Bruno thi s
infinite Universe was shown to need n o center at al l since the Sun was one among
countless stars scattered throug h infinit e space populated b y many planets such as
Earth. Therefore , even the Su n was reduced alon g wit h Earth to an insignificant
speck.23

It wa s Giordano Brun o in particular wh o was the firs t to suppl y a n outlin e
and was the primary representative of the "doctrin e o f the decentralized , infinit e
and infinitel y populou s universe," 24 althoug h Thoma s Digge s had been the first
to expand the Copernican world to an open one . Brun o is the fathe r o f the ide a of
an infinitely expanded Univers e that has been popular i n modern scienc e over the
past two centuries, although he was far from being a modern mind as shown by his
attachment t o Hermeticism, mentione d earlier. 25 The view of the infinit y o f the
Universe obviously destroyed th e traditiona l visio n of harmony and eve n mathe-
matical order tha t ha d dominated th e worldvie w of most Wester n scientist s and
philosophers until that time. Fo r those very reasons, in fact, i t was not accepted by
many scientists, and no less a figure than Johannes Keple r considered thi s view to
be scientifically meaningless . Bruno also combined Copernicanism with atomism ,
thereby preparin g th e birt h o f the atomisti c cosmolog y tha t wa s to replac e th e
hylomorphism o f Scholastic cosmology i n th e seventeent h century , as we see in
the work s o f Descarte s an d o f cours e Newton , who , whil e rejectin g Cartesia n
physics, accepte d th e idea  o f th e worl d o f natur e a s a  "corpuscula r machine. "

All o f these developments beginnin g wit h Copernicus' s own thesi s of helio-
centrism helpe d t o destroy the ide a of nature a s a living realit y and reduce d th e
cosmos to simply structured matter . Th e spiritua l natur e o f the substanc e of the
heavens and the angelic nature of the forces moving the planets and the stars came
to an end in the eyes of modern man, resulting in the enhancing of his power. Man
could now extend his knowledge t o the heavens and, in fact, th e whole cosmos by
simply studying Earth.26 The apple tha t fel l o n Newton's hea d reminde d hi m of
the forc e tha t move d th e planet s owin g t o th e homogenizatio n o f th e cosmo s
introduced b y Copernicanism. Hencefort h al l qualitative difference s wer e irrele-
vant. Ther e wa s bu t on e substanc e comprisin g th e entir e Universe , an d tha t
substance wa s characterize d b y quantity , th e onl y difference s betwee n thing s
being thos e of quantity an d mathematica l structures . Th e er a of the mechaniza -
tion of the cosmos and the reduction of the order of nature to a mechanical one had
arrived. N o wonde r the n tha t th e grea t Elizabetha n poet Joh n Donn e wa s t o
lament,

. .  .  new  Philosophy calls  all  in  doubt,
The Element  of  fire is  quite  put out;
The Sun  is  lost,  and  th'  earth,  and  no  mans wit
Can well  direct  him  where  to  looke  for it.
And freely  men  confesse  that  this  world's  spent,
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When in  the  Planets, and  the  Firmament
They seeke  so  many new;  then see  that this
Is crumbled  out  again  to  his Atomies.
'Tis all  in  peeces,  all  cohaerence  gone;
All just  supply,  an d all Relation.27

Bacon and Gilbert

The English philosopher Franci s Bacon and the scientist William Gilbert demon-
strate eac h i n hi s ow n wa y th e ris e o f th e ne w mechanica l philosoph y i n th e
ambience of the English world given much mor e to empiricism tha n to rational -
ism. Th e role of Bacon in the ris e of modern science has been exaggerated a s far as
the so-calle d scientifi c metho d o f inductio n introduce d b y hi m i s concerned ,
because on e know s onl y to o wel l tha t ther e i s in fac t strictl y speakin g n o such
thing a s the scientific metho d i f one only ponders how Einstein came up with th e
theory o f relativity o r Niel s Boh r wit h hi s mode l o f the atom . Bu t Baco n was
important i n popularizin g th e ne w scienc e and definin g it s rol e a s a  search for
power to dominate over nature and not only to understand it . I n him can be found
the genesis of that aspec t of modern science which is concerned not s o much with
understanding th e orde r of nature a s with dominating ove r it, wit h the resul t of
imposing upo n natur e a purely human orde r aimed a t the attainmen t o f material
goals.

Bacon wa s on the on e hand a  rabid enemy of Aristotelianism an d especiall y
Aristotelian logi c agains t whic h h e wrot e hi s Novum  Organum. 28 O n th e othe r
hand h e wa s no t simpl y a  rationalisti c empiricis t bu t showe d interes t i n th e
"chemical philosophy" o f his day along wit h Renaissance magic. An d yet , in his
works, h e rejecte d th e ultimat e significanc e o f qualitie s i n nature , reducin g
qualitative distinction s t o function s o f structures t o b e treate d mathematically .
Bacon did not , however , have a full grasp of the meaning of the quantitative unity
of the substanc e o f the cosmo s and th e significanc e o f the rol e of mathematics i n
science. His own contribution to the new mechanical science was far from bein g as
significant as that of a Descartes or a Galileo and must be understood mos t of all in
the public support he was able to gather, as a powerful political figure, for the new
science i n England .

Gilbert wa s a  mor e importan t figur e a s fa r a s th e ne w scienc e itsel f wa s
concerned. I n 160 0 h e publishe d hi s well-know n D e Magnete  o n magnetism ,
claiming that attractive forces, a s one finds in the case of the magnet , pervad e th e
whole o f nature. 29 Th e significanc e o f this wor k wa s of course it s experimenta l
basis, which makes it significan t fo r the rise of the new science, although Gilber t
still envisaged magnetism i n terms of an animistic force.30 Makin g us e of centu-
ries o f observation an d stud y o f magnetism goin g bac k t o Peregrinu s Proteus ,
Gilbert proceede d ste p b y ste p throug h experimentation . H e belong s t o tha t
group o f me n i n th e Renaissanc e an d th e seventeent h centur y wh o mediate d
between scienc e an d technology .
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According t o Gilber t ther e wa s a soul i n th e magne t tha t woul d awake n a
kindred psychi c potency dormant in the iron, thu s causing attraction. I n contras t
to Galile o an d othe r contemporaries , h e was asking th e question : Wha t i s th e
nature o f magnetism? Hi s answe r was the animisti c forc e tha t wa s part o f th e
vitalistic theory o f Earth. Fo r Gilbert, Eart h was stil l th e mater  communis  whose
interior was like a  womb in which metals grew; he opposed th e mechanisti c view
of nature althoug h h e accepted th e vie w of the infinit y o f the Univers e with a n
infinite number of stars with varying distances from th e center of the Universe and
extending t o infinity. 31 Gilbert wa s therefore a transitional figur e belongin g o n
the on e hand t o th e vitalisti c worl d o f the earlie r physic s an d th e experimenta l
science that was soon to deplete nature completely of any spiritual and even vital
elements. Hi s view of Earth as a great magne t an d his emphasis upon experimen -
tation mar k him a s an opponent o f the olde r view of the orde r of nature. There i s
no doubt tha t i t was Gilbert's insistenc e that attractiv e forces pervade nature tha t
led Keple r t o asser t tha t on e body attracts another becaus e of the "natura l affec -
tion" of bodies fo r each other and hence the necessit y to substitute in physics th e
word vis, whic h implies a  mechanical rather than vita l force, fo r the word anima.

Galileo

Despite th e significanc e of Descarte s an d Cartesia n mathematics , i t i s Galile o
whom one must accep t as the founder of the ide a of mathematical physics. 32 I n a
famous passag e i n I l Saggiatore  h e noted :

Philosophy i s written in thi s grand book, the universe , which stands con-
tinually open to our gaze. But the book cannot be understood unless one first
learns to comprehend the language and rea d th e letter s in which i t i s com-
posed. I t i s written i n th e languag e of mathematics, an d it s character s are
triangles, circle s and other geometric figures, without which i t i s humanly
impossible t o understan d a single word o f it ; withou t these, on e wander s
about i n a dark labyrinth.33

In this , on e of the mos t significan t statement s o f the Scientifi c Revolution,
Galileo transforme d the boo k o f nature, whic h had bee n considered b y Muslim ,
Jews, an d Christian s fo r centurie s t o hav e containe d th e "sign s o f God" (ayat
Allah o r vestigia  Dei),  int o a  boo k o f mathematic s t o b e understoo d b y th e
mathematical knowledg e innate to the human mind . I n a most abrup t manne r he
destroyed th e ver y understandin g o f natura  a s hel d b y ancien t an d medieva l
philosophers an d scientist s and deprive d natur e o f her substance , colors , forms ,
qualities, an d al l other aspects of physical reality tha t traditiona l religion s every-
where had identified wit h the imprin t o f the Divine upon the cosmic order.34 By
destroying the significanc e o f what he called "secondary qualities " o r qualities as
such an d emphasizin g onl y th e "primar y qualities, " whic h fo r hi m wer e non e
other than pure quantity, Galile o also rejected the religiou s understanding of the
order o f nature.

Of course , Galile o claimed suc h a  view as being Platoni c an d attacke d th e
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existing Aristotelianis m i n th e nam e of the venetabl e Platoni c tradition . More -
over, man y of his well-known modern students hav e confirmed his Platonism. 35

Although no t doubtin g tha t ther e are certain Platonic elements i n Galileo, i t i s
difficult t o se e ho w a  scientis t wh o reduce s natur e t o a  vas t machin e whos e
movement studied mathematically he consideres as the goal of the new physics he
is establishing could be identified wit h th e autho r of the metaphysic s of Platonic
Ideas, which are both ontological  principles o f the physica l world and the source
of its order. I s one simply to equate mathematical entities with the Platonic Idea s
while considering mathematics onl y in its quantitative and no t symboli c aspect?
Are th e triangl e an d circl e mentione d b y Galile o i n th e / / Saggiatore  t o b e
identified wit h th e symboli c figure s o f Pythagorea n geometry ? I t seem s tha t
nothing wa s furthe r fro m Galileo' s min d a s one ca n se e from th e result s o f th e
physics he helpe d t o creat e in whic h there woul d surel y b e no possibility of the
incarnation in the substance of this world of the Logos nor of the logoi  as stated by
Christian Platonist s suc h as St. Maximu s mentioned earlier . Insistenc e upon th e
mathematical natur e o f physical reality , fa r fro m bein g a  retur n t o Platonism ,
which comprises one of the mos t importan t school s of Western metaphysic s and
theology, marke d i n fact th e deat h knell of the religious understanding o f nature
in th e Occident  an d th e creatio n of a science based upo n a  view of the orde r of
nature totall y differen t fro m wha t ha d existe d i n Christia n religiou s an d philo -
sophical though t unti l then. 36

The reason why Galileo wa s more successful than Descartes in the creation of
a physics base d completel y o n mathematic s wa s not th e insistenc e of both me n
upon th e primac y o f mathematics, bu t tha t Descarte s faile d t o distinguis h be -
tween physics and mathematics and pushed th e mathematization o f nature to an
extreme whil e Galile o succeede d i n applyin g mathematic s t o physica l reality ,
thereby creating a  new physics albeit no t completely . Th e earl y Galileo was still
immersed i n th e medieva l physic s of a Jean Burida n or Ib n Bajja h (Avempace) ,
but tw o factor s turne d hi m t o th e ne w science: The firs t was the mathematica l
direction of his thought influence d by Archimedes, and the second the Copernican
world-picture, whic h dominated hi s whol e intellectua l outloo k a s he se t ou t t o
demonstrate tha t th e heliocentri c system embodied a  physical trut h an d was not
simply mathematicall y convenient. 37 Thereb y h e set out o n a quest tha t wa s to
reduce the heaven s to an earthly reality and the earthly reality to the subjec t of a
mathematical science contained primaril y in th e mechanic s h e developed .

It i s true that Galile o neve r completed hi s project; for example, althoug h h e
made important contribution s to the theor y of inertia, he could no t conceive of a
body moving perpetuall y i n a  straight lin e since he still hel d o n to the vie w of a
spherical Universe with a finite radius.38 Bu t he remains nevertheless the founde r
of that classical mathematical science which reached its culmination with Newto n
and symbolizes to this day in the popular min d in the West, thanks to his famous
trial, the triumph o f reason over fanaticism, whereas what he really signifies is the
triumph o f a  purely quantitativ e understandin g o f the orde r of nature over th e
religious and qualitative one, a triumph tha t marked not only an ordinary victory
but th e nearly total obliteration in the West o f the order it came to replace.39 N o
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event i n modern Europea n history is more significan t tha n th e tria l of Galileo in
the replacin g o f the religiou s understandin g o f nature with th e ne w "mechanica l
philosophy," whic h not onl y claimed t o b e a science of nature but als o to be th e
only legitimat e science of the natura l world. The consequences of that event are to
be see n i n th e disappearanc e o f s o many specie s an d th e destructio n o f Earth's
natural resource s today.

Kepler

In contras t t o Galileo, Johannes Keple r was concerned wit h the actua l force s and
physical causes of celestial motion and not only its geometry, an d he may therefore
be said to b e the firs t person t o have replaced th e celestia l theolog y o f Scholasti-
cism with celestial physics, taking a  step beyond Galileo.40 Kepler considered the
celestial bodie s to be lifeless an d inert , possessin g a  property h e called "inertia. "
Such bodie s cannot kee p movin g o r put themselve s i n motio n precisely becaus e
they possess the property o f inertia. Moreover , there was no longer a  hierarchy of
space, a s already indicated b y Galileo , spac e being conceive d hencefort h a s iso -
tropic, an d Eart h a s sharin g th e sam e physic s wit h th e heavens . Thu s Keple r
further prepare d th e groun d fo r the synthesi s of Newton.41

As t o wha t forc e actuall y move d th e heavens , Keple r believe d i t t o b e
magnetic followin g Gilbert' s vie w of Earth a s a giant magnet . Bu t Keple r stil l
combined animisti c an d mechanisti c ideas . I n th e Mysterium  Cosmographicum
written i n 1597 , whil e supportin g th e heliocentri c theor y wit h Pythagorea n
arguments, h e spoke of the World Soul or anima mundi being situated i n the Sun.
In the second edition of the work, however, he had replaced the anima mundi with
force o r facultas corporea.  Moreover , h e emphasized observation and accepte d th e
Platonic solid s a s models fo r th e planet s becaus e the y were i n accordanc e wit h
astronomical observation. 42 Ther e is , however , a  trul y Pythagorea n aspec t t o
Kepler. Afte r composin g th e Mysterium  Cosmographicum,  whic h dealt onl y wit h
the geometry o f the cosmos, he realized that the cosmos was dynamic and that h e
must seek harmonic relations, "for God whilst being a geometer, wa s not solely an
architect—a fac t whic h the ancien t Pythagoreans had certainly apprehended. H e
was also , eve n primarily , a  'musician'." 43

Being himsel f a  musician an d deeply intereste d i n harmonic theory , Keple r
set ou t i n 159 9 t o stud y harmoni c relation s especiall y a s the y applie d t o th e
structure o f th e Universe . Th e resul t o f thi s ques t wa s th e Harmonice  Mundi
(1619), which contains the account of his astronomical system and his study of the
planets. Fo r Kepler this was the occasion of extreme joy, for he was thereby able to
contemplate the harmony of the Universe and discover what he believed to be the
secret o f th e cosmi c orde r tha t Go d ha d reveale d t o hi m a s a  specia l favor. 44

The planetary studies of Kepler mark one of the mos t importan t instances of
the penetration of Pythagorean harmonics into the main body of modern scientifi c
activity. And Kepler, while being perhaps the first person to speak of "the law s of
nature" i n th e moder n sense , stil l conceive d of the orde r an d harmon y he ha d
discovered i n th e movemen t o f the planet s i n a  Pythagorean sense . I n hi m ele -
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ments of Pythagorean mysticism and the new science based upo n mathematiciza -
tion o f nature in the modern sens e were combined, bu t hi s interest i n traditiona l
harmonics did littl e t o alter th e marc h o f the ne w science toward a  purely quan-
titative definitio n o f the orde r o f nature as matter i n motion . I t wa s his "law s of
planetary motion " tha t wer e t o influenc e late r science, 45 whil e hi s jo y i n th e
contemplation of cosmic harmony came to be considered as the private musings of
an eccentric genius, irrelevant to that quantitative order to whose discovery he had
made such a  great contribution .

Descartes

In th e previou s chapte r w e dealt wit h th e crucia l role o f Rene Descarte s a t th e
dawn of modern Wester n philosophy . But  now  we have to turn to  him agai n as a
scientist, who, althoug h criticize d b y later physicists, lef t th e deepest effec t upo n
the ver y structure o f modern scienc e by his mathematization o f space, time , an d
matter. Descartes sought to develop a physics derived in the manner of mathemat-
ics b y deduction fro m axioms , an d h e considere d physic s a s the trun k o f a tre e
whose roo t wa s metaphysics according t o hi s understandin g o f this term. 46

For Kepler , Galileo , and  Newto n the  structur e of  the  physica l worl d was
essentially mathematical ; Descartes , however , went to the extreme of completely
identifying mathematic s an d natural science. According to him, "Natura l scienc e
is mathematical i n character no t only in the wider sense that mathematic s minis -
ters t o it , i n whateve r function thi s ma y be, bu t als o in th e muc h stricte r sens e
that the huma n min d produce s th e knowledg e o f nature b y its own effor t i n th e
same wa y as it doe s mathematics." 47

Descartes' metho d i n th e stud y o f natur e i s containe d i n hi s Regulae  a d
Dinctionem Ingenii  i n whic h he assert s clearly that al l scientifi c knowledg e take s
place as deduction fro m axiom s as in th e cas e of mathematics, an d o f course hi s
own contribution to science was primarily in mathematics an d more specifically i n
descriptive geometry. Bu t eve n in physics, where his theories were to be rejected
by Newton, hi s emphasis upon th e identificatio n o f matter wit h it s purely quan -
titative an d mathematica l feature s wa s to hav e a  lasting influenc e upo n moder n
science. Th e ver y idea  o f matter a s pure quantit y i n fac t owe s muc h t o Carte -
sianism, including its epistemological dualism, 48 and Descartes i s one of the mos t
important voice s during the Scientific Revolution in relegating qualit y to a purely
subjective category. 49 H e clearl y identifie d matte r wit h extensio n whe n h e ob -
served, "I t i s not heaviness , or hardness, o r color which constitute s th e natur e of
body bu t onl y extension."50 Furthermore, "th e natur e o f body, take n generally ,
does not consis t i n th e fac t tha t i t i s a hard, o r a heavy, or a colored thing , o r a
thing tha t touche s our senses in any other manner, but only in that it is a substance
extended i n length , breadt h an d depth." No cleare r statemen t i s needed o f th e
transformation of nature from a  living "thou" to an "it," whic h is, moreover, pur e
quantity. Descartes ' physics was to be rejected while that of Galileo was to lay the
foundation fo r classical physics, but th e French philosopher-mathematician's con-
cept o f corpuscula r matte r identifie d wit h it s mathematica l propertie s wa s t o
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survive as a key element i n that ne w view of nature which saw the order of nature
in a  purely mathematically cum mechanica l order.51

Newton

The Scientifi c Revolutio n culminated , a s confirme d b y nearl y al l historian s of
science, with Isaac Newton, whos e synthesis in the Principia  was to determine the
understanding o f th e orde r i n natur e no t onl y i n scienc e bu t als o i n mos t o f
Western cultur e to this century. In a sense, there are two Newtons or two sides of
this colossal figure of modern science—th e well-known Newton of the Principia
and the Opticks  an d the much less studied and nearly completely neglected New -
ton wh o wa s the autho r o f biblical commentarie s an d alchemica l treatises . Th e
latter aspec t o f Newton , s o muc h i n discor d wit h th e rationalisti c empirica l
perspective of  modern science , was  relegated to  oblivio n unti l recen t time s and
even now is only of interest in understanding better the total thought an d person-
ality of the mos t famous of all physicists. However, i t does not contribut e greatly
to our comprehension of the meaning of the orde r of nature in modern science.52

It is , therefore , wit h th e forme r aspec t tha t w e are concerned i n thi s study.
The synthesi s of Newton a s presented i n the Principia  reveals several strands

such as Descartes' "Universal Science," the rules and methods outlined b y Francis
Bacon, the  cosmology and physics of Galileo, Willia m Gilbert' s theor y of attrac-
tion between bodies, Kepler's idea offeree an d inertia and atomism with its roots
in neo-Epicuria n philosophy. 53 Newto n dre w fro m al l these sources to complet e
the creatio n o f a  ne w scienc e tha t mark s th e definit e terminatio n o f th e olde r
attitude toward nature and th e beginning of a new one. Moreover, with him th e
new science gained bot h independenc e and a  prestige tha t allowe d i t t o exercise
vast influenc e upo n Wester n societ y and , throug h th e sprea d o f modernism ,
elsewhere i s the world. 54

As far as order is considered, in both the theoretica l Principia  an d the experi -
mental Opticks,  Newto n displaye d th e sam e outlook , whic h involve s necessary
relations capabl e o f mathematica l descriptio n o f observe d phenomena. 55 Lik e
Galileo and Descartes before him, Newto n saw the order of nature in quantitative
terms. Nature consisted of mass, size, shape,  and motion of bodies, othe r observ-
able qualitie s bein g th e respons e o f sentien t being s t o thos e quantitativ e "re -
alities" or ultimately the motion o f particles. Wha t Newton adde d t o his prede-
cessors and especially Galileo was that, whereas Galilean laws of motion were valid
in a  vacuum and an ideal mathematicized world , th e degre e t o which the actua l
physical worl d deviate s fro m tha t mathematica l worl d coul d itsel f b e treate d
mathematically. Galilean physic s was the first-term approximation tha t coul d be
corrected to the extent needed by corrective terms in an infinite series. Philosophi-
cally thi s implie d tha t th e differenc e betwee n th e idealize d mathematica l world
and th e actua l physica l world wa s itself nothing bu t quantit y t o b e deal t wit h
mathematically.

The Newtonian concept of the order of nature also implied the uniformit y of
nature an d he r law s alread y indicated by Newton's predecessors in th e Scientifi c
Revolution but mad e more explicit by him. The law s of heavenly motion applied
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to th e Eart h an d vic e versa ; terrestria l an d celestia l physic s wer e bu t a  singl e
science. Moreover, the motion o f the heavens could also be calculated on the basi s
of first-ter m approximation s wit h multipl e inequalitie s a s coul d motio n o n
Earth.56

In contrast to Aristotle, wh o sought to study causes in nature, an d Descartes ,
whose science was a priori, Newton was primarily interested i n the order of nature
itself, whic h he saw as mathematical orde r based upon observation of nature. This
order wa s the resul t o f a demonstrated conclusio n rathe r tha n a  necessary cause.
But Newto n wa s not opposed to seeking the caus e for the orde r of nature, whic h
he believe d t o b e God, althoug h h e considered orde r t o b e observable i n natur e
irrespective of whether one discovers its cause or not. Eve n force, whic h Descartes
opposed becaus e h e considere d i t t o b e an occul t property , Newto n accepte d a s
mathematical relatio n rooted in the mathematical orde r of nature. Newton i n fac t
destroyed Cartesian physics by appealing to the very weapon of Descartes, namel y
mathematical order .

Newton wa s an observe r o f nature an d claime d tha t h e di d no t fram e an y
hypotheses (th e famou s hypotheses  no n fingo). By thi s assertio n Newto n di d no t
mean tha t h e did no t actuall y proffe r an y hypotheses, whic h i n fac t h e did , bu t
that he did not need to do so as far as his science was concerned. He considered th e
goal of science to be the discovery of order or, mor e specifically, the description of
the mathematical order of nature from whic h hypotheses had to be excluded. An d
yet, Newton' s ver y certitude abou t the Univers e being ordere d ha d a  theologica l
basis an d reste d upo n Christia n natura l theology. 57 Tha t a  certai n stran d o f
Christian theology shoul d have allowed itsel f to descend from th e exalte d leve l of
seeing the cosmo s as the theate r for the manifestation of the Divine Logo s to th e
plane of accepting th e identification of the Divine Order with purely quantitativ e
mathematics i s itself a  most surprisin g development .

As an outside observer, one could ask how there could grow within a religion,
in which the Logos was considered as the So n of God incarnated in human flesh, a
theology where mathematical pattern s in a sense took th e place of the Logos, a s if
God had begotten mathematica l pattern s rathe r tha n th e Son , an d materia l cor -
puscles had  replace d the  flesh in  whic h the  Wor d was  incarnated. Suc h a thesis
could hav e bee n understoo d i f mathematica l pattern s ha d bee n see n i n thei r
Pythagorean and Platonic sense in which Logos itself was understood as harmony,
as alread y mentioned . Bu t fo r mathematic s understoo d i n th e Cartesia n an d
Galilean sense to take the place of the Logos, such a theology would have to accept
the reductio n o f prima l Divin e creativit y an d activit y t o purel y quantitativ e
relations rather than the Logos "by which all things were made." Such a reduction
and impoverishment can only be called a  monstrosity that could no t but hav e the
direst consequence s for later Wester n civilization . W e canno t dea l wit h variou s
aspects o f thi s issu e here , bu t i t i s necessar y t o mentio n i n thi s contex t tha t
without doub t fo r Newton himself , bu t no t necessarily his followers, th e mathe -
matical orde r o f natur e wa s relate d t o a  particula r theologica l visio n an d th e
Divine Cause wa s envisaged a s the caus e of thi s order.

In th e Scholium  adde d t o hi s definition s i n th e Principia,  Newto n distin -
guished absolute time from relativ e time and likewise absolute space from relative
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space. I n contrast to Descartes, wh o had reduced space to pure quantity, Newto n
followed Henr y Moore, who considered space as an attribute o f God. Fo r Newto n
space was God's sensorium, and he called the purely relative conception o f time and
space vulgar. 58 Newto n di d no t believ e tha t th e orde r observabl e i n th e plane -
tary system could be only the resul t of matter subjec t to the la w of gravity. A s he
wrote in a letter t o Richard Burtley , "t o mak e this System therefore, wit h al l its
Motions, require s a  Caus e .  .  .  an d th e Velocitie s wit h whic h these  Planet s
could revolve about thos e Quantitie s o f matter .  .  .  argue s that Cause to be not
blind an d fortuitious , bu t ver y skille d i n Mechanick s an d Geometry." 59 Fo r
Newton th e supremely elegant structure of the Solar System "was itself proof of an
intelligent bein g who was its cause. I t i s this being whom he called the Pantacra -
tor, o r ruler o f the universe , whose Will i s the sourc e of the mathematica l orde r
observable in nature."60 Through th e actions of God, bot h order and structure are
created i n the world. 61

Newton's cosmolog y an d understandin g o f orde r combine d th e Cartesia n
conception with Christian natural theology in an unstable wedding that proved to
be incompatible.62 Hi s followers, who for the most part did not share his religious
vision, simply discarded the natural theology, whic h was not at all integral t o his
physics. What might appear a s a new common discourse between religion and the
new scienc e wa s in fac t n o mor e tha n a  passing romanc e that soo n turne d t o a
mirage. Fo r most eighteenth-centur y Newtonians , wha t wa s significant wa s na-
ture see n a s a  vas t machin e whos e mathematica l law s ha d bee n discovere d b y
Newton rathe r than the view of space as a Divine Attribute o r the laws of nature as
results o f Divine Will, whic h Newton ha d accepted bu t whic h appeared t o most
of his followers to be irrelevant to science . The ver y success of Newtonian science
blinded me n t o th e realit y of the religiou s understandin g o f nature, leavin g th e
mechanized view of the worl d and th e purely mathematica l characte r of its order
as the only accepted vie w within th e paradigm tha t came to dominate th e main -
stream o f European thought .

THE QUANTIFICATION OF NATURE I N THE EIGHTEENTH
CENTURY

While Newtonian theorie s became totall y dominan t i n physics and Newtonian s
sought t o apply th e mechanica l model o f the Univers e based on purely quantita -
tive and mathematical law s to other fields of the physical sciences, the mathemati -
cal metho d becam e popularized eve n beyon d th e real m o f physics an d i n thos e
sciences tha t wer e able to develop alon g th e lin e of Newtonian physics . A majo r
figure i n th e popularizatio n o f thi s metho d wa s Christia n Wolff , a  studen t o f
Leibniz. Throug h hi s effort s an d thos e of others lik e him, thi s mathematica l o r
quantifying metho d becam e par t an d parce l o f the Europea n philosophica l an d
scientific scene . What th e Frenc h call l 'esprit geometrique  was highly extolled b y
the Encyclopedist s an d cam e t o dominat e th e mor e genera l movemen t i n
eighteenth-century Europ e to prepare encyclopedia s of knowledge of the natura l
world.63 Ther e existed a strong impuls e drawn from th e mathematizatio n of the
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world picture and the success of the "mathematical method " t o impose order upon
all realms of nature through quantification . Suc h an impulse i s to be seen not only
in the Encyclopedie  bu t als o in Georges Buffon' s Histoire  naturelle and the Linnean
encyclopedia, Systema  naturae,  which , althoug h no t mathematica l i n characte r
and still based on morphological descriptions and classifications, are highly quan -
titative, whereas, the Encyclopedie  itsel f is marked by its strongly antimetaphysica l
stance.64

During th e eighteenth century, European scientists, active in many differen t
fields, too k u p enthusiasticall y wha t ha s been calle d th e "systematic " mode l o f
order.65 By "systematics" i s meant the classification of objects forming the subject
of a  particula r science , especiall y th e branche s o f natura l history , int o group s
based o n degree s o f bot h identit y an d difference . Althoug h suc h a  tas k seem s
different fro m th e mathematica l astronom y and physics o f a Galileo o r Newton ,
nevertheless it was an important expression of the quantitative method and l'espri t
geometrique of the Enlightenmen t an d wa s definitely connecte d t o th e interes t i n
analysis so  important to  the  though t of  that period. 66

Systematics, o f course, differed fro m th e mathematical science s in that i t was
still concerned with natura l forms , but i t shared with mathematics a  generalized
method of analysis that emphasized abstraction and numeration. One could there -
fore sa y that i n th e seventeent h century the disseminatio n o f the idea  of mathe -
matical orde r i n natur e sprea d t o eve n those science s such a s natural histor y i n
which a Newtonian type of science could not be developed. Throug h th e spread of
the quantitative sense of order, th e sense of the religious significance of wonder in
Creation as manifested in the flora and faun a was also destroyed to a large extent ,
as was the wonde r of the vas t darkness of the sk y on a  starry night. I t no w only
remained for the very reality of the forms of nature to be dissolved into the flow of
evolutionary process to destroy whatever sense there might hav e remained o f the
sacred origi n o f lif e an d it s forms .

The Scientifi c Revolutio n discovere d muc h abou t th e quantitativ e fac e o f
nature bu t a t th e expens e o f tha t othe r fac e whic h al l creature s hav e turne d
eternally toward God . Hencefort h a s long a s only the quantitativ e fac e o f nature
was considered as real and th e ne w science was seen as the onl y science of nature,
the religiou s meaning of the orde r of nature wa s irrelevant, a t bes t a n emotiona l
and poetic response to "matter in motion." The cosmos could no longer be seen as
theophany nor could i t b e read as so many pages of a revealed book within which
were written th e signs of God, th e vestigia  Dei or ayat Allah. Those in the West
who still sought such a vision of nature were relegated t o the margins of European
thought an d becam e associate d wit h occultis m an d relate d phenomena .

NATURPHILOSOPHIE AN D SCIENC E

Still, ther e remaine d a  grou p o f philosopher s an d eve n scientist s who di d no t
submit so rapidly to the mechanistic view of nature. In the decades preceding and
following 180 0 ther e existed i n German y a science related to Romanticis m and
Naturphilosophie tha t rejected the positivistic and mechanistic science of the day in
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favor of a science that did no t reject empiricism bu t rathe r sought t o integrate th e
details containe d i n eighteenth-centur y encyclopedia s o f natura l histor y int o a
whole reflecting th e unit y of nature. Fo r such scientists the vast amount of detail
of the organi c an d inorgani c world s shoul d revea l rather tha n vei l th e unit y of
nature, an d they called fo r the investigatio n of this unity. A s the Romanti c poe t
and philosopher Novali s wrote , "I n physic s the phenomena hav e long bee n tor n
from their context and their mutual relations are not pursued. An y phenomenon is
a lin k i n a n incalculabl e chai n whic h understands al l phenomena  a s links."67

For thes e scientist s th e ide a o f hierarchy i n natur e als o continue d t o b e of
great significance . I t wa s the gradation o f the principles o f nature that produce d
diverse phenomena, an d such scientists as Lorenz Oken and Johann Ritter applie d
their idea  o f th e existenc e o f a  hierarch y of order s i n natur e t o chemistr y an d
geology an d spok e o f potencies that , throug h metamorphosis , woul d becom e
parts of a new order. Amon g the m figures such as I. P . V . Troxle r envisage d th e
Infinite Itsel f as a potency and stated , "Th e infinit e i s the independent  substance  of
the living fro m whic h accidents  emerg e int o time only in the dynamism in which
the substance limits the potency, an d the attributes  rise up into space only in the
organism i n which th e potency limit s th e substance." 68

Practitioners o f thi s kin d o f scienc e refuse d t o submi t t o th e mechanisti c
interpretation of the world at that time and sought t o preserve the order of nature
as relate d bot h t o th e hierarch y an d th e wholenes s characterizin g traditiona l
cosmology.

This type of science produced some important figures such as Hans Christian
Oersted an d made notabl e discoverie s i n such fields as galvanism, electromagne -
tism, anatomy, and medicine. Yet it was fiercely attacked by those practitioners of
the sciences who accepted only the empirical and positivistic point of view, and it
declined rapidly by the middle of the nineteenth century.69 It s influence did not ,
however, di e ou t completel y i n certai n school s o f alternative medicin e o r even
among a number of twentieth-century scientists in quest of metaphysical meaning
in the physics they were studying. Needles s to say, its greatest significance was in
constituting a  protest against that quantitative view of the order of nature that lay
at th e heart o f the paradigm of science, cultivate d and nurture d during a  century
and a  hal f fro m Copernicu s t o Newton , an d tha t becam e all-powerfu l an d all -
embracing i n Europea n civilization.

EVOLUTION: DARWINIAN AND NEO-DARWINIA N

Our aim here is not to provide a metaphysical, religious , logical, or even scientific
critique o f the theor y o f evolution, which , despit e it s metaphysica l an d logica l
absurdity an d a  vast amount o f paleontological evidenc e demonstrating th e sud -
den appearanc e of different species , i s accepted b y the mainstrea m scientifi c an d
academic establishmen t i n th e West , no t a s a  scientifi c hypothesi s bu t a s a
dogma.70 I t i s no t eve n ou r purpos e t o see k t o explai n ho w a  theor y tha t i s
metaphysically and logically absurd should become prevalent so rapidly. We will



The Traditiona l Science s and th e Scientifi c Revolutio n 14 5

say that such a theory was the onl y possible choice for those wh o had denie d th e
creative power of God i n the multifariou s manifestations of nature t o explain th e
presence o f lif e an d variou s specie s eve n i f thi s possibilit y implie d s o man y
improbabilities whos e actualization can only be called incredible . Also , w e will
mention briefl y wha t meaning of order issues from evolutionism , bot h Darwinian
and neo-Darwinian .

Evolution, a s scientificall y understood , erase d th e fina l vestige s o f Divin e
Wisdom fro m th e fac e o f natur e an d remove d whateve r ultimat e significanc e
natural forms might have by denying all ultimateness and finality and reducing all
forms simpl y t o a  cros s sectio n o f th e strea m o f tim e an d flo w an d proces s o f
matter. Whateve r remaine d o f the Augustinia n ra t tones seminales  o r th e logoi  of
St. Maximu s disappeared, an d any nexus that stil l existed in the minds of people
between livin g thing s an d thei r archetypa l realitie s i n th e Min d o f Go d wa s
destroyed. Furthermore , th e denia l o f teleology , whic h wa s part an d parce l o f
classical physics as far as it concerne d the inanimat e world, wa s extended t o th e
domain o f life .

In fact , Darwinis m continue d th e mechanisti c conceptio n o f th e worl d
although i t introduced lif e as a force or principle between the mind and matter of
Cartesian dualism in which life was simply included within the domain of matter.
Life resemble d matte r i n bein g devoi d o f purpose an d "blind. " Darwi n spok e
often o f natural selection as if there were teleology i n nature , bu t h e did no t fo r
one moment accept a conscious will operating i n nature and denied all teleology in
the traditional sense of the term. I n any case Darwinism has been closely allied to a
purely materialistic genetics and, while philosophically speaking the vital process
must be considered as a new element introduced int o the scientifi c understandin g
of th e orde r o f nature, lif e itsel f wa s interpreted b y mos t Darwinian s i n purel y
physical an d mechanisti c terms , whic h stil l dominate moder n biology. 71

Darwin himsel f did no t spea k t o an y exten t abou t orde r i n natur e sav e t o
describe th e variou s species in evolutionar y terms, whic h subverte d th e vertica l
hierarchy o f th e chai n o f lif e o r th e chai n o f being tha t wa s understoo d tradi -
tionally t o b e "spatial"—tha t is , alway s present—to a  tempora l an d horizontal
one in which order as hierarchy in th e traditiona l sense lost al l its meaning. 72 I t
was mostly the Darwinians Herbert Spence r and Thomas Huxle y who both popu-
larized an d expanded upo n th e Darwinia n understanding o f the orde r o f nature.
They mad e i t clea r tha t Darwinis m wa s base d upo n th e seventeenth-centur y
mechanistic vie w tha t sa w all natur e a s matter i n motio n accordin g t o mathe -
matically determine d laws . Bot h Spence r an d Huxle y state d explicitl y tha t al l
biological activitie s are based o n matter an d motio n an d nothin g else , an d the y
saw Darwinis m a s the natura l outcom e o f th e view s o f Descarte s an d Galileo .

They did, however , introduce a major chang e by refusing t o accep t min d as
an independent substance . Rather , the y reduced mind t o the resul t of evolution-
ary development—tha t is , purel y materia l processes—tha t move d towar d eve r
greater organization , resulting finally in human life and consciousness. The reduc-
tionism of modern science thereby took a giant step by reducing the other half of
Cartesian dualism to matter and ending with a monistic materialism that charac-
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terizes so much of modern biology and the views of those who try to derive general
philosophical conclusion s from it. 73

The Darwinian s saw an order i n nature demonstrated b y the effec t o f natural
selection always leading t o progress that Spence r considered to be a law which he
extended fro m biolog y t o society . Huxle y als o spok e o f a  harmoniou s orde r
governing th e universe. 74 Bu t wherea s for Descartes and Newto n thi s orde r was
imposed b y God an d for Kant i t prove d Hi s existence , fo r Darwin, Huxley , an d
other Darwinian s suc h a  conceptio n o f orde r wa s totall y destroye d an d natur e
could no t i n an y wa y lead t o God . Th e orde r i n natur e wa s i n fac t o f a  purely
statistical kin d an d wa s in n o way related t o desig n o r preestablished harmony .
No wonde r that Huxle y wa s the first person t o coi n the wor d "agnostic " which
spread rapidly in a  world i n which there were so few veritable gnostics . Darwin -
ism wa s th e fina l blo w t o a  precarious "static " vie w o f natur e a s fa r a s seein g
the processe s of nature and th e natura l specie s possessing a n immutabl e charac -
ter. Wit h Darwinis m al l trace s o f the vie w o f the existenc e o f th e Wisdo m o f
God in Hi s Creatio n disappeared , markin g th e complete and final triumph of a
materialistic view of nature over the traditiona l religious one in the West as far as
both th e scientifi c worl d an d th e so-calle d intellectua l establishmen t wer e con-
cerned.75

The nineteenth-century Darwinia n theory has met so many obstacles that it s
contemporary adherents, no w called neo-Darwinians, have been forced to propos e
certain new theories of order that differ greatl y from olde r Darwinian views. Thus ,
Niles Eldridg e and Stephe n Goul d propose a n alternative interpretatio n o f Dar-
winism accordin g t o whic h ther e ar e unstabl e o r chaoti c state s o f "punctuate d
equilibrium" durin g whic h "periphera l isolates " may transfor m a  system int o a
new form. 76 Chao s thu s leads to order , whic h leads to chaos , an d then t o order,
etc. Ther e ar e als o eminen t biologist s i n Europ e who , rathe r tha n modifyin g
Darwinism in such a manner, rejec t i t completely an d speak no t o f evolution bu t
"organicistic revolutions, " whic h suddenl y brin g abou t ne w life-form s demon -
strating discontinuit y vis-a-vi s wha t existe d before. 77

Although fa r from being a scientific fac t but rathe r a philosophical theor y and
scientific hypothesis , evolutionar y theory has presented the greates t challeng e i n
the West to the traditional understandin g of the order of nature, being itsel f in a
sense th e "religion " o f the moder n world . I t ha s caused muc h o f Christian the -
ology t o reced e before it s onslaugh t an d t o seek t o redefin e it s understandin g o f
man an d hi s destiny . Durin g th e twentiet h centur y i t ha s eve n move d a  ste p
further int o the domai n o f religion itsel f an d has resulted i n th e kin d o f "evolu -
tionary religion " demonstrate d i n Christianit y b y Teilhardism78 an d man y cur -
rent eco-theologians and outside of Christianity by the teachings of Sri Aurobindo
in India . I t i s als o a  mai n featur e o f nearl y al l th e "New-Ag e religions " an d
contemporary occult movements. A s for the understanding o f the order of nature,
the spread of evolutionism destroyed the very meaning of the sacredness of life and
removed from natur e any possibility of bearing the imprin t o f the immutable an d
the eternal .
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MODERN PHYSICS : RELATIVITY AND QUANTU M
MECHANICS

Modern physics is at once the reversa l of the worldview of classical physics and it s
continuation. Thi s ca n b e see n particularl y i n th e theor y o f relativity , whic h
rejects completel y th e Newtonia n concep t o f space and time and the eighteenth -
century conception o f matter an d yet remains faithful t o the mathematical vie w of
the order of nature so central t o Newtonian thought . Moveover , Einstein contin-
ued to consider the order dominating ove r the Universe as being relate d t o God ,
who strictl y impose d causalit y ove r th e Univers e i n whic h chanc e did no t exis t
since God "did no t play dice" with the Universe. In the same way that Newtonia n
laws o f motion ar e specia l case s of relativistic law s o f motion , Einsteinia n rela -
tivity shares the basic conception of the order of nature with classical physics as far
as relatin g orde r t o mathematica l pattern s i s concerned . Th e majo r difference s
between th e tw o ar e t o b e seen , first , i n th e notio n o f matter, whic h become s
convertible t o energ y i n moder n physics , whil e bein g "neithe r create d no r de -
stroyed" in classical physics and chemistry, and second, in the transfer of absolute-
ness fro m spac e an d tim e i n Newtonia n physic s t o th e velocit y o f light i n rela -
tivity. Th e visio n o f th e Univers e issuin g fro m th e tw o school s o f physic s i s
different, ye t th e ide a o f mathematical orde r permeatin g th e tw o vision s of th e
natural worl d i s the same .

With quantu m mechanic s th e departur e o f th e understandin g o f order i n
nature fro m tha t o f classical physics becomes more radical , an d even th e mathe -
matical order tha t quantum mechanic s shares with classica l physics is different i n
that th e latte r accept s thi s orde r onl y in th e statistica l sense . Indeterminac y and
uncertainty lie at the hear t o f quantum mechanics , going back to the question of
the wav e o r corpuscula r natur e o f ligh t an d includin g th e forma l principl e o f
uncertainty state d b y Werner Heisenberg .

The debate as to whether light is a wave or a stream of corpuscles goes back to
Newton an d Christian Huygens , eac h o f whom ha d thei r defender s in th e eigh -
teenth an d nineteenth centuries , Newton' s vie w being supporte d b y such figures
as Ruggier o Boscovic h an d Pierr e Simo n d e Laplac e an d Huygen s b y Rober t
Hooke an d Thoma s Young . Thes e view s remained, however , exclusiv e o f each
other an d di d no t becom e accepte d a t th e sam e tim e withi n a  singl e vie w o f
physics.

In quantum mechanics , however , the tw o views become combined i n such a
way as to be logically and even imaginably difficul t t o conceive. On th e on e hand
Max Planck discovere d th e discontinuou s emissio n o f energy, an d Einstei n pro -
posed th e theor y o f photons o r particles o f lights, calle d als o "quanta of action,"
which were discovered by Arthur H. Compto n and Chandrasekhara V. Raman, all
leading t o th e theor y o f the granula r natur e of light. O n th e othe r han d th e d e
Broglie-Schrodinger theor y le d t o th e vie w tha t matte r an d ligh t ha d wavelike
structure. Thi s le d t o th e "wave-particle " duality , whic h was seen b y the physi-
cists of the day and continues to be viewed by most physicists as being irreducible
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to a  single reality . Th e resul t o f this discovery of quantum mechanic s led to th e
Copenhagen School , whic h argue s tha t n o picture o f reality is possible an d tha t
micronature i s bipartit e i n a n ultimat e way , wit h th e resul t tha t th e nexu s
between physics and what philosophical understanding o f nature it might posses s
has thus becom e severed , at leas t fo r those wh o accept th e interpretatio n o f this
school.

As we shall see, there are other interpretations of this "ambiguity" a s well as
other mai n feature s of quantum mechanics : These includ e Pau l Dirac' s assertion
that we can only know a defined stat e partially; Heisenberg' s uncertaint y princi-
ple, whic h involves the very concept of our understanding o f nature; the denia l of
local causality; all laws of quantum mechanic s being probabilistic; an d the denia l
of classica l determinism. 79

Modern physic s als o present s a  radicall y differen t vie w o f th e subatomi c
world from th e simple atomism o f classical physics, which considered nature to be
comprised o f indivisible particles—that is , atoms (fro m atomos,  meaning literally
"indivisible" i n Greek) . A t th e beginnin g o f th e twentiet h centur y physicists
looked fo r "ultimate" buildin g particle s o f matter, an d man y continu e t o d o so
today. Bu t a s mor e an d mor e particle s cam e t o b e discovere d i n additio n t o
protons, electrons , and neutrons there now exists such an array of particles, called
by some physicists "a particle zoo," that many have given up on the idea of finding
the "ultimate " particle s o r building block s of matter an d rathe r envisage a  vast
ocean o f energy from whic h differen t particle s wit h variou s lifetimes issue fort h
and into which they disappear.80 One might sa y that whereas Newronian physics
saw an order underlying what appears outwardly as chaos in the perceptible world,
for quantum mechanic s there is chaos or at least an unknowable reality underlying
the order of macro- and even micronature. Some have concluded from thi s that th e
limits o f huma n knowledg e i n th e understandin g o f natur e hav e bee n reache d
beyond whic h on e ca n onl y appea l t o wisdo m an d othe r mode s o f cognition ;
others, needles s to say, reject an y other possible mode of knowing. Whateve r th e
case, i t i s here tha t metaphysica l an d religiou s mode s o f knowledge concernin g
even th e natura l worl d ar e entering int o th e intellectua l world o f at leas t som e
physicists for the first time since the Scientific Revolution, even if until now most
physicists wh o hav e turne d t o thos e othe r mode s o f knowledge (usuall y drawn
from non-Wester n sources ) have not bee n able to  gain a  profound grasp of  those
alternative mode s o f understanding th e natur e o f reality.

Perhaps th e greates t challeng e t o th e moder n scientifi c understandin g o f
order comes fro m th e consequence s o f the Bel l theorem, whic h implies a  funda -
mental interconnectednes s o f the part s o f the Univers e denied b y both classica l
and modern physics until only recently.81 (John Stuart) Bell's theorem asserts that
if quantum mechanic s i s correct the n th e principl e of local causes and th e whole
notion of locality as we understand i t i s false. An d becaus e i t has been shown that
the predictions base d upon quantum mechani c calculations correspond t o experi-
mental results , th e whole idea of local causality must be false. Th e theorem itsel f
is based on the remarkable behavior of particles in two differen t point s in space in
which th e chang e of the stat e of one is detected immediately  i n the othe r without
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an apparent causa l nexus between them , leadin g som e physicist s t o spea k o f the
transfer o f informatio n a t superlumina l speeds , somethin g tha t Einstei n re -
jected.82

One of the most notable interpretations o f the consequences of Bell's theore m
is that o f David Bohm , wh o speaks of the unbroke n wholeness of physical reality
and denies one of the basi c tenets of classical physics, whic h is the divisibility and
analyzability o f th e physica l world . Rathe r tha n th e worl d bein g compose d o f
separate object s i n a n "explicat e order, " i t is , accordin g t o Bohm , a n implicate
order83 o r an unbroken wholeness, about which one can only say that i t is . "There
is a n orde r unfolde d into th e ver y process o f the univers e bu t tha t unfolde d [o r
implicate] orde r may  not  be  readil y apparent." 84 Particle s appea r to  be  discon -
tiguous i n the explicate order , bu t the y are in reality continguous i n that impli -
cate order whic h our  ordinar y consciousness does not  perceive . Matte r itsel f is  a
form o f th e implicat e order , an d i n contras t t o wha t w e perceive throug h ou r
segmented consciousnes s i t canno t b e reduce d t o particles . I f onl y w e wer e t o
acquire the right consciousness which could know the whole or that-which-is, on e
would se e the separat e element s relate d t o th e implicat e orde r a s the implicat e
order.

In thi s interpretatio n o f quantum mechanic s an d especiall y Bell' s theorem ,
not onl y i s ther e a n insistanc e upo n wholenes s a s comin g befor e al l part s an d
segments, bu t als o a n insistenc e upo n th e significanc e o f consciousness fo r th e
mode in which we preceive nature,85 an d the necessity to have a transformation of
consciousness in order to perceive that whol e in whose matrix alon e th e behavio r
of th e "parts " ca n b e understood . Wha t implicatio n suc h a  vie w ha s fo r th e
religious understandin g o f the orde r o f nature and th e reassertio n of the signifi -
cance and validity of its view we shall deal with later in this book. Bu t i t need s to
be adde d her e tha t th e view s o f Bohm hav e no t gaine d th e adherenc e o f every
physicist, althoug h man y hav e bee n attracte d t o it . Th e prevalen t attitud e re -
mains that of the Copenhagen Schoo l and the identification of the orde r of nature
with law s determine d b y statistica l probabilitie s an d b y mathematica l model s
using statistica l methods .

ORDER AND CHAOS : THE PRIGOGINIAN VIE W

Another significan t challeng e t o th e understandin g o f th e orde r o f natur e i n
classical scienc e ha s come i n recen t year s from th e stud y o f chaos i n relatio n t o
order, a  subjec t mos t closel y associate d wit h th e nam e o f Ily a Prigogine. 86

Classical physics was based upon a reversible conception of time, and theoreticall y
any physical process could be reversed, a s in the case of the movement o f a wheel.
Already i n the nineteenth centur y the first challenge to Newtonian physic s came
when Jean-Baptist e Fourie r formulate d th e la w o f th e flo w o f heat , whic h
for th e firs t tim e presente d i n a  quantitativ e fashio n a  nonreversibl e process.
The study of heat led to the science of thermodynamics, which Prigogine calls the
first non-classica l science . Ludwi g Boltzman n realize d tha t thermodynamic s
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cannot b e derive d fro m mechanic s an d introduce d int o physic s th e notio n
of probability , whic h i s closel y relate d t o irreversibility . Th e realit y o f the ar -
row o f tim e implie d tha t th e futur e i s no t simpl y determine d b y th e past .
Moreover, accordin g t o th e secon d la w o f thermodynamics , i n an y proces s en -
tropy, whic h i s define d a s th e amoun t o f disorder , increase s i n a n irrevers -
ible fashio n an d "irreversibl e thermodynami c chang e i s chang e towar d state s
of increasing probability."87 Thus, according to the thermodynamic view , there is
an irreversibl e proces s i n th e cosmos , an d thi s proces s i s towar d eve r greate r
disorder.

Prigogine begin s fro m thi s backgroun d an d throug h th e stud y o f wha t
appears to b e chaos in relatio n t o order seek s to synthesize the concep t o f revers-
ible and irreversibl e time, claimin g tha t entrop y itsel f can be the sourc e o f both
order an d disorder . Critica l o f th e reductionis m an d determinis m implie d b y
modern science , h e asserts , "I n thi s sens e th e dialogu e wit h natur e isolate d
man fro m natur e instea d o f bringin g hi m close r t o it . A  triump h o f huma n
reason turne d int o a  sa d truth . I t seem s tha t scienc e debase d everythin g i t
touched."88 Prigogine believe s that his study of chaos is able to change the term s
of thi s dialogu e an d inaugurat e a  ne w scientifi c stud y o f orde r i n nature . Hi s
studies of chaos and randomnes s hav e led him t o deny materialistic determinis m
in nature and the idea of passive matter, whic h only obeys ineluctable mathemati -
cal laws . Rather , fo r him matte r itsel f i s associate d wit h spontaneou s activity .
Nonequilibrium conditions , fa r fro m bein g simpl y a  nuisanc e a s envisage d b y
classical physicists, lea d t o ne w types of structures that originat e spontaneously .
"In far-from-equilibriu m conditions w e may have transformation from disorder ,
from therma l chaos , int o order."89 Irreversibility, whose significance wa s denied
by s o many physicist s including Einstein , ma y i n fac t b e a  source o f order an d
organization an d brin g orde r ou t o f chaos, an d instabilit y ma y give ris e to self -
organization a s see n i n th e cas e o f th e Berar d instability. 90 Prigogin e insist s
that "at al l levels, be it the leve l of macroscopic physics, the leve l of fluctuations ,
or the microscopi c level, nonequilibrium is the source of order;  nonequilibrium brings
'order ou t of chaos.  '"91 Th e ver y movement o f things involve s the arro w of time,
which a s als o show n b y Norber t Wiene r i s irreversibl e in an y give n physica l
universe and leads not only to the ever greater disorder implied b y the increase of
entropy bu t als o t o th e creatio n o f new order .

Prigogine thu s conceives of order as issuing from th e ver y process of the flow
of tim e i n a  creative and spontaneou s manner a s i f he ha d accepte d th e ide a of
the immanen t pneuma of the Stoics . He claim s tha t the ne w concept o f order be -
stows upo n natur e onc e agai n it s "enchantment " an d creativ e powe r an d eve n
formulates a  ne w lin k between  scienc e and ethics . A s h e observes : "Toda y w e
know that time is a construction and therefore carries an ethical responsibility." 92

Altogether th e Prigoginia n visio n of order i n relatio n t o chao s represent s on e of
the most significant challenges of twentieth-century science to the view of classical
physics concerning order in nature, althoug h i t still operates within the scientifi c
worldview and paradigm establishe d by the seventeenth-centur y Scientific Revo -
lution.
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SCIENTIFIC POSITIVIS M AND IT S CRITIQUE

The scientific view of the order of nature led to a positivism that sprea d far beyond
the confines of the physical sciences themselves and influenced not only philosophy,
as mentione d i n th e las t chapter , bu t als o th e socia l science s an d th e hu -
manities a s well a s the genera l outloo k o f modern man . Eve n today when many
scientists have disavowed positivism, an d despite th e significantly different inter -
pretations given to the meaning of the order of nature by scientists such as David
Bohm and Ilya Prigogine, th e general influenc e of positivism continue s in fields as
diverse a s philosoph y an d medicine . I n fact , th e exclusivis m o f th e moder n
scientific vie w an d th e refusa l t o accep t othe r mode s o f knowledge o f nature ,
including the religious one, can be traced back to the Newtonian synthesis itself. 93

The philosophica l origi n o f positivism, however , date s bac k t o Kant , who ,
while showing tha t moder n scienc e can only b e a science of phenomena an d no t
the existence of things, denie d th e possibility of other ways of knowing the world
of nature . Thi s kin d o f empiriologica l thought , o r a  scienc e base d solel y o n
phenomena, claimed for itself exclusivity of all knowledge of nature.94 A s a result
of Kan t an d hi s followers , th e quantitativ e an d mathematica l scienc e o f th e
eighteenth centur y was no longer mistaken fo r the philosophy o f nature as it had
been a  century before , bu t cam e to tak e it s place.95 A  century later metaphysic s
was to be banished completely fro m scienc e with Auguste Comte , wh o marks th e
beginning o f forma l philosophica l positivis m alread y inheren t i n Newtonia n
physics. All causes were banished an d science came to be regarded solel y as being
concerned with law s connected t o phenomena. I t wa s this thesi s that wa s elabo-
rated late r b y Erns t Mac h an d cam e t o influenc e s o much o f twentieth-century
scientific though t wit h it s drea d o f causality (i n th e metaphysica l sens e o f th e
term), finality , an d intelligibility . Th e influenc e o f this typ e o f thought wa s so
great tha t eve n Wester n philosopher s intereste d i n metaphysic s accepte d em -
piriological knowledg e wa s the sol e knowledge of nature .

A scientis m tha t ha d existe d befor e i n smal l circle s develope d o n a  muc h
wider scal e and cam e to  dominate the  intellectua l scene , affectin g not  only phi -
losophy but also theology despite the opposition o f many scientists who were more
aware o f the limitatio n o f their fiel d tha n others  wh o ha d bestowe d th e hal o of
infallibility an d omniscienc e upon them . Reaction s di d aris e against positivis m
from Pierr e Duhem , on e o f th e founder s o f th e histor y o f science, fro m Emil e
Meyerson, a  leadin g voic e amon g th e philosopher s o f science, 96 an d fro m th e
German phenomenologist s suc h as Edmund Husser l an d Max Scheler who spoke
of penetrating intuitivel y into the rea l itself (vestehen) rathe r than simply explain -
ing i n mechanica l terms (erklaren) . Bu t suc h criticism s hardl y carrie d th e day ,
deprived as they were of an integral metaphysics, whereas in the case of Duhem hi s
work was passed over in silence as the positivistic approach cam e to dominate th e
entire fiel d o f the histor y o f science.

During th e las t fe w decades, th e Thomisti c philosoph y o f nature ha s been
revived by certain Catholic thinkers such as Jacques Maritain, and the criticism of
scientific positivism has continued by a number of philosophers of science such as
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Stanley Jaki, Pau l Feyerabend , an d Jerome Ravetz. 97 Th e symboli c vie w o f na-
ture, which presents another science of nature based upon it s symbolic rather than
external an d factua l significanc e o f its externa l form s an d whic h ha d existe d i n
certain metaphysica l an d mystica l school s i n th e West , ha s received new atten -
tion. Also , numerou s scholars , philosophers, an d even scientists have tried t o go
beyond the border s o f the Wes t t o seek freedom fro m th e debilitatin g confine s of
positivism an d scientism . Som e scientists hav e written openl y abou t th e limita -
tions o f science98 an d man y have gained seriou s interest i n theolog y as theolog y
has become , a t leas t unti l quit e recently , ever less interested i n th e theolog y o f
nature independent of the scientifi c view of the world. An d yet the positivism and
scientism flowin g fro m th e moder n scientifi c vie w stil l dominat e th e menta l
landscape an d consciousnes s of most peopl e i n th e Wes t t o suc h an exten t a s t o
leave no room for other views of the orde r of nature to manifest themselves an d to
be taken seriously as knowledge. Eve n postmodernist deconstructionis m has been
much more successful i n destroying what remained of the traditiona l understand -
ing of sacred Scripture and classical works of Western literature than deconstruct-
ing the  assertiv e categories of  modern science .

Here an d ther e on e see s attempts t o reasser t a  view o f the orde r o f nature
based on  the  wholenes s of  nature as  a living bein g determinin g its  part s in  not
only biology but als o physics,99 an d one must recall the famous assertion of Lewis
Thomas tha t th e entir e Eart h i s a  cell.100 Still , i t i s no t a s yet realize d widely
enough tha t traditionall y the principle s an d conceptio n o f science employed i n
natural philosophy did no t originate from th e sciences themselves but fro m meta -
physics a s implied b y th e Gree k notio n o f episteme, 101 wherea s in contrast , eve r
since the seventeent h century, the theor y of the sciences came to be based on th e
sciences themselves in an a posteriori and not an a priori manner. A new philosophy
of nature was thus developed tha t was based on the science s of nature and thereb y
divorced fro m metaphysica l principles , whic h i n al l traditiona l climate s ha d
provided th e commo n principle s an d ground fo r discourse between th e religiou s
and scientifi c understandin g o f nature. 102

Through al l the importan t transformation s in modern scienc e from Newto -
nian mechanics to Bohm's implicate order, it is the scientific understanding o f the
order of nature that continues to dominate the contemporary scene so as to make a
dialogue with th e authenticall y religious view of nature difficul t i f not wel l nigh
impossible. Eve n thos e intereste d i n such a dialogue ten d t o equate th e dogma -
tism o f purely manmade scienc e with sacred doctrines of a Divine Origin , askin g
both side s t o pu t asid e thei r "dogmatism " t o brin g abou t mutua l understand -
ing. 103 And then there are those scientists who think they can reach the sacred and
metaphysical trut h containe d i n th e hear t o f religions b y analyzin g to a n even
greater degre e th e comple x structure s o f the materia l worl d a s if one coul d ever
cast asid e th e vei l o f Isis. 104 Th e trut h remain s tha t n o matte r ho w muc h i t
changes, modern scienc e cannot but dea l with phenomena, wherea s the religiou s
understanding o f the orde r of nature i s based ultimatel y upo n knowledg e o f th e
ontological realit y an d roo t o f things i n th e Divin e and th e significanc e o f their
form an d qualitativ e characteristics o n th e phenomena l plane a s reflectin g nou -
menal realitie s belongin g t o th e Divin e Order. N o seriou s dialogu e i s possible
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unless the empirica l o r scientifi c vie w of the orde r of nature i s forced to abdicat e
from it s absolutisti c dominatio n ove r the contemporar y dominio n o f knowledge
and the religious understanding o f the order of nature comes to be taken seriously
in al l it s dept h an d grandeu r an d no t a s the pal e shado w of its rea l sel f as it ha s
become during it s period o f retreat an d dilution i n th e pas t fe w centuries i n th e
West.

To revive the religious understanding o f nature and to re-sacralize the vision
of the natura l world , a  theme t o whic h w e shall tur n i n th e las t chapte r o f thi s
work, i t i s essential to reviv e in th e West sacred science , a  knowledge tha t i s at
once a veritable science of nature and possessed of a sacred quality . Excep t for th e
rediscovery of metaphysics or Divine Knowledge concernin g the Principl e Itself ,
there i s n o greate r nee d toda y tha n th e reconstitutio n o f sacred science , which
must o f necessity always remain in the boso m of a living and sacred tradition.105

Only in understanding in depth the scientific understandin g of the order of nature
and the manner in which it eclipsed the religious understanding o f nature can one
clear the ground t o create "space" for the re-creation of a sacred science. And onl y
through suc h a  re-creatio n an d expansio n embracin g wha t th e contemporar y
situation demand s ca n th e commo n univers e of discourse betwee n religio n an d
science, which characterized the traditional worl d and to which we alluded a t th e
beginning o f this chapter , b e reconstituted .

As fo r thos e wh o doub t th e necessit y o f such a n undertaking , le t the m b e
reminded o f the word s o f Oscar Milosz : "Unles s man' s concep t o f the physica l
universe doe s accor d wit h reality , hi s spiritua l lif e wil l b e crippled a t it s roots ,
with devastating consequences for every other aspect of his life."106 Th e forging of
a link between humanity's concept o f the physica l Universe and reality i n suc h a
manner a s not t o distor t realit y implies nothin g les s than th e rediscover y of the
science o f th e Rea l o f whic h sacre d scienc e i s a n applicatio n t o th e domai n o f
physical reality . Without such a  science rooted i n the religious understandin g o f
Reality, religio n bein g understood i n it s sapiential dimension , i t i s not only our
spiritual lif e tha t become s devastate d bu t als o life o n the ver y Earth upon which
we stand and for which modern man accepted to sacrifice Heave n begin s to wither
away. The reason is that Earth no less than Heaven i s in need of that Spirit whose
very presence has been made irrelevant in the worldview issuing from th e moder n
scientific understandin g o f the order of nature. I t must no t be forgetten that thi s
understanding, whil e it has discovered much abou t nature , has also helped t o veil
the deepes t meaning of the orde r of nature, which concerns us not onl y here and
now but als o in the most ultimate sense, as beings born in the bosom of the Earth
but destine d fo r the heavenl y Empyrean.

NOTES

1. Durin g th e Elizabethan period suc h figures as the "esoterist-scientist " John Dee
were stil l at th e cente r of the intellectua l stage, wherea s in th e eighteent h an d ninteent h
centuries the y wer e hardl y permitte d t o participat e i n an y intellectua l discourse taken
seriously b y Englis h society . Th e sam e holds tru e fo r Germany an d Franc e despite thei r
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more extensiv e interes t i n suc h matters . I t i s only during th e presen t centur y that suc h
figures a s Eckarthause n an d Sain t Marti n ar e bein g studie d seriousl y outside occultis t
circles. Se e Antoine Faivre, Acces  a l'esoterism e occidentale  (Paris: Gallimard, 1986) ; also see
his Eckhartshausen  e t l a theosophie  chretienne  (Paris : Klincksieck , 1969) ; Pierr e Riffard ,
L'Esoterisme (Paris : Rober t Laffont , 1990 ; valuabl e fo r it s extensiv e bibliography) ; an d
Faivre an d Needleman , Modern  Esoteric  Spirituality  (Ne w York : Crossroa d Publications ,
1992).

One must remembe r the well-known saying of Rene Guenon tha t ther e are no occult
sciences bu t onl y occulted ones . Cu t fro m thei r metaphysica l principle s i n a  world where
such principles cam e to be denied t o an ever greater degree, th e traditiona l science s could
not but becom e occult sciences , losin g thei r deepes t meanin g an d significance as far as the
prevalent understandin g o f the orde r o f nature was concerned.

2. W e hav e i n min d suc h popular  work s a s Frithjo f Capra's Th e Ta o o f Physics
(Berkeley, Calif. : Shambhala , 1975 ) and Th e Turning Point: Science, Society,  an d the Rising
Culture (Ne w York : Simo n &  Schuster , 1982) ; an d Gar y Zukav , Th e Dancing  W u L i
Masters: A n Overview  o f the New Physics  (New York : Willia m Morrow, 1979) . Ther e are ,
however, som e contemporary scientist s aware of the greate r significance of the traditiona l
sciences a s ways of knowing th e worl d o f nature . See , fo r example , Charle s Moraze , Les
Origines sacrees  de s sciences modernes  (Paris : Fayard , 1986) .

3. Se e S. H . Nasr , Th e Need for a  Sacred  Science  (Albany: State Universit y o f Ne w
York Press , 1993) , Chapte r 7 , "Th e Traditiona l Sciences, " p . 95 .

4. Se e Ren e Guenon , Th e Crisis  o f th e Modern  World,  trans . M . Palli s an d
R. Nicholso n (London : Luzac , 1975) , Chapte r 4 , "Sacre d an d Profan e Science," p. 37 .

Many of those who have discovered mathematic s an d other traditional science s of the
Egyptians an d Greek s spea k o f sacre d scienc e o r sacre d geometry . See , fo r example ,
R. A . Schwalle r de Lubicz , Sacred Science:  Th e King  o f Pharaonic Theocracy, trans . Andr e
and Goldia n Vande n Broec k (Ne w York : Inne r Traditions International , 1982) ; Rober t
Lawlor, Sacred  Geometry (New York: Crossroad Publications, 1982) ; Nigel Pennick, Sacred
Geometry: Symbolism  an d Purpose  i n Religious Structures (Wellingborough, U.K. : Turnston e
Press, 1980) ; an d th e work s o f Keith Critchlow , especiall y hi s Order  i n Space  (London :
Thames &  Hudson, 1970) .

5. Sharin g the sam e universe of discourse does not mea n being th e sam e as religion
is usually understood . Rather , i t mean s that thes e sciences shared th e sam e metaphysical
principles an d als o th e sam e symboli c an d forma l languag e a s the religio n i n question ,
especially th e sapienta l dimensio n o f the religio n an d no t simpl y it s exoteric , legal , an d
social aspects .

6. Thi s vas t commentar y i n som e 2 4 volume s wa s writte n i n Arabi c an d late r
translated int o Persian . I t i s no w bein g translate d int o English . Se e a-'Allama h at -
Tabataba'i, Al-Mizan:  A n Exegesis  o f the Quran (Tehran: World Organizatio n fo r Islami c
Sciences, 1983) .

7. Se e Henr y Corbin , L'Alchimie  comme  ar t bieratiqu e (Paris : L'Herne , 1986) ,
Part 3 , p . 145 ; Pau l Kraus, Jabir ib n Hayyan: Contribution  a l'histoir e de s idees scientifiques
dans l'Isla m (Paris : Le s Belles Lettres, 1986) , p . 223 ; Pierre Lory, Alchimie et mystique en
terre d'Islam (Paris: Verdier, 1989) , p . 124 ; an d Syed Nomanul Haq, Names,  Natures and
Things (Dordrech t and London: Kluwer, 1994) , which deals with the Kitab al-ahjdr tha t is
especially concerne d with th e Jabirean doctrin e o f the balance .

8. O n al-BIrun i an d al-Khazin i an d th e scienc e o f th e balance , se e S. H . Nasr ,
Science an d Civilization  i n Islam  (Ne w York : Barne s & Noble , 1992 , an d Cambridge :
Islamic Text Society , 1987) , p . 138 ; an d S . H. Nasr , Islamic  Science:  An Illustrated  Study
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(London: World o f Islam Festiva l Publishing Co. , 1976) , p . 143 , wher e the traditio n o f
balance an d measuremen t i n Islami c scienc e i s discussed i n general .

9. Pas t generations of scholars have been deeply influence d b y the writing s of such
figures as Ernst Cassirer, Edwin A. Burtt , and Alexandre Koyre, whose emphasis upon the
significance of mathematics and mathematical astronomy in the ris e of modern scienc e was
in turn challenged b y scholars such as Walter Page l and Allen Debus, who emphasized th e
inportance o f the nonmathematica l discipline s suc h as alchemy, medicine , an d Hermeti -
cism. Also , philosophica l difference s a s one finds between Erns t Mach and Pierr e Duhe m
have colored their understanding o f the rise of modern science . We canno t deal with thes e
differences her e bu t mus t poin t a t leas t to thei r existence .

10. A s far as why the Scientifi c Revolutio n did no t occu r in China, Joseph Needha m
has discusse d i t extensivel y i n hi s monumenta l wor k Science  an d Civilization  i n China
(Cambridge: Cambridge Universit y Press, 1954) . We have also dealt with this issue for the
case o f Isla m i n Science  an d Civilization  i n Islam,  presentin g reason s very differen t fro m
those o f Needham .

11. Se e Etienne Gilson , Th e Unity  o f Philosophical  Experience  (Westminster , Md. :
Christian Classics, 1982) . We hav e examined thi s in Man and Nature: The Spiritual Crisis
of Modern  Ma n (London: HarperCollins, 1989) , Chapte r 2 , "Th e Intellectua l an d Histori-
cal Causes," p . 51 .

12. Fo r a Paracelsus, who spoke of the light of nature (lumen naturae),  nature far from
being closed upon itsel f was still open to th e worl d o f the Spiri t an d i n fac t a  reflection of
that world. "Pour Paracelse , le monde immanent n'a pas de realite independante. L a nature
n'est point close sur elle-meme a la maniere d'un Ourouboros mais s'ordonne en une spirale
prophetiquement ouvert e a 1'intervention exterieure du Saint-Esprit. A  1'idee d'une natur e
opaque, reduit e a  une sort e de mecanism e san s maitre , Paracels e oppose l a visio n d'un e
nature en tant qu e reflet." Luc-Olivier d'Algange, "Paracelse : Un e poetique d e la transpa -
rence," Connaissance  de s Religions (Vol . 8 , no . 3 , Dec . 1992) , p . 275 .

13. Se e Giorgio D i Santillana , "Th e Rol e o f Art i n th e Scientifi c Renaissance, " i n
Marshall Claget t (ed.) , Critical  Problems  i n th e History o f Science  (Madison : Universit y o f
Wisconsin Press , 1959) , p . 34 .

14. Collingwood , Th e Idea  o f Nature  (Oxford : Th e Clarendo n Press , 1949) , p . 7 .
15. "Natura l la w in the juristi c sense, law which it is natural for all men to obey, has

always bee n closel y linked in  men' s mind s wit h the  concep t of  laws enacted by  God the
creator for nature; both g o bac k to th e sam e common root. " Colin A . Ronan , Th e Shorter
Science and Civilization  i n China: An Abridgement  o f Joseph Needham's  Original  Text, Vol . 1
(Cambridge: Cambridge Universit y Press, 1978) , p . 276 . On an extensive discussion of the
Chinese concept o f law, a t onc e human an d cosmic , i n comparison with Western idea s of
"laws o f nature, " se e Joseph Needham , Science  and Civilization  i n China,  Vol . 2  (Cam -
bridge: Cambridg e Universit y Press , 1956) , pp . 518ff .

16. Se e Chapter 2  where we have deal t extensivel y with thi s issue .
17. "Sinc e als o th e whol e world , th e thing s divine , an d wha t w e cal l th e seasons ,

appear, i f we may trust wha t we see, t o b e regulated b y Law and Order. " Ronan, Shorter
Science, p . 286 . Als o Cicer o asserts , "Th e Univers e obey s God , sea s an d la w obe y th e
universe, an d huma n lif e i s subjec t t o th e decre e o f the Suprem e Law. " Ibid. , p . 286 .

18. O n St. Thomas Aquinas' s views of natural law, see Odon Lottin, Le Droit natural
chez saint Thomas  d'Aquin  e t ses predecesseurs (Bruges : C . Bayaert , 1931) ; Karl Kreilkamp ,
The Metaphysical  foundations  o f Thomistic Jurisprudence (Washington , D.C. : Catholi c Uni-
versity o f Americ a Press , 1939) ; Gallu s Manser , Ga s Naturrecht  i n Thomistischer  Be -
leuchtung (Freiburg : Verlag des Paulusdruckerei , 1944); Thomas Aquinas , Th e Treatise  on
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Law, ed . R. J. Henl e (Notre Dame, Ind. : University of Notre Dame Press , 1993);Thomas
Aquinas, O n Law, Morality  an d Politics,  eds . Willia m Bavengart h an d Richar d Rega n
(Indianapolis, Ind. : Hackett, 1988) ; and Jacques Maritain , La Loi naturelle ou loi non ecrite,
text establishe d b y Georges Brazzol a (Fribourg : Edition s Universitaires , 1986) .

19. Ronan. , Shorter  Science,  p . 289 .
20. Muslim s als o use the ter m al-namu s for cosmic law and almost equivalen t o f al-

Sharfah, althoug h i t i s derive d etymologicall y fro m th e Gree k nomos.  Th e traditiona l
Islamic understandin g o f law s governin g Creatio n i s precisel y a s namu s al-khilqah  (o r
namus o f Creation) .

21. "Th e heliocentri c syste m itsel f admit s o f an obvious symbolism , sinc e it identi -
fies the centre of the world with the source of light. Its rediscovery by Copernicus, however ,
produced n o new spiritual visio n of the world ; rather , i t wa s comparable t o the populari -
zation o f a n esoteri c truth . Th e heliocentri c syste m ha s n o commo n measur e wit h th e
subjective experience s of people; i n i t ma n ha s n o organi c place . Instea d o f helping th e
human min d t o g o beyon d itsel f an d t o conside r thing s i n term s o f the immensit y o f
the cosmos , i t onl y encourage d a  materialisti c Prometheanis m which , fa r fro m bein g
superhuman, ende d b y becomin g inhuman. " Titu s Burckhardt , Mirror  o f th e Intellect
(Albany: Stat e Universit y of New Yor k Press , 1987) , p . 21 .

22. Se e Collingwood, Th e Idea  o f Nature,  p . 27 .
23. "No t onl y the earth but the sun and the entire solar system were transformed int o

insignificant speck s los t i n th e infinitud e o f God' s creation ; th e compac t an d ordere d
cosmos of the scholastic s had become a  vast chaos; the Copernican departure fro m traditio n
had reached it s maximum." Thoma s Kuhn , Th e Copernican Revolution  (Cambridge, Mass. :
Harvard University Press, 1976) , p. 235 . On Copernicus and Copernicanism see also Allen
Debus, Ma n an d Nature  i n th e Renaissance  (Cambridge : Cambridg e Universit y Press ,
1986), pp . 79ff. ; I . Bernar d Cohen , Revolutions  i n Science  (Cambridge , Mass. : Harvar d
University Press , 1985) , pp . 105ff. ; E . J . Dijksterhuis , Th e Mechanization  o f the World
Picture: Pythagoras t o Newton, trans . C . Dikshoorn (Princeton , N.J. : Princeto n University
Press, 1986) , p . 288 ; Franci s R . Johnson , Astronomical  Thought  i n Renaissance  England
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66. Se e Ernst Cassirer, The Philosophy o f the Englightenment, trans. Fritz C. A . Koell n
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The Tragic Consequences
of Humanis m in the Wes t

The signature of God  on  Earth,
Half angel  half beast,  cast  into  this world,
Abode of  dispersion  and  forgetfulness,
Yet bearing  the  seal  of  Divine Proximity
Within the  very  substance  of  his  soul.
Thus was  man  envisaged  before  being  severed
from his  heavenly  mold  to  be  conceived
As a  creature  solely  of  this  lowly  clime,
Subject of  a  humanism,  earthly  bound,
Which searching  for human  meaning  in man  alone
Has ended  by  casting man to  the  realms  below,
To what,  being  not  normal,  has  infra-human  become,
And destructive  of  that  very  natural  order
For whose  sake the bond  with Heaven  was  rent  asunder,
Giving birth  to  that Promethean  creature
Who now  devours the  Earth with  such  avidity.

If one were to travel in the beautiful hills of Tuscany during th e spring and behol d
the luxuriant color s of the rolling hill s and the gentle breez e caressing the treetop s
shimmering i n the Italia n sun , on e would wonde r how an Italian b y the nam e of
Galileo, wh o also beheld the beauty of these sites, could reduce nature to matter in
motion and the beauty of nature to an irrelevant category and yet become not only
a national hero, bu t th e her o of a whole civilization. Nor i s it eas y to understan d
how fewe r tha n tw o hundre d me n fro m wester n Spai n coul d defea t th e entir e
Incan Empir e in Per u an d brin g abou t th e deat h o f 4 millio n o f the 8  millio n
inhabitants o f tha t lan d i n a  decade , whil e debatin g whethe r th e peopl e th e
invaders wer e slaughtering ha d soul s and whethe r o r no t the y wer e human .
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To accoun t fo r both o f these ver y differen t historica l facts , i t i s essentia l t o
comprehend th e ne w understanding o f man tha t aros e during th e Europea n Re -
naissance in conjunction with tha t humanis m whic h marks tha t period and, in a
modified fashion , al l subsequen t period s o f Wester n histor y t o thi s day . The
transformation o f th e meanin g o f th e orde r o f natur e i n bot h philosoph y an d
science cannot be fully understood withou t delvin g full y int o Renaissance human-
ism and th e ne w conception of man that appear s i n stages a t tha t tim e an d lead s
within a short period to an image of man and his relation to God, of other peoples ,
and o f the orde r o f nature radically different fro m wha t ha d existed i n th e medi -
eval perio d i n th e Christia n Wes t an d als o fro m wha t exist s toda y i n al l non-
Western civilization s t o th e exten t tha t the y remain faithfu l t o thei r ow n tradi -
tions.

To understan d thi s proces s o f th e formatio n o f humanis m i n it s secularis t
sense—a proces s whos e en d result s ca n only b e called tragi c i n th e ligh t o f th e
consequences o f th e action s o f thi s "newly " independen t o r Promethea n ma n
reflected i n th e destructio n o f th e natura l environmen t a s wel l a s o f othe r
civilizations—it i s first necessary to deal with humanis m a s it cam e to be under -
stood in the Renaissance along with it s prolongation int o later centuries of West-
ern history . Scholar s of the Renaissanc e have quit e justifiabl y distinguishe d be -
tween two understandings o f humanism: the first, the educational and intellectual
program that came to be known as studia, bumanitatu, and the second, th e general
values associated with making ma n the measure of all things and the center of the
Universe.1 The two were of course closely related during the Renaissance but were
not identical . Humanis m a s a distinct intellectua l progra m wa s one among thre e
major philosophica l current s during th e Renaissance , th e other tw o being Plato -
nism an d Aristotelianism, whic h also expressed view s concerning man in relation
to God and the cosmos. Also , th e worldview of humanism i s to be found not only
in text s and intellectua l activitie s bu t als o in the arts, crafts , an d other aspect s of
Renaissance culture. But i n any case it i s especially with humanism as the genera l
understanding o f the meanin g o f man an d no t onl y th e specificall y "humanisti c
studies" with which we are concerned here while we are fully awar e of the survival
of various types of traditional philosoph y at this time, whic h were, however, soon
eclipsed, a s we have had occasio n t o mentio n i n Chapte r 3 .

THE MEANIN G OF RENAISSANCE HUMANISM

There i s muc h debat e amon g scholar s a s t o th e rea l meanin g o f Renaissanc e
humanism despite some of its clear and salien t features. The note d Italian schola r
Giorgio Di Santillan a observed :

Humanitas wa s bor n i n Rome , ou t o f th e circl e o f th e Scipios , around
150 B.C . I t wa s the watchword of the ne w imperial civilization, the hei r of
Greece. I t stood opposed to barbaritas  otferitas, "th e way of the wild ones,"
and i t mean t cultivated intelligence .
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In the Christian era, the ter m took on a connotation of transiency and
misery in the face of eternity: "Chetive creature humaine . .  .  . " The Renais-
sance inherit s thus a n ampl e meaning : Humanitas  i s agai n man' s "hig h
state," but i t implies also fallibility and frailty: henc e venture, risk, respon-
sibility, freedom , tolerance. 2

One wonder s how many Renaissanc e thinker s eve r imagine d tha t th e ne w
humanitas woul d lea d i n a  few centuries to th e wors t kin d o f barbaritas seen i n
human history. Others hav e associated humanitas with the Greek paideia and th e
"rebirth" o f the huma n spirit , whic h coul d b e "freed" throug h th e stud y o f the
Greek an d Lati n classics . Throug h thi s stud y ma n coul d regai n th e powe r h e
possessed i n classica l times bu t ha d los t i n th e Middl e Ages . Henc e th e signifi-
cance o f such disciplines as poetry, rhetoric , an d history , whic h woul d provid e
such a widening of the horizon for man an d enable him t o interac t i n a  new way
with nature and history.3 And yet other scholars have emphasized the significanc e
of humanism in enlarging the meaning of man's awareness of himself and the very
meaning of "I am,"4 althoug h suc h a view is hard to grasp in light of the veritable
ontological descen t tha t th e newl y discovere d understandin g o f ma n implies .

The debat e abou t humanis m als o involve s its relatio n t o it s medieva l past .
Certain scholar s of Catholic background distinguis h betwee n humanis m an d th e
Renaissance, indicating that such main figures of the Renaissance as Rabelais were
not humanists. 5 Some do not even accept the classica l views of Jules Michle t and
Jacob Burckhardt , who believe the Renaissanc e to be the opposit e o f the Middl e
Ages an d insist , agains t th e vie w o f suc h scholars , upo n th e existenc e o f a
sixteenth-century Christian humanism. Others speak of an eternal humanism tha t
includes the Church Fathers, th e Scholastics, and the Christian mystics. 6 To thi s
day a number of Catholic philosophers speak of a continuing tradition of Christian
humanism,7 an d followin g thei r exampl e som e work s concernin g Islami c an d
other non-Wester n tradition s hav e also sought t o incorporat e thi s term. 8 How -
ever, suc h amorphous  use s o f humanis m ten d t o destro y it s specifi c meanin g
associated with the Renaissance and modern Western civilizatio n and the concep t
of man tha t issue d from it , a  concept tha t i s as different fro m th e Islamic , o r for
that matte r Buddhist , concep t o f man a s night i s from day . I n an y case, i n thi s
work we are especially interested not in the general usage of the term "humanism"
but in humanism as it grew in the European Renaissance and led to a radically new
conception of man independen t fro m an y sacred hierarchy and dominant ove r the
world o f nature.

The origin of this humanism is of considerable interest for the understandin g
of the deeper issue s involved in th e Renaissanc e revolt agains t no t onl y its Euro-
pean medieva l past , bu t als o tradition i n genera l an d i n particula r th e Islami c
intellectual traditio n fro m whic h th e Wes t ha d inherite d a  grea t deal. 9 Mos t
scholars consider Petrarch as the fathe r o f humanistic studies and even of human-
ism in the wider sense of the term, Petrarch being a figure who hated the study of
logic, natura l science , and , needles s to say , the whol e Scholasti c tradition. T o
understand the nature of the change in attitude that hi s views imply vis-a-vis the
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opinions o f his medieva l predecessors , i t i s importan t t o not e tha t h e wa s par-
ticularly opposed t o Islamic science and thought. I n a letter to his physician friend
Giovanni de'Dond i dell'Orologio , Petrarc h wrote :

Before I  clos e thi s letter , I  implor e you t o kee p these Arabs [meanin g of
course Muslims] from givin g m e advice about m y persona l condition. Let
them sta y i n exile . I  hat e the whol e lot . .  .  .  Yo u know what kin d of
physicians th e Arab s are . I know wha t kind of poets they are . Nobody has
such winning ways; nobody, also, i s more tender and more lacking in vigor,
and, to use the right words, meaner and more perverted. The minds of men
are inclined to act differently; but , as you used to say, every man radiates his
own peculiar mental disposition. To sum up: I  wil l not b e persuaded that
any goo d ca n come from Arabia. 10

This attitude o f the fathe r of humanism is significant becaus e it indicates no t
only the hatred of Renaissance humanism of Islam, but Islam, bein g the only non-
Western civilizatio n known to the West at that time , b y implication it s hatred of
non-Western peopl e and tradition s in general . Th e oft-state d characte r of toler-
ance of Renaissance humanism certainly did no t include non-European people, as
the encounter of men imbued with th e spirit of this humanism with other sectors
of humanit y fro m th e Wes t Indie s t o th e Eas t Indie s display s so clearly . Thi s
hatred o f the Islamic tradition on the par t o f the purported founde r o f humanism
becomes even more intriguing whe n one turns to recent scholarship that reveals a
surprisingly close historical relation between the Islamic literary or adab tradition
and studia  humanitatis,  a  relation that is  no less close than the  rappor t betwee n
Latin Scholasticis m and Islamic philosophy and theology.

The ide a o f the uniquenes s o f Renaissance man an d th e subsequen t Euro -
centric view of history based upon it has prevented th e Islamic influence upon th e
studia humanitatis to be taken seriously in the West until now, especially since the
Islamic conception of man a s in perfect surrender t o the Will o f God11 stand s so
diametrically oppose d t o th e Promethea n an d Titani c vie w of man cultivate d i n
the Renaissance. After all , what can be more different fro m th e description of the
biblical prophe t Davi d i n suc h Islami c source s such a s the Fusus  al-hikam,  i n
which Ib n 'Arab i emphasize s the perfec t surrender of David t o th e Wil l o f God
in receivin g the Divin e Gif t bestowe d by God upo n him , an d th e Davi d o f Mi-
chelangelo, which depicts man a s a creature certain of himself as an independent ,
earthly being , an d depicted  a s if he wanted to conquer Heave n throug h hi s own
might? Unti l recen t years  th e view s o f suc h scholar s a s Osca r Kristelle r tha t
humanism i n th e sens e of studia humanitatis  originate d a s a resul t o f influence s
emanating fro m Franc e or Byzantium have been widely accepted.12 Other s hav e
considered thi s development t o b e simply spontaneous i n souther n Italy . I n any
case, mos t Wester n scholar s have resisted obstinatel y any suggestions o f Islamic
influences. I t i s therefore quit e revealin g and shockin g to many to come across a
recent study by George Makdisi that lays out i n scholarly detail the historical link
between th e Islami c adab tradition and th e studia  humanitatis.  1 3
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ISLAMIC ADAB AND RENAISSANC E STUDIA HUMANITATIS

After dealing i n the first and second parts o f his book with what he calls "Scholas -
ticism," consistin g mostl y o f la w an d theology , whic h als o ha d considerabl e
influence upon the medieval West and its related institutions, 14 Makdisi turns to
the organization o f knowledge i n the adab  tradition an d the rol e of adab, o r what
he call s humanism i n religiou s knowledge . H e the n recount s th e majo r fields of
adab, consistin g o f grammar, poetry , eloquence , oratory , epistolary arts, history,
and moral philosophy. H e then turns to methods o f instruction and methodolog y
of learning of  adab, whic h include s memory, disputatio n and  instructiv e conver-
sation, dictation , self-teaching , etc . Ther e is  als o a  discussio n of  the  patron ,
scholar-humanist, amateur-humanists , an d othe r member s o f the adab  commu -
nity, which include no t onl y professional adibs (or scholars of adab)  such as tutor-
professors (mutadassir) , librarians , secretaries , etc. , bu t als o boo n companions .
Throughout Makdisi' s detaile d an d scholarl y study , on e i s struc k wit h th e re -
markable similarit y a s fa r a s subject s o f study , manne r o f teaching , an d eve n
formal institution s are concerned betwee n th e Islamic world an d what develope d
in Ital y i n th e fourteent h century as studia humanitatis.

Makdisi turn s in fac t i n the las t par t o f his book t o an in-depth compariso n
discussing th e view s of such well-know n Renaissanc e scholars as Robert Weiss ,
Oscar Kristeller , Jakob Burckhardt, an d others, non e of whom paid attentio n t o
the link between the Islamic adab tradition and the studia bumanitatis.15 Makdisi
questions their view and asks why it is that, while Italy lagged behind France and
Germany i n science , theology , an d eve n vernacula r Lati n poetry , Renaissanc e
humanism i n th e sens e o f studia  humanitatis  bega n i n Italy . H e answer s b y
pointing t o th e presenc e o f a strong traditio n o f grammar an d rhetori c i n Ital y
closely resembling adab  and in historical contact with i t as can be seen in the very
subjects included in adab on the one hand and the studia humanitatis on the other ,
as well as similarity of conception of a literary education, organizatio n o f literary
circles, methods o f instruction, and many other elements between the two. Mak -
disi goe s int o great detai l abou t th e influenc e o f adab upon studia  humanitatis,
drawing attention t o correspondences that can hardly be denied, as when he points
to the correspondence between the titl e of a man o f adab  as farid dabrih  and nasij
wahdih an d the Italian uomo  singolare and uomo  unico, which correspond exactly t o
the Arabi c terms. 16

We have taken this short detour from th e main subject of this chapter for two
reasons. Th e firs t i s to demonstrate how th e typ e of humanism tha t grew i n th e
Renaissance and tha t w e identify wit h humanism a s such in thi s work develope d
in a  direction so different fro m othe r tradition s tha t i t denie d al l historical links
with th e Islami c adab  traditio n fro m whic h i t ha d draw n s o muc h an d eve n
developed a particular hatred fo r Islam, a s demonstrated b y the words of Petrarch
mentioned above . The secon d i s to show how the Renaissanc e conception o f man
made us e o f Islamic learning , base d o n a  completely differen t understandin g o f
man, for purposes completely alien to the Islamic worldview, as we also witness in
the sciences , theology , an d philosophy . Th e clos e historical link between adab
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and studia  humanitatis  an d ye t th e tota l departur e o f th e conceptio n o f ma n
contained in the latter from th e former i s one of the clearest signs of the departur e
of Western civilizatio n during th e Renaissanc e from no t onl y it s ow n medieva l
past bu t als o from traditiona l world s comprising th e res t of humanity. Thi s had
dire consequences for which, paradoxically, the whole of humanity i s now paying
so dearly.

PHILOSOPHICAL CURRENTS I N THE RENAISSANC E

To turn to Renaissance humanism itself, befor e dealing with its characteristics, i t
is necessary to mention a  few words about th e othe r majo r strand s o f Renaissance
thought that , along with what is technically called humanism, helped to mold th e
Renaissance conception of man.17 Th e firs t i s Platonism, whic h was avidly pur -
sued i n th e Renaissance. 18 Th e humanist s o r humanista  wer e also intereste d i n
Platonism bu t turne d i t for the most part into a "this-worldly" philosoph y of the
imagination whil e th e member s o f the Florentin e Academy , especiall y Marsilio
Ficino and Giovanni Pico , were more deeply rooted i n the medieval philosophical
tradition and were not even opposed t o Islamic thought as we can see especially in
the case of Pico.19 But by and large Platonism became both more eclectic and also
divorced fro m wha t i s known as Christian Platonism , whic h dominate d mos t o f
Christian theolog y an d philosoph y u p t o th e thirteent h century . Becaus e th e
Renaissance was a transitory period marke d by so many diverse and often contra -
dictory currents of thought, ther e i s even a major exceptio n t o thi s statement i n
the perso n o f Nicholas o f Cusa, who , althoug h livin g durin g th e Renaissance ,
cannot be associated with Renaissance humanism in the sens e discussed here bu t
rather represents one of the major voices of traditional metaphysics in its Christian
context i n th e West. 20

Another important philosophica l curren t of the Renaissanc e was Aristotelia-
nism, whic h wa s revive d i n Ital y b y suc h figure s a s Pietr o Pomponazz i an d
Giacomo Zabarella, bu t her e again this Aristotelianism was not the one associated
with a  Thomas Aquina s o r Duns Scotus—that is , th e Scholasticis m so hated by
the Renaissance—bu t th e scientifi c Aristotl e studie d a s a background fo r medi -
cine and natural science.21 But these figures were also interested in the question of
man and his destiny and were hardly opposed t o humanism. Italia n Aristotelians
were also more attache d t o Averroe s than t o Aristotle . I n fact , Lati n Averroism
took refug e i n th e fifteenth and sixteent h centurie s i n Italy rathe r than i n Paris ,
and there was even a new wave of translations of Averroes into Latin at that time in
Italy.22 In contrast to the original Ibn Rushd (Averroes), who was at once philoso-
pher and chief judge of the Islamic courts of law in Cordova, th e Latin Averroists
such as John o f Jandun were open rationalist s accepting onl y reason as authority.
Their position stoo d therefore in stark contrast t o that of the Muslim Ib n Rushd ,
who neve r ceased t o believ e i n th e authorit y o f divine revelation. 23

This curren t of Renaissance philosophy led eventually to skepticis m and a n
antisupernaturalism tha t contraste d with th e positiv e naturalis m characterizing
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the humanis m o f norther n Italia n cities . I n an y cas e bot h current s influence d
humanism, th e first being mor e impersona l an d the second more individualistic .
Pomponazzi trie d especiall y t o introduc e humanisti c value s int o Italia n Aris -
totelianism, whic h soo n becam e a  secula r humanis m leadin g t o seventeenth -
century fre e thought . A  figure such as Zabarella—who mark s the pea k o f Italian
Aristotelianism, wh o wrot e influentia l logica l an d methodologica l works , an d
who als o incorporate d certai n aspect s o f humanis m int o Aristotelianism—pre -
pared th e ground for Galileo, who , whil e in Padua, ha d come into direct contac t
with Aristotelia n though t fo r which tha t universit y was a  majo r center . Thus ,
both Platonis m (ofte n i n combinatio n wit h Hermeticism ) an d Aristotelianis m
were philosophical currents that intermingled in various ways with what is techni-
cally called humanism and contributed heavil y to the characteristic s we associate
with Renaissanc e humanism understoo d no t simpl y a s studia humanitatis,  bu t
essentially as a philosophy o f man and his relation to God and the order of nature.

CHARACTERISTICS OF RENAISSANC E HUMANIS M

The mor e genera l Renaissanc e humanism , a s understood i n th e sens e o f a  ne w
philosophy growin g ou t o f no t onl y studia  humanitatis  bu t als o influence d b y
other philosophic current s of the period, possesses certain basic characteristics that
it i s of the utmos t importanc e fo r us t o examine . Th e firs t characteristi c o f this
humanism i s that i t conceive s of man a s an independent earthl y being no longer
integrated int o the  tota l cosmo s of  faith of  medieval Christianity . To  be  sure ,
there were still men and women of faith, bu t th e new man envisaged b y human-
ism was no longer define d b y his or her faith i n God an d th e hereafter . Thi s new
conception of humanity is closely related to the rather rapid los s of the significanc e
of angels and the angelic hierarchy, delineated b y Dionysus, which had dominate d
the medieval worldview. Rather than being a  half-angel, half-ma n cast on Earth,
man now became completely terrestrial , a t home in a newly discovered Eart h and
no longer an exile from th e paradisal realm , whic h did no t mean tha t he did no t
and does no t continue to wreak havoc upon thi s newl y discovered "home. " Hav -
ing banishe d th e angel s fro m th e cosmos , th e ne w ma n als o becam e th e onl y
intelligent bein g o n Earth , th e onl y one possessing a  "mind."

Worldliness became man's "natural" state, an d the otherworldliness of medi-
eval Christian conception of man began to be looked upon with a sense of derision.
Earthly man, rathe r tha n man befor e his fal l fro m hi s Edenic perfection, becam e
the norma l man . I t wa s to thi s ide a o f the falle n ma n take n a s the nor m tha t
Montaigne, on e of the Renaissanc e figures most responsibl e fo r forgin g th e ne w
image of humanity, referred when he asserted, "Ever y man bears the whole stamp
of human conditio n (l'humain e condition)." 24

In forgettin g th e Heave n o f the medieva l period , ma n now discovered a new
Earth with which he identified as "the world" and not as nature over which he now
felt th e sense of greater domination than ever before. Bu t t o be "at home" i n such
a worl d h e mus t hav e alread y becom e anothe r man , n o longe r define d b y hi s
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celestial archetyp e an d Edeni c perfectio n bu t b y hi s individuality , reason , th e
senses, an d corporeality . Ma n wa s redefine d o n th e basi s o f a subjectivism tha t
destroyed the objective archetypal reality of the human state and the symbolic and
contemplative spiri t tha t wa s henceforth replaced b y individualisti c reason.

The Renaissance thought that it had discovered man, whose pathetic convul-
sions i t admired ; from th e poin t of view of laicism in al l it s forms , ma n a s
such had  becom e to all  extent s and purpose s good, and  the  eart h too  had
become good and looke d immensely rich and unexplored ; instead of living
only "by values" one could at last live fully, b e fully ma n and fully on earth;
one was no longer a kind of half-angel, falle n an d exiled ; one had become a
whole being , but b y the downwar d path.25

The chief characteristic of this new man was both individualism and rational -
ism. The subjectivis m and lack of objective metaphysical criteria characteristic of
Renaissance humanism coul d no t bu t lea d to an individualism tha t affecte d eve n
the mysticism of the period. Man' s individuality became extolled at the expense of
the universa l t o th e exten t tha t th e ne w Renaissanc e ma n fel t himsel f deepl y
different no t onl y fro m member s o f othe r civilization s bu t eve n fro m me n o f
earlier periods o f Western history when the individua l orde r was defined in light
of th e universal . Eve n th e heritag e o f antiquity wa s received o n th e basi s o f an
individualistic interpretation that caused it to differ profoundly from the medieval
understanding of the same heritage. Th e Plato of Hugo St. Victor is not the same
Plato a s one find s i n th e work s o f even a  Pico , wh o issue d fro m th e Florentin e
Academy, th e sourc e fo r the disseminatio n o f Platonic teaching s i n th e Renais -
sance, an d eve n more differen t fro m th e Plat o o f a  Galileo .

Closely allie d wit h individualis m i s the rationalis m tha t bega n t o manifest
itself to an ever greater degree i n the Renaissance, leading finally to the complete
separation o f philosophy an d revelation . Rationalis m doe s no t mea n simpl y th e
use of reason, bu t th e exclusive use of reason independent o f both intellection an d
revelation an d th e consideratio n of reason as the highes t an d exclusiv e authority
for th e attainment of truth. Thi s tendency was to be seen not only in Renaissance
Averroism, as already mentioned, but als o in certain aspects of humanistic studies
themselves, leadin g t o an even greater abandonment o f intellection and the sym -
bolic mod e o f thought i n favo r o f a rationalism tha t coul d no t bu t resul t i n th e
development o f seventeenth-centur y rationalisti c philosoph y o f Descarte s an d
others wit h whic h we have already deal t earlie r i n thi s work .

As fa r a s th e conceptio n o f ma n i s concerned , thi s rationalis m cam e t o
identify ma n with a reason that was no longer wed to the intellect , th e distinction
between th e two—tha t is , intellect  us an d ratio —in fac t soo n becomin g oblit -
erated.26 Man was now identified as a being possessing a n independent individu -
ality an d a  reaso n seeking  t o encompas s realit y without recours e t o a  principl e
beyond itself , leadin g o f necessit y t o th e infra-rational , which characterize s so
much of modern an d especially so-called postmoder n thought . Hencefort h Euro-
pean ma n gaine d a  new conceptio n o f himself as a  being endowe d with reason,
independent o f Heaven an d read y t o conque r Earth, bot h it s non-Europea n hu -
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manity and th e orde r o f nature. Th e whol e Enlightenment conceptio n o f reason
and rational man i s rooted i n the profound transformation of the meaning of man
during th e Renaissance.

Renaissance rationalism was also accompanied by skepticism that, on the one
hand, oppose d th e limite d certitud e reache d through reaso n and, on e the other ,
complemented the claim of rationalism in the exclusive use of human reason in the
quest o f knowledge . Skepticis m wa s o f cours e know n no t onl y i n Greec e an d
Rome bu t i s particularly a  Greco-Roma n heritage . I t ca n mea n eithe r tha t n o
knowledge is possible, a s held by academic skeptics, or that ther e is not sufficien t
and adequate evidence to decide whether knowledge is possible or not. Thi s latter
view i s associate d wit h Pyrrhonis m whos e foremos t authorit y wa s Sextu s Em -
piricus, wh o lived in the lat e second and early third centurie s A.D. It i s of much
interest to note that while skepticism was known by St. Augustine and refuted b y
him, it disappeared fro m th e Western intellectual tradition for a millennium afte r
him, durin g whic h reaso n was wed to th e Christia n revelation or the immanen t
Logos and had no need to examine the possibility of doubt presente d b y skeptical
philosophies, an d tha t i t wa s resuscitated during th e lat e Renaissance.27

This even t i s o f great significanc e fo r th e understandin g o f later Europea n
thought an d the origin of an important stran d of the conception of man emanating
from th e Renaissance . I n fact , th e seventeenth-centur y French  skepti c Pierr e
Bayle considere d the  introductio n of  skepticism durin g the  Renaissanc e as  the
beginning o f modern philosophy , an d Descarte s sough t afte r a  ne w groun d fo r
certitude because of the skepticism tha t had become prevalent. Thus , the Pyrrho-
nism associate d wit h Sextu s Empiricus became widespread wit h th e publicatio n
of his complete Lati n works in 1569 . Bu t eve n before tha t dat e Pyrrhonism ha d
begun to be taken seriously . Already in 151 0 Gia n Francesc o had sought t o dis -
credit all ancient philosophy in his Examen Vanitatis  Doctrinae  Gentium in which
he mentions Pyrrhonism extensively and makes use of Sextus Empiricus to oppose
other school s o f philosophy . Eve n th e famou s Frenc h write r Francoi s Rabelai s
mentions Pyrrhonism in his novels Gargantua and Pantagruel  where the philoso -
pher Trouillogan is called "pyrrhonien."  Likewise , Agrippa von Nettesheim wrote
long diatribes against human knowledge that were read by Montaigne and helped
revive ancien t skepticism . Suc h figure s a s Petru s Ramu s an d hi s frien d Ome r
Talon discusse d bot h academi c an d Pyrrhoni c skepticism , an d eve n Giordan o
Bruno refer s t o th e pirroni  in hi s L a Cena  d e la Ceneri.

The mos t importan t figur e influence d b y Sextu s Empiricus , however , wa s
Montaigne, who , whil e being instrumenta l i n creatin g th e Renaissanc e concep-
tion of man, also criticized prevalent theorie s through skepticism. Hi s espousal of
Pyrrhonism helpe d i n fac t t o creat e wha t cam e to b e known i n th e seventeent h
century as la crise  pyrrhonienne, an d thi s lef t a  profound effec t upo n the religiou s
debates o f hi s day. 28 Renaissanc e skepticis m no t onl y affecte d late r Europea n
thought, bu t i t helped create a conception of man whose streak of doubt wa s not
about his power to dominate th e order of nature but t o know ultimate principles
and al l tha t ha d define d ma n throughou t huma n history .

In thi s second departure of Western ma n fro m th e huma n family , th e firs t
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being the Greece of the Sophists and Skeptics, once again the same distinguishin g
characteristics o f rationalism an d skepticis m cam e int o play . Whe n a  Spaniar d
stood nex t t o a Native American, o r a Portuguese nex t t o a Chinese, o r a Dutch -
man befor e a  Javanese, o r a n Englishma n o r Frenchma n befor e an y Africa n o r
Oriental i n the Ag e of Exploration an d expansion o f European powers, among al l
the factors distinguishing on e type of humanity from al l others was the presence of
this skeptica l vein . I t le d t o man y scientifi c discoverie s bu t als o t o th e los s of
sacred knowledge an d i n some cases the sens e of the sacre d itself . And i t remain s
to this day a salient featur e o f that type of human bein g fo r whom the desecratio n
of nature i s meaningless becaus e ther e i s nothin g sacre d t o star t with .

Yet another characteristic of Renaissance humanism, agai n closely related t o
rationalism an d skepticis m despit e appearances , i s "naturalism, " understoo d i n
the sense that man is part of nature, no t in the neo-Confucian or Zen sense, bu t i n
that his own bodily pleasures are of importance.29 Thi s can be seen in Renaissance
paintings tha t emphasiz e th e discover y o f nature; bu t outsid e thos e circle s tha t
continued t o cultivat e esoteri c cosmologies , whic h stil l relate d natur e t o it s
metaphysical principles, thi s naturalism involve d more the rediscovery of pleasure
than o f th e spiritua l significanc e o f the bod y o r nature , especiall y a s fa r a s th e
followers o f the ne w humanism wer e concerned. Thi s typ e o f naturalism mani -
fested itsel f b y it s oppositio n t o medieva l ascetis m a s seen in Lorenz o Valla's De
Voluptate fo r which pleasure eve n became the goa l o f virtue an d th e sol e goal of
human existence . Vall a denie d th e superiorit y o f monasti c lif e a s claime d b y
medieval Christianity , an d som e o f his argument s wer e echoed b y others suc h as
Coluccio Salutati . Ther e wa s also a  reappraisa l o f Epicurus, the n considere d b y
some a s the maste r o f human wisdom . Eve n Aristotl e cam e t o b e extolle d no t
because of his metaphysics but a s a result of his appreciation o f the importanc e of
money.

There thu s appeare d thi s othe r importan t characteristi c o f modern ma n s o
prevalent t o thi s day , tha t o f being a  prisoner o f his senses , which he mus t see k
constantly to satiate without limit , and that of the follower of a naturalism that is
against the  orde r of  natur e as  a  valu e in  itself , a  bein g devote d to  the  bodil y
gratification withou t th e leas t interes t i n th e significanc e o f th e bod y i n th e
religious, metaphysical , an d cosmologica l sense . Suc h a naturalism ha s not bee n
necessarily oppose d t o th e dualis m tha t ha s dominated Wester n though t fro m
Descartes to this day and has emphasized th e importance o f the gratification of the
bodily senses without showing any concern for the body as an integral aspect of the
human microcosm .

The new consciousness of man living amidst th e world of nature was comple-
mented b y a new awareness of man's position i n history. Ther e develope d a t thi s
time a  historicism representing th e secularization of the Christia n doctrine o f the
march o f tim e an d tha t playe d a n importan t rol e i n creatin g a  consciousnes s
within the new man of his position in history considered as the secular flow of time
rather tha n hi s positio n i n th e fac e o f eternity . Traditiona l man , Christia n o r
otherwise, alway s situate s an d orient s himself vis-a-vis an Origi n an d a  Center ,
both o f which are Divine. Th e ne w humanism changed this matrix drastically by
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substituting historica l tim e fo r eternity wit h profoun d consequence s fo r the fu -
ture; fo r i t wa s this very inception o f historicism tha t wa s to lea d t o th e ide a of
indefinite materia l progress, evolution , socia l Darwinism, "whit e man' s burden, "
the negatio n o f transhistorical realities , an d man y othe r development s tha t ha d
and continu e t o hav e th e mos t profoun d consequences fo r the relatio n betwee n
man an d th e orde r o f nature .

Another basi c element o f the Renaissanc e conception o f man an d th e subse -
quent humanis m tha t ha s dominated th e Wes t sinc e the n i s the ne w notio n of
freedom, whic h may in fact b e considered as the main element of Renaissance and
post-Renaissance humanism . Thi s ne w understandin g o f freedom mean t essen -
tially independence from th e sacred world of medieval Christianit y and it s cosmic
order and no t freedo m fro m th e limitation s o f the eg o and th e bond s of material
existence a s envisaged b y seer s an d sage s i n Eas t an d Wes t ove r th e ages . Suc h
figures as Giannozzo Manetti, Marsili o Ficino, and Giovanni Pico emphasized th e
ability o f man t o ac t independentl y o f any othe r agen t i n th e Universe . The y
exalted man' s freedom t o form and chang e th e worl d a s he willed irrespective o f
any cosmi c law s o r eve n o f th e Divin e Will , a t leas t accordin g t o thos e wh o
developed thi s ide a late r o n th e basi s o f th e Renaissanc e humanistic notio n o f
freedom. Th e glorificatio n of man s o emphasized in such treatises as Pico's On the
Dignity o f Man wa s directly base d upo n wha t suc h author s conceive d t o b e th e
innate freedom o f man fro m al l constraints . Ma n no w become s th e independen t
protagonist i n th e cosmi c dram a an d he , rathe r tha n "Fortune, " i s now see n t o
control and direct th e ship of human life. 30 Eve n the emphasis upon th e wonders
of the huma n min d b y suc h a  figure a s Pico i s based o n th e freedo m enjoyed b y
man.31

Humanistic Renaissanc e authors als o tended t o associat e freedom with rea -
son. A case in point i s De libra arbitrio of Lorenzo Valla, where freedom is judged
from th e poin t o f view of reason and no t religiou s dogma . Valla , i n fact , insist s
that reaso n "is the best author" no t to be contradicted b y any other authority. H e
then goes on to criticize the sacred hierarchy of the Church and, despite acceptin g
Christianity as pure truth , begin s t o submi t i t t o th e judgment s o f pure natura l
reason. Ther e i s thus create d a  link betwee n th e understandin g o f the notio n o f
human freedo m an d rationalism , whic h dominate d Wester n though t unti l th e
revolt agains t reaso n i n nineteenth-centur y Wester n philosophy .

Even Renaissanc e Aristotelians—for example , Pietr o Pomponazzi , wh o has
been calle d th e las t Scholastic—wer e attracte d t o th e ne w understanding o f the
notion of freedom. Pomponazzi emphasized th e contras t between faith an d reason
and was interested in th e freedo m o f man placed i n the "fiel d of tension" betwee n
the two . I n fact , th e whol e spectrum o f Renaissance philosophy extendin g fro m
Pomponazzi t o the Platonist s of the Florentin e Academy t o Valla were interested
in th e questio n o f the freedo m o f man relate d t o hi s grandeur .

Pico, whos e views concerning man becam e especially influential , wen t a step
further i n reversing the traditiona l rappor t betwee n being an d acting. Accordin g
to traditiona l doctrines ou r action s depend upo n ou r mod e o f bein g or , a s th e
Scholastics state d it , operari  sequitur  esse. 32 Pic o reverse d thi s relationshi p and
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claimed tha t "the bein g of man follows from hi s doing."33 He thus stated philo-
sophically the thesi s o f the primac y of action over contemplation an d doin g ove r
being, whic h characterize s moder n ma n an d whic h ha s bee n o f th e greates t
consequence for the destruction o f the world of nature. Th e unlimited energ y of a
civilization turne d totall y outwar d t o remol d th e natura l worl d i n complet e
"freedom" an d withou t an y inne r constraint s i s a t th e hear t o f th e relentles s
activity o f modern ma n i n th e destructio n o f the natura l environmen t vis-a-vis ,
which he cannot simply "be" bu t towar d which he must act aggressively to change
and transfor m it .

In relatio n t o thi s lac k of a distinct esse  that woul d b e the sourc e of huma n
actions, Pic o emphasize s th e Protea n natur e o f man. Proteus , a  sea god o f th e
Greeks, assume d al l kinds o f shapes and form s an d wa s amoral. H e thu s becam e
identified wit h restlessnes s and chang e and was attacked b y Plato i n the Republic
(II.318D). Ye t h e cam e t o b e extolle d b y th e Renaissanc e philosophers suc h as
Pico, Giovann i Gelli , an d Juan Lui s Vives , wh o helpe d creat e tha t imag e o f a
restless creatur e wit h whom  moder n ma n identifie s so closely. Whil e Pico con -
siders man as a chameleon imitating Heave n and Earth , Gelli in his Circe  talks of
Protean man "jumping u p and down the Chain of Being at Will."34 As for Vives,
he speak s in  his  Fable  about  Man  of  man  mimin g all  of  Creatio n includin g
multiform Proteus. 35

Perhaps the most famous description of this Protean character of man relate d
to hi s complet e freedo m t o ac t accordin g t o hi s wil l i s the followin g passage of
Pico fro m O n the Dignity  o f Man:

We have given to thee, Adam, no fixed seat, no form of thy very own, no gif t
peculiarly thine , tha t tho u mayes t fee l a s thine own, hav e a s thin e own,
possess as thine own the seat , the form , th e gifts which thou shalt desire. A
limited nature in other creatures is confined within the laws written down by
Us. I n conformit y wit h thy fre e judgment , in whos e hand s I hav e placed
thee, tho u art confine d b y no bounds; and thou wilt fix limits of nature for
thyself. I  have placed thee a t the cente r of the world , that fro m thes e thou
mayest mor e convenientl y loo k aroun d an d se e whatsoeve r i s i n th e
world. .  .  .  Thou , lik e a  judg e appointed fo r bein g honorable , ar t th e
molder and maker of thyself; thou mayest sculpt thyself into whatever shape
thou dost prefer. Tho u canst grow downward int o the lowe r natures which
are brutes. Thou canst again grow upward from the y soul' s reason into the
high nature s whic h ar e divine.36

This celebrated passage echoes in many ways the traditiona l doctrine of man,
conceived as al-insan al-kamil in Islam, who can occupy all levels of existence, and
the las t par t i s reminiscen t i n a  certai n sens e o f th e famou s Qurani c passage ,
"Surely we created man of the bes t stature , then we reduced him t o the lowes t of
the low"(XCV : 4—5 ; Pickthal l translation) . I t als o contains elements o f the eso -
teric doctrines of man contained i n Hermetic an d Cabalistic teachings , but al l of
this i s interpreted in a  Protean manner with results very differen t fro m wha t th e
traditions envisage d over the millennia.
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The idea s of Pico found their immediat e ech o in Charles de Bouvelles (Caro-
lus Bovillus) , th e French  philosopher wh o was influenced by both th e Florentin e
Platonists an d Nichola s o f Cusa. H e wa s th e autho r o f De sapiente,  writte n i n
1509, whic h Erns t Cassire r ha s calle d "perhap s th e mos t curiou s an d i n som e
respect th e most characteristi c creation of Renaissance philosophy."37 While stil l
influenced b y traditional idea s of the relation betwee n the microcosm an d macro -
cosm, Bouvelle s develope d idea s tha t wer e muc h mor e i n accor d wit h moder n
philosophy tha n wit h th e though t o f his contemporarie s an d whic h hav e bee n
compared t o the idealism of Leibniz and Hegel.38 Bouvelles continued th e them e
of th e Protea n natur e o f man. Being journey s through Esse,  vivere,  sentire, and
intelligere t o arriv e a t Itself . Ma n possesse s al l thes e level s withi n himself , an d
through hi s reaso n the cycl e of nature i s completed an d return s t o herself.  Bu t
upon returning , natur e n o longer ha s the form with whic h she started out .

Once the first separation in man has been completed, once he has stepped out
of th e simplicit y of hi s origina l state , h e ca n neve r agai n retur n t o thi s
unbroken simplicity . He mus t go throug h th e opposit e i n orde r t o pass
beyond i t t o fin d th e tru e unity of his being—tha t unit y whic h does no t
exclude differenc e bu t rathe r postulate s and requires it.39

Man's freedom i n fac t issue s from th e contradiction s i n hi s being , fro m th e
fact tha t h e does no t posses s a  ready-made natur e bu t a  Protean one . Man mus t
acquire his being throug h virtus  and ars and must pass throug h th e various levels
of Esse, vivere,  etc. In this process he can fall through the vice of inertia or acedia to
the leve l o f existence without consciousnes s or rise t o th e highes t leve l throug h
self-consciousness, whic h implie s als o knowledg e o f th e cosmos . Accordin g t o
Bouvelles,

The ma n o f nature, simple homo, mus t becom e the ma n o f art, the homo-
homo; bu t thi s difference i s already overcome, inasmuch as it i s recognized
in it s necessity . Abov e the firs t tw o forms arise s now the las t and highest;
the trinit y homo-homo-homo,  i n whic h th e oppositio n of potency and act, of
nature an d freedom , o f bein g and consciousness , i s a t onc e encompassed
and resolved . Ma n n o longe r appear s therei n a s a  par t o f th e univers e
but a s its eye and mirror; and indeed , as a mirror that does not receiv e the
images of things from outsid e but tha t rather forms an d shapes them in it -
self.40

Man i s th e centra l point o f the cosmo s i n who m all degree s of being
converge, an d h e ca n journe y throug h the m sinc e he i s a  Protea n being
capable o f taking on al l form s withou t a fixed place in th e cosmos. 41

Bouvelles compared th e wise man t o Prometheus , fo r wisdom confer s power
upon it s beholder an d allows man to change his nature. Renaissanc e thought ha d
in fac t resurrecte d th e ancien t myt h o f Prometheu s i n seekin g a  pictoria l an d
mythological expression for its idea of man. The ne w idea of Prometheus, fa r from
being seen negatively as symbolizing man's rebellion against Heaven , cam e to be
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viewed i n a  positiv e light. 42 Th e ne w ma n wh o proudl y calle d himsel f Pro -
methean sa w himself a s an independent agen t fre e fro m bot h the theologica l an d
the natura l order , whic h a t tha t tim e include d th e astrologica l influenc e o f th e
stars, fro m bot h regnum  gratiae  and regnum  naturae, 43 Ther e wa s thus bor n th e
prototype o f moder n ma n who m w e ca n cal l Promethea n i n contras t t o th e
traditional o r pontifical man who always remains aware of his role as bridge (ponte)
between Heave n an d Earth , i n submissio n t o Heave n an d rule r o f Earth i n th e
name of Heaven and in harmony with cosmic laws.44 The conception o f the orde r
of nature as pure quantit y perceptible to man's sense s and objec t of man's reaso n
and th e developmen t of a science founded upo n th e exercis e of power over natur e
would no t hav e bee n possible withou t th e replacemen t i n th e Wes t o f pontifical
man b y the Promethea n ma n s o much extolled b y Renaissance philosophers fro m
Bouvelles to Bruno and celebrate d s o forcefully b y a  sculptor an d painte r suc h as
Michelangelo, wh o depicts ma n i n the Sistine Chapel a s almost th e equivalen t of
God.

Such a  vision of man create d a n egoism an d sens e of hubris that i s especially
evident i n th e ar t o f th e period. 45 Th e Renaissanc e prais e o f ma n wa s not ,
however, necessarily anti-Christian, a s is seen in many Renaissance works such as
Ficino's D e Christiana  religione,  an d sough t eve n t o b e tolerant , althoug h thi s
tolerance never went beyond the borders of Christianity, as already mentioned an d
as seen especially in the attitude during that period towar d Judaism an d Islam.46

Still, th e aggrandizement of man not only brought abou t as response the skeptica l
reactions o f a  Montaign e bu t wa s als o strongl y oppose d b y bot h Calvi n an d
Luther, who emphasized th e wretchedness of the human condition . Bu t eve n the
Reformation emphasized individualism , a s seen in the proliferation of Protestant-
ism int o s o man y branches . Moreover , afte r Luthe r eve n i n German y greate r
emphasis cam e t o b e placed upo n th e freedo m o f human will , an d th e debate s
between the so-calle d Christia n humanis t Erasmu s and Luther ove r free wil l an d
determinism influence d many future generations. Contrar y views of man an d hi s
freedom dominate d th e scene and found their echo in Shakespeare and other majo r
Western writers .

As fa r a s th e significanc e o f th e concep t o f ma n fo r th e orde r o f natur e i s
concerned, however , wha t i s most significan t i s the Prometheanis m tha t cam e t o
dominate Wester n civilizatio n to a n eve r greate r degre e despit e th e surviva l i n
certain circles of both the traditional Christian understanding o f man and even the
esoteric doctrines o f the Cabal a an d Hermeticism , whic h although marginalize d
did not disappear completely at that time . The main characteristics of Renaissance
humanism ca n be in fac t summarize d i n the ne w Promethean conceptio n o f man,
with a  reaso n mad e independen t o f revelation , a  Protea n bein g read y t o rebe l
against Heave n and to master and dominate th e Earth . O f course, the imprin t of
Christianity coul d no t b e obliterated fro m th e sou l o f the ne w European ma n so
quickly, bu t i t wa s weakened enough fo r the ne w Promethean ma n t o announc e
his declaration of independence from religio n and revelatio n i n many domains, of
which th e mos t significan t fo r ou r presen t study was the orde r of nature .
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CONSEQUENCES OF THE NEW HUMANIS M

In th e matri x o f th e tapestr y o f th e Renaissance , wove n fro m s o man y ofte n
contradictory strands, from Hermeticism t o Lutheranism, from Aristotelianism to
the studia  humanitatis,  an d fro m Platonis m t o experimenta l science , ther e grew
the outline and form of that humanism which has characterized the modern world
since that time and is only now being seriously challenged fro m below and to some
extent from above . At the center of this humanism stood the Promethean visio n of
man, wh o no w cam e t o occup y th e middl e o f th e stag e a s a n ontologicall y
autonomous being. I f certain esotericisms such as that o f Islam ha d accepted th e
thesis tha t ma n i s th e measur e o f al l thing s becaus e the y sa w i n ma n th e ful l
theophany (tajalli)  o f God' s Name s an d Qualities , no w ma n cam e t o b e th e
measure of all things as a purely earthly being. The consequence was the rise of an
anthropomorphic perspectiv e tha t has dominated al l aspects o f Western though t
for th e pas t hal f millennium .

Henceforth, man' s reason , divorced fro m bot h revelatio n an d intellection i n
the traditiona l sense of the term, 47 came to be the sol e criterion of verification of
knowledge alon g wit h man' s sensor y perceptions . Onl y man' s facultie s deter -
mined knowledge even if faith i n God stil l persisted to some extent. Th e presence
of this faith, however , could not prevent th e step-by-step desacralizin g of knowl-
edge tha t characterize d Europea n intellectua l histor y fro m th e Renaissanc e on -
ward an d that , beginnin g wit h knowledg e o f the orde r o f nature, wa s finally to
affect eve n theology itself . Al l modern modes of thought are in essence anthropo-
morphic i n tha t the y ar e base d completel y o n purel y huma n faculties . Eve n
modern science, which paints a  picture of the world to which human beings are for
the mos t par t alien , i s purely anthropomorphi c i n tha t i t i s based completel y on
the huma n min d an d th e huma n sense s even when i t speak s o f the mos t distan t
galaxies.

This new humanism was of course challenged by  many forces ove r the centu -
ries following the Renaissance , fro m religiou s oppositio n t o th e aggrandizemen t
of man, t o philosophies suc h as those o f Hegel and Marx , which reduced ma n t o
simply a n elemen t i n th e huma n collectivit y and society ; t o Darwinism , whic h
reduced him t o an accident in the process of the evolution of matter. Durin g this
century all types of reductionism, whethe r i t be psychological in the behavioristic
sense, o r biological or social , hav e sought t o destroy th e centralit y and indepen -
dence of man declared by those Renaissance writers who first conceived of the ide a
of humanism in the sense described above. And yet the prevailing imag e o f man,
especially a s it concern s the orde r o f nature an d th e crisi s tha t moder n ma n has
created vis-a-vi s the environment, remain s the Promethea n imag e forge d during
the Renaissance , enhance d b y th e civilizatio n an d rationalis m o f th e Ag e o f
Enlightenment an d eve n strengthened i n a  certain sens e by the antirationalisti c
forces o f Romanticis m that , despit e it s lov e o f nature , sough t nevertheles s t o
aggrandize huma n genius , whic h i s i n a  sense an inventio n of that ag e applie d
especially to the domain of the arts . On e can hardly forget th e Promethea n image
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of man, a t leas t its heroi c aspect, when one hears Beethoven's Eroica Symphony  o r
reads th e poem s o f Shelley.

Irrespective o f all th e difference s betwee n various schools o f thought i n th e
West, th e centra l imag e o f man a s th e earthl y god , conquero r o f nature , an d
maker o f hi s ow n destin y an d th e futur e o f civilizatio n continued . I f a  Min g
Confucian schola r or a Seljuq Persian theologian were presented with the differen t
images of man fro m Pic o t o Michelangelo t o Montaigne t o Descartes t o Didero t
and Voltaire and then on to the nineteenth-centur y philosophers an d artists such
as Hegel and Wagner , an d eve n includin g Nietzsch e wit h hi s ide a o f the Uber-
menscb, the y would be much mor e impressed wit h th e similaritie s of these indi-
viduals than with their differences. The y would see in all these modern versions of
the Wester n concep t o f ma n a  bein g ver y differen t fro m Je n o r insan  i n th e
Confucian an d Islami c traditions, respectively . The y woul d se e a being wh o was
no longer organically linked to either the cosmos or to God, t o Heaven or Earth.
They would immediatel y detec t th e radica l difference betwee n th e Islami c theo -
centrism, which is certainly close to the Christian perspective i n many ways, and
what ha s bee n calle d Confucia n anthropocosmis m o n th e on e han d an d th e
anthropocentrism prevalen t i n the domineering cultur e of the West. They would
even experienc e a  close r sympath y wit h th e Augustinia n conceptio n o f ma n
tainted by Original Sin , which they would reject , tha n with the humanisti c idea
of the innately "good" man so much discussed in the Enlightenmen t an d thereaf-
ter, fo r despite al l thei r differences , traditiona l views of humanity are all within
the matri x o f a theocentric universe, whereas humanism i s of necessity grounded
in anthropocentrism.

Or i t migh t be said that al l traditional view s of man functio n in a  Universe
with a  Center, an d thi s include s th e Shamani c and Chines e religions , whic h do
not spea k o f Creation but nevertheles s are dominated by a Divine Center so that
their anthropocosmism i s ultimately non e other tha n a  form o f theocentrism. I n
contrast, th e humanisti c vie w envisage s a man an d a  world tha t ar e ultimately
without a center, for to place man at the center of things is to deny the realit y of a
center, th e natur e of the anthropos  bein g too transient and nebulous to be able t o
act as a center unless the anthropos  be envisaged in it s theomorphic nature , which
would brin g u s bac k t o th e traditiona l vie w o f man. Consequently , th e huma n
collectivity characterized by a world having a  Divine Center was now challenge d
by a new type of man who, conceiving himself as the center of things, reduced hi s
world t o a  circle without a  center wit h devastatin g consequence s fo r the res t of
humanity and the order of nature, for we know only too well that when the center
disappears th e circumferenc e crumbles .

This new vision of Promethean ma n and the humanism characterizing it was
to hav e th e greates t effec t upo n th e orde r o f nature fro m a  practica l a s wel l as
theoretical poin t o f view. I n a  sense , moder n man , wh o i s none othe r tha n th e
Promethean ma n describe d here , usurpe d th e right s o f both Go d an d natur e for
himself. I n al l traditiona l civilization s a boundar y was se t upo n huma n possi -
bilities fro m above . Ma n ha d certai n duties toward Go d an d als o certai n duties
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toward Hi s Creatio n eve n i n th e Abrahami c monotheisms, whic h hav e bee n so
wrongly accuse d o f late fo r th e sin s of postmedieval Wester n civilization.

In Islam, ma n i s God's vicegerent o n Earth (khalifat  Allah  fi'l-ard) , an d he
has custodianship and rights over other creatures by virtue of this vicegerency and
not simply as a result o f being a  purely earthly creature more clever and cunnin g
than others. Renaissance humanism gave birth to a man who was no longer bound
to a  Divine Orde r o r sacre d hierarch y and wh o sa w no limi t upo n hi s righ t t o
destroy nature . B y stealing a  la Prometheus the fire of a knowledge o f the world
that he came to divorce from al l divine principles, thi s new man set out to conquer
both othe r people s an d th e worl d o f nature.

Something o f Christianity, of course, survive d in modern man , bu t i n mos t
cases it wa s of little consequence as far as the destruction o f nature was concerned.
Equipped wit h a  Faustian knowledge, secula r i n character , an d base d o n powe r
over the natural order, the new man began to create unprecedented havo c over the
globe, fo r ther e wa s now n o limi t se t b y an y spiritua l law s upo n hi s right s o f
dominion an d no higher knowledg e to se t a limit upo n his profane knowledge of
the world . Othe r conquerer s ha d come an d gone, bu t non e wer e equipped wit h
such knowledge based upo n domination, wit h a technology tha t knew no bounds
in its destructive powers, nor with a self-image so divorced from tha t of a being in
harmony with the cosmic ambience. Fiv e hundred year s of the devastating action s
of Promethea n man , oppose d t o bot h traditio n an d th e worl d o f nature , hav e
borne consequences too evident t o deny. I t i s not, therefore , an overstatement t o
speak of the tragi c consequences of humanism understoo d no t a s a general appre -
ciation of man but a s placing earthly man at the center of the scheme of things and
leading o f necessity to an even greater secularization of man and ultimately t o the
subhuman. Fo r to be truly human i s to transcend the human. T o be satisfied with
the merel y human i s to fal l ultimatel y belo w the huma n state .

IS THERE A  NON-WESTER N HUMANISM ?

The ter m "humanism " ha s bee n use d b y a  numbe r o f author s fo r som e non -
Western traditions, especiall y Confucianism and to some extent Islam, and many
might take issue with the analysis we have given above of humanism i n the West
by pointing t o the presence of humanism i n non-Western traditions . Naturally ,
much depends upo n the definition given to the term "humanist " or "humanism, "
but i f w e understan d th e ter m i n relatio n t o th e ne w conceptio n o f man tha t
developed durin g th e Renaissanc e and late r Europea n history , i t i s easy t o show
how it differ s radicall y from wha t has been called humanism i n other contexts. T o
make clear the singular feature s of Western humanis m and it s conception o f man
so radically different fro m variou s traditional point s o f view, a  few words need t o
be said about what has come to be called Confucian as well as Islamic humanism.

Perhaps n o othe r non-Wester n traditio n ha s been a s closely identified wit h
humanism a s Confucianis m t o th e exten t tha t man y i n th e Wes t an d eve n a
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number of Chinese scholar s influenced by modern rationalis m an d scientism have
refused t o identif y Confucianism as a religion bu t hav e called i t a  philosophy o f
rationalistic an d humanisti c bent . Th e ide a of Confucian humanism ha s becom e
prevalent amon g historian s o f religio n t o suc h a  degre e tha t i t i s necessar y t o
emphasize her e it s fundamenta l difference s fro m humanis m a s i t gre w i n th e
West. I t i s hoped tha t i n thi s wa y it wil l becom e cleare r ho w the latte r for m of
humanism, whic h we consider a s humanism a s such i n th e contex t o f this work ,
differs fro m al l kinds of traditional doctrine s regarding man , eve n the Confucian,
which seem s t o b e so much concerne d wit h man' s lif e i n thi s world an d wha t i s
now calle d th e secula r domain.48

If we delve more deeply into the Confucian and also neo-Confucian concept of
man, however , we realize its radically different an d distinguishing features . Con-
fucius ha d th e deepes t sens e of Heaven's mandat e an d h e always glorified Heave n
(ti'en). I t wa s said o f him tha t a t the ag e of fifty he knew the mandat e o f Heaven.
His conceptio n of the perfec t man o r chun-tzu was of a morally perfect being wh o
always stood in the awe of Heaven. The superior man i s jen—that is, one who is
loyal to his moral nature (chung)  an d treat s others as himself (sbu) . Chung  and sbu
in fac t compris e th e tw o side s o r aspect s o f jen.  Moreover , th e "others " i n th e
Confucian contex t includ e th e orde r o f natur e o r th e cosmo s fro m whic h th e
Confucian ma n i s neve r separated .

Moreover, th e idea l o f self-cultivation, s o central t o Confucianis m and neo -
Confucianism, doe s not involve only the "self i n the modern, Western sense, cut
off a t onc e from Heaven , th e worl d o f nature, an d society , bu t consider s man i n
relation t o bot h Heave n an d Eart h fro m whic h h e i s never severed . I n fact , hi s
body i s one with Heave n an d Eart h with whic h i t form s a triad constitutin g a n
interconnecting reality. 49 Wha t i s calle d Confucia n humanis m differ s radicall y
from Wester n humanis m no t onl y in the anthropocosmic vie w of the former and
the anthropocentri c vie w of the latter , whic h affects radicall y the attitude of man
toward nature , bu t als o i n th e differen t conception s o f th e relatio n o f huma n
nature t o Heaven. I n th e Chinese tradition man' s natur e i s united with Heaven ;
moreover, i n contras t t o modern Wester n humanis m ther e wa s never a rebellion
against suc h a  view until th e penetration o f modern Wester n school s of thought
into China. A s for man's relatio n to nature i n the contex t o f Confucian "human-
ism":

Confucian humanis m is fundamentally differen t fro m anthropocentris m be-
cause it professes the unity of man and Heaven rather than the imposition of
the human will on nature. In fact, th e anthropocentric assumption that man
is pu t o n eart h to pursu e knowledge and, a s knowledge expands, s o does
man's dominion over earth i s quite different fro m th e Confucia n perception
of th e pursui t o f knowledg e as a n integra l par t o f one' s self-cultivation .
. .  .  Th e huma n transformation of nature, therefore , mean s as much a n
integrative effor t t o lear n and liv e harmoniously in one' s natural environ-
ment as a modest attempt to use the environment to sustain basic livelihood.
The ide a of exploiting natur e is rejected becaus e i t i s incompatible with th e
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Confucian concer n fo r mora l development . Once ou r attentio n i s focuse d
upon th e external , a s th e argumen t goes , ou r interna l resource s wil l b e
dissipated.50

There is yet another aspect of Confucianism tha t sets it completely apart fro m
modern humanis m an d tha t i s it s emphasi s upo n ritua l (li)  an d magi c a s tradi-
tionally understood. Thi s side of the Confucian vie w of man has been brought ou t
by Herber t Fingerett e i n a well-known stud y based upon th e most authenticate d
parts o f th e Analects. 51 I n hi s study , Fingerett e aim s "a t revealin g th e magi c
power which Confucius saw , quite correctly, as the ver y essence of human virtue .
It i s finally b y way of the magical tha t we can also arrive at the bes t vantage point
for seein g holiness in human existenc e which Confucius saw as so central."52 Lest
one forget, i t mus t b e emphasized tha t magic , traditionall y understood , i s based
upon correspondenc e and "sympathies " between  variou s domain s o f reality an d
levels o f being, an d sacre d rite s i n th e Chines e contex t a s elsewhere establishe d
harmony not only with Heaven bu t als o Earth, or the orde r of nature. Naturally ,
the interes t i n magic or magia  was widespread during th e Renaissance , but wha t
emerged a s humanism i n th e Wes t was as far removed fro m th e worl d o f sacred
rituals an d magica l sympath y wit h th e res t o f Creation a s one can imagine .

Confucius envisage d ma n a s a  Hol y Vesse l no t define d eithe r purel y a s a n
individual o r simply as a member o f a social order. Most scholar s have tended t o
emphasize either the individual ethical component o r the social-ethical concern, 53

neglecting th e bond with the cosmos, the magical, th e ritual , and all that make s
man what Confucius call s "a sacrificial vesse l of jade," which gains its significanc e
neither from it s being a vessel nor its being made of jade but rathe r from it s use in
a sacrificia l ritual .

"By analogy, Confuciu s ma y b e taken t o impl y tha t th e individua l huma n
being, too , ha s ultimate dignity , sacre d dignit y b y virtue o f his rol e i n rite , i n
ceremony, in li."54 That is why man is a Holy Vessel and the ritua l aspect s of life
bestow sacredness upon him, a  dignity tha t is embedded i n li. I n participating i n
communal rites , ma n gain s " a ne w an d hol y beaut y jus t a s does th e sacrificia l
vessel."55 I t i s th e flowerin g o f humanit y i n ceremonia l an d ritua l act s tha t
bestows holines s an d dignit y upo n man , a  holiness tha t man , moreover , share s
with nature for "the raimen t o f holiness i s cast upon Nature as well as man, upo n
the river s and the air as well as upon youth and song, whe n they are seen through
the image of the Rain Dance."56 What could be more different, especiall y as far as
man's relation wit h orde r o f nature i s concerned, than the Promethea n ma n who
grew out of Western humanis m and set out to conquer the world, the last thought
in his mind being "the holiness .  .  .  cas t upon Nature"? Or what could contras t
more with th e Confucia n idea l o f man performing sacre d ritual s than a  humanist
of the Enlightenmen t an d his later progeny wh o drew ever further awa y from th e
sacred rite s o f Christianity?

This brief treatment o f Confucianism shoul d be sufficient t o evoke the radical
differences betwee n humanism as it develope d i n th e Wes t an d so-calle d Confu -
cian humanism . Bu t befor e terminatin g thi s discussion , i t i s necessar y t o draw
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closer to the Western worl d and mention briefly the case of Islam. During the past
century thos e wh o have sought t o denigrat e th e historica l development o f Islam
and t o criticiz e it fo r not havin g followe d the trajector y o f Western histor y have
usually bee n modernist s wit h a  positiv e appraisa l o f humanis m wh o therefor e
sought t o prove  ther e wa s n o suc h a  thin g a s Islami c humanism . A s a  wa y of
belittling Islami c civilizatio n ther e hav e als o bee n thos e sympatheti c t o bot h
Christianity and humanism wh o have spoken o f Christian humanism while deny-
ing the existenc e of Islamic humanism. The n ther e have been those scholar s who
have used humanism i n the sens e of the studia , humanitatis o r the artes  liberales in
general, especially in reference to the fourth / tenth and fifth / eleventh centuries to
which the y hav e referre d a s the perio d o f Islamic humanis m sinc e i t wa s an er a
when th e art s an d science s were widely cultivated , especiall y in Baghdad. 57

Certain figure s o f Islamic histor y have also bee n dubbed a s humanists, per -
haps th e mos t famou s amon g the m bein g th e greates t stylis t o f th e Persia n
language, Sa'di , whos e Gulistan  an d Busta n ar e amon g th e mos t outstandin g
masterpieces of Persian literature. A  profound observance of the human condition ,
Sa'di portraye d ma n i n al l hi s grandeu r an d misery . Translate d int o Europea n
languages in the seventeenth century, h e attracted th e attention o f many Enlight-
enment rationalist s who saw him as a "humanist" oppose d t o the theological views
of man derived from th e Christian tradition. 58 Whe n we examine Sa'di's works in
Persian, however , w e discove r tha t h e wa s a s fa r remove d fro m th e rationalist -
humanist tha t h e wa s purported t o b e i n th e eighteent h centur y as Ibn Rush d
(Averroes), th e chie f Muslim religiou s authorit y of Cordova, wa s from th e Aver -
roes of the European Averroists, that archrationalist and enemy of the authority of
revelation.

Sa'di was at onc e a Suf i o f the Suhrawardiyya h Order, full y awar e of the Suf i
doctrine of man as God's vicegeren t and theophany of His Names , an d a  seasoned
observer o f huma n affairs . Eve n a cursory study o f hi s verse s reveals ho w fa r h e
stood fro m th e moder n humanisti c vie w of man wit h it s stron g emphasi s upo n
rationalism tha t characterize d humanism a t leas t until the nineteenth century . I t
is enoug h t o quot e on e o f his famou s poems t o underscor e thi s difference :

Man attains  an  abode  from which  he  sees  naught  but  God,
Look what  heights  the  station  of  man  has  reached.

Even i f one were to forge t the immorta l poem s o f Sa'di concerning Go d an d th e
Prophet, thi s poem alone would speak eloquently enough about what distinguishes
Western humanis m from th e supposed humanism of a Sa'di, himself considered as
the mos t "humanistic " amon g th e famou s poets o r the Islami c world.

Although it i s not possible here to analyze the view of man i n all the differen t
traditions o f th e world, 59 enoug h ha s bee n sai d her e about thos e non-Western
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traditions most often associate d with humanism to allow us to assert that human -
ism, as it developed from th e Renaissance onward in the West, projected a  view of
man radicall y different fro m ho w h e had bee n and continue s t o b e envisaged i n
different non-Wester n traditiona l climates. I n modern Europ e a new man se t his
foot upo n th e stage of history; he had n o historical precedence and had achieved,
both in the development of a quantitative science of nature and the destruction of
the orde r of nature, what history had never observed before. I t i s only now, when
the fire stolen fro m Heave n b y the ne w Prometheus i s beginning t o destroy and
consume the world, whic h Promethean ma n has created, alon g wit h the world of
nature, tha t a t las t som e people in th e West are beginning t o question th e ver y
premises o f that humanis m whic h i s now threatening bot h th e existenc e o f hu-
manity itsel f and th e orde r o f nature.

THE DISFIGURATION O F THE IMAGE OF MAN AN D TH E
REDISCOVERY O F THE TRADITIONAL ANTHROPOS

The man who emerged from the humanism of the Renaissance in rebellion against
Heaven, banishin g the angels from th e cosmos and reducing th e function of God
to the maker  of the cosmic clock, could transfor m the spring of the Tuscany hills
into matter i n motion an d becom e the her o of the civilizatio n created b y such a
man, independent as a consequence of his reason and will, and master over the will
of other human collectivities and nature. Hi s feats in conquering nature could still
be called "triumph s o f the human spirit," but suc h a man could not preven t th e
gradual destructio n o f the huma n fac e an d th e appearanc e of a subhuman world
that no w threatens to devour the human and before which the ver y champions of
humanism hav e to struggl e t o preserv e something o f that heritage , whic h itsel f
has led t o th e presen t dissolution o f the huma n fro m below .

The histor y o f th e moder n worl d durin g th e pas t fe w centurie s i s charac -
terized by a gradual disfiguration of the image of man.60 Conceived among Gree k
Platonists as the anthropos  bearing within himself the divine nous, man was clearly
depicted in Christianity as the theomorphic being bearing the imprint of God and
being in his spiritual reality the imago Dei. Through th e rise of humanism the fac e
of ma n wa s declare d a s independen t o f th e Fac e o f God , culminatin g i n th e
nineteenth centur y in the famou s Nietzschea n declaration of "the deat h o f God. "
But th e fac e of man i s a reflection of the Face of God or what the Quran calls wajh
Allah. To eradicate His Fac e is also to deface man and to announce hi s death, t o
which th e presen t centur y bear s witness. I n fact , fro m th e poin t o f view o f th e
traditional understandin g o f the meanin g o f the anthropos,  th e las t hal f millen -
nium marks the gradual disfiguration of the image of man, resulting finally in the
death of that humanistic conception of humanity so highly praised by defenders of
modern ma n an d hi s exploitations .

This gradual disfiguration is to be seen in the European art of painting as well
as in th e ar t o f dress o r attire. Th e human image was at firs t none other than th e
Divine Image o f the icon , whic h i s the origi n of Christian painting. Th e ico n is
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the meta-huma n imag e o f th e human , revealin g th e huma n i n it s archetypa l
reality. I n th e Renaissanc e th e religiou s imag e become s completel y anthropo -
morphic, leadin g t o an even greater naturalism, whic h ends finally in the decom -
position of the imag e o f the fac e o f man i n Picass o and hi s followers . Hencefort h
an imageles s o r so-calle d abstrac t ar t come s t o th e fore , whic h fa r fro m bein g
surrealistic is subrealistic, risin g fro m th e lowe r layer s of the psych e and leadin g
often t o th e infrahuman. 61 A s fo r th e ar t o f th e dress , o r apparel , wit h th e
Renaissance the sacerdota l nature of clothing, especiall y male attire, i s destroyed,
replaced b y variou s style s tha t emphasiz e pompocity , luxury , animality , an d
almost anythin g othe r tha n man' s sacerdota l and pontifica l nature. I t end s wit h
that casualnes s in attire which succeeds to the extent possible t o hide the nobility
of the huma n body .

The steady process of the disfiguration of the image of man can also be seen in
the wa y in whic h moder n ma n come s t o identif y hi s natur e wit h hi s creations
based upo n th e forgetfulnes s o f his origina l nature . H e create s the machin e and
then philosopher s an d scientist s appea r wh o identif y ma n himsel f as a machine .
Then man invents the computer and before long the human brain is itself seen as a
computer, an d few bother t o as k what i t wa s before th e compute r wa s invented.
The Faustian genius for invention, which must go on ceaselessly, only widens the
road fo r modern man' s rapi d existentia l decline , whic h before th e catastroph e of
the pas t fe w decades almost everyon e in th e Wes t an d thei r follower s on othe r
continents haile d a s obvious progress .

This continuous disfiguration of the image of man, despite al l the difference s
among th e Renaissanc e humanist, th e Enlightenmen t rationalist , o r th e nine -
teenth-century evolutionist, has not ceased to have one constant feature—namely
the aggressive attitude toward nature . All of these stages of the transformation of
the imag e o f man hav e in fac t take n plac e i n th e matri x o f the anthropomorphi c
worldview, wit h it s subordinatio n o f the Divin e and th e cosmi c to th e human .
The main thrust o f the history of humanity in the West has been to substitute th e
kingdom o f man fo r the kingdo m o f God.62 Onl y no w when much o f Earth has
been despoiled and the res t threatened as never before, a  few have awakened to th e
reality that, althoug h man once sought the kingdom of God seriously, he lived at
peace with th e worl d o f nature o r a t leas t did no t threate n the very fabric o f the
order of nature; now that he is living and striving only for the kingdom of man, he
is abou t t o destro y th e ver y order tha t make s the fabri c o f human lif e o n Earth
possible.

It i s at thi s crucia l moment tha t a  numbe r o f voices, i n realizin g tha t th e
humanistic image o f man a s defined abov e must b e totally replaced , hav e sought
to reviv e th e traditiona l understandin g o f th e anthropos.  Som e hav e turne d t o
Oriental doctrines where the traditiona l image of man has remained alive, despit e
the sprea d o f modernism ever since the las t century 63; other s have turned t o th e
Western tradition , especiall y its esoteri c dimension, whic h has become eclipse d
during th e past severa l centuries.64 The latte r have tried to bring to center stage
the imag e o f ma n a s a t onc e spirit , soul , an d bod y an d t o emphasiz e the axi s
between Heaven and Earth to which so many works of Christian metaphysics and
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especially Hermeti c an d Cabalisti c writing s refer . I n bot h cases , a n awarenes s
exists that the image of man as he has been conceived during th e past few centuries
in the West must die and the traditional image of man revived if the current crisis
within both human society and vis-a-vis nature i s to be solved. On e ca n only add
that ther e i s n o possibilit y o f rediscovering th e religiou s understandin g o f th e
order of nature without discoverin g onc e again the traditiona l imag e o f man an d
the process whereby this image came to be forgotten by that type of man who has
wreaked havo c upon Eart h and, a s the Qura n asserts , i s a veritable "corrupte r o f
the Earth. " Th e recover y o f the traditiona l wisdo m concernin g natur e ca n only
come abou t i f w e recal l th e word s o f Hildegar d o f Bingen , tha t remarkabl e
medieval Christia n mysti c and poet , wh o observed:

0 Man,
Regard thyself,
Thou hast  within  thyself
Heaven and  Earth.
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8. See , for example, Mohamme d Arkoun , L'humanisme  arabe au IVe-Xe siecle:  Mis-
kawayh philosophe e t historien (Paris: J. Vrin , 1982); and Joel L. Kraemer , Humanism in the
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(ed.), Islamic  Spirituality:  Foundations  (Ne w York : Crossroa d Publications , 1987) ,
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more recen t scholarship . Se e Pauline M . Watts , "Pseudo-Dionysiu s th e Areopagit e an d
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1961), pp . 373-392 . O n Renaissanc e Aristotelianism, se e Charles B. Schmitt , Th e Aris-
totelian Tradition  an d Renaissance  Universities  (London : Varioru m Reprints , 1984) .
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26. W e hav e dealt with thi s question in our book Knowledge  an d the Sacred (Albany:
State Universit y of New Yor k Press , 1989) , pp . 160ff .
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traditional worlds, se e Yusuf Ibish and Pete r Lawborn Wilson (eds.) , Traditional Modes  of
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1987), P . 345 .
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of reality converge." Jill Kraye, in referenc e t o Bouvelles in "Mora l Philosophy, " Schmit t
et al. , Th e Cambridge  History  o f the Renaissance, p . 314 .

42. O n th e changes  i n th e concep t o f Prometheu s durin g th e Renaissance , see
Cassirer, Th e Individual  an d th e Cosmos,  pp . 92ff .

43. Needles s to say, during the Renaissance magic and astrology were not opposed t o
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Renaissance Views  o f Man,  p . 64 .
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56. Fro m Confucius , quoted i n ibid. , pp . 78—79 .
57. Makdis i i n hi s alread y cited wor k i s obviously usin g humanis m strictl y i n th e

sense of the studia humanitatis without any philosophical connotations. For works that use
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Baghdad, se e Arkoun, L'humanisme  arabe, and Kraemer , Humanism  in th e Renaissance of
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58. O n Sa'dl see Henri Masse, Essai sur lepoete Saadi (Paris: P. Geuthner , 1919) ; also
the Introductio n by George M . Wicken s t o Sa'dl , Morals  Pointed  and Tales  Adorned:  Th e
Bustdn o f Sa'dl  (Toronto:  Universit y of Toronto Press , 1974) .
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Divine t o th e Human  o f Frithjo f Schuon , trans . Gustav o Poli t an d Debora h Lamber t
(Bloomington, Ind. : World Wisdom Books , 1982) . Suc h a study would accentuate furthe r
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cal, juridical , and socia l difference s o n th e on e han d an d th e vie w tha t gre w ou t o f
humanism i n the West an d its consequence s o n the other .

60. Ther e is a description of the step-by-step los s of the image of man as imago Dei by
Gilbert Durand , th e well-know n French anthropologist, i n hi s Science  de l'homm e e t tradi-
tion (Paris : Ber g International , L'll e Verte , 1979) . Se e also Elemir e Zolla , Th e Uses  o f
Imagination an d th e Decline  o f the West  (Ipswich , U.K.: Golgonooz a Press , 1978) .

61. Se e Titus Burckhardt , Sacred  Ar t i n East  and West,  trans . Lor d Northbourn e
(London: Perennial Books, 1967) , p . 148 ; Han s Sedlmayr, Verlust der Mitte or "Loss of the
Center" trans , as Art i n Crisis  by Brian Batter Shaw (London: Hollis &  Carter, 1958) ; and
Frithjof Schuon, The Transcendent Unity  o f Religions (Wheaton, Ill.:  Theosophica l Publish -
ing House , 1933) , pp . 61ff .

62. Se e Tage Lindbom , Th e Tares  an d th e Good  Grain  o r the Kingdom o f Man a t th e
Hour o f Reckoning,  trans . Alvi n Moore, Jr. (Macon , Ga.: Merce r University Press, 1983) .

63. Foremos t amon g thi s grou p are , o f course , th e traditiona l author s referre d t o
above. For a more extensive discussion of their writings and the traditional view of man, see
Nasr, Knowledge  an d th e Sacred, Chapte r 5 .

64. On e o f the mos t importan t work s in thi s category is Gilbert Durand , Science  de
I'homme e t tradition, Chapte r 3 , "Hom o proximi orientalis : Scienc e de I'homm e e t Islam
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The Rediscover y of Nature :
Religion and the Environmenta l Crisi s

In the  land  of  the  setting sun, religion  did the  cosmos  lose
To sciences  and philosophies  turned  against the  Spirit,
And its  reflections  in  these  natural  forms.
Cut off  from  its  roots,  a  natural  philosophy  did  arise,
Which could  not  but  suffocate  this  living  planet,
Leading to  a near-death  state of  chaos  and  destruction,
Which now  religion  can no  longer ignore;
For how  can  we  seek  salvation  when  our very  acts
Are destroying  God's  creation,  stifling the  prayers
Of countless  creatures  who  shall  bear  witness  on that Day,
Which is  the  Day  of  Days,  the  Hour  of  reckoning,
Toward which  we all journey,  and  those  creatures
Witness against  our  barbarous  acts  of  the  murder  of  nature?
No! Religion  cannot  but  turn  again  to  that order  of  nature,
Which still  speaks  in  a  silent  voice  of  the  Wisdom and
Love,
Of the  One  whose Mercy  alone  can  save  us  from us,
From that  arrogant ignorance  parading as  knowledge,
Which in  this  late  hour  threatens not only  our  lives, human,
But the  whole  web of  life  to  which we  are wed  by  our  sinews and bones.

After severa l centuries of an ever-increasing eclips e of the religiou s significanc e of
nature i n th e Wes t an d neglec t o f the orde r o f nature b y mainstrea m Christia n
religious thought , man y Christia n theologian s hav e i n th e pas t tw o o r thre e
decades become interested once again in nature. I t has taken the disastrous conse-
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quences o f the environmenta l crisi s and th e threa t t o th e ver y fabri c o f lif e t o
arouse religious though t i n th e Wes t t o th e religious  significanc e o f the orde r o f
nature an d th e nee d t o reviv e a  theolog y concerne d wit h Creatio n a s wel l a s
redemption. Divers e paths have been chosen to fac e thi s challenge, som e seeking
to go bac k to th e traditiona l root s o f Christianity, other s t o tur n Eas t to Indian
and Fa r Eastern religions, an d ye t other s to search for the wisdo m o f the Nativ e
Shamanic religions , especiall y those o f the Americas . An d ther e ar e many wh o
have sought t o transform Christianity itself, includin g some of its most cherished
doctrines and symbols i n order t o create a new religious attitude mor e conducive
to the need s of the environment . Judaism i n the West ha s also responded t o th e
challenge o f th e environmenta l crisi s mostl y i n a  fashio n paralle l wit h tha t o f
Christianity, althoug h i t ha s not bee n willin g t o sacrific e muc h o f its doctrine s
and sacre d history.

As fo r th e non-Wester n religions , durin g th e pas t fe w centuries the y hav e
marshalled al l thei r force s t o preserv e thei r identit y befor e th e onslaugh t o f a
powerful foreig n (tha t is , Western ) civilizatio n at onc e materially and militaril y
overwhelming an d fo r th e mos t par t religiousl y oppressiv e withi n it s border s
while supportin g missionar y activity abroad t o a  large exten t fo r political pur -
poses. Furthermore , unti l quit e recently , th e technologica l oppressio n agains t
nature has had its origin mostly in the West. Therefore, these religions remained
impervious to the full impact of the environmental crisis. Now they are beginning
to respond , bu t i n a  manner very different fro m wha t one observes in the West .
This i s because , firs t o f all , i n contras t t o mainstrea m Wester n Christianity ,
these non-Wester n religion s hav e neve r lost thei r interes t i n th e orde r o f nature
nor hav e the y surrendere d th e religiou s view o f natur e t o a  scientifi c on e tha t
would b y definitio n negat e thei r principles . I n fact , th e view s the y hel d abou t
nature, a s outlined briefl y i n Chapte r 2 , survive d unti l thei r modern encounte r
with secularis m and materialis m and , i n mos t cases , hav e not bee n give n u p t o
this day. 1

To understan d the rol e of the religiou s understanding o f the orde r of nature
today and the possibility of the reviva l of this view, it i s necessary to cast a critical
glance on at leas t som e o f the Christia n voices seeking t o creat e what som e now
call "eco-theology " befor e turnin g t o othe r religions . Today , ther e i s also much
written b y philosopher s an d scientist s concerne d wit h ecolog y tha t deal s wit h
environmental ethic s an d tha t hav e in fac t a  religiou s impac t an d i n som e cases
a directl y religiou s dimension . Bu t i t i s no t possibl e t o dea l wit h suc h topic s
in th e presen t context , fo r our purpos e i s to stud y religio n pe r s e in it s relatio n
to the  orde r of nature; therefore , we must limi t ourselve s to  thos e who  speak as
religious thinker s o r theologians . Furthermore , w e hav e selecte d onl y a  smal l
number o f personages amon g th e expanding grou p o f Christians who now devote
themselves t o thi s subject , th e principl e of selection bein g bot h th e significanc e
and influenc e o f th e perso n considere d an d th e necessit y t o hav e a s wid e a
representation a s possibl e fro m variou s school s an d perspective s withi n Chris -
tianity.
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RECENT AND CURREN T CHRISTIAN RESPONSE S
TO TH E ENVIRONMENTAL CRISI S

A study of the history of Christian concerns with the environmenta l crisi s reveals
the great diversity of approaches to the subject based mostly upon responses to the
accusations made by such people as Arnold Toynbee and especiall y Lynn White2

that Christianit y i s in a  basic way responsible for the attitude of domination over
nature b y moder n man , whic h ha s le d t o th e environmenta l crisis . Reactin g
mostly fro m a n apologetic position , som e hav e sought t o refut e th e thesi s alto -
gether b y pointing t o the presence of the environmental crisis elsewhere.3 Others ,
as already mentioned, hav e accepted th e criticis m agains t th e Christia n vie w of
nature and pointed ou t the significance of non-Western religion s and philosophie s
of nature,4 whereas another group has sought solution s within the Western tradi -
tion.5 Our goal here is not to trace the causes of the environmental crisis , which at
the deepes t leve l reflect s externall y moder n man' s inne r ailmen t an d spiritua l
crisis,6 bu t rathe r t o presen t curren t view s of Christian thinkers abou t th e reli -
gious significanc e o f nature i n th e ligh t o f the environmenta l problem an d thei r
understanding o f it .

As early as the 1950s H . Richar d Niebuhr, th e Protestan t theologian , spok e
of "loyalty to the community of life,"7 bu t few other theologians a t that time too k
the question o f the environment seriously. 8 I n the 1960s th e situatio n graduall y
began to change. The Lutheran Joseph Sittler spoke of "a theology for the earth, "
cosmic redemption an d nature's participatio n i n salvation. Rejectin g pantheism ,
he emphasized tha t th e world was not God but God's and considered this attribu -
tion t o b e sufficien t t o unit e theolog y an d ecolog y i n grace. 9 Als o durin g tha t
period Richard Baer, another Protestant thinker , trie d to formulate the new "eco-
theology" b y emphasizing tha t th e worl d belong s t o God , tha t Go d love s th e
world H e created , an d tha t H e value s process , systems and th e "we b o f life." 10

Even befor e th e appearanc e o f th e essa y b y Lyn n White (se e not e 2) , th e
World Council of Churches had sought t o unite theologians interested in ecology
and th e treatmen t o f nature as God's gif t t o b e used i n ligh t o f the principl e of
stewardship and sensitive to the fac t that natural forms have a value in themselves
and are not to be looked upon from a  utilitarian viewpoint. Some influential works
were written b y this group, calle d Faith-Man-Nature , befor e i t disbanded i n th e
1970s.11 Meanwhile , th e Whit e essa y ha d appeared , arousin g a  grea t dea l o f
reaction, whic h was to lead ultimately t o the selection b y the Catholi c Church of
St. Franci s as the patron sain t of ecology and numerous defenses of Christianity in
the ligh t o f the accusation s o f White fro m bot h Catholi c an d Protestan t quar -
ters.12

In th e 1970 s on e o f th e member s o f th e disbande d grou p o f Protestan t
theologians, Pau l Santmire , produce d a  number o f influentia l work s examinin g
the theolog y o f the environment . I n Brother  Earth:  Nature,  Go d and Ecology  i n
Time of Crisis, Santmire sought t o provide a theology drawn from Christianity as a
response t o Lyn n White . Santmir e emphasize d tha t th e Kingdo m o f God em -
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braces nature as well as man and that social justice must include the natural as well
as the human world. Nature , according t o Santmire, has its own rights indepen -
dent of man, an d i t i s the religious duty of people to preserve and protect nature .
In hi s late r work , Th e Travail  o f Nature:  Th e Ambiguous  Ecological  Promise  o f
Christian Theology, 13 Santmir e provided a  detailed histor y and analysi s of Chris-
tian document s bearin g upo n nature , rangin g fro m St . Irenaeu s an d Orige n t o
St. Augustine , t o th e twelfth-centur y interest i n th e cosmo s and th e rebirt h of
nature in the Renaissance , to the "subordination of nature" by St. Thomas Aqui -
nas, the embracing of nature by St. Francis , the cosmic visions of St. Bonaventure
and Dante, t o the Reformation and the secularization of nature, and finally to the
triumph of personalism with Karl Barth and Teilhard de Chardin. Few works have
succeeded i n bringin g ou t th e ric h traditio n o f Christian teaching s concernin g
nature a s ha s Santmire's . Hi s popularit y indicate s i n fac t th e grea t growt h o f
interest in this field during the 1980s among Christian thinkers despite the as yet
feeble respons e of the churche s t o th e environmenta l crisis .

Returning t o th e 1970s , on e should als o mention John B. Cobb , th e mos t
influential o f Whiteheadian o r process theologians i n the domai n of the environ -
ment. H e emphasize d that al l things participat e i n a  process tha t i s of value t o
God and must b e therefore respected by man. Peopl e themselve s participate wit h
God i n carin g fo r natur e an d canno t separat e themselve s fro m th e proces s o f
nature. I n I s It To o Late?, written i n 1972 , Cob b sought t o examine the rol e of
Christianity i n wha t wa s then calle d th e ecologica l rathe r tha n environmenta l
crisis. He concluded tha t past forms of Christianity are inadequate to the needs of
the momen t an d also rejected th e Orienta l an d primal religion s as possible solu -
tions. H e spok e o f a "ne w Christianity " tha t woul d expan d right s t o includ e
nature. Becaus e everything in the Universe is significant t o God, i t i s possible to
develop a "theology o f ecology." I n a  later work, Liberation  of Life,  writte n with
Charles Birc h in 1981 , Cob b applie d thi s "ne w ethics " t o al l things includin g
subatomic particles , whic h also possess a potential fo r enriching experience, an d
he spok e o f a pyramid o f lif e a t whos e apex ma n i s situated .

During th e 1970s environmentalis m itsel f became a kind o f "religion," and
in fac t nearl y al l o f th e so-calle d "New-Ag e religions " hav e emphasize d th e
significance o f th e Eart h an d it s rediscover y as a  sacre d reality . Whil e amon g
Christians a number of people turne d to the question o f the religiou s significanc e
of th e land, 14 th e "ne w religions " ofte n turne d t o th e worshi p o f Eart h a s a
mother-goddess. Numberous othe r movements, fro m thos e that claimed to revive
the ancient  myster y cults o f Isi s an d Osiri s t o Druidis m t o natura l magi c an d
sorcery and to the opting of the Shamanic religions in a truncated form, hav e since
come to the for e and fill much of the contemporary religious landscape, especially
in America. These phenomena constitute th e subjec t of a separate study and nee d
to be  analyzed carefully, but  the y cannot be  dealt wit h here where our concern is
with traditional religions, eve n if now modernized, an d not with recently created
religious movements . Bu t th e turnin g o f environmentalism into a  religion itself
and th e retur n o f cult s o f th e Eart h i n th e present-da y contex t ar e themselves
significant i n tha t the y poin t t o th e nee d i n th e soul s of human being s for th e
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religious understandin g o f nature eclipse d i n th e Wes t b y moder n scienc e and
neglected unti l quit e recentl y by the mainstrea m religion s themselves .

In turning environmentalism into a religious concern some also went further
than th e questio n o f bestowin g right s upo n natur e an d sough t t o realiz e th e
Divine in natur e by turning t o the Orienta l religions , amon g whic h Zen played
the most important role . Prime examples are the American poet and environmen-
talist Gary Snyder, who appealed to both Zen and the American Indian traditions
to creat e a new attitude towar d nature , an d th e well-know n write r on Orienta l
religions Ala n Watts , wh o soo n became a  cull : figure. 15 Bu t eve n among tradi -
tional Christians a major thinke r suc h as Thomas Merto n turne d t o th e Eas t not
only for rediscovering methods of meditation, bu t als o to recapture and integrat e
into th e Christia n view th e Ze n an d Taois t attitude s towar d nature . An d thi s
strand of religious response t o the environmenta l crisis has remained to this day,
as seen by th e continuin g attention pai d b y Christian thinkers t o Orienta l atti -
tudes towar d nature. 16

The las t tw o decade s built upo n thes e earlier concerns of the fe w Christian
theologians wh o had turne d thei r attentio n t o th e questio n o f the environment ,
while interest in this subject increased exponentially. Numerous approaches came
to be taken fro m th e most libera l Protestant position s to traditional Catholic and
Orthodox ones . On e of the strands that ha s sought t o combine the concer n with
the environment with feminism is "eco-feminism," which identifies th e subjuga-
tion of the Earth in Western civilizatio n with the suppression of women, some of
its exponent s questionin g th e ver y structur e o f Christianit y a s i t ha s existe d
during th e pas t tw o millennia. 17 Other s hav e left forma l Christianit y in favo r o f
"earthy" religions, the revival of sorcery and magic, earth-goddess figures and the
like, wit h which , a s already mentioned, w e are not concerne d here.

Among the most ofte n hear d voices in Protestant circles , those who combine
concerns of feminism with Christian theology, i s Sallie McFague, wh o first devel-
oped what she termed "metaphorica l theology " and which she has then applied to
the problem o f the environment. 18 Fo r her the language of revelation is not itsel f
sacred but is  only metaphorical to  be changed by  theologians according to chang-
ing circumstances . The description o f God i n the Bibl e i s finally only a "model"
that sh e set s ou t t o criticiz e and finall y replac e b y anothe r "model. " McFagu e
begins her criticism by attacking the "monarchica l model" because it makes God
distant fro m th e world an d concerns only human beings on the basi s of domina-
tion, a s i f the monotheism s di d no t conside r God t o b e th e kin g o f the whol e
Universe and a s if the majest y o f God expressed in Hi s rol e as king excluded Hi s
beauty and mercy. 19 She also criticizes this "model " because it i s hierarchical, a
characteristic to which she is strongly opposed. Onl y in a world where the majest y
of God i s forgotten and th e hierarch y which is innate t o th e natur e o f existence
denied could the enfeebled vestiges of the symbol of kingship and its concomitant
hierarchy be conceived as the cause of the environmental crisis, and the symbo l of
God a s king , whic h i s fa r fro m bein g limite d t o Christianity , reduce d t o a
dangerous metaphor.20 One need s to remember that it i s only now, when the very
idea of majesty an d hierarchy are being obliterated in the modern world, that th e
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environment i s bein g destroye d with a n unprecedente d fur y o n th e basi s of no t
hierarchy and majesty but egalitarianism , materialism, and greed. Furthermore ,
it i s important t o not e tha t i n a  religion as "matriarchal" a s Hinduism, Go d i s
spoken o f as the kin g an d rule r o f the Univers e whose majesty is reflected i n al l
legitimate tempora l authority .

McFague the n turn s t o th e possibilit y o f considering th e worl d a s "God's
body" an d asks ,

What i f .  .  .  th e "resurrectio n of the body" were not see n as the resurrec -
tion of particular bodies that ascend, beginning with Jesus of Nazareth, into
another world, but as God's promise to be with us always in God's body, our
world?21

She develop s thi s them e i n buildin g a  ne w "mode l o f God " tha t woul d
encourage holisti c attitude s towar d natur e an d avoi d distancin g Go d fro m th e
world.22 I n her use of heuristic and metaphorical theology McFague also speaks of
God a s mother, lover , and frien d o f the world . He r compassio n fo r the worl d of
nature an d he r awarenes s of th e acutenes s o f th e environmenta l crisis cause he r
to forg o rathe r easil y th e perennia l description of God a s contained i n th e Bibl e
and also mentioned explicitly by Christ, a s at th e beginnin g o f the Lord' s Prayer
with it s patriarchal language . Coul d on e in fac t chang e "Ou r Fathe r who ar t i n
Heaven" t o something else such as "Our Mothe r who art i n or on Earth" without
destroying the very channels through whic h Christianity has revealed its message?
In Isla m th e Name s al-Rab b (th e Lord ) and al-Mali k (th e King ) ar e Names of
God, sacre d not only in their meaning but als o in their form, an d it i s beyond the
power of man to change them even for what might appear to be a worthy purpose.
The equatin g o f symbol in it s traditiona l sens e as contained i n reveale d descrip -
tions of God of Himself with metaphor t o be changed a t will by humans is, to say
the least , mos t problemati c fro m th e traditiona l theologica l poin t o f view.

McFague remains aware, however , o f the realit y of evil i n contras t to many
"creation theologians. " Sh e mentions th e necessit y of stressing Creatio n rathe r
than simpl y persona l redemptio n whil e remindin g u s tha t th e evi l withi n u s
manifested i n selfishness, greed , etc. , i s real and a sin in the Christian meaning of
the term. 23 The destructio n o f the environmen t i s in fac t th e resul t o f sin i n th e
theological sense. Consequently, human beings must first of all admit their role in
the despoiling o f the planet , and , second , realiz e their responsibility fo r preserv-
ing the community of life. Ther e must be a general repentance, and the "planetar y
agenda" mus t b e the to p concer n of all religions .

In turning t o the ethica l aspect of the theologica l concer n with the environ-
ment, McFagu e seeks to harmonize liberatio n theology, eco-theology , and femi -
nism, and she relates the domination over nature to the domination o f the poor by
the ric h and als o of women b y men.24 Sh e calls for a more "earthy " theolog y t o
help people live rightly o n Earth, bu t a  theology that , rathe r than being based on
the religiou s understandin g o f th e orde r o f nature , accept s full y th e curren t
scientific descriptio n of that order . Sh e does no t provid e a theologica l o r meta -
physical criticism of modern science but argue s for its blind acceptance.25 There is
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thus a n attemp t t o combin e Christia n ethic s wit h a  scientifi c vie w o f nature ,
which is totally separated fro m th e religious understandin g of nature, a  trait that ,
far fro m bein g limite d t o a  few theologians lik e McFague , characterize s mos t o f
the current Christia n theologians ' concer n with th e environment. Whil e talkin g
of compassion for al l creature s an d o f humans bein g cousin s of stars, suc h theo -
logians accept completel y th e theory of the big bang, th e explosion o f matter and
the emergenc e o f life an d al l it s complexitie s fro m matte r through evolution , as
the on e an d onl y stor y o f Creatio n withou t a t al l criticizin g theologicall y o r
metaphysically th e foundation s o f a quantitative scienc e tha t i s the basi s o f th e
entire current scientifi c understanding o f nature. No r d o they assert the reality of
that symboli c scienc e o f natur e whic h i s th e foundatio n o f al l traditiona l cos -
mological sciences .

The complet e acceptanc e of the moder n scientifi c vie w of nature as the basi s
of theolog y i s modifie d b y th e philosophe r an d historia n o f religio n Langdo n
Gilkey, wh o discusses the shortcomings o f the modern scientifi c understanding of
order and its philosophical ambiguity . Although acceptin g the role of mainstream
Christian theolog y i n cultivatin g a  certain negativ e attitud e towar d natur e an d
failing t o consider its theological significance , Gilke y als o emphasizes the centra l
role of modern science and technology in the creation of the current environmenta l
crisis.26

In contras t t o McFagu e an d many othe r Christia n theologians , Gilke y pro -
poses a  ne w understanding o f nature tha t "no t onl y assume s a  scientifi c under -
standing bu t als o explores other ways in which we humans relate to nature an d so
can be said to 'know' nature."27 Interestingl y enough , fo r Gilkey these other ways
include not only earlier Western sources, which are being pursued b y a number of
scholars and tehologians , bu t als o the archai c and primal religions . H e i s in fac t
among a small number of academic scholars of religion who not only seek seriously
to formulat e a  ne w theolog y o f nature , bu t als o t o loo k beyon d th e Christia n
tradition fo r source s of knowledge whil e remaining awar e o f the richnes s o f th e
Christian tradition , s o much o f which ha d been relegate d t o oblivion during th e
past fe w centuries , whil e th e realit y o f cosmic redemptio n wa s bein g replace d
almost completely with the redemption o f the individual without concer n for the
sacred qualit y o f the cosmo s a s "the habitatio n o f the Spirit." 28

Turning t o the Catholic world, i t is necessary to first discuss all the "creatio n
spirituality" associate d especiall y with th e nam e of Matthew Fo x because of th e
great influenc e h e ha s exercise d i n certai n religiou s circle s concerned  wit h th e
environmental crisis . I t need s t o b e added, however , tha t Fo x formulated view s
opposed b y many in th e Catholic hierarchy and that recently h e left th e Catholic
Church fo r Episcopalianism . Hi s well-know n writing s were , however , writte n
while h e wa s a  Catholi c an d dre w mostl y fro m Catholi c traditio n despit e th e
unusual and i n many case s unorthodo x interpretation s tha t h e has made o f such
teachings.29

The background of Fox's "creation spirituality" is to be found in the tradition
of Christia n mysticis m t o whic h h e ha s alway s bee n attracted , especiall y th e
mysticism o f Hildegard o f Bingen and Meiste r Eckhart, some of whose writings
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he even edited bu t ha s interpreted in a view alien to the traditional understandin g
of these personages. Fox  distinguishes between true and false mysticism, identify -
ing th e forme r i n a  manne r characteristi c o f "New-Ag e spirituality " wit h th e
latest findings of modern science.30 He considers mysticism to be "world-confirm-
ing" an d embracing a  cosmology, an d not "world-denying. " Als o in th e manne r
of mystic s everywhere , Fox speak s o f "hear t knowledge, " whic h he , however ,
equates more with "awakenin g th e heart, strengthenin g it , expandin g it , water -
ing it , an d enabling i t t o reach it s full , cosmi c potential fo r joy."31 Bu t h e does
not spea k o f the hear t intellec t an d tha t hear t knowledg e whic h i s distinct fro m
both th e frui t o f ratiocination and emotional states and which is the instrument of
authentic metaphysica l knowledge. 32

Fox considers mysticism to be opposed t o the "patriarchal," claimin g that "t o
see the worl d tha t i s more feminis t wil l includ e th e mystical." 33 H e als o call s
mysticism "panentheistic," b y which he means that al l things are in God and God
is in all things. In this way he seeks to remove the duality between the inward and
outward, claimin g tha t atheist s are simply agains t theis m an d tha t the y woul d
accept panentheism . Likewise , h e seeks to remove the dualit y o f light and dark -
ness b y associating bot h wit h mysticism , whic h means "being-with-being, " th e
term being  having also the connotation of suffering being s and victims of hate and
oppression.34

Fox i s also a  severe criti c o f the Christolog y o f th e pas t fe w centuries tha t
substituted th e historica l Jesus for the cosmic Christ.35 Rationalis m and what he
calls th e "patriarcha l min d set " destroye d cosmolog y an d banishe d th e cosmi c
Christ fro m th e seventeent h centur y onward , substitutin g fo r i t th e historica l
Jesus and a purely anthropocentric perspective. H e call s for a revival of the cosmi c
role o f Christ , stating , " I believ e th e issu e toda y fo r th e thir d millenniu m o f
Christianity—if th e eart h i s to survive into th e nex t century—i s the quest for the
cosmic Christ.  "36 Thi s mean s a  majo r paradig m shif t an d th e formulatio n o f a
cosmology composed o f modern science, mysticism, and art . I n fact , Fo x believes
that the knowledg e o f the cosmic Christ i s not possible withou t "acces s to twen -
tieth-century scientifi c revelation s of the radicall y dynamic and creative nature of
the universe."37 O f course, he also seeks the aid of the Western mystica l tradition
from Basi l of Caesarea and Gregory o f Nazianzus, Hildegard o f Bingen, St . Fran -
cis, an d Mechthild o f Madgdeburg, t o Dante , Eckhart , Julian of Norwich, an d
Nicholas of Cusa, as well as the aid of Eastern sources. And yet these sources are all
an adjunc t t o th e knowledg e derive d fro m th e telescop e an d th e microscope .

According to Fox, the cosmic Christ i s the pattern tha t connect s al l things ,
time an d space , th e microcos m an d th e macrocos m an d i s also "Mothe r Earth ,
Crucified an d Resurrected." 38 Th e cosmi c Chris t ca n help preven t matricid e or
the killin g o f Mother Eart h and even the pascha l mysteries, that is , th e passion ,
resurrection, an d ascensio n of Christ gain ne w meaning a s the passion , resurrec -
tion, an d ascensio n o f Mothe r Eart h conceive d a s Jesus Christ . Furthermore ,
Christ's Second Coming i s identified with the renaissance of contemporary culture
and th e Church , what h e call s "th e re-inventio n o f the human," 39 th e reviva l of
sexual mysticism , th e substitutio n o f Christo s fo r chronos,  th e appreciatio n of
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mysticism i n its universal unfolding, etc. , an d no t with an actual eschatologica l
event. He even dreamt of a Vatican III to discuss the doctrine of the cosmic Christ;
at leas t h e did s o while stil l a  Catholic !

In hi s boo k Creation  Spirituality, 40 Fo x develop s thes e theme s furthe r i n
direct relation t o the environment, callin g for theologians t o begin with Creation
and th e cosmo s and only later tur n t o the huma n story , "whic h the n attract s us
like a jewel set in the larger drama of creation itself."41 Accepting tha t traditiona l
cosmology was destroyed at the end of the Middle Ages, h e proposes four steps for
the formulation of a new cosmology and creation spirituality: (1) awe and delight;
(2) darkness , suffering , an d lettin g go ; (3 ) creativity and imagination ; an d (4 )
justice and celebration, adding up to compassion. God , accordin g to Fox, can be
found i n ou r time s i n th e Vi a Positiva  or awe in th e myster y of nature, th e Vi a
Negativa, o r darkness, emptying an d nothingness, the Via Creativa, or our power
to co-creat e with God , an d th e Vi a Transformativ a o r th e relie f o f suffering i n
combatting injustice. 42 Thes e ar e th e commandment s wit h th e hel p o f which
creation spiritualit y can be established an d th e Western world liberate d an d th e
violation of the mystic fostered in Western culture brought to an end, leading also
to th e liberatio n o f Earth fro m th e consumerism  an d gree d o f modern civiliza -
tion. 43

It i s interesting t o note that despite his different theologica l background and
much greate r attentio n pai d t o mysticism, Fox , lik e McFague, accept s full y th e
modern scientifi c accoun t o f the worl d o f Creation, an d whil e appealing t o th e
words o f Christia n mystics , h e hardl y eve r seek s t o resuscitat e th e religiou s
understanding of the order of nature about which many of them spoke. Also , like
most othe r Christia n theologian s face d wit h th e environmenta l crisis , hi s mai n
concern i s ethica l rathe r tha n noeti c althoug h h e keep s referrin g t o Christia n
mystics an d metaphysician s wh o claime d t o hav e possessed a  knowledge  o f th e
order o f nature othe r tha n wha t i s reached onl y throug h th e externa l sense s and
limited only to the outward aspect of things, no t to speak of a purely quantitative
knowledge tha t doe s no t eve n embrac e th e whol e o f the outwar d dimensio n of
corporeal realities .

While Fox' s unorthodo x Christolog y brough t reaction s agains t hi m fro m
Catholic authoritie s and h e has now lef t th e Catholi c Church, othe r theologian s
more in the mainstream of Catholicism have also been keenly concerned with th e
environmental crisis of late. A case in point i s John Haught, who refutes th e thesis
that the environmental crisis has been the faul t of religion, bu t wh o feels that this
crisis is a major challenge to religion and can in fact help to bring about a  creative
transformation withi n it. 44 Haugh t comment s pointedl y o n th e difficult y o f
finding a  common moral outlook betwee n materialistic naturalism and follower s
of religion in ecological issues and th e shortcoming s o f such documents as "Joint
Appeal b y Science and Religio n on the Environment" because it i s impossible t o
have seriou s environmenta l ethics withou t th e Univers e havin g meanin g i n th e
religious and philosophical sense. Haugh t therefore criticizes openly such avowed
agnostics and opponent s o f the religiou s view as Carl Sagan, E . O . Wilson , an d
Stephen Gould , wh o see k t o dra w fro m religiou s morality t o sav e th e environ -
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ment whil e negating th e truth o f religion, whic h i s the foundation of such a mo-
rality.

Haught als o speak s o f the necessit y o f a  shif t i n cosmolog y bu t ask s as t o
where such a  shif t ca n come fro m sinc e the moder n vie w of nature derive s com -
pletely from moder n science , which h e does not find to be sufficient, statin g tha t
"though i t [moder n science] is necessary, science alone is an insufficien t basi s for
an understandin g o f th e Universe." 45 Becaus e mos t moder n cosmologist s an d
astronomers consider the Universe t o be "pointless," i t i s difficult t o be seriously
interested i n savin g th e environmen t i f one accepts thei r poin t o f view. Haugh t
therefore reject s th e scientifi c pessimis m issuin g fro m moder n scientifi c cos -
mology an d look s fo r an alternative , whic h h e find s i n proces s theology. 46

Haught distinguishes between being removed from the world in the religious
sense and "cosmic homelessness " i n this world, which leads to indifference t o the
plight o f the worl d o f nature and whic h moreove r ha s bee n fortifie d b y moder n
science's abstractio n o f ma n fro m th e materia l world . A s depicted  b y Michae l
Polanyi, scienc e creates a picture of the Univers e from which th e creato r of this
science, tha t is , man , i s absent.47 Haugh t claims , however , tha t thi s aspec t o f
modern science is now changing since quantum mechanics implies the necessity of
consciousness and th e boundar y conditions o f the Univers e are conducive to life .
In contras t t o muc h o f theology, whic h has emphasized thi s "cosmi c homeless -
ness," religio n accordin g t o Haugh t ca n b e though t o f as a prolongation o f th e
cosmic adventure so that ma n ca n feel a t home i n the cosmos . A s Haught states :

We and the earth and the universe, all together, still live in "exile" from our
universal destiny , bu t no t inevitabl y fro m on e another . Thu s w e ar e no t
obliged t o fee l "los t i n th e cosmos." 48

Haught argues that we and the Universe are related eschatologically an d that
our destiny is therefore inseparable from tha t of the cosmos, not in a material sense
but i n the ultimate sense of our final end before God. Eve n our bodily resurrection
is connecte d t o th e fat e o f th e cosmos . Therefore , i n destroyin g natur e w e ar e
affecting ourselve s adversely not only in this world but eve n in the ultimate sense
that, i n Christianity , i s relate d t o th e resurrectio n o f th e body. 49 Althoug h
accepting th e precept s o f modern scienc e and especially evolution , Haugh t nev -
ertheless seeks the nexus between man and the cosmos in eschatological terms and
sees their interconnection and relation to lie even beyond the realm of the materia l
and wha t ca n b e studie d b y a  science bound onl y t o th e physica l dimension of
reality.

Another face t o f th e presen t Christia n concer n wit h th e environmen t i s
related t o th e reviva l o f elements of Celtic spirituality , whic h was always inter-
twined wit h th e worl d o f nature, th e Celti c world resistin g th e moder n techno -
logical onslaugh t o f nature and th e ris e o f modernism itsel f mor e tha n di d th e
Germanic and Latin components of European civilization. Much of the writings of
the Celti c tradition , no t availabl e unti l now , ar e being mad e accessibl e t o th e
larger public,50 whereas a number of theologians are turning to Celtic sources. For
example, Sea n McDonagh , influence d b y bot h Thoma s Berr y an d Teilhar d d e
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Chardin, call s for a new theology based on seeing God i n nature, th e stewardshi p
of the Earth , an d Benedictine and Franciscan spirituality. Bu t h e also emphasizes
the significanc e o f Celtic spirituality, whic h insists so much upo n God' s presence
in nature. 51 Som e o f the mos t notabl e contemporar y Britis h theologian s (Joh n
Macquarrie, fo r example) , hav e als o turne d t o Celti c spiritualit y a s a  sourc e of
inspiration fo r the formulatio n of a theology mor e awar e of the religiou s signifi -
cance o f the cosmos. 52

The Orthodox (Eastern ) Church ha s also had a rich tradition o f dealing wit h
the spiritua l realit y o f natur e an d ha s bee n les s influence d b y secularisti c an d
scientific philosophie s tha n hav e th e Wester n churches . It s theologian s becam e
gradually intereste d i n th e environmenta l crisi s b y and larg e onl y in th e 1970s ,
but i t ha s formulate d som e o f th e mos t profoun d religiou s response s t o th e
environmental crisi s in recent years.53 Of special interest , a s far as the response t o
the environmen t i s concerned, ar e the writing s o f the Englis h Orthodo x schola r
and theologian Philip Sherrard , wh o in Th e Rape o f Man an d Nature54 provided a
scathing and in-depth criticis m of the role played b y a materialistic science in th e
desecration an d ultimat e destructio n o f nature, a  criticism base d upo n traditio n
and the traditional understanding o f Christian metaphysics and theology. The n i n
Human Image —World Image,  Sherrar d sought t o provide a Christian view of th e
order of nature whos e acceptance alon e can, according to him, preven t th e catas -
trophe tha t th e environmental crisis i s bound t o bring abou t i f it continues in it s
present course .

What distinguishe s Sherrar d fro m othe r contemporar y Christia n thinker s
dealing wit h the environment i s that, in contrast t o most o f them, h e insists tha t
no reconciliation can exist between  th e Christia n or for that matte r th e religiou s
view o f the orde r o f nature i n genera l an d th e scientifi c understandin g o f tha t
order. Th e firs t view i s based upo n certai n metaphysica l an d spiritua l principle s
that th e second one denies.55 Therefore , " a revival of a spiritual understandin g o f
the physica l world can come abou t onl y on condition tha t these  propositions [o f
modern science ] ar e rejected , an d ar e replace d b y thos e tha t underli e th e cos -
mologies of the great sacred religions."56 Sherrard points t o the manner in which
the Christian view of nature was destroyed, an d he describes how the "other min d
of Europe"—exemplified b y figures from Paracelsu s and Rober t Fludd , th e Cam -
bridge Platonist s an d Thoma s Traherne , fro m Jako b Bohm e t o Claud e d e Sain t
Martin, fro m Bisho p Berkele y t o Willia m Blak e an d mor e recentl y Oska r
Milosz57—was eclipse d an d remove d fro m th e mainstrea m o f Western scientifi c
and philosophica l understandin g o f nature . Furthermore , h e believe s tha t i t i s
essential t o understan d ho w Christia n sacred cosmolog y wa s destroyed befor e i t
can b e reconstituted an d restored. 58

To brin g abou t th e restitutio n o f sacred cosmolog y an d th e authenti c reli -
gious understandin g o f the orde r o f nature, wha t i s required, accordin g t o Sher -
rard, i s a mystical an d intellectua l knowledg e o f God an d th e divin e realities , a
knowledge whic h i s no t onl y persona l bu t on e tha t ca n b e translate d int o th e
knowledge of the cosmos that "illumines every object and every form o f being."59

This knowledge exists in the Christian tradition, but earl y Christian theology was
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not serve d wel l by certain teaching s o f St. Pau l agains t acceptin g th e presenc e of
God in the world of the natura l elements . Accordin g to Sherrard, however , som e
of th e earl y theologian s suc h a s St . Justi n Martyr , Origen , an d Clemen t o f
Alexandria di d relat e th e Trinit y o f Creatio n an d Incarnation . Thi s lin k was ,
however, soo n broken, an d th e relationshi p of Creation to Chris t an d the Fathe r
cast aside and the Incarnation no longer envisaged in relation to Creation as seen in
both Lati n an d Palamit e theology . Wha t wa s los t i s wha t Sherrar d call s th e
theoanthropocosmic vision ; henceforth , th e sonshi p o f th e Divin e Logo s wa s
envisaged primarily in the historical Jesus and not in the world of Creation, a s also
asserted by some of the current theologians mentioned above . I n reality, however,
according t o Sherrard , Christ i s only one form o f the embodimen t o f the Divin e
Logos, the cosmos being the other.60 Creation of the world is linked to the eternal
generation o f the Son , bot h o f whom ar e aspects o f a single Divin e Act .

It wa s the cosmologica l vacuum created by the neglec t o f Christian theolog y
of nature tha t mad e possibl e th e non-Christia n an d profan e vie w o f the natura l
world.61 As a result, Creation came to be considered as a totally independent order
of reality, " a second subjec t of being," se t agains t Go d an d man . Sherrar d criti -
cizes severel y any theolog y tha t posit s Creation a s a "second Being " a s false an d
interprets the verse "In Hi m w e live, w e move and have our being" (Acts 17:28 )
in th e sens e of all creatures havin g thei r bein g i n God. Creature s exist "within "
God and there is no unbridgeable gap between them, fo r "of Him, throug h Him ,
and to Him, ar e all things" (Rom. 3:36) . H e draws from th e esoteric doctrine of
"creation i n God, " alread y mentione d earlie r i n thi s book , a s existin g i n th e
esotericism o f al l th e monotheisti c religions , whic h h e interpret s t o mea n tha t
"creation i s nothing les s than th e manifestation of God's hidden Being : the othe r
world is this world, this world is the other world. I f the kingdom of God can come
to earth, i t is because in essence the earth is the kingdom o f God."62 This view of
immanence does not , however , deny tha t o f transcendence, an d th e autho r doe s
not mea n simpl y t o identif y Go d an d th e worl d i n a  substantial and "material "
way.

Sherrard identifie s a  veritable scienc e o f nature no t wit h quantitativ e mea -
surement bu t wit h th e understandin g o f th e Divin e Presenc e i n ever y form. 63

Every object possesses its own logos  and reflects a  sophia tha t must b e known. Th e
sensible worl d i s in fac t a n ico n o f the spiritua l worl d i n whic h everythin g ha s
meaning i n ligh t o f the whole . T o isolat e an d separat e a  part o f this whol e an d
study it in an independent settin g i s nothing les s than to murder i t at its roots "in
thought i f not i n deed."64 Bu t thi s i s precisely what happens i n modern science
and more generally even in the prevalen t religiou s view of nature, which is based
upon a  dualis m separatin g Go d fro m Hi s Creation , considere d a s a completel y
distinct orde r o f reality.

To understan d ho w this dualis m ha s come about , resultin g i n th e worl d of
nature being considered as an independent orde r of reality to be divided, analyzed,
and dissected like a cadaver, Sherrard turns to the causes of this dualism, which he
enumerates a s fou r i n number . Firs t i s th e ide a o f creatio  e x nihilo,  whic h h e
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interprets no t in the usual manner but i n the esoteric sense already mentioned i n
our discussion of "creation i n God" an d in the manner of a St. Gregory of Nyssa or
Erigena, who considered Nihil  to be another nam e of God so that creatio ex nihilo
means Creation from and out of God.65 St. Gregor y of Nyssa even identifies nihilo
with th e supra-essentia l Essenc e o r Non-Bein g o f Go d Himself , a  vie w late r
confirmed b y Jakob Bohme. 66 Secon d i s th e moder n notio n o f time an d space .
These concept s hav e no realit y i n themselve s an d exis t only when materia l mo -
dalities o f Creation ar e related t o othe r materia l modalitie s bu t whic h ceas e t o
exist when Creation is considered a s a whole in relation to the Creator . Third i s a
one-sided rejectio n o f pantheism, no t i n it s aspec t o f confounding God an d Hi s
Creation, a  view metaphysically false , bu t i n it s insistenc e that Creatio n i s not a
second domai n o f reality or "subjec t of Being" independen t o f God. Finally , b y
insisting onl y upo n th e aspec t o f the Wil l o f God i n bringin g Creatio n abou t
rather tha n th e necessit y o f Creation flowin g fro m Hi s Nature, 67 th e dualis m
between Go d an d Hi s Creatio n i s only emphasized and Creatio n i s only seen as a
movement a d extra  as far a s God i s concerned .

In contrast to the dualism caused and projected by these four factors, Sherrard
envisages Creation a s an expansio n o f the Divin e Life . Go d i s the suprem e Lover
and cannot no t love . H e canno t bu t manifes t Himself i n Creation , whic h i s th e
"inner landscap e of His own Being, Go d making Himsel f visibl e to Himself an d
simultaneously makin g Himsel f visibl e to us."68 This Creatio n fro m withi n th e
Divine possesses i n fac t thre e stage s an d i s no t i n a  "singl e stroke. " First , Go d
reveals Himself t o Himself making Himsel f consciou s of the latent possibilitie s of
His ow n Being . Second , thi s formles s content o f Divine Intelligenc e o r Divin e
Logos is differentiated in individual forms bu t stil l i n an immaterial state . Thes e
are th e uncreate d spiritua l energies , Divin e Ideas , o r logoi  o f classical Christia n
writers suc h a s St . Maximu s referre d t o i n Chapte r 2 . The y ar e th e Image -
Archetypes that ar e intermediaries betwee n th e world of pure formless and intel -
ligible realitie s and th e visibl e world. Third , ther e i s the manifestatio n of these
Image-Archetypes i n the concrete beings of this world.69 Every existent is therefore
the visible form o f a Divine Name. "Eac h create d being i s also a concretization of
divine Bein g an d i s embraced b y thi s Being." 70

Having outline d a  metaphysics tha t i s universal and tha t ha s its correspon -
dence i n othe r traditions , particularl y Islam , Sherrar d the n turn s t o th e specifi -
cally Christian doctrine o f the Trinity , whic h he applies t o thi s scheme. Accord -
ing t o hi m th e Hol y Spiri t transform s the abstrac t Intelligence-conten t o f th e
Logos int o a  world vibratin g wit h th e lif e o f God.71 Throug h th e fia t i n Go d
indentified i n it s executio n wit h th e Hol y Spirit , th e lif e o f Truth i s bestowe d
upon th e celestia l Image-Archetype s an d thos e i n tur n becom e th e "garmen t o f
God" i n Heaven and the "divine glory" that , according to the Psalms (19: 1), "the
heavens declare." Thes e Image-Archetypes ar e therefore not abstrac t o n their own
level; nor are they simply abstract principle s fo r the world o f visible realities that
are their living manifesrations. Through the m thi s world itsel f becomes a Divine
Manifestation.
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Just a s the Image-Archetype s are the persona l being God—roote d i n th e
personal triun e Godhead—so th e created world, too , i s the persona l living
God, rooted in the same Godhead. The visible universe is the living Body of
God. I t i s the templ e o f the livin g God. 72

As fo r incarnation , Sherrar d consider s th e ver y proces s o f Creatio n thu s
described as "the eterna l process according t o which the divin e Logos is embod -
ied."73 Th e Logo s i s incarnated no t onl y i n th e historica l Jesus bu t als o i n th e
cosmos, th e tw o bein g related . Consequently , fro m th e Christia n poin t o f view
the doctrine of Creation can only be understood i n the light o f Christology. What
Sherrard call s th e "theandri c myster y consummated i n Christ"74 i s therefore the
model fo r th e understandin g o f no t onl y huma n being s bu t al l creatures . Th e
Logos becomes flesh (sarx), bu t thi s sarx is not only the flesh of the huma n body .
Rather, i t i s tha t o f all matter .

The manifestin g Logos contains within itsel f al l Image-Archetypes, an d th e
relation between them is one of union and not identity, and it is this rapport that
provides th e relationshi p betwee n th e Divine an d the creaturely element i n every
created existent . Repeatin g St . Maximus , Sherrar d asserts , "A s al l creatio n i s
grounded ontologicall y in the world of Image-Archetypes, an d i s their manifesta-
tion, s o all creation is the Body of Christ, th e Incarnation of the Logos."75 In thi s
manner th e doctrine s o f Incarnation, Trinity , an d Creatio n becom e inalienabl y
united and natur e comes to be seen in the ligh t o f the Christian understanding of
reality.

Finally, ther e is a subtle point wit h which Sherrard concludes this discourse,
one that, despit e it s audacious and problematic formulation , contains a profound
symbolic truth . Th e livin g Image-Archetype s ar e the self-expression s of the Di -
vine Logos "given birt h throug h th e agency of the Holy Spirit . I t i s through thi s
act that Go d acquires His Lordship and thus properly speakin g become s God."76

In reality, God can only be God to those He gives being, and through th e birth of
the Image-Archetypes i n a sense God Himsel f i s given birth . Thi s birth i n God of
the Image-Archetype s i s an act of inner hierarchization, an d the mean s by which
this birth occurs is a feminine principle i n the Divine, th e receptacle in which th e
Image-Archetypes ar e given figure, pattern, an d body although stil l in an imma -
terial state. Thi s Feminine in the Divine discloses "in the transparency and beauty
of livin g form s th e Bein g b y who m sh e hersel f i s disclosed . I n thi s wa y sh e
establishes that relationship by virtue of which God becomes God. I n this way she
gives birth t o God."77 And this , accordin g t o Sherrard , i s the secre t of the ter m
"mother o f God" (Theotokos)  give n t o th e Virgin. 78

The Theotokos  identified in Christianity with the Virgin Mother is the Eternal
Sophia (Sophia  aeterna)  and universal nature (natura naturans)  "in which flower all
the forms of being .  .  .  fro m th e highest archangel s down to the most elemen -
tary materia l organisms." 79 O n th e highes t leve l th e Feminin e Principl e i s th e
Nihil o r Non-Bein g Itself. 80 Sh e contains withi n hersel f th e worl d o f Image -
Archetypes, th e create d a s wel l a s th e uncreated , th e visibl e an d th e invisibl e
aspects of things. Go d gives being, whereas the Feminine Ptinciple provides form
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and bod y an d reside s ove r th e proces s o f Creation , bein g th e "artifice r o f al l
things."81 She does not create directly but mediates between the potential and  the
actual.

The theandric mystery, then, i s that through which the sacramental reality of
the created world is consummated, and the being through whom this consumma-
tion takes place is the "Mother of God" i n her universal aspect as well as particular
aspect a s the Virgi n Mary . Sherrar d concludes,

Thus th e Mothe r o f Go d i s no t simpl y th e foundatio n o f th e worl d o f
creatures; she is herself this world. While remaining always spiritual, above
space and time, she is also the root of what is material, spatial and temporal.
She is not onl y Natura naturans, she is also Natura naturata. She is Earth as
a singl e immateria l feminin e divinity , an d sh e i s Eart h a s a  manifold ,
material reality . Sh e is hersel f th e Bod y o f the cosmi c Christ, the created
matrix in whom the divine Logos eternally takes flesh. She is the bridge that
unites God to the world, the world to God, and it is she that bestows on the
world it s eterna l an d sacre d value . Sh e is th e sea l o f its sacre d identity. 82

In thi s work, which is one of the mos t profound current Christian responses
to the environmenta l crisis and the destructio n of Christian cosmology, Sherrar d
reinstates th e Christia n vie w o f th e orde r o f nature , drawin g fro m traditiona l
Orthodox Christian sources, and he equates the destruction of the natural environ-
ment a t th e deepes t leve l wit h th e violatio n o f th e bod y o f th e Virgin . Bu t
precisely becaus e of its traditiona l nature , hi s messag e i s no t a s widely heard a s
those wh o surrende r theolog y t o whateve r philosophica l an d scientifi c tenet s
happen t o b e prevalent .

Before concludin g our discussion o f Christianity, i t i s necessary to point ou t
that present-da y Wester n Christia n response s t o th e environmenta l crisi s have
drawn very little from th e Christia n esoteric and theosophic traditio n with thei r
elaborate doctrines concerning nature , whereas those who have drawn fro m suc h
sources have usually not identifie d themselve s with contemporary Christian theo-
logical concerns . Ther e are,  however , a  fe w exceptions, on e bein g Arthu r Ver -
sluis, wh o i n hi s boo k TheoSophia  seek s t o reviv e the predominantl y Protestan t
theosophical traditio n as reflected i n suc h figures as Jakob Bohme, Johann Gic -
htel, Friedric h Otinger , Loui s Claude de Saint-Martin , Fran z von Baader , an d
others.83 In a chapter entitled "Hierophani c Nature, " he points to the significanc e
of th e theosophica l movemen t i n creatin g " a renewe d awarenes s o f natur e a s
theophany—as, finally, divine revelation."84 His concern is also with reinstating
the religiou s vie w of the orde r o f nature i n ligh t o f the presen t environmenta l
crisis. The work of Versluis represents the greater attention bein g paid gradually,
in some circles at least , t o the deeper teaching s of the Christian traditio n a s they
bear upon the Christian view of nature in contras t to those who would surrender
what remains of the Christian tradition in the name of creating an  eco-theology in
harmony wit h prevalent scientifi c theories , ofte n equatin g sacre d doctrines with
the most recent scientific findings , which will no longer be most recent tomorrow,
considering bot h a s being "stories " abou t th e Universe .
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JEWISH RESPONSE S I N THE WEST TO TH E
ENVIRONMENTAL CRISI S

Jewish thinker s i n th e Wes t hav e responde d t o th e destructio n o f the natura l
environment bot h a s a reactio n t o Christia n concern s wit h th e issu e an d a s an
answer t o th e ever-growin g significanc e o f the proble m fo r society at large , bu t
they have drawn mostly fro m traditiona l Jewish sources . Onl y i n rar e cases have
attempts bee n mad e t o chang e th e tenet s o f Judaism itsel f as one sees in certain
types o f contemporary Christia n eco-theology . Moreover , durin g th e pas t tw o
decades many significant Jewish thinker s have emphasized the necessity for Juda-
ism t o confron t thi s issu e more full y an d provid e an authentic Jewish "environ -
mental philosophy." 85

Most Jewish writer s have until no w emphasized the ethical dimension o f the
issue in conjunction with Jewish law. A case in point is Ismar Schorsch, who in his
"Learning to Live with Less"86 underscores traditional Jewish teaching abou t self -
restraint, whic h i s opposed t o the curren t consumerism and materialism tha t are
the immediat e cause s for the destructio n o f the environment. 87 Lik e many othe r
Jewish thinkers, h e also emphasizes the significance of Jewish law and its develop -
ment o f injunctions agains t inflictin g pai n upon animals , it s teachings abou t th e
use of land, self-denial , and , o f course, the Sabbat h a s a day of rest from th e ver y
types o f activities that, i n today' s context , affec t th e environmen t s o adversely.
The blen d of ascetism and love of learning emphasized in Judaism can, according
to Schorsch, provide a model fo r correct action vis-a-vis the natura l environment .

Another Jewish author , Eric Katz, als o emphasizes the practica l and specifi c
teachings o f Jewish la w and practice.88 What matters , accordin g t o thi s view, is
the observatio n o f commands promulgate d b y th e la w rather tha n specifi c atti -
tudes. Th e worl d o f nature i s one in whic h man mus t exercis e responsibility i n
accordance with God's laws. 89 Accordin g t o Katz, Talmudic scholar s interpreted
"subdue th e earth " (Genesi s 1:28 ) no t i n th e sens e o f total dominatio n becaus e
man is also the steward of the natural world. Judaism is therefore against destruc -
tion an d dominatio n o f nature and i s also opposed t o simpl y the preservatio n of
nature without an y interference i n it as preached in Jainism. Rather , i t favor s th e
conservation of nature while always remembering tha t th e world does not belon g
to humanity bu t t o God as attested t o i n Scripture: "Th e eart h i s the Lord' s and
the fulnes s thereof ; the world an d the y tha t dwel l therein " (Psalms , 24:1) . Kat z
emphasizes th e theocentri c rathe r tha n anthropocentri c perspective o f Judaism.
We are temporary tenant s in God's Creatio n and have no right of possession to it .
The Sabbat h itsel f implie s stewardshi p o f God's Creation , fo r i t mark s a  period
when nothin g i s created throug h huma n work , nothing destroye d and the boun -
ties o f nature are enjoyed. 90

After discussin g various Jewish law s concerning the protectio n o f the land ,
animals, forests, etc. , Kat z turns to the important principle of Bal tashchit (do not
destroy) from Deuteronom y 20:19—20 , whic h means forbidding destroyin g trees
in wartime. He seek s to exten d this principle not onl y t o trees but th e whol e of
nature in both war and peace. Bal tashchit  prohibits wanton destruction, but thi s
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qualification (tha t is , wanton)  ha s itsel f changed throughou t history . Toda y i t
must b e considered beyon d utilitaria n consideration s and seen in the ligh t o f the
principle tha t the world belongs to God and therefore that natural entities shoul d
not b e destroyed . Ba l tashchit  i s no t anthropocentri c bu t ha s th e functio n of
preserving God' s Creation . "Destructio n i s not a n evi l because i t harm s huma n
life—we human s should no t believ e that God send s the rai n for us—it i s an evil
because i t harm s the real m o f God an d hi s creation." 91

While emphasizin g th e theocentri c characte r o f Judaism, Kat z state s tha t
Judaism doe s not confirm the sacredness of natural objects in themselves. Rather ,
these object s are sacre d becaus e of God's creativ e process . A s state d b y anothe r
Jewish thinker , "Ever y natural objec t is the embodiment o f the creative power of
God an d i s therefor e sacred." 92 I n thi s manne r th e tensio n betwee n extrem e
separation o f God fro m Hi s Creatio n an d worshi p o f natural form s i s removed ;
Katz, lik e many other Jewish thinkers, present s a Jewish response to the environ-
mental crisi s base d upo n Jewis h la w an d traditiona l attitude s towar d natur e
without taking recours e to Jewish mystical and esoteric ideas and yet emphasizing
the proximit y o f God t o Hi s Creation.

There are , however , man y Jewish thinker s wh o hav e turne d precisel y t o
Jewish esotericism in one form o r another to provide a contemporary Jewish view
of nature and the cosmos, and this includes even a number of Jewish scientists. An
important example of recent Jewish though t on the subjec t drawn from th e mor e
esoteric dimensions o f Judaism i s Arthur Green' s boo k Seek  M y Face,  Speak  M y
Name, dealin g wit h a  contemporary vision of Judaism. Gree n als o turn s t o th e
discussion o f Creatio n an d th e worl d o f nature. 93 Gree n accept s th e claim s o f
evolutionary theory (as do most of his Christian counterparts). However , h e seeks
to interpret this in a religious manner, speakin g of the evolution of the One Itself
from simple r t o mor e comple x forms , th e Divin e Energ y surgin g t o level s o f
development wit h ever greater complexity.94 A t this point of the process, huma n
beings are at the apex of existence and "the huma n is beloved only because we are
the mirror-reflection , the portrait , o f the divin e self." 95

Green turns to the Jewish concept of mitsvah or "togetherness," whic h means
an ac t that bring s Go d and man together , an d mentions tha t some mitsvot  brin g
about a  greater presenc e of the Divinit y and henc e need t o b e emphasized. On e
such mitsvah  is Shabbat or the Sabbath , whic h is "an extended meditatio n o n th e
wonders o f the create d worl d an d th e divin e presenc e tha t fill s it," 96 henc e it s
importance for greater awarenes s of the spiritua l significanc e of the natura l envi-
ronment. Anothe r suc h mitsvah  i s "tha t o f acting wit h concer n fo r the health y
survival of Creation itself."97 The ethic flowing from i t is a strong commitment t o
ahavat ha-bri'ot (the love of all of God's creatures) and a  sense of absolute respon -
sibility fo r thei r survival . Gree n emphasize s tha t n o lov e o f Go d i s possibl e
without th e lov e of His Creation .

Green also deals with another se t o f mitsvot calle d tsa'ar  ba'aley  hayyim  (the
suffering o f living beings), which imply having a sense of the sufferin g o f animals
and sympathy for their pains. "We ar e close to the animal kingdom, and although
allowed t o rul e over it, ca n only do so as God's vicero y with responsibility before
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the ultimat e Rule r o f the universe." 98 Followin g Cabalisti c cosmologies , Gree n
speaks of the world of Creation as the manifestation of the One and locus of Divine
Presence. Ou r commitmen t t o th e One mus t engender , therefore , ou r commit -
ment t o th e Eart h wher e Hi s Presenc e i s manifeste d an d " a commitmen t t o
preserving the  grea t and  wonderou s variet y of  lif e specie s in  whic h the  One  is
manifest."99 Fo r Green, therefore , the solutio n t o the environmental crisi s is, on
the on e hand, a  sacralized vision of Creation base d o n Jewish sources , especiall y
esoteric ones , bu t interprete d i n a n evolutionar y manne r wit h a n attemp t a t
preserving a  religious understandin g o f what h e calls the "evolutionar y process, "
and, o n th e othe r hand , a n ethic s agai n draw n fro m traditiona l Jewis h source s
emphasizing bot h closeness to the world of nature and responsibility for Earth and
its creatures .

NON-WESTERN RELIGION S IN THE FAC E OF THE
ENVIRONMENTAL CRISIS

When w e turn t o non-Wester n religions , includin g Isla m (th e vas t majorit y o f
whose follower s liv e outsid e th e West) , w e fac e a  radicall y differen t situatio n
despite the interes t show n in these  faith s i n environmenta l ethic s commo n wit h
Christianity an d Judaism. Le t i t b e said a t th e outse t tha t th e treatmen t o f the
environment itsel f has not bee n bette r among adherent s o f these religions than i t
has bee n i n th e West , especiall y a s fa r a s th e modernizin g element s o f thei r
societies ar e concerned. Durin g th e moder n perio d th e Chines e hav e devastate d
much o f their land 100 and th e Japanese hav e no t onl y polluted a  good portion o f
their island s bu t als o bee n instrumenta l i n th e nea r extinction o f the whal e and
many o f th e forest s o f Southeas t Asia . Indi a i s no w becomin g rapidl y indus -
trialized, an d th e environmenta l situation grow s fro m ba d t o worse not onl y i n
Delhi an d Calcutt a bu t eve n i n smal l village s tha t unti l no w ha d possesse d a n
economic life i n remarkable equilibriu m with th e environment. Nor i s the record
of the Islami c worl d any better , a s witnessed b y cities such a  Cairo and Tehran .
Moreover, on e observes environmental catastroph e no t onl y i n presen t o r forme r
Communist land s such a s China o r the forme r Sovie t Union , whic h ignored th e
environmental crisi s a s being a  disease of capitalism, bu t eve n i n countrie s tha t
seem to be apparently free t o make decisions concerning the natural environment .

A close r examinatio n reveals , however , tha t thi s freedo m i s more apparen t
than real , economicall y and therefor e ecologically speaking . Non-Wester n soci -
eties ar e force d int o a  globa l "economi c order " withi n whic h the y hav e littl e
choice bu t t o follo w model s o f so-called developmen t tha t ar e formulated i n th e
West an d i n whic h non-Wester n religion s an d philosophie s hardl y play a  role .
There ar e als o othe r importan t politica l an d socia l considerations , no t leas t o f
which i s overpopulation—a direc t consequenc e o f modern medicine—tha t pla y a
dominant rol e in environmental decisions taken usually with indifferenc e t o reli-
gious views , althoug h the questio n o f family plannin g ha s direct religious bear-
ings and has triggered a  great deal of religious debate and reaction in many places.
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Moreover, non-Western religions have spent muc h of their energy during th e
past tw o centurie s tryin g t o preserv e thei r ver y existenc e agains t th e dua l on -
slaught o f secularist and Christian missionary activity and hav e only of late come
to realiz e th e significanc e o f th e challeng e o f th e environmenta l crisis . Thei r
response has therefore been quite feebl e unti l now despite th e immens e resources
they can bring to bear upon a solution to this issue . Ther e hav e been a number of
responses tha t nee d t o be discussed. I t is , however , necessar y to emphasiz e once
again that th e environmental crisis is a consequence of major transformation s that
occurred primarily in the West and i s a result of the adoptio n o f a secularist view
of nature and th e creatio n of a science and technology whose never-ending "inno -
vations" tie d t o consumerism threate n t o devour th e entir e globe. I t i s the non -
Western world, with the exception of Japan, that i s almost alway s at the receiving
end of these innovations and changes. The agenda is always set by the West, and it
is that agenda to which others must then respond. Consequently, bot h the partici-
pation and the response of Western religion s to the environmental crisi s are differ -
ent in many basic ways from thos e of non-Western religions . Ther e are, of course,
other factor s t o consider : difference s o f degrees o f strength o f faith an d religiou s
practice; attachmen t t o th e religiou s view of the orde r o f nature; and th e avail -
ability o f authentic metaphysica l an d cosmologica l doctrine s i n th e tw o worlds .

Turning firs t o f all to the Nativ e America n traditions that , althoug h i n th e
West, are non-Western i n the sense of being nonmodern, th e environmental crisis
has been a cause of confirmation o f their traditional religion t o themselves and th e
rest o f th e world . Despit e difference s amon g them , Nativ e American s shar e a
reverence of nature as locus of Divine Presence , a  kinship with al l form s o f life, a
vision of the sky or Heaven as their fathe r and Earth as their mother, a respect for
the land , a  sens e o f thei r guardianshi p o f sacre d places , a  traditio n o f direc t
communion wit h variou s animals , experience d no t onl y biologically bu t als o as
embodiments o f celestia l archetypes , an d th e like . Thes e an d othe r teachings ,
some of which have been mentione d i n Chapte r 2 , hav e been repeate d b y num -
berous Native American leaders,101 while statements bearin g upon the care of the
Earth an d th e lan d suc h a s that o f Chief Seattl e hav e been of t repeate d eve n by
non-Native American environmentalists. I t ca n in fac t b e said tha t th e environ-
mental crisi s has provided indirectly , an d eve n amid th e ravage s brough t upo n
much of the lan d of the Native Americans , an opportunity fo r the reviva l of their
religion as well as of primal religion s in Hawaii, Polynesia , Australia, Africa , an d
nearly everywhere else where primal religion s survive. Followers of these religions
call themselves the guardians of the Earth and have as such attracted to themselves
many contemporary environmentalists. The curren t fashion o f neo-Shamanism in
America, althoug h oppose d quit e rightl y b y authenti c representative s o f th e
Native America n religions , i s caused t o some exten t b y the environmenta l crisis
and the awareness of the significanc e of nature i t ha s resuscitated i n many circles,
although thi s awarenes s is no t alway s directed throug h authenti c channels .

Although eclipse d i n Chin a fo r severa l centuries , Confucianis m ha s see n a
revival during the pas t fe w years, an d man y now refe r t o th e Confucia n worl d as
embracing muc h o f the Pacifi c ri m i n Asia , and eve n to Japanese civilizatio n as
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possessing a  Confucian element . O f lat e ther e hav e been Confucia n response s t o
the environmental crisis by both Confucia n scholar s and Westerners sympatheti c
to Confucianism. A Confucian scholar such a s Tu Wei-min g emphasizes tha t i n
Confucian an d especiall y neo-Confucia n philosophy "Al l modalitie s o f being are
organically connected." 102 Ch'i  i s a t onc e matte r an d energ y i n a  unifie d cos -
mological theory , which i s opposed t o the dualism of mind and matter prevalen t
in th e West . T u Wei-min g emphasize s th e significanc e o f biology rathe r tha n
physics fo r Chines e philosopher s an d thei r visio n o f "th e Grea t Harmony," 103

which can act as a philosophy fo r man's relatio n to the natura l environment . Hi s
response i s therefore in a  sense th e reviva l in contemporar y term s o f the holisti c
philosophies o f nature of classical Chines e thought, especiall y neo-Confucianism
and als o Taoism, som e of whose tenet s wer e mentioned i n Chapte r 2 .

A Western admirer and studen t o f Confucianism, Mar y E. Tucker , pursue s
the same line of thought i n seeking an answer to the mechanistic view of the world
in th e holisti c an d organi c perspectiv e o f neo-Confucianism. 104 Accordin g t o
Tucker, suc h a view avoids the anthropocentricis m s o much responsibl e fo r mod-
ern man' s irresponsibl e destructio n o f nature , an d reemphasize s th e correspon -
dence between the microcosm an d macrocosm by reasserting th e elaborat e corre-
spondence between man and the elements , th e seasons , colors, spatia l directions,
and so forth. 105 Th e origi n o f this type of thought i s to be found in the I -Ching
and i s emphasized by others, suc h as the Han thinke r Tung Chung-shu, an d was
inherited b y neo-Confucianism , which, lik e muc h o f Chinese thought , wa s not
interested i n the origin of the cosmos but in its organic wholeness. Human being s
form with the natural world a great chain of being united by ch'i, which involves a
dynamic vitalism . Lif e i s engage d i n a  constan t proces s o f transformatio n with
which huma n beings should harmoniz e thei r actions.

Tucker emphasize s tha t i n neo-Confucianis m self-cultivatio n ca n onl y b e
comprehended i n th e contex t o f this particular view of nature. Th e wholenes s of
the cosmos has a direct bearin g upon the mora l and spiritual formatio n of human
beings, and moral and cosmic laws are inseparable. Moreover, ma n forms a single
body with Heaven and Earth, a view which Tucker calls anthropocosmic rather than
anthropocentric, a  perspectiv e tha t i s confirme d b y th e eleventh-centur y neo -
Confucian Chan g Tsai' s Western  Inscription,  whic h states :

Heaven i s m y fathe r an d th e Eart h i s m y mothe r an d eve n suc h a  smal l
creature as I find an intimate place in thei r midst.

Therefore, tha t which extends throughout the univers e I regard as my
body, an d tha t which direct s the univers e I  conside r a s my nature.

All people are my brother s and sister s and al l things are my compan-
ions. 10 6

Tucker point s t o th e pertinenc e o f the relatio n betwee n the philosoph y o f
nature an d virtu e an d cosmolog y an d ethic s s o centra l t o Confucianis m an d
formulated s o elaborately in neo-Confucianis m as a solution t o th e presen t envi -
ronmental crisis . She also emphasizes the importanc e of looking seriously at thi s
holistic aspec t o f Confucianism rathe r than a t th e suppose d rationalis m and hu -
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manism that the European Enlightenment saw in this most socially oriented of the
Far Easter n traditions .

Turning t o China's neighbor India , one sees, during th e past fe w years, th e
sudden ris e i n awarenes s o f th e environmenta l crisi s a s a  resul t o f th e Bhopa l
tragedy an d th e rapi d deterioratio n of the qualit y o f the natura l environmen t i n
most bi g citie s an d eve n smalle r towns . Bot h Hindu s an d Muslims , althoug h
caught i n tragi c recen t communa l conflicts , ar e unfortunatel y unite d i n thei r
destruction of the environment, which they share together, bu t neithe r side has as
yet draw n full y fro m it s spiritua l an d metaphysica l resource s t o creat e a  viable
religious respons e t o thi s most  dangerou s o f crises. 107 A s fa r a s Hinduis m i s
concerned, various writers have sought t o turn to the principle o f ahimsa  (literally
nonviolence o r noninterference) , which wa s used b y Gandh i i n a  political sens e
but which can also be used to define man's attitude toward the environment. This
is i n fac t th e basi s o f th e Jai n idea l o f no t interferin g wit h th e processe s o f
nature.108 Ahimsa could not be carried out fully i n a country such as India with its
vast population, bu t many emphasize i t as an ideal in the Hindu's attitud e towar d
the environmen t an d a s the basi s of a Hindu environmenta l ethics . Other s hav e
tried to have recourse to the Gandhian understanding o f the term i n combination
with Gandhian economics , which emphasized environmentally sound village eco-
nomics, and the y have opposed moder n industries , whic h ar e the mai n source of
the devastatio n o f the natura l world .

On th e theoretica l level , attentio n ha s bee n directe d t o th e feminin e ele -
ments i n Hinduis m suc h a s prakrti an d sakti  i n relatio n t o th e materia l pol e
of the cosmos and th e imag e o f the Eart h as mother. I n th e contex t o f Hinduis m
such a  task entail s more a revival of certain dimension s of the traditio n tha n th e
mutilation o f traditional theologies a s one finds in certain eco-theologies i n Chris-
tianity. Bu t som e female Hindu writer s have also used these  term s i n combina-
tion wit h Wester n feminis t critique s o f the mal e an d "patriarchy." 109 I t i s in -
teresting t o mentio n i n thi s contex t th e practica l Chipk o movement b y women
who sinc e 197 7 hav e revitalized an older movemen t t o sav e the fores t an d tree s
by forming chains around the m t o prevent the m fro m bein g cut . Thi s majo r en -
vironmental movemen t ha s a  numbe r o f mal e member s bu t i s constitute d
primarily o f women wh o conside r i t thei r dut y t o b e the primar y protectors of
nature.110

Altogether th e respons e of Hinduism t o th e environmenta l crisi s has unti l
now been primarily ethical whil e some have drawn from certai n strands of Hindu
mythology withou t th e kin d o f innovation seen in th e West . Bu t althoug h th e
rich resources for the formulation of a Hindu philosophy of the environmen t have
been indicated,111 the major intellectua l figures of orthodox Hinduis m hav e not as
yet turned t o a comprehensive formulation of an authentic Hindu response. As for
modernized Hindus , the y have for the mos t par t repeate d Wester n formulation s
with some local Hindu color and without any emphasis upon the authentic Hind u
view o f nature as independent o f and i n man y aspect s oppose d t o th e prevalen t
scientific worldview . Too ofte n ther e has been that superficia l so-calle d harmony
with whateve r happen s t o b e scientificall y fashionable , a  trai t tha t ha s charac-
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terized most o f modern Hind u thought , i n contras t to the traditiona l view, ever
since th e en d o f the nineteent h century.

When we turn to Buddhism, we find a situation similar to Hinduism as far as
concentration o n ethics i s concerned, although man y who have written o n Bud-
dhism hav e turne d t o Buddhis t metaphysic s base d o n th e ide a tha t for m i s
emptiness and emptiness for m t o emphasize the traditional Buddhist understand -
ing o f reality.112 Fo r years also Western scholar s and student s o f Buddhism have
discussed the Zen view of nature and the Buddhist criticism of modern science,113

while the implication s o f Buddhism for a type of economics more friendly t o th e
environment hav e received much attention i n th e West. 114 Bu t th e hear t o f the
Buddhist respons e to th e environmenta l crisis has been an emphasi s upo n Bud-
dhist ethics . Eve n th e Dala i Lama , whil e mentioning th e interrelatednes s of all
things i n the Buddhist perspective, speaks of the ethics of preserving the environ-
ment as taking care of one's own house. "Taking care of the planet," he writes, "is
nothing special, nothing sacred or holy. It's just like taking care of our own house.
We hav e no other planet, n o other house, excep t this one."115 Lik e many othe r
Buddhist authoritie s he also emphasizes the importanc e o f the traditiona l Bud-
dhist virtue of compassion, associated with the Bodhisattvas, applied to all beings
and th e importanc e o f gaining greate r discernmen t an d knowledge .

Various authors hav e sought t o point t o thos e aspect s of Buddhism tha t d o
not shu n cosmolog y bu t contai n a  vie w o f natur e appropriat e fo r th e presen t
situation. Mos t o f thes e school s ar e t o b e foun d i n Mahayana , especiall y Ta -
thagatagarbha and Alayavijnana, whic h complement each other, and insist on the
possibility of all beings attaining th e supreme enlightenment of Buddhahood. 116

They als o emphasiz e th e challeng e o f Buddhis m t o huma n arroganc e an d th e
humanistic conception of man tha t develope d i n the Wes t fro m th e Renaissance
onward, bot h o f which preven t ma n fro m realizin g th e interdependenc e o f al l
things. Buddhis t awareness also implies a realization of not only the emptiness of
things, bu t als o the integration of all things i n one universal body identified with
the Dharmakaya. 117

The traditiona l Buddhis t doctrin e o f dharma,  mentione d i n Chapte r 2  i n
connection with the order of nature, has also been resuscitated as a central concept
in formulating a Buddhist philosophy of the natural environment. Some have also
combined this traditional concept with modern ideas concerned with the environ-
ment such as Gaia.118 Dharma  has been discussed at once as the la w or principle
of things o f which we must b e aware in relation t o them an d as our duty t o show
compassion toward al l beings an d t o act as stewards and caretaker s of the natura l
world. Her e agai n the ethica l dimension ha s been especially emphasized b y most
Buddhist authors .

In th e Buddhis t countrie s a s in Hind u Indi a attempt s hav e bee n mad e t o
create greate r consciousnes s o f th e environmenta l crisi s an d t o help  ordinar y
people harbo r a  les s belligeren t attitud e towar d nature. 119 Mos t o f th e loca l
religious authorities hav e emphasized the reverenc e for lif e tha t i s so much a  part
of the traditiona l Buddhist concept of human life i n relation to al l other sentient
beings. 12 0 Of course , th e questio n of knowledge and ignoranc e and discernment
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also remains central, an d many have emphasized the importanc e o f being abl e t o
detect th e element s of greed and fals e assertions of the ego , whic h are a basic part
of the spiritua l crisi s tha t i s itself the roo t o f the environmen t crisis. 121

Turning finall y t o Islam , w e find , o n th e on e hand, a  situation simila r t o
those o f Hinduis m an d Buddhis m i n tha t th e traditiona l authoritie s ha d no t
turned thei r attentio n t o th e environmenta l crisi s until recentl y an d no w do so
mostly fro m a n ethica l poin t o f view. O n th e othe r hand , ther e i s a  differen t
situation i n that i n Islam th e whol e question o f an Islamic science differen t fro m
Western scienc e is considered seriously. It i s in fact on e of the central issues in th e
present-day intellectua l worl d o f Islam an d i s of more concern to Muslim s than ,
let us say, Hindu science or Confucian science , as still pertinent bodie s of knowl-
edge whic h woul d b e an alternativ e t o th e vie w o f nature issuin g fro m moder n
science, are to Hindus and Confucians. Of course such a concern is far from bein g
absent i n Hinduism , Confucianism , and, i n fact , othe r non-Wester n tradition s
but th e degree of concern is perceptibly different . I n the Islami c world, sinc e the
challenge pose d t o th e Wester n manne r o f studyin g Islami c scienc e an d th e
necessity of considering Islamic science from it s own point of view were stated i n
the 1960s, 122 the question of an alternative science of nature ha s been kep t alive ,
and it s consequence s fo r the environmenta l crisi s have becom e mor e significan t
over th e years. 123 Ther e ha s als o bee n muc h interes t i n th e reformulatio n o f
traditional cosmologie s especiall y b y Islami c metaphysicians , philosophers , an d
Sufis who have provided the intellectual dimensio n of the Islamic view of the order
of nature. 124

Despite thi s intellectua l interest , however , muc h o f the Islami c respons e t o
the environmenta l crisi s has bee n ethica l an d concerne d wit h immediat e issue s
faced i n a similar manner by most othe r non-Wester n countrie s on the receivin g
end o f modern technolog y an d th e product s o f a  globa l econom y movin g eve r
more toward consumerism. 125 Religiou s scholar s have referre d t o Quranic verses
pertaining t o the preservatio n of water, eart h and forest s an d appealed to Islami c
Sacred La w (al-Shari'ah) a s source for an environmenta l ethics i n a  manner tha t
resembles in certain ways the appeal of Jewish thinkers to the halakhah  o r Jewish
Sacred Law. A thorough stud y of the Shari'ah an d substantial la w (al-fiqh) bearin g
upon the  environmen t was  made over a decade ago by S. Waqar Ahmad Husain i
and ha s influence d man y late r attempt s t o provid e a n Islami c respons e t o th e
environmental crisis on the basis of the Shari'ah, especially in Saudi Arabia as well
as in other area s where the Shari'ah  i s still widely used as the la w of the land.126

But Husain i als o deal t wit h th e complexit y o f the issu e caused b y th e constan t
emulation an d imitatio n o f Wester n scienc e an d technolog y an d th e proble m
which tha t pose s fo r th e rejuvenatio n o f Islami c cultur e an d th e possibilit y o f
applying it s ow n teachings t o th e solutio n o f the environmenta l crisis .

The them e o f responsibilit y base d o n ou r bein g th e vicegeren t o f God o n
Earth (khalifat  Allah  fi'l-ard ) i n a  world create d b y Him , reflectin g Hi s sign s
(ayaf), an d praisin g Hi m everywhere, 127 i s als o use d widely 128 a s w e se e i n
contemporary Christianit y and Judaism. Th e fe w Islamic 'ulama'  o r officia l au -
thorities o f th e Divin e La w an d th e Islami c science s wh o hav e spoke n o n th e
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subject, suc h a s th e Gran d Muft i o f Syria , Shayk h Ahma d Kiftaru , hav e als o
emphasized the question of human responsibilit y in a world that does not belon g
to us but t o God and over which we have a right only as His vicegerents and not as
independent beings. 129

A numbe r o f Musli m scholar s hav e als o bee n full y awar e o f th e relatio n
between the "values" underlyin g modern science and the technology, whic h as its
application i s responsible directl y for the environmenta l crisis , an d hav e written
critically o n thi s issu e wit h th e ai m o f substituting Islami c value s i n Muslims '
encounters wit h th e natura l environment . A n exampl e i s Parvez Manzoor, wh o
recognizes that "ecolog y i s part and parcel of religious Weltanschauung"130 and is
confident tha t Islami c values ca n provide a  remedy fo r the crisi s at hand .

Manzoor complain s quit e rightl y tha t i n th e curren t discussio n on religio n
and the environment Islam is usually left out . On e does not know whether it i s as
a result o f ignorance o r arrogance tha t i n discussions taking plac e in the West on
monotheism an d th e environmenta l crisis , during whic h monotheism i s usually
criticized for reasons already mentioned , practically no account i s taken of Islam
except whe n i t i s criticize d a s par t o f th e monotheisti c family . Littl e i s sai d
otherwise of a billion Muslims worldwid e and a religion that , while believing i n
the transcendenc e o f th e Divin e Principle , ha s live d traditionall y i n a  worl d
peopled by angels and Jinn, o r psychic forces where everything is alive and unde r
the comman d o f God, wher e men' s righ t o f domination ove r natur e hav e bee n
limited, an d wher e th e purpos e o f the stud y o f nature has always been t o gai n
knowledge o f God' s Wisdo m an d no t simpl y powe r an d dominatio n ove r th e
natural world .

Moreover, Isla m ha s developed wha t som e feminist s refer t o pejorativel y as
"patriarchy" withou t losin g harmon y wit h th e natura l environment , a t leas t
before th e advent of modernism, an d in fact creatin g a  balance with nature that is
comparable to that of any religion based on matriarchy or any other principle. Th e
case of Islam, i n its traditiona l an d no t modernisti c or puritanical form, i s a most
important on e in th e curren t debat e betwee n traditiona l formulation s o f Chris-
tianity and Judaism and alternatives being proposed in so many quarters. Manzoor
is correct in pointing ou t ho w unfortunate is the singula r absence in the Wes t of
the Islamic tradition i n recent and current discussions on religion and the environ-
ment.

Manzoor examines the lin k betwee n Islami c ethics and the worl d o f nature ,
asserting that "T o infus e th e natura l world with transcenden t (revealed ) ethics is
the mai n purpos e o f man accordin g t o th e Quran," 131 and tha t Isla m possesses
"monotheistic solutions " t o th e environmenta l crisis . H e point s t o a  number of
Islamic principles h e considers necessary for providing a n Islamic respons e to th e
crisis at hand. Thes e includ e al-tawhid (unity that als o implies interrelatedness) ,
khilafah (vicegerenc y o f man) , amanah  (trus t an d stewardship) , al-Sbari'a h
(which he translates as ethics rather than law) , 'adl  (justice), an d i'tidal  (modera -
tion). They constitute, according to Manzoor, the principles of the Islamic under-
standing of the environment . Moreover, nature is replete with the sign s ( ayat) o f
God, an d t o deciphe r them constitute s an ac t o f worship ('ibadah). 132
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Unlike man y other moder n Musli m thinker s whos e mind s are replete wit h
scientism and who seek to combine their scientism with suc h a view of transcen-
dence a s to leav e the worl d fre e fo r a  complete secularis t approac h t o it s study ,
Manzoor insist s o n th e centralit y o f th e sacre d vie w o f natur e i n Islam . H e
distinguishes betwee n sacralizatio n and divinizatio n an d assert s that , wherea s
Islam supports the de-divinization of nature, only God being the Divine as such, i t
certainly opposes it s desacralization.  He i s in fac t quit e awar e that t o desacralize
nature i s also to desacraliz e and ultimatel y t o debas e man .

In th e Islami c world, then , whil e the environment continue s t o deteriorat e
and no t enough attentio n i s paid b y religious authoritie s t o th e subject , notabl e
efforts hav e been made to provide an Islamic respons e to th e crisis . While som e
have sought t o revive the traditional Islamic cosmologies and understanding of the
order of nature, combined with a criticism of the modern scientific understandin g
of natur e a s th e onl y vali d one , most  other s hav e turne d t o ethic s an d mor e
specifically th e Divin e Law . Also , man y ke y Qurani c concepts , suc h a s thos e
mentioned above, hav e been resuscitated . Bu t i n responding to the challeng e of
the environmenta l crisis , n o notabl e Musli m thinke r ha s sought t o chang e th e
nature of God or our understanding of Him. Fo r the contemporary Muslim, Allah
"sits" securel y on Hi s "Throne " (al-'arsh)  an d rule s over th e Universe . I n thi s
respect th e situatio n o f Islam i s ver y differen t fro m tha t o f present-day Chris -
tianity. I t resemble s mor e th e othe r non-Wester n religion s wher e religiou s au -
thorities have sought to resuscitate and revive certain aspects of the tradition that
had previously been les s emphasized, rahte r than t o mold a  whole new theolog y
including th e imag e o f God o n th e basi s o f the finding s o f a  quantitative an d
horizontal scienc e whos e application s hav e brough t suc h devastatio n upo n th e
environment.

COMPARISONS AND CONTRAST S

The respons e o f Western religion s i n compariso n t o thos e elsewher e represent s
both contrast s an d similaritie s tha t nee d t o b e brough t ou t clearl y i n orde r t o
understand bette r th e possibilit y o f resuscitating the religiou s understandin g of
the orde r of nature on a global scale . Western responses, a s exemplified by mos t
but no t al l of the cases discussed previously, accept by and large the very scientifi c
view o f nature and th e secularizatio n o f the cosmo s that , alon g wit h th e inne r
spiritual poverty of the modern world, have been responsible, more than all other
factors, fo r th e curren t environmenta l crisis . Mos t Wester n religiou s thinker s
have accepte d th e Enlightenmen t definitio n o f reaso n an d evolutionis m a s th e
veritable "stor y of the cosmos," 133 such figures as Milosz and Sherrar d notwith -
standing. Th e higher state s o f being, th e corporealization of higher realitie s into
material form , whic h i s universa l in traditiona l cosmologies , hav e hardly been
reconfirmed, an d most of the attempt has consisted in warding off the criticisms of
an Arnold Toynbee or a Lynn White by seeking to unravel the traditiona l formu-
lations o f Christianity not fro m "above " b y taking recourse to Christia n esoteric
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teachings, bu t fo r th e most  par t fro m "below. " Thos e wh o hav e questione d
Darwinian evolutio n hav e usuall y bee n "fundamentalists"—wh o ar e no t take n
seriously by the intellectual mainstream—stil l intereste d in religion, wherea s the
metaphysical, logical , an d even scientific absurditie s o f evolution, no w discussed
by many a scientist, hav e been hardly used b y the popula r theologica l writer s on
the environment. 134

It i s difficult t o understand wh y the destruction o f the environmen t i s at al l
significant i f it i s itself part of the evolutionary process and we who are destroying
nature are nothing bu t product s o f that ver y process. Ho w ca n there b e ultimate
value to anything without finality? In the religious view of the order of nature all
species in this world and, i n fact, al l forms are manifestations of Divine Creativity
and represent something o f ultimate value precisely because they have their root in
the Immutabl e an d reflec t th e Immutabl e i n th e worl d o f becoming .

For moder n ma n i t i s easy t o understan d wh y i f al l th e painting s o f Rem -
brandt wer e t o b e destroye d i t woul d mea n a n irreparabl e los s t o th e artisti c
heritage o f the Wes t eve n i f there wer e stil l Raphael s an d El-Greco s i n variou s
museums. Th e reaso n fo r such a n attitud e i s that a  finalit y i s accorded t o thes e
great works. Now on an unimaginably higher level of reality, each species is like a
perfect wor k of art, complet e and perfec t as it issue s from th e Han d o f the Grea t
Artisan. And despite mental acquiescence to evolutionism, even modern man still
has an almos t "instinctive " appreciatio n o f each specie s a s a form o f art wit h it s
own perfection, and beyond ecological considerations human beings are saddened
by the disappearance of a species. But i f evolutionism is taken seriously any species
is simpl y a n elemen t i n th e flowin g rive r o f proces s wit h n o ultimat e valu e
whatsoever. I t i s difficul t i n fac t t o defen d th e right s o f creatures to life , i f one
accepts th e prevailin g evolutionis t view , sav e by appealin g eithe r t o sentimen -
tality o r biologica l expediency , neithe r o f which ar e theologicall y pertinent .

Furthermore, man y curren t eco-theologians , a s wel l a s philosopher s o f
ecology, remai n rabi d follower s of Teilhard d e Chardin , wh o sough t t o creat e a
religion out of evolution.135 Thi s i s even more difficult t o understand, for not only
does Teilhard mak e a religion ou t o f evolution, bu t h e is also the great champio n
of modern technology and by implication condones all the havoc brought about by
that technology upon the environment. For him smokestacks polluting th e air of a
valley are signs of the progress and evolution toward the "noo-sphere." N o wonder
that defender s o f such types of eco-theology have had so little impac t o n the ever-
accelerated marc h o f modern technolog y towar d th e destructio n o f the planet !

Several curren t theologica l response s t o th e environmenta l crisi s hav e also
sought t o chang e wha t ha s remaine d o f traditiona l Christianit y t o accomodat e
modern belief s or have sought refug e i n forgotte n element s o f Christianity, seek -
ing t o reviv e the m no t withi n th e framewor k of traditional Christianit y but i n
opposition t o it—there being , o f course, notable exceptions such as Philip Sher -
rard, wh o has sought t o reviv e forgotten teaching s within , an d no t i n spit e of ,
Orthodox Christianity . Christianity has come t o b e criticize d no t becaus e of it s
theological neglec t o f nature during th e pas t centurie s and fo r surrendering the
order of nature to a purely secularist science, bu t becaus e of its fundamental tenets
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that in some cases include criticizing its understanding o f the natur e of God an d
denying the realit y of evil in the world.136 Carrying a political an d social agenda
for which the environmental crisis has been found as an ally, some have begun firs t
to demonize certain terms such as "patriarchy" and then to attack Christianity for
being patriarchal , som e even going s o far as to refe r t o Chris t a s Christa withou t
there being any proof that a matriarchal religion or society would be more success-
ful i n avoiding the environment crisis if this were to be the only or most importan t
factor. Suc h individual s shoul d tak e a  strol l a t noo n i n Delh i befor e bein g s o
categorical about tha t "culprit" called "patriarchy," whic h they consider to be the
chief cause of Western humanity' s aggressiv e attitudes towar d nature .

During th e whol e Scientifi c Revolutio n an d it s aftermath , moder n scienc e
brought abou t muc h agnosticism bu t sai d nothin g of the natur e of the Divinity .
We ha d to wai t for the environmenta l crisis to seek to change the natur e of God
Himself a s He ha s revealed Himsel f i n Judaism, Christianity , Islam , a s well as
elsewhere. Again , on e mus t as k ho w ca n on e destro y throug h purel y huma n
agency th e vessel , th e for m i n whic h th e Sacre d ha s manifested itself , withou t
further destroyin g acces s t o th e Sacred ? As al l tradition s hav e taugh t ove r th e
millennia, i t i s not only the content or Spirit of sacred teachings that is sacred bu t
also the form in which the Sacred has revealed Itself. One cannot break the chalice
in th e hop e o f gaining greate r acces s to th e sacre d necta r containe d therein .

Another featur e o f much o f eco-theology especiall y creation spirituality i s its
opposition to otherworldliness and the distinction betwee n world-confirming and
world-negating mysticism. Many Muslim authors also have criticized Christianity
for bein g otherworldly . Bu t i n th e contex t o f the environmenta l crisis , nothin g
would help the natural world more than if the predominantly Christian West and
Buddhist Japan would become much mor e otherworldly and make les s use of the
products of  thei r natura l environment . One  can  onl y imagin e wha t positive
changes migh t com e abou t i n America' s nationa l park s i f mor e visitor s staye d
home and concentrated on ascetic practices rathe r than bringing th e consumeris t
lifestyle t o th e ver y island s o f virgin nature , no w threatened , no t t o spea k o f
the res t of America. And how improved woul d be the plight of the forests of Ma-
laysia i f Japanese live d lik e Tibeta n Buddhist s befor e th e destructio n o f tha t
venerable civilization. How can one forget that the recently anointed patro n sain t
of ecology, St . Francis , was an ascetic if there ever was one. That did no t preven t
him fro m addressin g th e birds and considering the Su n and the Moon as his kin.
The modern world needs nothing more than tha t so-called world-denyin g mysti-
cism that i s nothing other than its ascetic aspect that seeks to control the passions
and t o slay the drago n within , withou t whic h the greed tha t drive s the curren t
destruction o f nature cannot be controlled .

Moreover, world-denia l i s simply on e aspect o f a single realit y whose other
dimension i s "world-confirmation, " bu t th e sou l canno t confir m th e worl d a s
sacred without first of all denying the "world" that disperses the soul from withi n
and makes it ever more reliant upon the materia l environment for the satiatio n of
an ever-increasin g thirst. On e wonder s how, in th e ligh t o f the crucia l nature of
the proble m a t hand , a deeper distinction is not mad e by often well-intentioned
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eco-theologians betwee n th e worl d a s enticemen t towar d passion , greed , an d
aggression an d th e worl d a s God's Creatio n an d ultimatel y theophany .

At n o time i n histor y ha s there been greater nee d tha n no w to confir m th e
teachings of religions about withdrawal from "th e world" in the sense of disciplin-
ing one's passionate soul and domineering oneself in relation with the world rathe r
than denyin g it s beaut y an d spiritua l quality , o f contemplating i t rathe r tha n
considering i t onl y fo r one's "needs. " I t i s in awarenes s of this fac t tha t certai n
Christian theologians such as Jurgen Moltman have made the concrete proposal to
practice the Sabbath in the origina l sense of abstaining for one day a week from al l
commercial, productive , an d industria l activities . I n practice , o f course , th e
reverse i s recurring , wit h th e law s lef t fro m olde r Christia n day s prohibitin g
Sunday trad e bein g dilute d an d abrogate d i n on e countr y afte r anothe r i n th e
Western worl d i n th e nam e o f economic developmen t t o whic h huma n conve -
nience i s o f cours e always added withou t hardl y an y regar d fo r environmenta l
consequences.

And ye t another featur e o f much of Christian eco-theology tha t trie s t o dea l
with "dee p ecology" is to criticize Christianity and other monotheisti c religion s
for considerin g ma n t o b e th e crow n of Creation, o r what Isla m call s ashraf al -
makhliiqat, an d pleading for the equality of man and other creatures and an eco- or
bio-centrism t o replace what the follower s o f such views consider to be Christian
anthropomorphism. I t i s o f course tru e tha t anthropomorphism , whic h i n th e
West certainl y di d no t issu e fro m Christianit y alone , i s a t th e hear t o f tha t
worldview whic h ha s helpe d t o disrup t th e orde r o f nature a s we hav e alread y
discussed in earlie r chapters. Th e danger o f anthropomorphism lies , however, i n
the fac t tha t i t i s false not because it i s substituted fo r bio-centrism but becaus e it
takes the place of theocentrism, whic h accords with th e tru e nature of things and
which i s also found i n traditiona l Christianit y as in othe r theisti c religion s wit h
corresponding doctrine s to be found i n nontheisti c religions. Go d i s the cente r of
our brin g a s well as the Origin and En d o f all Creation. Ou r cente r i s not i n th e
biological world , certainl y not i f we view ma n fro m a  spiritua l an d theologica l
point o f view. To introduce simply th e prevalent an d fashionable idea of democ-
racy int o th e whol e of Creation i s to overloo k bot h biologica l an d cosmologica l
realities and th e hierarch y of existence. I f we were equal t o other creatures , ther e
would i n fac t b e n o environmenta l crisis . Moreover , t o propos e suc h a  view of
equating man with the biological world in a quantitative sense and of seeking our
center i n a  world perceive d solel y throug h th e externa l senses i s to remov e fro m
man hi s grea t responsibilit y a s not onl y the custodia n o f the Eart h bu t als o th e
channel of grace for all beings. Moreover , i t i s to destroy further man' s true center
within himself, the center that is ultimately th e Center, th e Center of us and of all
brings. I t would thu s bring abou t eve n further disequilibriu m i n a chaotic world
already sufferin g fro m th e los s o f the Center .

To accord right s to  othe r creature s and  not  to  absolutiz e the  right s of  man
over natur e does no t mea n a n egalitaria n conformit y an d biologica l uniformity
that woul d destroy for us th e Divin e Center an d th e rol e we have in protectin g
other beings in a way that they do not have vis-a-vis us. T o have the possibility of
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even speaking of such an issue means that we occupy a special position on Earth as
what Isla m call s God' s vicegeren t o r khalifah.  W e canno t destro y ou r theo -
morphic nature but only forget or distort it . An d the answer to the consequence of
the present forgetfulnes s o f who we really are, which is at th e hear t o f our greedy
aggression agains t nature , doe s no t li e i n seekin g a  bio-centris m tha t woul d
simply no t succee d because i t i s not tru e despite it s fashionable espousal a s what
appears a s th e extensio n o f democracy. Rather , i t lie s i n returnin g t o tha t th e
centrality o f th e Divin e Principle , whic h i n th e theisti c climat e i s calle d
theocentrism—or for Christians what Sherrard calls theoandrocosmism—that lie s
at the heart of the religious message in general and the Christian one in particular .

What is notable in the current Christian response to the environmental crisis
is a tendency in the opposite direction . O n th e one hand, ther e are those seekin g
to delve more deeply into theologie s o f nature long forgotte n and even Christian
esoteric doctrines, an d on the other hand, ther e are those who take elements fro m
the Christia n mystica l traditio n an d als o othe r religions , suc h a s th e Nativ e
American or Buddhist, i n the direction of creating a radically different Christia n
theology. An d ther e are yet others who seek to modernize Christianity even more
than befor e wit h th e hope o f creating a widely acceptable Christia n response bu t
without muc h sign of success. There are also contrasts between th e periphery and
central or mainstream churches, contrast s that are sometimes extreme . Moreover,
many hav e move d awa y fro m forma l Christianit y towar d variou s "New-Age "
movements whil e stil l makin g us e of certain Christia n ideas .

What i s most commo n amon g th e majorit y o f Western religiou s thinker s is
their approach t o the environmenta l crisis from th e point of view of ethics rather
than knowledge . Fe w question th e complet e validit y an d als o monopoly o f th e
scientific understandin g o f the worl d or confirm th e value of the religiou s view of
the order of nature beyond the realm of the emotional and poetic.137 They are even
willing to wed Christian ethics to a worldview totally opposed to the metaphysical
principles of all religion without discussin g how a set of ethical principles can be
correlated with a worldview that denies ultimately the significance of those princi-
ples. Fro m the opposite side the secularist world, which has "ghettoized" religion
in the moder n world and cu t of f its hands from nearl y every public domai n fro m
economics t o politics , no w welcome s cooperatio n betwee n religiou s ethic s an d
modern scienc e t o ameliorat e th e consequence s o f it s vie w o f natur e withou t
permitting religio n to leave the eve r more marginalized mode of existence that is
has ha d bot h intellectuall y an d practicall y i n th e Wes t durin g th e pas t fe w
centuries.

As far as Judaism i n th e Wes t i s concerned, it s respons e share s with Chris -
tianity tw o importan t traits—a n emphasi s upon ethic s an d an attempt i n many
circles to draw from th e Cabala and other esoteri c Jewish doctrine s to formulate a
view of the cosmo s that could serv e as the background fo r a contemporary Jewish
theology o f nature. But , a s already mentioned , i n contras t t o Christianity , fe w
Jewish thinkers have sought to change their understanding of the nature of God or
to destro y traditiona l and sacre d form s tha t hav e dominate d Judais m ove r th e
millennia. I f ther e hav e bee n a  fe w voice s her e an d ther e seekin g t o chang e
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Judaism itself , they have not bee n heard as loudly no r have been as consequential
as the voice s o f those wh o hav e followed suc h a  path i n contemporar y Christia n
circles. I f anything , th e environmenta l crisi s ha s draw n man y Jewish thinker s
back t o th e significanc e o f the halakhah  wit h it s care for animals an d i n fac t th e
rest of  Creation, thi s bein g tru e eve n among som e Jews who  do  not  hol d on  to
halakhah ruling s fully i n thei r everyday lives. Herein i s also to be found a  feature
that distinguishes no t only Judaism bu t also Islam with its al-Shari'ah, o r Sacred
Law, fro m Christianit y where a comparative set of laws understood as immutable
divine laws as they pertain t o nonhuman parts o f Creation does not exist , at leas t
not i n th e sam e way as in th e othe r tw o member s o f the Abrahami c family .

Outside o f the West the response from various religions to the environmental
crisis generally came somewhat later than in Europe and America138 and also with
less awarenes s of the force s an d idea s tha t hav e brough t thi s crisi s about , sinc e
naturally non-Western religion s have been removed fro m thos e centers i n West-
ern civilizatio n where  th e force s no w destroying th e natura l environmen t origi-
nated befor e spreadin g t o othe r part s o f the globe . Mos t non-Wester n religion s
have therefore more o r less followed the religiou s trends i n the West concerning
the environmen t and have concentrated upo n th e ethica l dimensio n of the prob -
lem, a s one ca n se e in th e Assis i Declaratio n concernin g th e car e of the Earth .
However, the y hav e refraine d fro m seekin g t o "reinvent " ma n o r religio n o r
change the imag e of God as we find in certain Western circles . On th e contrary,
they have found a n opportunity t o reassert the tenet s of their religion an d blam e
the Wester n religiou s traditions ' neglec t of  such truths as the caus e of the crisis.
This is quite eviden t i n the case of the Native America n traditions tha t i t hardl y
needs t o b e mentioned. Bu t eve n i n Buddhism , Confucianism , Hinduism , an d
Islam, on e observes the same trend o f reemphasizing thei r own traditional teach -
ings, attacke d b y the West during th e past tw o centuries, rather tha n inventin g
new religious views. This crisi s has also helped t o give a sense of self-assurance t o
many non-Western religiou s peopl e wh o have been under constant pressure fro m
both Christian missionaries and Western secularis m ever since the colonial period.
This self-assuranc e comes fro m th e realizatio n of an inne r weakness with letha l
possibilities within th e civilization and worldview that, the y feel, ha s been trying
to destro y thei r identit y an d conver t the m t o anothe r perspectiv e wit h al l th e
worldly powe r i n it s possession .

It i s important t o note once again here, a s far as contrasts are concerned, tha t
putting Communis t China , consumeris t Japan , an d a  fe w othe r Communis t
nations in Asia aside, religio n is a much stronger forc e i n the non-Western worl d
than in the West, and even in the above-mentioned land s the people still possess a
strong attachmen t t o the religious understandin g o f the natura l order . Despit e a
century of rationalism followed by Marxism in China and neo-Kantian philosoph y
in Japan, wher e philosoph y department s ar e lik e branche s of those i n Wester n
universities, th e masse s of the peopl e ar e much close r t o th e olde r prescientifi c
view of nature than are people i n the West, with the exceptio n of out-of-the-way
places suc h a s Italian and Iris h villages .

As fo r India , th e Islami c world, an d Buddhis t countrie s no t dominate d b y
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Communism, thi s attachmen t t o religio n an d it s worldvie w i s eve n stronger .
Despite th e fac t tha t th e bulle t trai n fro m Toky o t o Osaka passe s by the foo t o f
Mt. Fuji , fo r the vast majority o f Japanese people Mt. Fuj i ha s not as yet become
simply Pike's Peak—jus t another mountain to be climbed an d "enjoyed." Some-
thing o f th e sacrednes s of Mt . Fuj i stil l survive s i n th e consciousnes s o f th e
Japanese population. Eve n in Communist Nort h Korea and the People's Republi c
of China certai n mountains ar e stil l hel d t o b e sacred , no t t o mentio n thos e of
Hindu India .

As for the Islamic world, within the context of Abrahamic monotheism, bot h
the awareness of nature as God's handiwork and the nexus between moral laws and
cosmic laws remain very strong. Mos t Islamic cities still hav e a musalla (literally
place of prayer) where people gathe r t o offe r specia l prayers for rain or the avoid -
ance o f calamities. O f course , thi s attitud e ha s no t die d ou t completel y i n th e
West a s one can observe in a  Spanish or Sicilian town. Bu t th e surviva l of thi s
attitude i s very different i n th e tw o worlds . Th e respons e o f the citizen s of Los
Angeles during th e earthquak e of 1993 wa s very different fro m thos e of Tabas in
Iran i n th e 197 8 earthquak e wher e nearly everyone was praying har d afte r th e
devastating event and connecting th e earthquake not only to God's Will but also
to the consequences of negative human action . Or consider the recen t earthquake
in Egypt , which was followed by the cal l to prayer (al-adhan) throughou t Cairo ,
resulting in th e reestablishmen t of remarkable peace an d serenit y in th e fac e o f a
major natura l disaster. The mentality that considers this way of viewing nature as
simply superstition has a far greater hold upo n th e Western public tha n i n othe r
parts o f the globe , an d thi s affect s deepl y th e religiou s respons e to th e environ -
mental crisi s in th e tw o differen t part s o f the worl d unde r consideration .

Likewise, th e traditiona l scienc e o f natur e o r wha t w e hav e calle d sacre d
science139 survives in non-Western societie s in a very different manne r from that
in the West. In the West those who deal with such subjects do so for the most par t
as occul t science s tor n awa y from thei r metaphysica l an d traditiona l root s an d
rejected no t only by the modern scientifi c establishmen t bu t als o by mainstream
religions. I n contrast , i n th e Eas t thes e sacre d science s stil l surviv e in a  livin g
manner an d ar e practice d an d taugh t b y traditiona l authoritie s who , fa r fro m
being a t th e margi n o f th e religiou s establishment , ar e ofte n amon g leadin g
religious authorities . Ther e i s n o accepte d categor y o f "sacre d science " i n th e
modern West, wherea s such a category i s part o f the stil l widely accepted tradi -
tional religiou s landscap e o f mos t othe r faiths . Th e religiou s respons e t o th e
environmental crisis is therefore bound t o b e very differen t a s far as certain basic
issues ar e concerned . A  contemporar y Christia n thinker , wer e h e t o wis h t o
rediscover Christian sacred cosmology and the authentically Christian view of the
order o f nature , woul d hav e t o unpee l man y layer s o f a  mind-se t marke d b y
humanism, scientism , rationalism , an d al l th e othe r factor s mentione d i n th e
earlier chapters, layer s that separat e th e consciousness of most present-da y West -
erners fro m th e traditiona l vision of the worl d an d tha t hav e in fac t create d th e
modern mind. The vas t majority o f non-Westerners, even if modernized, would
have onl y t o remembe r thei r grandparents to retur n t o thei r traditiona l roots .
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The presence of this secular element even within modern Christianity is  seen
clearly in the case of Orientals and Africans converted to Christianity. As a result,
they become usually much mor e comfortable in fittin g int o modern consumeris t
society an d begi n t o disregar d eve n mor e tha n befor e thei r traditiona l attitud e
toward nature. Fo r most o f them thi s conversion does not familiarize them with a
St. Iranaeu s or a  St . Maximu s th e Confessor , bu t wit h a  modernized versio n of
Christianity in which the concepts o f domination over nature and self-redemptio n
rather tha n redemptio n o f the cosmos and even the accruin g of wealth and mate-
rial possessions are extolled. Th e role of such groups in the rapid modernization of
certain parts o f Asia and Africa ca n hardly be denied, an d thi s phenomenon itsel f
is indicativ e o f th e difference s i n th e relationshi p o f Western Christianit y an d
other religions toward the secularist and scientistic worldview and also the differ -
ences in degree t o which thi s worldview has succeeded i n replacing th e religiou s
understanding o f th e orde r o f natur e i n bot h th e Wester n an d non-Wester n
worlds.

Despite thes e distinctions , however , importan t similaritie s exis t betwee n
religious reaction s i n thes e tw o worlds , th e mos t importan t o f whic h i s th e
common approach to the crisis as an ethical one despite some exceptions alluded to
above. A s already seen, th e respons e o f Christianity and Judaism ha s bee n pri -
marily ethical, an d the other religions have for the most part followed suit . Also,
most response s in both world s have remained enfeebled because of their refusa l t o
combat openl y th e worldvie w that ha s reduced th e orde r o f nature t o a  purely
quantitative entity to be exploited at will. If anything, at least in the West, where
there is a greater degre e o f political freedom , some religious bodies have opposed
government actions that have a direct bearing upon the destruction of the environ-
ment, wherea s thi s ha s been rare r i n th e non-Wester n world .

The crucia l issue of resuscitating th e religiou s understanding o f the orde r of
nature remains, however , an unfinished task, one that i s more difficult t o achieve
for Western Christianity—lon g tied t o modern civilizatio n with it s secularizing
worldview—than fo r other religion s tha t fo r the most  par t hav e preserved thei r
traditional teachings more intact unti l now . Furthermore, as already pointed out,
the sacred sciences and the sacred view of nature are still much more central to the
non-Western tradition s than to Western Christianit y where, as a result of histori-
cal event s partl y outline d i n earlie r chapters , the y hav e becom e muc h mor e
marginalized. I n any case, the task at hand in both East and West is the revival of
the religious view of the order of nature, derived not from modern science—which
is, t o b e sure , a  particula r an d consequentia l mod e o f knowing natur e ye t no t
derived fro m metaphysica l principles—bu t fro m th e traditiona l source s o f these
religions an d th e twi n foundation s of revelation an d intellection 140 upo n whic h
the traditiona l an d sacre d science s are based .

The environmental crisis affords a  great challenge to all religions. I t provide s
them with the opportunity t o express anew their own vision of the order of nature,
eclipsed i n th e Wes t eve r sinc e the adven t o f modern science . I t als o places th e
responsibility upon them to expound the sacred nature of Creation without falling
into the error, seen in certain Christian responses today, of making the conditio n
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of saving the Eart h forgoing the hop e o f Heaven, a s if having destroye d muc h of
the plane t w e can only sav e the res t b y forgetting ou r ultimat e en d an d Heave n
itself, whic h woul d nee d t o b e consume d b y th e Eart h rathe r tha n bein g th e
Spiritual Empyrean of which Earth is the consor t and to which is must be wed in
order t o brin g abou t harmony .

What i s needed, firs t o f all, i s to reasser t the metaphysica l realit y of Heave n
and Earth , an d the n provid e a  vision o f the sacrednes s o f Earth i n th e ligh t o f
Heaven and ultimately the Supreme Principle , which is the Sacred as such. Ther e
is need of ethical actio n towar d al l natura l being s on th e basi s of a knowledge o f
the order of nature corresponding to an objective reality, a knowledge that is itself
ultimately a sacred science, a scientia sacra.  There i s need to rediscover those laws
and principle s governin g huma n ethic s a s well a s the cosmos , t o brin g ou t th e
interconnectedness betwee n ma n and natur e in the ligh t o f the Divine , a n inter-
connection no t base d o n sentimentalit y o r eve n ethica l concer n relate d t o th e
realm o f action alone , bu t on e founded upo n a  knowledge whos e forgetting ha s
now brought human beings to the edge of the precipice of annihilation of both the
natural orde r an d themselves .

Finally, what religions must provide at this late moment i s not only an ethics
expanded t o include the nonhuman, bu t also with the aid of their inner teachings,
a sacred scienc e that provide s knowledg e a s to wh y othe r creature s must als o be
treated ethically , ho w the y are related t o us not onl y physically and biologicall y
but als o psychologicall y an d spiritually . Suc h a  scienc e woul d als o revea l ho w
creatures share our final end and affec t ou r spiritual destin y by virtue of our inne r
and outer correspondences with them and as a result of our role as God's vicegerent
and channe l of the ligh t o f the superna l worl d fo r the natura l order as well a s of
their rol e a s a revelation o f God's Wisdo m an d Powe r an d therefor e object o f a
knowledge tha t i s ultimately salvific .

NOTES

1. Ther e are , of course, exception s such a s in nineteenth-centur y Confucia n Chin a
where a  numbe r o f thinker s bega n t o interpre t Confucianis m i n a  rationalisti c manne r
under th e influenc e o f Wester n though t leadin g t o th e Marxis t interpretatio n o f th e
Confucian view of nature by a number of twentieth-century Chines e thinkers. Se e the many
works of Tu Wei-ming, includin g hi s "Confucianism," Chapte r 3  in Arvind Sharm a (ed.) ,
Our Religions  (New York: HarperCollins , 1993) , pp. 139ff -

2. Se e the well-know n essa y o f Lynn White , Jr., "Th e Historica l Roots  o f Ou r
Ecological Crisis, " Science  (No . 155 , 1967) , pp . 1203—1207 . A s fo r Toynbee , h e onc e
wrote, "The remedy [of the environmental crisis] lies in reverting from the Weltanschauung
of monotheis m t o th e Weltanschauung  of pantheism, whic h i s olde r an d wa s onc e mor e
universal." Davi d an d Eilee n Sprin g (eds.) , Ecology  an d Religion  in History  (New York:
Harper &  Row, 1974), p.  147 . For  our  par t we  do  not  believ e tha t any  of  the  prima l
religions wer e pantheisti c in th e moder n philosophica l sense o f th e ter m an d tha t suc h
assertions ar e especiall y outrageous whe n the y refus e t o conside r Isla m wit h it s billio n
followers an d pur e monotheism, whic h has had a  very differen t histor y in it s treatment of
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the natural environment fro m tha t o f the West. We shall turn to this question later in this
chapter.

For a Christian respons e t o th e claim s o f White, Toynbee , an d other s wit h similar
views, see Stephen R . L . Clark , How to Think about  the Earth: Philosophical and Theological
Models fo r Ecology  (London : Mowbray , 1993) .

3. A n autho r suc h as Arthur Peacocke , wh o has devoted muc h o f his wor k t o th e
relation betwee n Christia n theolog y an d science , defend s Christianit y strongl y agains t
those who blame i t fo r the environment crisi s by pointing t o the presence of the environ -
mental crisi s elsewhere . Se e hi s boo k Theology  fo r a  Scientific  Ag e (London : SC M Press ,
1993), passim.

4. Fo r example, Elio t Deutsch , whil e rejecting the view s of hard-headed pragma -
tists wh o wis h t o creat e a  ne w environmenta l ethic s base d solel y o n pragmatis m an d
scientific knowledge , writes , "B y turnin g t o Asia n though t .  .  .  fo r inspiratio n w e
might yet find a way to brin g ou r scientifi c understandin g o f nature's organic complexity
into an integral harmony with a spiritual understanding of reality's simplicity." I n J. Bair d
Callicott and Roger T. Ames , Nature in Asian Traditions of Thought: Essays i n Environmen-
tal Philosophy  (Albany : State University of New York Press , 1989) , p . 265 . W e hav e also
dealt with thi s issue and defended the necessity to turn to non-Western traditions , includ -
ing Islam , fo r the recover y of a  spiritualized visio n of nature. Se e S. H . Nasr , Ma n an d
Nature (London : HarperCollins , 1989) , Chapte r 3 .

5. I n the same volume i n which Eliot Deutsch's article appears, Davi d Kalupahan a
takes th e opposite vie w and appeals t o nonabsolutis t America n pragmatism t o claim tha t
"such answer s [concernin g th e environmenta l crisis ] ar e alread y availabl e t o hi m [th e
Westerner] a t hi s doorstep. " Callicot t an d Ames , Nature  i n Asian  Traditions,  p . 256 .
There ar e thos e wh o hav e turne d t o muc h mor e traditiona l Wester n source s suc h a s
medieval mystics , Celti c Christianity , o r th e Churc h Fathers , som e o f who m w e shal l
discuss i n thi s chapter .

6. Se e Nasr, Ma n an d Nature,  Chapte r 1 .
7. Se e Niebuhr's Th e Purpose  o f the Church and It s Ministry  (Ne w York : Harpe r &

Row, 1956) , p. 38 . On Niebuhr and the early history of Christian theological concern with
the environmen t see  Ian Barbour , Ethics  in  an  Age  of  Technology  (Sa n Francisco: Harper ,
1993). pp . 57-82 .

8. W e recal l vividly how , upo n deliverin g the Rockefelle r Lectures at th e Univer -
sity o f Chicago i n 196 6 an d th e subsequen t appearanc e of them a s Man an d Nature:  Th e
Spiritual Crisis  o f Modern  Man,  w e were taken t o tas k b y many Christian theologians o n
both side s o f th e Atlanti c for pointing t o th e Christia n theologica l neglec t o f nature as
being a  cause of the environmenta l crisi s and fo r considering thi s crisi s to b e essentially
spiritual an d religiou s rathe r tha n simpl y a  matter o f misguided technologica l planning .
Needless t o say , muc h ha s changed i n thi s domain durin g th e las t generation.

9. Se e Joseph Sittler , Th e Care  o f th e Earth  an d Other  University  Sermons  (Phila -
delphia: Fortres s Press , 1964) .

10. Se e Roderick F . Nash , Th e Rights  o f Nature:  A  History  o f Environmental  Ethics
(Madison: Universit y o f Wisconsi n Press , 1989) , pp . 100-101 . Thi s wor k contain s a
scholarly accoun t of the environmenta l movemen t amon g Christia n thinkers , particularl y
in America .

11. Especiall y Faith-Man-Nature Group, Christians  and the Good Earth  (New York :
Friendship Press , 1972 ) an d idem.  A  Ne w Ethics  for a  New Earth  (New York: Friendship
Press, 1971) .

12. Se e Ian Barbour, Western  Ma n an d Environmental Ethics: Attitudes Toward  Nature
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and Technology (Reading,  Mass. : Addison-Wesley, 1973) , whic h exposes the debate engen-
dered b y Lyn n White' s provocativ e essay , som e o f whose idea s w e had discusse d i n ou r
Rockefeller Lecture s at th e Universit y of Chicago man y month s befor e White, bu t wit h
whose main thesis , whic h blame s Abrahamic monotheis m i n genera l an d Christianit y i n
particular for the environmental crisi s without payin g enough attentio n t o the seculariza-
tion o f the cosmo s b y modern scienc e and philosophy,  w e do no t agree .

13. Publishe d i n Philadelphi a b y the Fortres s Press in 1985 , Santmire' s boo k con -
tains a  wealth o f information about Christia n attitude s towar d natur e draw n fro m nearl y
the whol e o f Christia n history . O n th e Wester n Christia n tradition' s view s i n genera l
toward natur e with emphasi s upo n St . Francis , se e also Roge r D . Sorrell , St . Francis  of
Assisi an d Nature:  Tradition  an d Innovation  i n Western  Christian  Attitudes  toward  th e
Environment (Ne w York : Oxfor d Universit y Press, 1988) .

14. See , for example, Wendell Berry , The Unsettling  o f America: Culture and Agricul-
ture (Sa n Francisco: Sierr a Club Books , 1986) , an d hi s Th e Gift  o f Good  Land:  Further
Essays, Cultural  and Agricultural (San Francisco: North Point Press, 1981) . On the Catho -
lic side, se e John Hart, Th e Spirit o f the Earth: A Theology  o f the Land (New York: Paulis t
Press, 1984) , where he speaks of God being the owner of the land over which we only have a
trust an d custodianshi p tha t w e must fulfil l responsibly .

15. Snyde r advocated includin g al l creatures and no t onl y man i n American democ -
racy i n the sam e way that th e America n Indians spok e of various creatures as peoples an d
included the m i n thei r religiou s cosmos . H e expresse d thes e idea s i n poetry i n hi s 197 5
opus Turtle  Island (New York: Ne w Directions) , whic h became quite popular . Likewise ,
Theodore Roszak , wh o coine d th e word  "counter-culture " i n hi s boo k Th e Making  o f a
Counter-Culture (Garden City, N.Y. : Doubleday , 1969) , spok e of both Orienta l doctrine s
and the "Shamanisti c worldview," whic h needed t o be revitalized. I n Roszak' s celebrate d
Where th e Wasteland Ends: Politics  and Transcendence  i n Postindustrial  Society (Garde n City ,
N. Y.: Anchor Books / Doubleday, 1973) , he provided a scathing criticism of the scientistic
worldview, rar e among thos e in academic circles  concerned with th e environment , an d he
appealed t o the revival of ancient wisdom concerning nature contained i n the sapiental and
gnostic dimensions of various religions. See also Roszak's The Voice o f the Earth (New York:
Simon &  Schuster, 1992) , wher e he speak s especiall y o f "ecopsychology."

16. A s a recent example see John B. Butcher , The Tao of Jesus (San Francisco: Harper,
1954), writte n by an Episcopalian priest but usin g Taoist and other non-Christian theme s
and sources .

17. On e o f the mos t influentia l figures among thi s group i s Rosemary R . Ruether .
See he r Gaia  &  God:  An Ecofemenist  Theology  o f Earth  Healing  (Sa n Francisco : Harpe r
1992). Se e also Elizabeth Johnson, Women,  Earth,  an d Creator  Spirit  (Ne w York: Paulis t
Press, 1993) , fo r a Catholic vie w on th e subject .

18. Se e Sallie McFague , Metaphorical  Theology:  Models  o f God i n Religious  Language
(Philadelphia: Fortres s Press , 1982) . I t shoul d b e adde d tha t McFagu e i s no t th e onl y
proponent o f metaphorical theology in Protestantism. On e of the best known of contempo-
rary German Protestant theologians , Eberhar d Jungel, has also claimed tha t al l theologica l
language i s metaphorical, although hi s understanding of this term i s not quite the same as
McFague's. Se e Roland D. Zimany , Vehicle  for God:  The Metaphorical  Theology  o f Eberhard
Jungel (Macon , Ga. : Merce r University Press , 1994) .

It mus t als o b e remembered tha t som e theme s treate d b y McFague , includin g th e
significance o f the Eart h a s mother, ar e also of concern to mal e Christian theologians and
have been taken up b y no less a figure than Jurgen Moltmann . Se e his important wor k on
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the theolog y o f nature, Go d in Creation:  An Ecological  Doctrine  o f Creation  (London: SCM
Press, 1985) .

19. Concernin g the "monarchical model " McFagu e writes, "I t ha s three major flaws:
in the monarchical world, God is distant from th e world, relate s only to the human world,
and control s that worl d through dominatio n an d benevolence. " Salli e McFague, M odels o f
God: Theology  fo r a n Ecological,  Nuclear  Ag e (Philadelphia : Fortres s Press , 1987) , p . 65 .

20. McFagu e conclude s her discussion of the "monarchica l model " b y stating, "Th e
monarchical mode l i s dangerous i n ou r time ; i t encourage s a  sense o f distance from th e
world; i t attend s onl y t o th e huma n dimensio n o f the world ; an d i t support s attitude s o f
either dominatio n o f the worl d o r passivity toward it. " Ibid. , p . 69 .

21. Ibid. , p . 70 .
22. McFagu e ha s develope d thi s theme  furthe r i n Th e Body  o f God:  An Ecological

Theology (Minneapolis : Augsburg Fortres s Press , 1993) , wher e she emphasizes the organic
view of the cosmos by certain interpreters of modern sciences (the diversifiers) as against th e
group tha t reduces the world to a  mechanism an d whom she calls the unifier s (p . 91) . She
considers a  holisti c metaphysi c a s one tha t woul d includ e bot h th e reductionis t vie w of
nature and the holisti c one , o r both th e mechanisti c and the organic . I n emphasizing th e
significance o f the bod y she relies upo n suc h a perspective an d als o seeks to preserve bot h
the "agentia l model, " which preserves transcendence, and the organic one , whic h empha -
sizes immanenc e (p . 141) .

The whole question of the significance of the body has come to the for e in the West in
the past few decades in both Christian theology and Western cultur e in general. I n the next
chapter w e shal l dea l wit h it s significanc e i n th e rediscover y o f the orde r o f nature .

23. "I t is , as he [St. Augustine ] said in a term that may sound quaint and anachronis-
tic but which is ecologically up-to-date 'concupiscence, ' an insatiable appetite which causes
one t o wan t 't o hav e i t all ' fo r oneself. " Salli e McFague , " A Squar e i n th e Quilt, " i n
Stephen C. Rockefelle r and John C. Elder (eds.), Spirit  and Nature (Boston : Beacon Press,
1992), p . 43 .

24. "Th e state s of women and nature hav e been historicall y parallel: a s one goes, s o
goes the other." Ibid., p . 45 . Thi s is a highly questionable assertion, to say the least, i f the
matter i s considered globally .

25. "Probabl y th e singl e mos t importan t thin g tha t theologian s ca n d o fo r th e
planetary agenda i s to insist that the 'world' in question, th e world in which to understan d
both God and human beings, i s the contemporary scientific picture of the earth, it s history,
and our place in it tha t i s emerging fro m astrophysic s and biology." Ibid. , p . 50 . I t seem s
that havin g surrendered th e worl d o f nature t o moder n science , religion i s now asked, i n
the name of the environment, t o also surrender God to this science and allow a quantitative
science o f nature t o determin e fo r u s wh o hav e created suc h a  science th e wa y to under -
stand God .

26. "I t ca n probably be agreed tha t our modern relations to nature, and behind the m
our attitudes toward an d understandin g o f nature, hav e disclosed themselve s a s disasters.
Also i t ca n be said that a t faul t ar e at onc e our Wester n religiou s tradition s a s they hav e
been interprete d an d th e moder n understandin g o f nature. Bot h togethe r mad e possible ,
even resulte d in , ou r industria l an d technologica l us e of nature an d so , i n th e end , th e
exploitation an d despolitation of nature." Langdon Gilkey, Nature,  Reality  and the Sacred:
The Nexus o f Science  and Religion (Minneapolis: Augsburg Fortres s Press , 1993) , p. 79 . Se e
also Chapter 8 , "Nature , Order , an d Value," pp. 109-130 , for a discussion of the history
of the idea of order from th e Greeks t o the present, touchin g relatively briefly upon some of
the point s w e have also dealt wit h earlie r i n thi s book .
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27. Ibid. , p . 79 .
28. T o see how this idea is now returning in diverse Christian circles , i t i s sufficien t

to quot e bot h a  Protestan t an d a n Orthodo x source . Jame s A . Nas h writes , "A s th e
habitation o f the Spiri t an d th e contex t o f sacramenta l presence , th e cosmo s i s a  sacre d
place. W e ar e created to live together i n the fulles t possibl e accord with God's justic e and
peace, a s value d part s o f God's belove d habitat , an d ours . Th e diversity , vitality , an d
beauty of this habitat mus t be protected, certainl y for its own sake, bu t als o for the sak e of
humanity's physica l and spiritua l well-being. " Nash , Loving  Nature:  Ecological  Integrity
and Christian  Responsibility  (Nashville , Tenn. : Abingdo n Press , 1991) .

The Orthodo x Archimandrit e Timoth y Kallisto s War e writes , basin g himsel f o n
Patristic sources , "Thi s ide a o f cosmic  redemption  i s based , lik e th e Orthodo x doctrin e o f
icons, upo n a  right understandin g o f the Incarnation . Chris t too k flesh—somethin g fro m
the materia l order—an d s o he mad e possibl e th e redemptio n an d metamorphosi s o f all
creation—not merel y the immateria l but th e physical." Ware , Th e Orthodox Church  (Har -
mondsworth, U.K. : Pengui n Books , 1981) , p . 240 .

On th e attitud e o f different Christia n churche s towar d th e orde r o f nature an d the -
ologies o f Creation, se e Per Lonning , Creation:  An Ecumenical  Challenge?  (Macon , Ga. :
Mercer University Press, 1989) . Se e especially Section 5, p . 165 , whic h deals with differ -
ent churches , including the Orthodox , Catholic , an d Protestant , separately .

29. Fo r Fox' s reason s fo r convertin g t o Episcopalianis m se e "Th e Episcopa l Deci -
sion," Creation  Spirituality  (Vol . 10 , no. 11 , Summe r 1994) , p . 3 , wher e he writes, "M y
decision t o embrac e th e Anglica n traditio n i s abou t includin g som e Anglo-Saxo n (an d
Celtic) common sens e into twenty-first-centur y Catholicism," p . 3 .

30. "Jus t a s modern scienc e effectively denie d mysticis m t o ou r cultur e fo r thre e
hundred years , s o to o th e post-Einsteinea n scientifi c er a i s launchin g a n er a o f mystical
awareness." Matthew Fox, The Coming of the Cosmic Christ: The Healing of Mother Earth and
the Birth  o f a Global  Rennaissance  (San Francisco : Harper &  Row, 1988) , p . 47 .

31. Ibid. , p . 54 .
32. O n th e heart-intellec t as understood traditionally , see Frithjof Schuon , L'Oeil du

coeur (Paris : Dervy Livres, 1974) , pp . 13ff .
33. Fox , Cosmic  Christ,  p . 56 .
34. I t is interesting that Fox considers mysticism to be the only possible way to "deep

ecumenism" and understanding o f other religions, reassertin g in another language, a t leas t
as far as this point i s concerned, th e thesi s of F. Schuo n and othe r traditiona l author s tha t
the onl y possibl e ecumenis m i s esoteri c ecumenis m an d th e onl y possibl e unit y amon g
religions, the "transcenden t unit y of religions," t o use Schuon's well-known formulation.
We hav e already deal t wit h thi s subjec t i n Chapte r 1  o f this text .

35. I n Par t 3  o f Th e Coming  o f the Cosmic  Christ,  pp . 75ff. , Fo x confirms th e no -
tion o f Jeroslav Pelika n tha t "Enlightenmen t philosoph y depose d th e cosmi c Christ. "
Pelikan, Jesus Through  th e Centuries  (Ne w Haven , Conn : Yal e Universit y Press , 1985) ,
p. 63 .

36. Fox , Cosmic  Christ,  p . 78 .
37. Ibid. , p . 79 .
38. "I  believe the appropriate symbo l of the Cosmic Christ who becomes incarnate in

Jesus i s that o f Jesus a s Mother Eart h Crucifie d ye t risin g daily. " Ibid. , p . 145 .
39. I t i s difficult t o understand fro m a  theological and even logical point of view how

man wh o i s the "imag e o f God" ca n be reinvente d without "reinventing " Go d o r how a
being can re-invent himself. Who i s then doing the re-inventing if not a being who is now
being re-invented ? Thi s cal l common t o Fox , Wendel l Berry , an d others can be answered
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by saying that all that moder n man needs t o do is to remember wha t i t means to be really
human a s this stat e ha s been understoo d perenniall y i n variou s traditions .

40. Matthe w Fox , Creation  Spirituality:  Liberating  Gifts  fo r th e Peoples  o f the Earth
(San Francisco : Harpe r 1991) .

41. Ibid. , p . 13 , On e wonders why a theologian shoul d no t begi n wit h theos  rathe r
than either Creation or man and study both th e latter tw o catergories of reality in the ligh t
of their commo n ontologica l principles !

42. Ibid. , p . 18 .
43. Fo x also states a set of concrete proposals for the spiritual revival of America based

upon creatio n spirituality .
44. Se e John F . Haught , Th e Promise  o f Nature:  Ecology  an d Cosmic  Purpose  (Ne w

York: Paulis t Press , 1993) , Introduction .
45. Ibid. , p . 12 .
46. Acceptin g th e evolutionary theory, Haught writes, "A s I look at the theologica l

alternatives I  se e none that come s close r to givin g u s a  framework within whic h t o pul l
together th e insight s o f science and religio n int o a  cosmology tha t encourage s i n u s an
evolutionary adventurousnes s a s wel l a s preserving car e tha t migh t inspir e appropriat e
ethical attitude s towar d nature. " Ibid , p . 38 .

47. Michae l Polanyi , Personal  Knowledge  (Ne w York : Harpe r Torchbooks , 1964) ,
p. 142 .

48. Haught , Promise  o f Nature,  p . 65 .
49. "Ou r persona l immortalit y coul d be understood as the deepening throug h deat h

of our relatedness to the cosmos. .  .  .  Ou r own personal destiny cannot be separated fro m
that of the entire cosmic story. Thinking o f our own bodily resurrection as inseperable fro m
the fat e o f the entire univers e might mak e us less indifferent towar d th e natura l worl d t o
which we wil l foreve r b e related." Ibid. , p . 142 .

It i s interesting to note that the seventeenth-century Islamic philosopher Mulla Sadra
wrote extensively on the resurrection on the Day of Judgment o f not only man bu t als o all
creatures and that thi s theme is to be formed in many Islamic writings of eschatology. See,
for example , Mull a Sadra , Risalat  al-hashr,  ed . Muhamma d Khwajaw i (Tehran : Mawl a
Publications, 136 3 A.H . /  1984).

50. Thoma s Merto n wa s one of the firs t contemporary religiou s thinker s t o concern
himself with medieval Irish poetry written b y monks in celebration of the spiritual signifi -
cance of nature. I n recen t year s his early and isolate d interes t ha s become the concer n of a
much more extensive circle. See , for example, Caitli n Matthews , Th e Elements o f the Celtic
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The Wisdom o f
the Bod y

This body  at  once  dust  and  worthy  of  resurrection  before  the  Lord,
Prison of  the  soul,  yet its  earthly  companion,
The steed  upon  which  she rides  through  the journey of  life,
Veil before  our  inner  senses,  still  tabernacle  of  God  and  His  City.
Hindrance, yet  aid  in  the  realization of  the  One,
Our own  self,  but  the  skin to  shed at  death's  final  call.
Abandoned to  a science  of  motion  and  matter,
No longer  seen  as locus  of  the  Spirit,  depository  of  Wisdom  Divine,
Religion must  now reclaim it  as  its  own,  to  discover again
That mystery  of  the  body  so  easily forgotten,
And through  it regain  that  knowledge  of  nature,
Whose order  reflected  in  our  bodies,
We experience  from within,  in  this  our  only  place  of  encounter,
With that  greater  cosmic  order,  the  macrocosm,
Of which  we are a  small  replica  and  our  bodies,
A mirror  of  that  world,  bridge  to  God's  Creation,
In essence  worthy  of  transmutation  into  the  body  of  Glory,
Resplendent with  the  light  of  the  Spirit,
For which,  even  here  and  now,  it  is  a  sacred  temple.

It is only in our physical body that we experience directly th e order of nature fro m
within, an d i t i s obviously throug h th e bod y tha t w e are able t o encounte r th e
world of nature about us . Ou r body—an d i t i s with th e huma n bod y that we are
concerned in this chapter—is a t once an extension of the world o f nature an d part
of ou r "self, " whic h w e ar e abl e t o kno w directl y an d o f whic h w e hav e a n
immediate consciousness , in contras t t o wha t surround s u s and wha t w e distin-
guish fro m "us " o r that whic h we grasp immediatel y and intuitively as our "self

235
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in ou r ordinar y consciousness. 1 W e identif y ourselve s wit h ou r bod y an d ye t
distinguish ourselve s fro m it ; an d whil e w e kno w ou r bod y an d experienc e i t
directly, w e do no t really  kno w it , a t leas t no t al l o f us. Furthermore , ther e ar e
those whose consciousness of the bod y is developed i n such a way that they gain a
new relatio n wit h i t an d eve n exercis e certai n control s ove r th e bod y tha t ar e
literally extraordinary, because most peopl e do no t posses s such powers nor seek
such a  state o f consciousness.

Religions have spoken of the body as a barrier to spiritual advancement and at
the sam e time as a sacred precinct. Bu t i n all cases religion has been traditionally
most acutel y intereste d i n th e physica l bod y wherea s in th e moder n worl d th e
secularization of the understandin g of the order of nature has become increasingly
reflected i n modern men and women's understanding of their own bodies resulting
in an ever greater conflict with the religious view, a conflict tha t has now exploded
upon th e publi c stag e i n th e Wes t wit h th e progressiv e penetratio n o f modern
technologies into the very processes of life. I t i s now a major public issue to decide
where family planning stops and murder begins and even wherein lies the sanctity
of lif e tha t moder n civilizatio n insists upo n o n th e on e hand—a t leas t a s far as
human lif e i s concerned—and destroy s wit h suc h impunit y o n th e other .

The grea t dram a concernin g th e origi n o f huma n lif e an d th e enormou s
questions posed b y bioengineering an d related problems o f bioethics al l point t o
the trut h tha t th e religiou s understandin g o f th e orde r o f nature , a s far a s th e
human body is concerned, is now faced with a final challenge by the scientistic and
secularist view. With the acquiescence to a large extent o f Western religion , thi s
view succeeded in secularizing the cosmos and extending its mechanistic view—or
for tha t matte r th e agnostic , vitalisti c one—o f th e orde r o f natur e t o a n eve r
greater degree to the human body. Consequently , th e human body has come to be
seen b y many as no more tha n a  part o f that purely quantitativ e orde r o f nature
governed b y th e law s o f physics an d chemistr y t o whic h man y see k t o reduc e
biology itself . Fo r that ver y reaso n th e recover y o f the religiou s vie w of natur e
must tur n t o th e centra l issu e o f th e bod y wher e th e spiritual , psychic , an d
physical element s combin e i n a  unity , th e whol e o f whic h i s o f necessit y o f
significance t o religion . Tha t i s also wh y the greates t resistanc e has been shown
even in the modern West to the exclusive claims of a materialistic understandin g
of the body and a purely materialistic medicine. Both the environmental crisis and
the rediscover y of the significanc e o f nature by religious thinkers, a s discussed i n
the precedin g chapter , hav e therefor e bee n accompanie d durin g th e pas t fe w
decades wit h a  remarkable ris e of interest i n th e physica l body an d it s religiou s
significance. An d i t i s here tha t th e greates t struggl e i s now taking plac e i n th e
West between the claims of diametrically oppose d view s concerning the meanin g
of lif e an d deat h an d th e significanc e o f the huma n body .

Let it be said at the outset that in all traditional religions the human bod y is
considered sacred. This is true not only of the primal religions or a religion such as
Hinduism bu t als o o f the Abrahami c ones , despit e th e eclips e o f this aspec t o f
religion in many of the mainstream circles of Western Christianity during the past
few centurie s and it s relegation t o occultis t circles associated with such figures as



The Wisdom o f the Bod y 23 7

Mme. Blavatsk y and Alic e Bailey . I n th e Bibl e i t i s stated "Ou r bodie s ar e th e
temple o f the Hol y Spiri t whic h i s in us" ( I Cor. 6:19) . An d i n th e Qura n Go d
says, "I breathe into him [Adam] My Spirit" (XXXVIII:72). Th e body is thus the
locus of the presence of the Spirit , an d by virtue of that presence it is as sacred as a
temple.

The body has also been compared t o a city belonging t o God and is therefore
His domain; althoug h given to us and made obedient t o our will, th e body is ulti-
mately responsibl e t o God.2 Furthermore , we are also responsibl e t o God for its
preservation and well-being.3 I n any case, the sacredness of the human body, with
its correspondences to the macrocosm and even its metacosmic significance , sym -
bolically speaking, i s so evident i n the various religions of the world that it hardly
needs t o be debated o r demonstrated. I t i s sufficient t o view the sacre d architec-
ture of places as different a s Luxor and Chartres, all related to the body of what th e
Sufis cal l th e Universa l Man , t o realiz e th e universalit y o f th e doctrin e o f th e
sacredness of the bod y of the prophet and avatara an d b y extension of all huma n
beings, a doctrine that still survives t o a large extent i n many parts of the world .

It was this central truth of religion that was challenged i n the West startin g
in the Renaissance , as reflected i n the drawing s of the physica l body by Leonardo
da Vinci, which already reveal an almost mechanica l conceptio n o f various organs
and parts . Fro m the  interes t in  the  anatom y of  a dead cadave r identifie d as  "th e
body" at that time, i t was a short step to the mechanical view of the body and even
the conceptio n o f th e bod y a s a machine , propose d b y Descarte s an d especiall y
Julien d e La Mettrie an d accepted b y many philosophers an d physicians, if not th e
public a t large.4 Fro m that period t o this day there has been a continuous destruc-
tion of the mystery of the human body and its transformation from an inner space,
private, and belonging t o God, t o a public space from which all sense of mystery is
removed.5 The consequence has been the creation of a medicine a t once marvelous
in its achievements and horrendous in its failures and in the final dehumanization
of the human patient, whic h has now become such a major mora l issue and which
along wit h th e excessiv e commercialization an d "technologization " o f medicin e
has drawn many people, eve n in the West, to alternative forms of medicine based
on th e holisti c vie w o f the huma n bein g tha t embrace s body , soul , a s wel l a s
spirit.

The change in the conception of the body resulting in the image that has now
become prevalent was a gradual one . Even a century ago people i n the West had a
different understandin g o f their bodie s tha n the y d o now, a s reflected i n par t i n
their view s about sexuality . The chang e inaugurate d b y Descarte s an d William
Harvey about th e huma n bod y di d no t begin t o have a broader impac t unti l th e
end of the eighteenth an d beginning o f the nineteenth centuries. 6 Th e idea of the
body as "constant" biologica l realit y is a  recent on e triggered b y a  clinical view
that sa w the patient' s bod y a s though i t wer e dead.7 Th e realit y o f the sou l was
cast aside , an d th e relatio n betwee n i t o r th e sel f an d th e body , i f no t totall y
denied, wa s made much les s central fro m wha t on e finds in traditional school s of
medicine.8 Hencefort h th e bod y became a concrete object a s one would find in a
chemistry o r physics laboratory and n o longer a living psycho-biologica l entity. 9
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The human bod y became a  public an d socia l entity paralle l wit h th e ne w defini -
tion o f man a s homo aecanomicus shorn of his mystery, an d th e bod y lost it s sacre d
character an d "magic " wit h whic h follower s o f al l religion s ha d associate d it .
Today, a s asserted by Barbara Duden, th e process has reached it s limit, a t least in
the mainstrea m scientifi c understandin g o f the body , whic h ha s now los t al l it s
mystery an d becom e "publi c space." 10

It i s in the ligh t o f this historica l process , whos e details we cannot examin e
here, tha t th e presen t crisi s in th e understandin g o f the significanc e of the bod y
must b e considered. Today , ther e i s the general tendenc y in the West t o seek t o
rediscover th e significanc e o f th e bod y bot h religiousl y an d otherwise. 11 Thi s
tendency ranges fro m th e glorificatio n of sports an d athletic s beyon d al l propor-
tions and the desacralization of sexuality peddled eve r more commercially , t o th e
reintroduction of spiritual techniques dealing with the body in Christian monasti -
cism and the attempt to rediscover the sacred character of sexuality. It ranges fro m
the emphasi s upo n bodil y movements , lou d sounds , brigh t colors , etc. , tha t
characterize so much of popular cultur e today, a culture that has rebelled through
emphasis upo n bodil y realit y agains t th e excessivel y cerebral civilizatio n o f th e
modern worl d an d it s dualis m o f mind an d body , t o reappraisin g th e relatio n
between bod y an d sou l i n variou s form s o f holistic medicine .

In the West two opposing force s seem to be interacting an d confronting each
other, sometimes i n an explosive manner, in the realm concerned with the mean -
ing o f th e huma n body . O n th e on e han d ther e i s th e movemen t towar d th e
rediscovery of the sacred nature of the body within mainstream churche s as well as
in so-called New-Ag e religions . Thi s i s seen i n the muc h greate r interes t shown
today i n th e stud y o f the subtl e (tha t is , non-material ) body i n earlie r Western
sources; in non-Western tradition s dealin g wit h th e bod y as demonstrated i n th e
spread o f Hatha Yoga;  in alternarive schools of medicine such as acupuncture and
Ayurvedic medicine, whic h are holistic in nature ; and many other kind s of treat-
ments o f the bod y based on the concep t o f the wholenes s of the body , i n natura l
foods, i n what is now called "body theology " and even faith healing and prayer to
cure illnesses.

On th e othe r han d ther e i s a n eve r greate r scientifi c penetratio n int o th e
workings of the body considered as a complicated machin e and even on the basis of
a scientific understandin g o f the physica l world n o longer i n vogue among many
contemporary physicists . Th e resul t i s a crisis of major proportions wit h ethical ,
economic, an d socia l repercussions tha t are evident fo r everyone to see , althoug h
few have turned t o the central issue, which is the diversity of views held as to what
constitutes th e huma n body .

It i s true that th e Christia n view of the huma n body , a s far as its sanctity is
concerned, despit e bein g attacked , ha s never been completel y abandone d i n th e
West. Still , i t i s an enigma fo r someone studying th e West fro m th e outsid e t o
understand ho w a  religion base d upo n th e Incarnation , upo n th e penetratio n o f
the Logo s into the ver y body o f Christ, an d whic h believe s in th e resurrectio n of
the bod y a s a centra l element o f it s teachin g shoul d allow so easil y havin g th e
physical body be taken out o f its domain of intellectual concern and concentrating
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for so long on theologies tha t n o longer take the spiritua l significance of the bod y
seriously. No r i s it eas y to understand how mainstream Western Christianity, i n
contrast to other religions and even Orthodox Christianity, los t for the most par t
its spiritual techniques involving the body as well as the mind. I n any case, as part
of the effor t t o rediscover the religiou s orde r of nature, an d i n fac t a t th e hear t of
this effort, stand s the necessity to realize anew that the body is the temple of God;
not only in a metaphorical sense but also in a symbolic and therefore real sense, the
human body is the theater for the manifestation of God's Wisdom, the microcosm
possessing a cosmic significance and a reality having a role in spiritual realization.
It is also essential to realize the significance of the corporeal body in recovering the
traditional an d henc e norma l rappor t o f ma n wit h th e worl d o f nature. 12 T o
achieve thes e ends , however , i t i s firs t necessar y t o remembe r th e traditiona l
teachings o f various religions concernin g th e huma n body. 13

VIEWS OF RELIGIONS IN THE NON-WESTERN WORL D

The Prima l Religion s

The significance of the huma n bod y as a replica of the cosmos—in constan t direct
communion wit h th e worl d o f nature an d possesso r o f its ow n wisdom indepen -
dent o f human ratiocination—is a n obviou s feature o f the lif e o f the follower s of
primal religions . Th e bod y painting s see n amon g th e Maori , th e Australia n
Aborigines, Africans , Nativ e Americans , an d other s ar e relate d directl y t o th e
awareness of the cosmic significance of the physical body. I t must no t be forgotten
that ornament  in the original sense meant embellishmen t wit h cosmic and divine
qualities,14 an d tha t cosmetics , s o trivialize d today , derive s fro m th e Gree k
kosmetikos, which means "to adorn" while also being related t o the term cosmos  and
therefore implie s bein g adorne d wit h cosmic qualities, t o become "cosmic-like. "

Not onl y do primal peopl e hav e a  sense of the bod y differen t fro m moder n
men, bu t the y als o "live" i n th e bod y i n a  manner very differen t fro m th e way
those who are the product s o f an excessively cerebral civilization experience thei r
bodies. I f the prima l peopl e hav e no t produce d a  Plotinus , Sankara , o r Dante ,
they have nevertheless produced sacre d dances which reveal with equa l dept h th e
same metaphysical truths but in the language of the body rather than of the mind .
It i s enough t o hea r a  traditiona l Africa n drumbea t an d th e swayin g o f human
bodies t o it s rhythm s i n th e forest s o f Senega l o r Nigeri a o r observ e Nativ e
American dances to realize directly the meanin g o f living according to a  wisdom
incarnated i n th e bod y rathe r tha n embedde d i n th e mind .

Furthermore, th e primal religions al l emphasize the direc t contac t betwee n
the body of man and the elements of nature, no t in a "naturalistic manner" bu t i n
the sens e tha t th e bod y possesse s a  subtl e lin k t o th e we b o f lif e beyon d ou r
ordinary mental understanding. Also, man becomes identified i n his body and not
only his mind with this or that animal, plant , o r mountain considered not simply
as a "physical object" i n th e moder n scientifi c sense , bu t a s the embodimen t of a
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celestial archetype . Th e headgea r wor n by various primal people s an d belongin g
to differen t animals , a s well as names given t o certain hero seers such as Sitting
Bull, refe r t o the same reality. The body is seen in the light of a holistic visio n of
nature tha t emphasize s at onc e th e lin k betwee n al l being s an d th e "essential "
identification o f the symbol and the symbolized, the earthly form an d its celestia l
archetype.

The extended us e in primal religions of the body in religious acts and ritual s
must als o be emphasized. I n thi s domain suc h religions displa y a philosophy o f
the bod y that i s central t o thei r perspective bu t tha t i s also to be found in othe r
religions including Christianity , where despite th e eve r greater separatio n o f the
mind or soul from th e body from th e seventeent h centur y onward, th e bod y stil l
continues to play a certain role in rituals. In Islam, whic h is in a sense a return t o
the primordia l religion , thi s rol e i s even mor e centra l a s seen i n th e five daily
prayers (salah)  where  the movement s o f the bod y are an integral part of the rite s
complementing th e enunciation of verses from th e Quran. Thus , a s far as religious
rites are concerned, th e significanc e o f the huma n bodil y form in them, a s seen
especially i n th e prima l religions , i s a  constant o f human history , appearing i n
different guise s i n various religions, bu t remainin g a  basic element i n rite s tha t
aim to integrate th e human being and assist him o r her in the realization of one's
final end, which is salvation, perfection , and ultimately union and deliverance, an
end tha t als o includes th e realit y o f the body .

The Egyptia n Traditio n

The whole of Egyptian cosmology can be said to revolve around the cosmic role of
man and the symbolism of his body reflecting various divine qualities. The sacred
character of the bod y was emphasized constantl y in the  Egyptia n religio n wher e
the relatio n o f life , death , an d resurrectio n alway s involve d th e entir e being ,
including body and soul. Egyptia n temples wer e at once the locus of the presence
of the Divinit y an d th e bod y of cosmic man, a s revealed i n th e brillian t studie s
of R. A . Schwalle r de Lubicz. 15 Carefu l measurement s o f the Templ e o f Luxor
permitted him to assert that "Th e Templ e o f Luxor is indisputably devoted t o the
Human Microcosm."16 Moreover , he showed that the temple corresponded t o the
human body minus the crown of the skull , which symbolizes the rational facult y
as agains t direct  intelligenc e whos e sea t i s the heart .

In thei r temples the ancien t Egyptian s spea k only o f the Principle s of th e
World and of the Cosmic Man within terrestrial man (Microcosm). Thus in
detaching the crown when the intention so requires, they separate the organ,
which i s th e symbo l of th e fal l fro m th e divine , direct Intelligence into
transitory nature.17

Schwaller d e Lubicz points ou t th e subtl e bu t principa l differenc e betwee n
man envisage d a s th e Perfec t Ma n befor e wha t Christianit y calls th e Fal l an d
Fallen Ma n who has lost th e direc t intuitiv e knowledge possessed b y Adam bu t
potentially accessibl e to al l wh o ar e willin g t o underg o th e necessar y spiritua l



The Wisdom o f the Bod y 24 1

discipline to open once again the "eye of the heart" withi n them. He underscore s
the differenc e between  Egyptia n an d Gree k though t o f the classica l period , th e
latter bein g primaril y rationalistic , b y pointing precisel y to proportion s o f th e
body use d i n th e architectur e o f th e tw o civilization s base d upo n excludin g
the crown o f the skul l (Egyptian ) and it s inclusio n (Greek) . H e remind s u s tha t
"Man withou t thi s crow n of the skul l represent s th e prenatura l Adami c Ma n as
well as Man having surpassed Nature. Between the two is located terrestria l man,
undergoing birt h an d death."18

Thus, th e Egyptian traditio n provide s an important bu t no w forgotten lesson
of the symbolis m o f the bod y o f the Perfec t o r Universa l Ma n (th e al-insan  al -
kamil o f Islam), a  reality we all carr y withi n ourselves an d whic h w e are poten -
tially, a s it i s related t o the temple . Th e huma n bod y i s itself th e temple of the
spirit and therefore the model o f the sacred architecture of various traditions fro m
Christianity t o Hinduism . Th e importanc e o f this aspec t o f the bod y fro m th e
religious poin t o f view can hardly be overemphasized. Th e very experience of the
spaces o f such edifice s o f sacred architectur e a s Chartres, Luxor , o r an y classica l
Hindu temple , symbolizin g the bod y of the Perfec t Ma n or in the cas e of Chris-
tianity "God-man" in contrast to "profane space," reveals even today how much of
the religious significance of the body has been lost in the modern world thanks to a
large extent to its mechanization on the one hand and on the other to the belief in
its derivation, not from the Hands o f the Divine Artisan, bu t fro m some unknown
species resemblin g th e chimpanzee .

Hinduism

Of al l th e survivin g religion s o f the world , non e deal s s o extensively wit h th e
human bod y as far as spiritual practice s ar e concerned as does Hinduism . Whe n
one thinks o f India wha t immediatel y comes to mind ar e yogis controlling thei r
bodily movements in an extraordinary fashion and performing unbelievable bodil y
feats even if yoga in its integral meaning is far from being concerned only with th e
body. On e envisage s th e cosmi c danc e o f Siva, an d nake d sadhus  fo r whom th e
whole of space i s their garmen t an d wh o consciousl y associate thei r bodie s wit h
the cosmos .

And the n ther e i s Tantrism an d sacred sexuality, which have been especially
misunderstood in the West and whose distortion stand s out particularly in the sea
of erroneou s interpretation s associate d wit h th e pseudo-Hinduis m tha t ha s be -
come a  part o f the present-day religiou s landscap e i n the Wes t an d especially i n
America. But despite misinterpretations, th e common perception that the body is
treated i n a  particularl y significan t manne r i n Hinduism , especiall y a s fa r a s
techniques o f realization ar e concerned , i s true . Bot h i n it s theoretica l treatise s
and livin g practices , Hinduis m represent s a  source o f immense richnes s fo r th e
understanding o f the religiou s and spiritua l significanc e o f the bod y even i f some
of it s tenet s ar e specifi c t o itsel f an d canno t b e transplante d t o othe r religiou s
climates.

Already in the Chandogya Upanishad ther e is reference t o the subtl e centers
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of both the heart and the head or cakras, which were developed so extensively later
in Kundalini  Yoga.  On e read s i n thi s basi c sacre d tex t o f Hinduism ,

One hundre d and on e are the channel s o f the heart .
Of thes e bu t on e extends righ t u p t o th e head ;
Ascend thereb y to immortality !
The rest , a t th y departing,
Everywhere get lost. 19

It was in the eighth century A.D. tha t these teachings became fully elucidate d
in tha t for m o f yoga known as Tantrism.20 I n this well-known school the bod y is
considered to be the manifestation of the Divine. Withi n Tantrism, i n the Siddha
movement, whic h date s bac k t o th e sixt h century A.D., the teachin g concerne d
mostly the siddha or spiritually adept who has attained perfection (siddhi) throug h
a transubstantiate d body . Ther e thu s develope d probabl y i n th e tent h centur y
A.D. school s o f "bod y cultivation " (kaya-sadhana)  fro m whic h gre w "forcefu l
yoga" (Hatha  Yoga),  s o popular i n th e Wes t today. 21 Al l o f these school s con-
cerned themselve s especiall y with th e life-forc e (prana),  whic h unite s bod y an d
soul i n a  singl e whol e an d whic h i s als o centra l t o th e holisti c perspectiv e o f
Ayurvedic medicine. 22 Th e traditio n o f Kundalini  wa s summarized i n th e six -
teenth centur y in Satcakranirupana  and made availabl e in the West throug h th e
remarkable works o f Si r John Woodroff e such a s hi s Serpent  Power,  Principles  o f
Tantra, Th e World  as Power, an d Sakti  an d Sakta-Essays  and Addresses,

Woodroffe emphasize s the basic tenet of Tantrism, whic h is that matter , an d
therefore th e body , i s als o a  manifestatio n of Sakti  power , tha t is , th e powe r
emanating from th e feminine aspect o f the Divine Reality. Hence, th e body mus t
not be opposed or despised.23 Maya itself , ofte n translated as "illusion," is in fac t
the creative , feminin e power o f the Divin e an d i s related etymologicall y t o th e
root ma , meaning t o measure. Fa r from bein g mer e illusion, i t i s the power tha t
through "measurement, " i n th e Pythagorea n sens e o f th e term , generate s thi s
world an d constitute s it s "substance. " Fa r fro m bein g unreal , i t i s i n a  sens e
consciousness veilin g itself. 24 "Spirit , Min d an d Matte r (henc e th e body ) ar e
ultimately one , th e tw o latte r bein g th e twi n aspect s o f the Fundamenta l Sub -
stance o r Brahma n an d It s Powe r o r Sakti." 25 Th e bod y itsel f i s a  for m o f
consciousness "so greatly veiled an d the lif e forc e i s so restrained tha t w e get th e
appearance o f insensibility, inertia , an d mer e mechanica l energy." 26 Bu t thi s is
only a n appearance . On e ca n contemplat e eve n in th e gros s bod y th e aspect s of
consciousness tha t underl y it s reality. 27

The gross body is only the lowest level of our "bodily reality " that, according
to Hinduism, a s in other traditions , include s other bodie s commencing with th e
"sutble body, " whic h i s the immediat e principl e o f the physica l body. I t i s this
body tha t i s realized in Kundalini  Yoga  throug h acces s to th e energ y centers o r
cakras, which correspond to different points on the physical body, and that possess
numerous channel s ( n a d i ) sprea d ove r th e whol e o f it . Th e cakras  ar e usually
described i n symboli c language an d ar e relate d t o variou s cosmi c an d divin e
powers, eac h possessing a "presidin g deity. " Throug h th e practic e of Kundalini
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these centers are activated, th e goal being the highest cakra  where the "thousand -
petalled lotus " open s an d th e feminin e forc e o f Kundalini.,  itsel f th e individu -
alized for m o f th e cosmi c Sakti,  meet s th e masculin e forc e o f Siva i n a  cosmic
embrace.28

In yog a a  distinctio n i s mad e betwee n Dhyana  Yoga —in whic h ecstas y i s
attained through menta l processes (kriya-jnana) o f meditation, th e invocation of a
mantra, an d detachmen t fro m th e world—an d Kundalini.  "Th e secon d stand s
apart as that portion o f Hatha Yoga  i n which, though intellective processes are not
neglected, th e creatin g an d sustainin g Sakt i o f th e whol e bod y i s actuall y an d
truly united with the Lord Consciousness. The yogi makes Her introduc e him t o
Her Lord, and enjoys the bliss of union through her." 29 In Kundalini through th e
very pulse of life in his body, man realize s Universal Life. Therefore , the body is to
be respected an d revered . To deny i t i s to deny the Universa l or Divine Lif e tha t
flows through it ; i t i s to deny the unity of spirit, soul , and body and to forget tha t
it is the manifestation of the Divine Feminine Power or Sakti.30 From the perspec-
tive o f Tantrism, becaus e the spiritual , th e mental , an d th e physica l canno t b e
separated, al l bein g aspect s o f the on e "all-pervadin g consciousness, " th e bod y
must als o b e considere d i n spiritua l realizatio n and ha s therefor e profoun d reli -
gious significance.31

One also finds in the Hindu tradition extensiv e teachings abou t th e relation
between the mind an d body, a  relation that i s itself transformed through spiritua l
practice. Th e underlyin g basi s o f suc h practice s i s th e se t o f correspondences
between the body and various cosmic realities and divine beings, thes e correspon-
dences and relation s pertaining t o variou s dimensions an d aspect s o f the specifi -
cally religious doctrine of the rapport o f the body to the order of nature on the one
hand an d th e worl d o f the Spiri t o n th e other .

Here w e have had t o confin e ourselve s to onl y a  sample o f Hindu teaching s
about th e us e o f the bod y an d it s significanc e i n spiritua l realizatio n by wa y of
bringing about recollectio n of the meaning of the body as "the templ e of God." I n
the contex t of our present concern it i s not necessar y to discuss here the operative
processes whereby the body is transubstantiated an d brought into union with th e
subtle and cosmic bodies, although , of course, this subject is of great importanc e
from a  practical poin t o f view. 32

Japanese Buddhis m

In turning to Buddhism we limit ou r discussion to Japan because of the emphasi s
of Japanese Buddhism—a t leas t man y o f its mos t importan t schools—upo n th e
religious significanc e o f th e huma n body , an d no t becaus e suc h teaching s ar e
absent elsewhere, especially in Tibet and China. Moreover , th e religious meaning
of th e bod y ha s permeate d muc h o f genera l Japanes e cultur e wit h it s highl y
refined an d formalize d conception o f th e huma n form , it s movements , an d it s
significance i n inne r cultivation . Bu t th e cas e of Japan als o reflect s som e o f th e
ideas tha t characteriz e th e Fa r Eas t an d i n fac t th e Orien t i n general . Thes e
doctrines includ e th e conceptua l distinctio n but ontologica l unit y o f mind an d
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body and the fact that this unity must be cultivated through spiritual practice and
not be taken simply for granted as a fact of the human condition. There is also the
doctrine centra l t o Japanese Buddhis m an d again foun d elsewher e in th e Orien t
that wisdo m mus t b e develope d i n bot h bod y an d min d an d tha t wisdo m i s
"physical" a s well as intellectual; hence the significanc e o f meditation involvin g
the body. 33

Although influence d b y Jungian psychology , th e Japanes e schola r Yasu o
Yuasa continues to emphasize the traditiona l interpretation of such a perspective
in whic h intellectual insight s ar e tested b y the bodil y actions and deeds o f those
who clai m t o posses s suc h insights. 34 I n Zen , fo r example , satori , o r sudde n
illumination, i s verified b y the actio n o f the perso n who has had suc h an experi-
ence rathe r tha n b y menta l propositions . Moder n Wester n school s o f though t
concerned with the body , and even those that ar e interested i n the unit y of body
and mind, study conditions they consider to be general to human beings, withou t
pointing ou t th e nee d for spiritual development , an d fai l t o consider exceptional
cases o f realized being s wher e thi s unit y ha s bee n actualize d throug h spiritua l
practices. I n th e East , i n contrast , i t i s precisel y only th e cas e o f th e realize d
beings or spiritual teachers , in whom the unity of mind and body is achieved, that
is of central interest. That is why Japanese thought emphasizes so much "achieved
body-mind unity, " a  concept alien for the most par t to the Wester n intellectua l
tradition, especiall y to moder n thought , whic h avoid s discussin g perfected hu -
man beings . Toda y in the West what is of interest is the relation between menta l
and somatic states in general, wherea s Oriental and especially Japanese thought is
concerned with how disciplined spiritua l practic e can lead to body-mind unit y in
which for m an d aestheti c element s als o play a  major role .

This i s eve n see n i n medicine . I n moder n Wester n medicin e th e relatio n
between body and mind is taken to be a constant, in contrast to Oriental medicine
where the truth tha t this relation is always changing is fully considered. The most
obvious case is that of yogis whose mind can control certain parts of the body over
which others have no power and which moder n medicine considers to be beyond
the contro l o f our consciou s will . Th e body-min d relatio n i s in fac t differen t i n
different individuals , an d therefor e the powe r o f healing i s no t availabl e t o al l
people in the same way. The body is not simply a pure object, biologically defined
as claimed by modern medicine; rather, it can be transformed in the process of the
realization of unity of spirit, mind , an d body , which is the frui t o f spiritual effor t
and discipline d practice .

Yuasa analyze s th e though t o f tw o o f th e leadin g thinker s o f moder n
Japan wh o hav e bee n concerne d wit h th e physica l body : Tetsur o Watsuj i an d
Nishida Kitaro . Althoug h thes e individual s were deepl y influence d b y moder n
Western thought , the y stil l hel d a  vie w o f th e bod y mor e i n accor d wit h th e
traditional Japanese perspectiv e tha n wit h th e moder n one . Watsuj i deal t wit h
both ordinar y and extraordinar y human beings , bu t eve n hi s treatmen t o f th e
general huma n type s differe d fro m tha t o f Wester n thinkers. 35 Accordin g t o
him th e Wes t emphasize s the mind' s temporalit y against th e body' s spatiality ,
whereas th e fundamenta l mod e o f human existence is spatial i n an "in-between -
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ness" (aidagara)  tha t i s the "spatia l field" (basho)  i n which "w e find the intercon -
nected meaning s o f the lif e world." 36 Huma n existenc e means t o exis t wit h th e
life-basho an d tha t implie s t o exis t b y virtue of one's body . T o exis t withi n th e
world, therefore , implie s th e spatia l dimensio n o f th e body , whic h bestow s a
significance upon spatial experience very different fro m tha t which issues from th e
modern ide a o f a disembodie d min d coexistin g i n a  dualistic contex t wit h th e
body.

Nishida Kitar o turns fro m ordinar y to exceptional individuals. 37 H e asserts
that i n ordinar y case s o f "basho  vis-a-vi s being, " intuitio n i s passiv e an d onl y
acting active . Throug h intuitio n th e mind-bod y receive s data fro m th e outsid e
world and internalizes it. I n the case of the realized person, however , the situatio n
becomes reversed. Intellectual intuition is active and integrates experience in such
a way that th e mind-bod y act s spontaneousl y (whic h Nishida Kitar o call s "pas -
sively"). Th e perso n simpl y react s t o th e activ e and creativ e thrus t o f the intu -
ition. A s to wha t thi s intuitio n is , i t correspond s t o wha t traditiona l doctrine s
term "superconsciousness, " whic h Yuasa , influence d b y moder n Wester n psy -
chology, refer s t o a s "dark consciousness " tha t act s in "basho  vis-a-vis nothing."
The term "nothing" must, however , be understood her e in its traditional Buddh -
ist sens e of sunyata.

To clarif y thi s assertion , mor e needs t o b e said about dar k an d brigh t con -
sciousness. As the latter is identified with ordinary consciousness, the former must
be identified wit h the superna l consciousness and not the unconscious of Freudian
and Jungia n psycholog y i f i t i s t o confor m t o th e Buddhis t perspective . Th e
bright laye r o f consciousnes s penetrate s th e dar k laye r throug h th e practic e of
meditation i n which breathing plays a central role as the on e physiological func -
tion tha t ca n be controlled willfully . Throug h breathing , th e newl y transformed
consciousness penetrates into the body , and other route s of interaction are opened
that also transform the body and bring about th e unity alluded to above. I t i s this
transformation fro m on e mode of consciousness to another that changes the space
or basho  of human existence from on e in "being" in the sens e of ordinary existing
things for the ordinary person to one in nothingness, whic h means the realization
of th e voi d an d th e attainmen t o f illumination .

In dark consciousness , which, i f understood traditionally , i s dark because of
its intensit y of luminosity, th e eg o of bright consciousnes s corresponding t o th e
self o f Descartes ' cogito  disappears , an d th e unit y o f one's bein g includin g bot h
mind and body is realized. A s to how this i s achieved, i t come s through persona l
religious cultivation (shugyo)  an d artisti c training (keiko).  Cultivatio n i s essential
to livin g i n suc h a  manner tha t th e brigh t consciousnes s impose s a  for m upo n
mind-body in such a way that ultimately the dark consciousness can take over. As
for artisti c training, i t derive s ultimately fro m religiou s cultivation .

All of  these teachings expresse d by  contemporary Japanese thinkers , despit e
being influenced b y modern categories of thought, have their roots in the classical
Buddhist traditio n of Japan, man y of whose masters emphasized the significanc e
of th e bod y fro m th e earlies t period . Th e firs t grea t exposito r o f Buddhism i n
Japan, Kuka i (A.D. 774—835) had alread y provided a detailed ten-stage explana-
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tion o f how dar k consciousnes s replace s brigh t consciousnes s an d claime d tha t
Dharmakaya, o r Divin e Bod y o f the Buddha , communicate s directl y wit h th e
body of the practitioner o f Shingon, whic h Kukai founded. Shingon had an erotic
dimension resembling Kundalini Yoga,  and it is summarized in the famous saying
Sokushinjobutsu—that is , "attainin g enlightenmen t i n an d throug h thi s ver y
body."38 Kuka i describe d illuminatio n thus :

If you direct you r mind  t o th e Exoteri c teaching, i t wil l take three Kalpas
[eons], [but ] i f you keep your body i n the Esoteric treasury [of teachings], the
lives of the sixteen [the sixteen boddhisattvas in the mandala] is [attainable]
instantaneously.39

For Kukai th e element s constitutin g th e Univers e and including conscious -
ness ar e element s o f th e Buddha-body . "Mahavairocan a [Budda-body ] i s th e
essentia o f the univers e itself, no t i n th e materia l sense , bu t i n th e metaphysica l
dimension."40 Th e six elements, (earth , water , fire , wind , space , an d conscious -
ness) of Buddhist cosmolog y ar e the samaya  bod y of Tathagata, samaya  meanin g
the state in which metaphysical reality appears in phenomenal form , so that fro m
the religiou s poin t o f view th e visibl e univers e i s th e phenomena l for m o f th e
Buddha-body itself . I n man' s ascendin g th e ladde r o f perfection, th e Buddha -
nature descends to an ever greater degree into his soul and even his body. I n fact ,
ultimately al l being s ar e interrelated , an d th e huma n bod y i s th e Buddha' s
body.41

It was this early doctrine o f the spiritua l significanc e of the body that was to
be emphasized b y s o many late r master s suc h a s the thirteenth-centur y teache r
Dogen, wh o insiste d upo n th e significanc e of the rol e o f the bod y i n zazen  and
molting th e body-min d i n a  unity i n such a  way that self-consciousnes s woul d
disappear, th e deeper unity of mind an d body would b e achieved, and man would
experience in his seated meditation th e satori of the Buddha. Fo r Dogen, cultiva -
tion i s in fact achieve d through th e body, and he goes so far as to say that i n order
to become ri d o f the illusio n of self-centeredness, on e must realiz e that th e bod y
does no t belon g t o th e rationa l consciousness . Th e bod y mus t b e allowe d t o
dominate over the mind so that man can forget himself and become authenticated
by al l things.42

The teachings of Kukai flowered most o f all in the Shingo n school of esoteric
Buddhism, whic h continues as an important branc h of Buddhism i n Japan t o thi s
day.43 Accordin g t o thi s school , knowledg e o f the sel f result s fro m "th e mutua l
empowerment o f the practitioner's microcosmic and macrocosmic activities. Thi s
is said to require use of body, speech , and mind, wit h faith."44 Th e secret activity
of the bod y is emphasized a s it manifest s itself in the mudras,4 5 o r hand gestures ,
which identify th e individual secretly with the Universe. "I n this way the huma n
body functions as a living symbol of the macrocosm." 46 It wa s in allusion to thi s
doctrine tha t Kuka i wrote , "I f th e Buddha s ar e the Dharm a Realm , the y exis t
within m y body. I f I mysel f am also the Dharm a Realm, the n I  exist withi n th e
Buddhas."47 Th e mudra  i s considered as a symbol of the Dharma Realm—that is ,
the Universe—wit h th e hel p o f whic h on e point s th e bod y towar d Dharm a
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Realm. Th e entir e body' s postur e ca n also be used a s symbol o f union with th e
deity.48

Likewise in Shingon practice , th e mantras  are related t o th e bod y as well as
the mind , a s one als o find s i n Sufism . A s fa r as Shingon i s concerned,

In th e "worldl y practice " th e meditato r contemplate s a  Buddha-imag e
placed before him, and visualizes a lotus within the deity on which appears a
moon disk . Withi n thi s disk appear the syllable s o f the mantra , emitting
light. Th e practitione r visualizes th e syllable s individually, seein g their
radiance gro w stronger , an d the n visualize s the m enterin g throug h th e
crown o f th e hea d t o circulat e throughou t hi s ow n body , removin g all
impurities and obscurities.49

The expositio n o f the actua l practice of the mantra  continues b y describin g
the sound s o f th e mantra  an d the n mention s tha t "th e practitione r visualize s
mantric phrase s movin g wit h hi s ow n breat h i n an d ou t o f his body." 50 Thes e
phrases leave his mouth t o enter the abdomen o f the deity, circulat e through th e
breast o f the deity , leav e by its mouth , an d enter the practitione r agai n through
the crow n o f his head , th e movemen t continuin g i n a n unbroke n circle . On e
hardly needs to add anything to this description to evoke the central role played by
the bod y i n Shingo n Buddhis m datin g bac k t o th e earl y teaching s o f Kukai .

Before leaving the Japanese world, a  word must b e said about th e "overflow"
of th e religiou s significanc e o f th e bod y int o Japanes e cultur e i n general , a s
reflected in the key Japanese concept o f hara.  By hara "the Japanese understand an
all-inclusive general attitude that enables a man to open himsel f to the power and
wholeness o f th e origina l life-forc e an d t o testif y t o i t b y th e fulfillment , th e
meaningfulness, an d th e master y displaye d i n hi s ow n life." 51 Thi s master y
involves especially the bod y whose movements and postures even in everyday life
of traditional Japanese culture are controlled an d conformed to spiritual principles
in a  sens e simila r t o wha t on e finds in Islami c adab,  meanin g a t onc e culture ,
literature, courtesy , and bodily comportment , i n whic h ho w on e carries oneself
about physically and the discipline of the body in sitting or other positions reflect s
likewise spiritua l principles. 52 I n spiritua l realizatio n hara  gain s ever-greate r
significance, an d various regions of the body change their meaning and participate
in man' s transformation . As one observe r noted :

In th e ne w visio n th e symbolis m o f th e bod y als o take s o n a  differen t
meaning. The head and the space above it symbolize the mind and its realm
as the totality of the Divine Order. The heart and its beating symbolize the
soul an d it s world—th e realm where ma n testifie s i n lov e and freedo m t o
Being. The lower body symbolizes Nature working in secret—the realm of
the Divin e Source . Here , everythin g concerned with th e Greate r lif e i s
conceived, carried , and born . Here all renewa l ha s its beginning and fro m
here alone i t ascends. 53

The journe y o f man mus t begin fro m wher e he i s here on Earth . I t i s fro m
Earth and this body and with their aid that mankind must commence the path of
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spiritual realization. Hara is what makes this possible. I t integrates the body into
the mol d o f th e spiritua l lif e and , being everywher e prevalen t i n traditiona l
Japanese culture , bestow s a sense of the sacrednes s o f the bod y and it s religiou s
significance upo n th e whol e of the traditiona l culture beyond the confine s o f the
circles actually undergoing spiritual training involving the body. Respec t for both
the body and its intimate link with the soul, as reflected in the life of the members
of traditiona l societie s suc h a s tha t o f Japan, indicate s th e significanc e o f th e
religious understanding of the meaning of the body for various traditional collec -
tivities an d als o by implicatio n an d extensio n th e livin g realit y of the religiou s
understanding o f the order of nature for ordinary members of traditional societie s
and thos e who stil l liv e within th e matri x of a traditional worldview , even if no
longer i n a  completely traditiona l society .

CHRISTIANITY

Despite th e elips e o f the significanc e o f the huma n bod y i n Wester n Christia n
thought, an d even to a  large exten t practice , eve r since the Renaissanc e and th e
Reformation, th e Christian tradition itself is very rich in teachings concerning th e
body t o whic h man y recen t work s by bot h Catholi c an d Protestan t theologian s
have been turning. I n the Eastern Church, however , this tradition has never been
eclipsed; i t als o continue d strongl y i n Christia n Hermeticis m a s lon g a s th e
tradition itself was active and is now being resurrected as a consequence of renewal
of interest i n Christian esotericism including what can broadly be called Christian
Hermeticism. I t i s therefor e t o thes e tw o dimensions o f the Christia n traditio n
that w e no w tur n i n ou r attemp t t o dea l briefl y wit h th e traditiona l Christia n
understanding o f th e religiou s an d spiritua l significanc e o f th e physica l body .

The use of the body in spiritual practice and its positive significance are both
emphasized especially in the mystical school within Orthodoxy called Hesychasm,
the name originating from th e Greek hesychia  meaning "quiet." 54 This venerable
tradition of contemplative prayer and invocation , whic h has survived to this day
in such centers of Orthodox spiritualit y as Mt. Atho s and other places i n Greec e
and in other Orthodo x countries , date s back to the earlies t centuries of Christian
history. Althoug h som e o f the earl y masters suc h a s Evagrius of Ponticum an d
Origen wrote of prayer as being essentially concerned with the mind and the soul,
in th e Macarian  Homilies, attributed traditionall y to St . Macariu s of Egypt, th e
body is emphasized along with the mind, an d the hear t i s spoken of as the cente r
of the body . From these beginnings there developed th e method o f "the prayer of
the heart " whic h becam e tie d t o physica l exercises , breathing , an d particula r
bodily postures, "hea d bowed , chin resting on the chest, eyes fixed on the place of
the heart."55 The culmination of these prayers was the mystica l experience of the
vision o f th e Uncreate d Ligh t o f Go d fo r whic h perhap s th e greates t o f th e
Byzantine mystics , the eleventh-centur y St. Symeon , i s particularly famous .

The us e o f th e bod y i n prayer s was, however, criticize d b y Barlaa m th e
Calabrian, perhaps influence d b y the nominalis m prevalent in Europe in th e lat e
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Middle Ages. In a manner similar to many later Western Christia n theologians he
went as far as to consider the us e of the bod y in prayer as being materialisti c an d
compromising the utter transcendence and unknowability of God. I t was the great
Orthodox theologian St. Gregory of Palamas who arose to respond to Barlaam and
to defend Hesychasm an d th e us e of the bod y i n prayer , a  question tha t was , of
course, relate d t o th e theolog y o f icon s an d th e meanin g o f th e bod y i n th e
Incarnation itself .

St. Gregor y o f Palamas , wh o live d i n th e fourteent h century , establishe d
firmly the Hesychas t tradition withi n th e theolog y o f Orthodoxy, an d hi s works
became authoritative in later centuries. I n The Triads Gregory turned directl y t o
the Hesychas t metho d o f praye r an d th e transformatio n o f th e body. 56 Afte r
quoting biblica l verse s abou t th e huma n for m bein g th e templ e o f God , h e
distinguished clearl y betwee n th e bod y itsel f an d fleshl y thought s an d sinfu l
desires. Gregor y noted :

This is why we set ourselves against this "law of sin" and drive it ou t of the
body, installin g in it s plac e th e oversigh t of th e mind , an d i n thi s way
establishing a  la w appropriat e fo r eac h powe r o f th e soul , an d fo r ever y
member of the body . .  . .  H e wh o has purified hi s body by temperance,
who b y divin e lov e ha s mad e a n occasio n o f virtue fro m hi s wishe s and
desires, wh o has presented to God a  mind purified b y prayer, acquires and
sees i n himsel f th e grac e promised t o thos e whose hearts have bee n puri-
fied. .  .  .  S o we carr y th e Father' s light i n th e fac e o f Jesus Chris t i n
earthen vessels, that is, in our bodies, in order to know the glory of the Holy
Spirit.57

The body then, fa r from a  distraction t o the mind, ca n become the vessel that
contains God's presence. Spiritual practice means in fact keeping th e mind within
the body rather than leaving it in its dispersed state . St. Gregory asked : "Can you
not see, then , how essential it i s that thos e who have determined t o pay attention
to themselves in inner quiet should gather together the mind and enclose it in the
body, an d especially in that 'body ' mos t interio r t o the body , whic h we call th e
heart?"58 Onl y in placing th e mind in the body can one in fact attain virtue. Tha t
is wh y on e o f the master s o f Hesychasm wa s to say , "Th e hesychas t i s one wh o
seeks t o circumscrib e the incorporea l i n hi s body."59

Gregory also speaks of the significanc e of the control of the breat h as a means
of controllin g th e min d an d preventin g i t fro m becomin g distracted , leadin g
thereby t o "recollection," 60 concentration o f the ey e on the breas t o r navel , an d
the significanc e of  the  posture s of  the  body—al l pointin g to  similaritie s wit h
techniques o f spiritual realizatio n foun d i n yog a and elsewher e bu t forgotte n i n
the West unti l quite recently. At th e same time St. Gregor y o f Palamas empha -
sizes th e importanc e o f overcomin g th e passio n o f th e body , whic h "ha s bee n
attached to us as a fellow-worker by God. "61 Whe n th e passions are overcome and
the mind is full o f spiritual joy, it can penetrate into the body, transforming it and
making i t spiritua l so that th e body no longer drags the min d downward s but i s
elevated itself . "Thu s i t i s that the whole man becomes spirit."62 The spirit thu s
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transmitted to the body "grants to the body also the experience of things divine ,
and allows it th e sam e blessed experiences as the sou l undergoes." 63 The spiri t i s
therefore transmitte d no t onl y t o th e sou l bu t als o th e body , an d th e bod y
participates wit h th e sou l i n th e quintessentia l praye r that transform s the whol e
being of man.64 And like the soul the body obeys the Commandments o f God, th e
eye conveying the Merc y of God, th e ea r attentive t o Hi s Commandments , an d
the tongues , hands , an d fee t a t th e servic e o f His Will .

It i s of great significanc e tha t th e teachings of St. Gregor y an d other master s
of Orthodox theolog y who  have dealt wit h Hesychasm hav e remained as a living
part o f Orthodoxy t o thi s day as has the path of Hesychast practice . Suc h was not
to b e the cas e i n th e Wes t where , despit e th e presenc e o f certain Catholi c an d
Protestant practice s tha t als o emphasize the importanc e o f the body , th e main -
stream o f religious though t no t only surrendered the world of nature but als o the
body t o th e quantitativ e scienc e o f matte r an d motio n an d late r evolutionis t
biology. N o wonde r then tha t i n th e curren t reviva l of interest i n th e spiritua l
significance of the bod y i n the West, no t only are many people turning to yoga,
Shingon, an d other practices, bu t als o to Orthodoxy and especially the Hesychas t
tradition. Yet , a s already mentioned , th e Wester n traditio n i s also very ric h i n
sources dealing with the religious and spiritual significance of the body, this being
especially tru e o f Christia n Hermeticism , bot h Jewis h an d Christia n Cabala ,
alchemy, and other major esoteric schools cast aside from th e seventeenth century
onward.

One o f the figure s wh o appeare d a t th e ver y moment o f the demis e o f th e
older cosmologica l perspective an d th e ris e of modern scienc e and wh o wa s very
much concerned with the esoteric significanc e o f the body was Robert Fludd , th e
seventeenth-century Englis h scientist , physician , alchemist , astrologer , musi -
cian, an d als o Christian Hermeticis t an d philosopher . Althoug h no t take n seri -
ously b y later positivisti c scientist s and rationalisti c philosophers, Fludd' s view s
are a worthy example of Christian Hermetic doctrine s concerning the human bod y
in its relation to the macrocosm and its spiritual significance, an d they also reveal
the typ e of thinking prevalen t amon g a  number o f Renaissance thinkers , havin g
roots in the Hermeti c tradition , whic h was integrated int o certain dimensions of
Christianity earlier and which made possible the "spiritualization o f matter" as far
as bot h the  huma n bod y and  the  material s of  the  object s of  sacre d art  wer e
concerned.65 Fludd considere d himself a follower of the "perennia l philosophy" in
the sense that it was understood i n the Renaissance. He presents ideas concerning
the human body and its cosmic correspondences that are to be found in many other
traditions including , o f course , th e Jewis h an d Islamic . A t th e sam e tim e h e
operated in a still Christian universe and must be understood withi n the context of
Christian esotericism . I t i s especiall y i n hi s Utriusque  Cosmi  Maioris  Scilicet  e t
Minoris Metaphysica,  Physica  Atque Technica  Historia printed i n Oppenheim (Ger-
many) in 161 7 tha t Flud d deal s with th e huma n bein g includin g th e bod y a s a
microcosm whos e correspondences with the macrocos m h e discusses extensively
with th e aid o f a number of illustrations typical of many Renaissance Hermetical
works.66
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Man corresponds to both the ethereal an d elemental part s of the macrocosm .
The signs of the zodiac corresponding t o the fixed stars rule over his whole body ,
Aries over his head to Pisces over his feet. Th e world of the elements is also shared
by hi m i n th e sens e tha t th e fou r humour s o f hi s bod y correspon d t o th e fou r
elements o f which everything i n the subluna r region wa s composed accordin g t o
Aristotelian cosmology . Man' s highe r faculties , moreover , correspon d t o th e
realms above the zodiac, his reason and intellect correspondin g to the angelic and
archangelic world s and carryin g man t o Go d Himself .

Fludd als o analyzed part s o f the brai n i n thei r relatio n t o th e thre e highe r
human facultie s of reason, mind , an d intellec t a s well as the facultie s of memory
and motion . Bein g a  physician , he was well acquainte d wit h huma n anatomy ,
probably mostl y via Andreas Vesalius , and h e spoke o f the wonder s of the bod y
and the function of the various organs. He was also deeply interested i n the subtl e
body o f which Paracelsu s ha d als o spoke n an d distinguishe d i t fro m th e gros s
body, which most people consider as their only body. Flud d saw the gross body as
the lowest part of the human being and yet an integral par t of it and made in such
a way by God a s to reflec t th e cosmo s in it s detail s and particulars , includin g it s
numerical symbolism . H e discusse d correspondence s no t onl y between th e sign s
of the zodiac and the various organs of the body, but als o between the planets and
the organ s i n a  manner wel l know n t o astrologers. 67

In discussing th e cosmi c significanc e of the huma n bod y and it s intricacies,
Fludd was torn betwee n th e concep t o f the bod y as a prison an d it s positiv e rol e
as th e manifestatio n o f Divin e Wisdom . I n speakin g o f th e biblica l stor y o f
Jacob's Ladder , which h e understood a s the symbo l of the hierarch y of being, h e
wrote,

How amazing it is that things so disparate as the vile body and the immortal
spirit should be joined togethe r in man! No less miraculous it is , tha t God
himself should have contracted into corporeality; and that man should be so
made that he can participate in eternal beatitude. What jo y there is in this
world comes alone from th e presence of the spirit in the corruptible body.68

What one observes in Fludd is the tension between tw o different understand -
ings of the body that characterizes most of Western religious thought and that was
certainly instrumenta l i n allowing th e bod y to be turned s o easily to an object of
scientific investigation without consideratio n of the religious understanding o f the
body as the "temple of God" an d the forgetting o f the Pauline dictum, "Know ye
not tha t ye  are the Temple of  the livin g God? " And  yet  Fludd represente d tha t
dimension o f Christia n religiou s though t i n th e Wes t whic h displaye d grea t
interest i n the religiou s significanc e of the body , it s cosmic correspondences and
even metacosmi c significance . I n contras t t o othe r traditions , however , i n th e
West a  thinke r suc h a s Fludd wa s soon expelle d fro m th e aren a o f serious dis -
course, eithe r scientifi c o r religious , an d th e wa y wa s opene d fo r a  rapi d de -
mystification o f the bod y and th e reductio n of its religiou s significanc e unti l th e
recent reviva l of interes t i n it s theologica l importance .
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THE CAS E O F ISLAM A T ONC E "WESTERN RELIGION"
AND BELONGIN G TO THE NON-WESTERN WORLD

Islam, whic h i s both non-Wester n an d Western in the sens e of belonging t o th e
same famil y o f religions a s Judaism an d Christianity , contain s teaching s withi n
the matri x o f Abrahamic monotheism tha t ar e of the utmos t importance  fo r th e
current searc h in th e Wes t t o rediscove r th e religiou s significanc e o f the huma n
body. In Islam, as in Christianity, ther e is a firm belief in bodily Resurrection and
therefore th e participatio n o f th e bod y i n ou r ultimat e destiny . Th e Qurani c
descriptions o f paradise, s o often misunderstoo d i n th e Wes t a s being sensuous
and unspiritual , presen t spiritua l realitie s throug h sensuou s description s an d
emphasize the positive aspect o f the bod y in it s relation t o the Spirit . Moreover ,
while rejecting incarnation, Islam constantly emphasizes the unity of the spiritua l
and th e corporeal , an d muc h o f Islamic art, especiall y Suf i poetry , return s con -
stantly to the theme of the spiritualization of the bodily and the sensuous and the
corporealization of the spiritual in total opposition to the Cartesian dualis m that
has pitted th e min d o r spiri t agains t th e bod y in the West during th e past fou r
centuries.69 Th e esoteri c sayin g o f th e Shi'it e Imam s arwahuna  ajsaduna  w a
ajsaduna arwahuna,  "Ou r spirit s ar e ou r bodie s an d ou r bodie s ou r spirits" 70

besides havin g eschatologica l an d alchemica l meanings , als o points t o th e ulti -
mate unity of the spirit, soul , and body in accordance with the unitary perspective
of Islam.71

Throughout Islami c histor y numerous spiritua l authoritie s hav e expounded
the spiritua l meanin g o f the bod y on the basi s of the Qurani c teaching s comple -
mented b y the Hadith  and , i n th e cas e of Shi'ism, th e saying s of the Imam s i n
addition to those of the Prophet . A s a first step, they have warned about identify -
ing ourselves with the body considered simpl y as the seat of passion. Second , they
have sought to distinguish the body as locus of God's Wisdom an d Presence and as
aid i n th e spiritua l lif e fro m th e vei l wove n o f concupiscens e and passio n i n a
manner simila r to St . Gregor y o f Palamas. Third , the y have drawn attention t o
the fac t tha t w e are not compose d only of body and soul but als o of spirit, whic h
transcends their dichotom y and finally integrates them int o an ultimate unity . I t
is in this sense that one must understand th e opening verse of the famous qasidah
of the celebrate d twelfth-centur y Persian Suf i poe t Sana'i :

Do not  reside  in  body  or  soul, for that  is  debased  and  this  elevated,
Take a  step  beyond  both,  be  neither here  nor  there. 72
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Finally, th e Islami c traditiona l authoritie s hav e expounde d i n variou s lan -
guages th e spiritua l significanc e of the body , it s rol e in spiritua l realization , it s
relation to our awareness of ourselves, it s symbolism, it s rapport wit h the macro -
cosmic reality , the hierarchy of bodies includin g th e subtle , th e spiritua l signifi -
cance of sexuality,73 an d numerou s othe r doctrine s whos e ful l expositio n woul d
require man y volumes. 74 Bot h th e Sufi s an d Islami c philosopher s hav e bee n
especially concerned with thi s issue . Among th e Sufis , th e Kubrawiyya h of Cen-
tral Asi a are known particularly for their expositions o f the physiognom y o f th e
"body o f the ma n o f light" and 'Ala ' al-Dawla h Simnan i fo r his identificatio n of
various levels of the inne r man an d his subtle bodies with th e "prophet s o f one's
being."75 Those Sufi s wh o have written abou t the technique s of dhikr o r invoca-
tion and Suf i sacred dance or sama' have also dealt of necessity with the bod y as an
integral par t o f the bein g o f the perso n wh o participates i n th e wor k of spiritual
transformation.76

As for the philosophers , i t i s especially the late r figures such as Mulla Sadr a
and hi s follower s suc h a s Hajj i Mull a Hadi Sabziwar i wh o hav e written o n th e
spiritualized body, the subtle body, the body of resurrection, and similar subjects.
But thes e teachings posses s earlier precedents. A s far as Sufism i s concerned, th e
most elaborate expositions of this theme are to be found i n Ibn 'Arabi upon whom
in fac t late r philosophers relied greatly. An d amon g th e earlie r thinker s of Islam
who influenced bot h the philosophers and certain Sufis , i t was the Ikhwan al-Safa '
who devote d a  great dea l o f discussion to th e variou s aspect s o f the body . I t is ,
therefore t o th e Ikhwa n an d Ib n 'Arab i tha t w e turn i n orde r t o provid e som e
concrete example s o f Islamic doctrines concernin g the huma n body .

There are three epistles (rasa'il) amon g th e fifty-one comprising th e Rasa'il
("Epistles") o f the Ikhwan al-Safa' , o r the Brethre n of Purity, tha t deal wit h th e
body directly. 77 Thes e includ e th e thirteent h (9t h Epistl e o f Vol . 2 ) entitle d
"Concerning the Composition o f the Body," the twenty-sixth (12th Epistle of the
same volume ) "Concernin g th e Sayin g of the Sage s That Ma n I s a Microcosm,"
and the thirty-fourth (3rd Epistle of Vol. 3 ) "On th e Saying of the Sages That th e
World I s a Macrocosm."78 Th e firs t treatise develops the them e o f the bod y as a
house in which the soul dwells, going int o great detail in comparing th e two. Bu t
it is emphasized that th e human microcosm is comprised of the house as well as its
dweller. Becaus e man mus t kno w himsel f i n depth, h e mus t loo k upo n himsel f
from thre e differen t perspectives : th e bod y i n itself , includin g it s part s an d
composition; th e sou l i n itsel f independen t o f the body ; an d finally thei r unio n
together, whic h comprises the whol e of man. Th e bod y i s therefore included i n
the understandin g o f the totalit y o f the huma n state. 79

In describing th e structure o f the body by comparing i t t o a house with th e
different material s o f which it i s made, th e functio n o f its parts, an d so forth, th e
Ikhwan als o rel y extensivel y upo n numerica l symbolism , i n th e Pythagorea n
sense, an d se e in thi s mathematica l orde r th e basi s of the unit y o f the body , it s
link wit h th e macrocosm , and it s reflectio n o f the archetypa l realities that thes e
numbers symbolize.80 They also extend the comparison of the body to a city with
its separat e quarters, spaces allotted fo r differen t functions , th e variou s powers
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dominating it , an d the like. Of course, wha t they have in mind i s the traditiona l
city buil t o n th e basi s o f metaphysical an d cosmologica l principle s an d no t th e
chaotic urba n sprawl s tha t g o b y the nam e o f cities i n man y part s o f the worl d
today.81 Detaile d comparison s ar e made t o evok e th e intricat e working s o f th e
body made mor e evident b y the realizatio n of their similaritie s with the comple x
yet ordered functioning of a traditional city. 82 This type of comparison i s of great
importance no t onl y i n underscorin g th e religiou s significanc e of the bod y a s a
result o f th e symboli c characte r o f traditiona l cities , bu t als o i n revealin g th e
living nexu s between human s an d thei r environmen t i n th e traditiona l setting .
The neglect o f the bod y as an integral part of the human microcosm , rathe r tha n
just a machine, i s certainly not unconnected to the reduction o f the modern urba n
environment t o a n inhuma n mechanica l ambienc e i n which th e spiri t suffocate s
and abou t whic h eve n some of the defender s of the secularize d vie w of the bod y
and th e cosmo s hav e com e t o complai n o f late.

Finally, th e Ikhwa n exten d th e circl e o f analog y an d correspondence s b y
comparing the bod y an d th e worl d o f nature itself . Thu s the y write ,

The bod y itsel f is like the earth , its bone s like mountains, its marrow like
mines, th e abdome n like th e sea , th e intestin e like rivers , th e vein s lik e
brooks, th e flesh like dust and mud. The hair on the body is like plants, the
places wher e hai r grows like fertile soi l an d wher e there is n o growth like
saline earth. From its fac e t o it s feet , th e bod y is like a populated city , it s
back lik e desolate regions , its fron t lik e th e east , bac k th e west , right th e
south, lef t th e north . It s breathin g i s like the wind , words lik e thunder,
shouts like lightening. Its laughter is like the light of noon, its weeping like
rain, it s sadnes s lik e the darknes s of night, an d it s slee p like death a s it s
wakefulness i s like life. Th e day s of its childhood are like spring, youth like
summer, maturity like autumn, and old age like winter. Its movements and
acts ar e like the movement s of the star s an d thei r rotation . Its birt h and
presence are like ascending constellations and its death and absence like their
setting.83

In the 3rd Epistle of Volume 3  on the world being a macrocosm (insan kabir,
literally "grea t man " i n Arabic) , th e analog y betwee n ma n an d th e cosmo s i s
reversed t o show the correspondences between the cosmos and the human micro -
cosm constituted o f spirit, soul , and body. In a number of poetic comparisons, the
Ikhwan make the reade r aware that i n a sense we contain the whole of the cosmo s
within ourselves , an d wha t w e fin d withi n i s als o t o b e foun d i n th e worl d o f
nature, no t onl y in th e materialisti c sense mentioned b y many modern writers ,
but mos t o f all i n a  qualitative sense . Ou r inne r understanding o f our bodie s i s
therefore a  key for the understandin g of the worl d of nature, as is our comprehen -
sion o f the rappor t between  ou r sou l and body , thei r complementarit y an d inte-
gration int o a  whole. Th e Ikhwan brin g ou t th e trut h tha t we are related t o th e
stars, a s asserted als o by many modern eco-theologians , bu t the y insist that thi s
relationship is not only material or, i n modern terminology, the simple sharing of
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chemical elements . Rather , i t i s a relation base d upo n th e reflectio n of the sam e
archetypal realities in bot h th e macrocosm an d microcosm, demonstrate d b y the
Ikhwan throug h numerica l symbolism , an d als o throug h th e fac t tha t ou r tota l
human being , consistin g o f spirit , soul , an d body , i s comprise d o f th e sam e
substances that togethe r comprise the macrocosm. W e ar e linked t o the world of
nature no t onl y throug h bod y bu t als o sou l an d spirit , an d th e relatio n amon g
spirit, soul , an d bod y withi n ourselve s i s a  ke y fo r th e understandin g o f th e
spiritual an d religiou s significanc e o f the orde r o f nature.

In conformit y wit h th e Islami c perspectiv e base d upo n th e Quran , whic h
insists so much upon th e Wisdom o f God reflected i n His Creation, especiall y the
human body, the Ikhwan emphasize that the aim of their discussion of the body is
precisely t o evok e th e significanc e of "th e sign s o f God an d Hi s secrets " (ayat
Allah wa asrarub"),84 which are to be found i n the human body. Throughou t th e
ages, i n fact , th e sense of wonder in God's Wisdom has been central to the study
of the body in the sapiental dimensions of Islamic thought. Likewise , the study of
the bod y ha s bee n considere d a s a  ke y fo r th e understandin g o f th e mysterie s
contained withi n i t b y the Creator , especially the mystery of the heart where the
corporeal level of the huma n stat e meet s the higher level s of man's being . I t i s to
this trut h tha t th e eleventh-centur y religiou s thinke r an d Suf i al-Ghazzali , per -
haps th e mos t famou s among Islami c theologians , wa s referring when h e wrote:

The scienc e o f th e structur e of th e bod y i s calle d anatomy : It i s a  great
science, bu t mos t me n ar e heedless of it. I f any study it, i t i s only for th e
purpose o f acquiring skill in medicine , and no t fo r th e sak e of becoming
acquainted wit h th e perfectio n o f th e powe r o f God . Th e knowledg e of
anatomy is the means by which we become acquainted with the anima l life :
By means of knowledge of animal life, w e may acquir e a knowledge of th e
heart, an d th e knowledge of the hear t is a key to the knowledge of God.85

Ibn 'Arab i wa s to develo p many of these and other theme s dealing wit h th e
body, includin g sexuality , o n the deepes t leve l of their significanc e i n severa l of
his writings, especially the monumenta l al-Futubat  al-makkiyyah  ("Th e Mecca n
Illuminations"),86 wher e allusio n t o th e bod y an d it s wisdo m includin g th e
significance o f the bod y being kneade d o f clay (al-tin) b y God, a s asserted i n th e
Quran, i s t o b e foun d i n variou s chapters . H e als o wrot e a  wor k entitle d al -
Tadbirat al-ilahiyyah  f i islah  al-mamlakat  al-insaniyyah  ("Divin e Governing s
Concerning th e Refor m o f th e Huma n Kingdom" ) dealin g directl y wit h th e
subject of the spiritual significanc e of the body.87 The first chapter of this work is
titled "Concernin g th e Existence of the Vicegerent (khalifah) Wh o I s the King of
the Body, " whereas the thir d chapte r i s titled "Concernin g th e Establishmen t o f
the Cit y o f the Bod y and It s Elaboratio n fro m th e Poin t o f View of It Bein g th e
Dominion o f Thi s Vicegerent." 88 A s born e ou t b y thei r titles , thes e chapter s
contain a discussion of both the khalifa h wh o resides in the body and the bod y as
his "residence." 89 Ib n 'Arab i interpret s th e khalifah  a s the Eviden t Guid e (al-
imam al-mubin) , th e Thron e (al-'arsh),  an d th e Mirro r of the Trut h (mir'a t al -
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Haqq) a s well as the point at the center of the circle of existence. H e says "the first
being Go d created was a simple, spiritua l substance," 90 which he identifie s wit h
the khalifah  residin g i n th e body . Th e bod y i s therefore the sea t o f the highes t
reality created by God in the whole Universe, the ruh or the Spirit of God Himsel f
which H e ble w into Adam's body .

Ibn 'Arabi states that once God created the khalifah—that is , man—He built
for hi m a  cit y t o resid e therei n wit h workers , masters , an d government , th e
totality o f which He called the body. This city consists of four pillars correspond -
ing t o th e fou r element s an d a  cente r tha t Go d chos e a s th e residenc e o f th e
khalifah, thi s being the heart. Th e corporeal is itself the locus of that rea l heart to
which th e Qura n refer s i n s o many varse s suc h a s "I t i s H e wh o sen t dow n th e
Divine Peac e into the heart s of believers" (XLVIII:4) and "Whosoeve r believe s in
God, H e wil l guid e hi s heart" (LXIV:11) .

Then Go d create d i n th e highes t poin t o f the city , whic h i s the brain , a n
abode fro m whic h th e khalifah  rule s ove r th e entir e city , whic h include s th e
organs of the body, the senses, and the imagination. In the middle of this elevated
realm H e buil t a  treasury , whic h i s tha t o f thought , an d a t th e en d o f i t th e
treasury o f memory . H e als o mad e th e brai n th e domicil e o f th e vizie r o f th e
khalifah, whic h is none other than reason. Then h e created th e soul (nafs),  whic h
derives from th e Pedesta l (al-kursi ) jus t as the Spiri t (al-ruh ) ha s its abode around
the Throne (al-'arsh),  th e Throne and the Pedestal, derive d from Quranic cosmol-
ogy, representing level s of the boundary between the  Divine and cosmic orders.91

Ibn 'Arabi also discusses the rapport between the spirit and the soul in man as well
as their relation to the body. H e mentions th e saying of al-Ghazzali that the body
is born of the weddin g o f the spiri t an d the soul , thu s underlinin g anothe r basi c
esoteric doctrine concerning th e body , a doctrine according t o which the bod y is
an extension of the soul and the soul even has the potential t o regenerate its body,
although a t this juncture of cosmic history God has blocked thi s creative power of
the soul , thu s preventing i t fro m manifestin g suc h a  power.

Altogether th e Islami c teaching s abou t th e bod y emphasiz e it s Divin e
Origin—that is , bein g create d b y God an d possessin g a s finality of the greates t
significance fo r the understandin g o f the huma n state . W e se e in th e marvelou s
functioning o f th e bod y th e manifestatio n of God's Wisdo m an d associat e th e
body with mankind' s final end. On the one hand the body is part of that totality ,
which is man, and must therefore be integrated int o the final reality of the human
state in eschatological terms . O n the other hand the body is a creation of God and
has its own rights so that ma n i s responsible for it and cannot claim i t a s his own
independent o f the right s o f the Creator . A s already mentioned, accordin g t o a
hadith o n th e Da y o f Judgment eac h orga n o f th e huma n bod y ha s it s ow n
independence and wil l bea r witness befor e God concerning the action of the sou l
of th e bod y i n question , whil e in thi s worl d eac h part o f the bod y praise s Go d
separately and in it s ow n way. The relatio n betwee n th e sou l and th e bod y is an
integral one beyond al l externa l dualities an d i s so profound as to transcen d th e
accident o f death.
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THE PRESEN T REDISCOVER Y O F THE BOD Y

As mentioned at the beginning of this chapter, the rediscovery of the human body
is a  majo r componen t o f the present-da y cultura l scen e in genera l an d religiou s
movements i n particula r i n th e Wes t an d especially America . On e observes th e
worship of the body as an expression of human animality, as seen in the role played
by sports idols , and even the reduction of the body to pure quantity and simply a
machine, as exemplified b y the constan t quest for the breaking of records and th e
increase of statistics i n sports and ever-greater use of machines in body-building .
There i s also the ne w "discovery" o f the sexualit y of the body , resultin g i n bot h
the glorification o f the human form independen t of the soul and desacralization of
sexuality an d its reductio n t o a  purely biologica l activit y divorced fro m it s mys-
tery an d sacre d character.

Parallel wit h thes e developments , whic h alon g wit h th e ever-greate r grati -
fication of the senses and the hedonism characterizing both the West and also to an
ever greate r exten t th e modernize d part s o f the res t o f th e globe , ther e i s th e
religious ques t fo r the rediscover y of the body , whic h manifest s itsel f i n main -
stream Christianity , a s already mentioned, a s well as in so-called New-Age reli -
gions tha t hav e unti l no w existe d mostl y i n Americ a an d norther n Europea n
countries but ar e now spreading als o into the Catholi c nations o f Europe such as
Spain an d Franc e wher e the y ar e meetin g stron g oppositio n fro m Christia n
groups.92 Almos t al l "New-Age " religion s emphasiz e th e significanc e o f th e
body, th e cosmi c correspondences between th e microcos m an d th e macrocosm ,
the holistic attitude toward the mind-body bi-unity with strong interest in holis-
tic medicine , an d man y othe r feature s tha t ar e ofte n fragment s o f traditiona l
teachings. Bu t these are taken out of context and outside a traditional framework.
They are therefore deprive d o f an integral metaphysics and cosmology tha t alone
can provide the ligh t necessar y to understan d full y suc h teaching s and offe r th e
essential protection fro m th e dange r o f forces o f dispersion an d eve n dissolution
accompanying any attempt to deal with doctrines and practices of a sacred origin
out of context and in a fragmented fashion. Despite the often nebulous , insubstan -
tial, an d even devious and demonic character of much that goes under the nam e
"New-Age spiritualit y o r religion," what i s of interest i n th e presen t contex t i s
that this is the path chosen by many people who often possess good intentions but
who lac k th e discernmen t necessar y t o rediscove r wholenes s an d th e spiritua l
significance o f the body .

As for mainstream Christianity, this quest t o rediscover the religious signifi -
cance o f th e bod y ha s take n man y forms , includin g th e attemp t t o introduc e
methods o f meditatio n involvin g th e bod y an d ofte n drawin g fro m Orienta l
sources so that many devout Christians now speak of Christian Yoga and Christian
Zen.93

Another curren t tren d i s th e developmen t o f wha t i s no w calle d "bod y
theology," which according to one of its exponents "is nothing more, nothing les s
than our attempts to reflect on body experience as revelatory of God,"94 the task of
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this theolog y bein g "critica l reflectio n o n our bodily experience as a fundamental
realm o f the experienc e o f God."95 Bu t whe n w e inquir e furthe r a s t o wha t i s
meant b y bodily experience , we discover that i t i s not th e experienc e of Christ at
Calvary nor of a Padre Pio receiving the stigmata nor even a mystic having a vision
of God i n sensibl e theophanies, bu t suc h ordinar y experience s a s "th e smel l o f
coffee," "th e scen t of a honeysuckle," or "bodies violate d and tor n in war." Thi s
type of body theology i s therefore very different fro m th e typ e of religious under -
standing of the bod y concerned wit h realize d beings as  understood in  the  Orien t
including Japanese Buddhism , whic h w e hav e alread y discussed . An d ye t th e
attempt is precisely to rediscover the religiou s significance of the bod y in a  world
that has forgotten the integral metaphysics and the traditional cosmologies within
whose context alone can the ful l religiou s significance of the bod y be understood .

Some Christian authors have been aware of the los t tradition o f the theolog y
of th e body , whic h the y no w see k t o resuscitate . A n exampl e i s th e Catholi c
author Benedic t Ashley , who has devoted a  vast work to both Christian and non -
Christian Wester n tradition s of dealing with th e theologica l significanc e o f the
body.96 Althoug h Ashle y deals criticall y with th e scientifi c an d moder n philo -
sophical understanding o f the body, including those of Kant and Marx, the author
spends mos t o f his effor t i n bringin g ou t th e salien t feature s of various Christia n
theologies o f th e body , especiall y Christia n Platonis m an d Christia n Aristote -
lianism an d thei r confrontatio n wit h seventeenth-centur y humanis m an d late r
schools o f though t suc h a s process philosophy . I t i s i n th e ligh t o f thi s lon g
tradition, resultin g i n th e eclips e o f th e traditiona l Christia n teaching , tha t
Ashley speaks of the Christian view of the spiritua l body , th e glorified body, an d
the question s o f immortality , endin g wit h a  discussio n o f th e "Godlines s o f
matter." H e state s tha t "th e dignit y o f matter i s in it s humility,  it s openness t o
God's creative love, hi s agape  o f generous giving love , t o which i t respond s wit h
eros, love that needs and receives the gift."97 Circumventin g the modern scientifi c
understanding o f matter a s quantity or "measurabl e event, " Ashley reasserts th e
older doctrin e o f matter a s the mirro r reflectin g God's creativity , a  doctrine o f
great importanc e fo r a reevaluation o f the meanin g o f the bod y and it s religiou s
significance.

If matter of the univers e "mirrors" God an d th e huma n body sums up th e
universe i n thi s mirroring of God, an d i f the huma n intelligence uses this
body to know the universe in which i t begins to see God, an d in seeing its
own body as part of the universe begins to know its inner self, then indeed in
its inne r sel f i t find s th e imag e of God.98

The contemporar y scen e i s witnes s t o variou s attempt s t o rediscove r th e
religious significance o f the body , attempts that hav e led to results ranging fro m
the sublim e t o th e ridiculous . Bu t whethe r on e consider s th e rediscover y of
authentic Christia n traditional doctrines , th e recourse taken t o veritable Orienta l
teachings, th e amalgamatio n of residues of esoteric doctrine s whos e foundation s
have been forgotten, th e resuscitatio n of elements of religions long dead , o r th e
invention of new cults with the greatest spiritual and psychological dangers for its
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followers, on e observes everywhere the attemp t t o rediscove r the deepe r signifi -
cance of the human body, o f this bridge t o the world of enchanted natur e and link
to our inne r being fro m whic h moder n ma n becam e alienate d throug h th e sam e
process tha t alienate d hi m fro m th e externa l worl d o f nature.

THE WISDOM O F THE BODY REDISCOVERE D

In summary , wha t the n i s the religiou s significanc e o f the bod y as understood i n
various traditions, som e of which we have alluded to above? Before answering this
question, i t must first of all be emphasized tha t ther e is such a thing a s a religious
and spiritua l knowledg e o f the bod y tha t i s independen t o f whatever scientifi c
knowledge may be gained of it. Th e former derive s from revelation , intellection ,
direct experience , an d intimacy , an d th e latter , a s far as modern scienc e is con -
cerned, fro m th e externa l sense s dealin g wit h th e bod y a s a  purel y objectiv e
"thing" t o be studied and analyze d as any other "thing. " The scientifi c stud y of
the huma n bod y ha s taught mankin d a  great dea l abou t it s functioning bu t ha s
also veile d muc h o f it s reality . I t ha s create d a  scienc e an d a  medicin e wit h
amazing achievement s and also dangerous shortcoming s and has led indirectly t o
the blurrin g o f the ver y significanc e o f life , no t t o sa y its sanctity , an d th e lin e
separating socia l engineering, famil y planning , an d th e destruction o f life. I t has
saved man y lives while precipitating socia l and demographic disorder s tha t hav e
the gravest consequence for the world of nature as well as the moral order that has
ruled ove r human societie s until now , no t t o speak of economic problems relate d
to medicine , whic h hav e become majo r issue s in highl y industrialized societies .

It i s not our task her e to provide a  critique of the truncated understandin g o f
the bod y i n moder n medicin e base d o n reductionism , whic h finall y see s th e
human bod y as a complicated machin e and nothing more than that99 and which is
driving many people t o searc h for alternative form s o f healing. W e onl y wish t o
state that, although th e modern scientifi c and medical understandin g o f the body
certainly corresponds t o an aspect o f its reality , it doe s no t b y any means exhaust
its reality . Ou r bodies , whic h ar e th e templ e o f Go d an d participat e i n th e
Resurrection, ar e not full y reveale d on screens used fo r MRI test s and i n X-rays .
The religious an d spiritual knowledg e o f the body is a direct an d veritable knowl -
edge, also possible to authenticate "experientially, " whic h remains valid indepen -
dent o f whatever medical o r scientifi c knowledg e w e gain o f the bod y and whic h
cannot be repudiated b y any totalitarian claim s of modern science . Moreover, th e
monopolistic claim s o f a positivisti c scienc e (an d no t th e legitimat e findin g o f
modern medica l sciences) of the body must b e repudiated t o provide "a space" for
the reestablishment of the authentic religious and spiritual view of the significanc e
of the body and the reassertion of elements o f various forms of traditional medicin e
without apologetic s o f any kind.100

According t o th e religiou s understandin g o f th e body , i t is , t o us e th e
language o f theism, th e Hous e o f God wherei n resides the Spiri t and i n fact , a s
Islam states , God' s Spirit . I t i s therefore sacre d an d participate s mysteriousl y in
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the Divin e Presenc e associate d wit h th e Spirit . I t i s also th e depositor y o f Hi s
Wisdom revealin g eve n o n a  purely phenomena l an d quantitativ e leve l th e in -
credible intelligence that makes its functioning possible. Th e body, in fact, has its
own intelligence and speaks its own "mind," reflecting a wisdom befor e which the
response of any human intelligenc e not dulled by  pseudo-knowledge or  veiled by
pride and the passions can only be wonder and awe at the Wisdom of the Creator .
It need s a  much greate r lea p o f faith t o believ e tha t suc h a  wonder a s the bod y
could b e th e resul t o f simple chanc e an d so-calle d evolutionar y processe s tha n
belief i n Go d a s its creato r o r the Ta o or Dharma a s principles tha t i n a  nonper -
sonal way  determine the  law s of  the  cosmo s and  mak e possibl e the  incredibl e
workings o f the body .

The huma n bod y als o correspond s t o th e cosmos , no t onl y i n th e sens e of
sharing wit h i t th e sam e constituen t elements , bu t i n containin g i n miniatur e
form th e whole cosmos. I t i s by virtue of this correspondence between us as living
bodies, soul, and spirit and the cosmos as a whole, whic h is also alive—having it s
own "soul " and dominated b y the Spirit—tha t w e are able to know the cosmos .
We also occupy a special and central position in it because of our being th e cosmic
totality i n miniature form, a  replica o f the Universe , s o that in the deepest sense
the body of the cosmos is our body. Our intimat e contact with the forms of nature
around u s as well a s attraction t o th e beaut y o f the star s issue s not fro m simpl e
sentimentality bu t fro m a n inne r sympatheia,  whic h relate s u s t o al l things , a
union of  essences or "inne r breath " to  which Rum i refer s as  hamdami and which
joins us, i n our mind and body bi-unity, t o the world abou t us and finally to the
entire cosmos . Thi s lin k is , however , muc h greate r tha n simpl y th e presenc e of
iron in our blood and in rocks. I t involves the Spirit , whic h inbreathes our body,
and th e cosmo s an d th e Divin e Archetype , whic h ou r bodie s reflect , th e sam e
supernal realities that are also reflected i n the mineral realm but delimited accord -
ing t o th e particula r leve l o f existence associated wit h tha t kingdom , th e sam e
holding tru e als o for the plan t an d anima l worlds .

The bod y is at onc e a separate realit y from th e sou l and i n unity with it . A s
already mentioned , th e tota l huma n microcos m i s in fac t comprise d o f spiritus,
anima, an d corpus,  a s asserted by the Western tradition and not only the mind and
body o f the prevailin g dualis m o f modern thought . Moreover , th e bod y i s a n
integral par t o f our being, not only in this world but als o in our ultimate destiny .
Herein lie s the significance of the doctrine of the Resurrection of the body empha -
sized especially in Christianity and Islam. Th e material body conceived by modern
science as consisting o f molecules an d atom s i s not onl y a physical and indepen -
dent reality . Rather , th e bod y i s th e resul t o f a  descen t fro m abov e an d i s
reintegrated ultimatel y int o it s principle.101

Being th e locu s fo r the manifestatio n o f the Spirit , th e bod y i s also a mos t
important instrumen t fo r spiritua l practice . Th e rappor t between  "mind " an d
body in fact depends on our spiritual stat e of awareness and is not constant among
all huma n beings . Th e bod y ca n b e experience d a s th e "crystallization " o f th e
spirit, as in spiritual alchemy where the goal is the spiritualization of the body and
corporealization o f the spirit. 102 I t i s the inne r rapport betwee n bod y and spiri t



The Wisdom of the Bod y 26 1

and the transformatio n brought abou t i n th e former by the latte r tha t underlie s
the vast spectrum of phenomena dealing with the incorruptibility of the bodies of
saints, a s noted by both Christianit y and Islam , th e specia l characteristic s o f the
body of the jivan-mukti in Hinduism, th e attraction of the bodily remains of saints
for the faithful, th e illumination of the countenance of saintly people, the presence
of halos that appea r als o in th e iconograph y of the sacre d ar t o f many religions ,
even fait h healin g an d man y other phenomena to o diverse t o describ e here.

The human body , seen from th e poin t o f view of traditional religions , i s not
the resul t of accidents or evolutionary changes brought abou t b y chance. Rather ,
it i s a divine creation reflecting certain archetypal realities through it s symbolism.
Man's erect position, hi s gait, th e separatio n of the head fro m th e shoulders , th e
breast, th e genital part s representing divine procreativity and, o f course, the fac e
all symbolize divine realities. Moreover, the male and female bodies each reflect an
aspect of a whole and a divine prototype that causes each sex to view the other as a
pole of  "divine attraction" and  find in  bodil y union a source of liberation, albei t
momentarily, fro m th e confine s o f our everyday , worldly consciousness. 103 I t i s
enough t o understan d th e symbolis m o f th e huma n bod y t o comprehen d it s
spiritual origin, why it participates in the Resurrection, and why it constitutes an
integral part of our reality as beings living in time but destined for immortality. I t
also becomes easy t o comprehen d why i n such religions as Christianity, Hindu-
ism, an d Buddhis m th e bod y o f the God-ma n o r avatara in huma n for m play s
such a  central rol e not only in everyday religious rites and i n sacre d art bu t als o
esoterically an d wh y i t i s abl e t o reflec t no t onl y cosmi c bu t als o metacosmi c
realities.

Although man y traditiona l school s o f though t spea k o f th e hierarch y of
spirit, soul, and body within man, ther e is also a hierarchy of the body itself. No t
only are we endowed with a  physical body, bu t als o a subtle body , a n imagina l
body, an d eve n "bodies " o n highe r plane s reachin g th e Divin e Orde r itsel f i n
which it is possible to speak of the Divine Body.104 We possess bodies  situated in a
hierarchic fashion an d corresponding to the various level of the cosmi c and meta -
cosmic hierarchy . Through these  "bodies " w e ar e connecte d t o al l th e cosmi c
realms as , o f course , ou r ow n existence  i s stretche d int o realm s beyon d th e
physical body , realm s i n whic h w e participat e no t onl y with ou r intelligence ,
mind, and imagination (understood i n the traditiona l sense of imaginatio and not
as fantasy ) bu t als o with ou r "bodies. " And i t i s these "bodies" tha t participat e
along with their lowest projection on the physical plane in our ultimate reintegra -
tion i n divinis.

Finally, th e rediscover y o f th e wisdo m o f th e bod y an d it s assertio n a s
authentic knowledge is the key to the reestablishment o f the correct rapport with
the worl d o f natur e an d th e rediscover y of it s sacre d quality . A s lon g a s w e
consider th e bod y a s a  mer e machine , i t i s no t possibl e t o tak e seriousl y th e
religious understanding o f the order of nature nor to live in harmony with it . T o
rediscover the bod y as the theate r of Divine Presence and manifestatio n of Divine
Wisdom as well as an aspect of reality that i s at once an intimate part of our being
and a part of the natura l order is to reestablish a bridge between ourselves and th e
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world of nature beyond the merely physical and utilitarian. To  rediscover the body
as the abod e of the Spirit , worth y of Resurrection befor e the Lord , an d intimat e
companion in the soul's journey in this world, sacred in itself and in the life which
permeates it , i s to rediscove r a t th e sam e tim e th e sacrednes s o f nature. I t i s to
reestablish ou r lin k wit h th e plant s an d animals , wit h th e streams , mountains ,
and the stars . I t i s to experience the presence of the Spiri t i n the physical dimen -
sion of our existence as well as in the world of nature t o which we are linked bot h
physically and  spiritually , throug h our  bodie s as  well as  our soul s and the  Spiri t
which is reflected i n both our bodies as the temples o f God and the world of nature
as th e theate r o f theophanies an d mirro r o f Divine Creativity .

NOTES

1. I n Islami c philosoph y thi s immediat e knowledg e i s called knowledg e throug h
presence (al-'ilm  al-huduri)  i n contras t t o th e knowledg e w e gai n indirectl y throug h
concepts, whic h i s called acquire d knowledg e (al-'ilm  al-husuli) . Thi s direc t knowledg e
obviously ha s profoun d epistemologica l an d philosophica l implication s tha t canno t b e
treated here . Se e Mehdi Ha'ir i Yazdi , Th e Principles  o f Epistemology  i n Islamic  Philosophy:
Knowledge b y Presence  (Albany: State Universit y o f New Yor k Press , 1992) .

2. I t i s interesting to note her e that accordin g t o Islamic eschatological teachings ,
on the Day of Judgment each organ of our body will bear witness before God, independent
of our will , concernin g our goo d an d evi l actions .

3. Thi s i s the theologica l basi s of the prohibitio n of suicide, which i s considered a
major sin in Islam. No t havin g created our bodies and given it life , we have no right t o take
life awa y fro m it .

4. Se e especially de La Mettrie's L'Homme machine,  which wielded much influence in
Europe durin g th e eighteent h century .

5. I t need s to be mentioned tha t religio n did no t give up th e bod y as rapidly as it
gave up the cosmos to a science of matter and motion. Oppositio n to dissection, based on
the ide a of the sacrednes s of the huma n body , continue d a s did fait h healing , praye r as a
means of healing, and emphasis upon the role played b y a healthy soul in the health of the
body. On e nee d onl y recal l tha t Christia n Scienc e belong s t o nineteenth-centur y Ne w
England and that even today religious views of the health and sickness of the body, either in
opposition o r complementary t o mainstrea m medica l views , are very much aliv e in bot h
America and Europe . I f anything, the y are on th e rise .

6. Se e Barbar a Duden , Th e Woman  Beneath  th e Skin:  A  Doctor's  Patients  i n
Eighteenth-Century Germany,  trans. Thomas Dunla p (Cambridge , Mass. : Harvard Univer -
sity Press , 1991) , whic h contain s a detailed discussio n of how th e concep t o f the huma n
body has changed i n th e West since the eighteent h century . The autho r i s an associate of
Ivan Illich , wh o ha s le d th e researc h durin g th e pas t tw o decade s o n thi s centra l issue .

7. Ibid. , pp . 1—3.
8. "I t involved  a degradation o f the notio n o f the sel f extended into a  unique an d

involuable corporeal volume, t o one in which the sel f only loosely possessed a  body." Kar l
Figlio, "The Historiography o f Scientific Medicine: An Invitation to the Human Sciences, "
Comparative Studies  in Society  an d History  (Vol . 19, 1977) , p . 277.

9. "Thi s [th e ne w medical ] gaz e turne d th e body , an d wit h i t th e patien t wh o
possessed it , int o a  ne w kind o f discrete object." Duden, Woman  Beneat h th e Skin, p. 4 .
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10. Thi s i s t o a  larg e exten t th e them e o f Duden' s book , Disembodying  Women:
Perspectives o n Pregnancy an d th e Unborn,  trans . Lee Hoinacki (Cambridge , Mass. : Harvar d
University Press , 1993) .

11. See , fo r example , Davi d V . Tansley , Subtle  Body: Essence  and Shadow  (London :
Thames &  Hudson, 1977) , a  popular work that is nevertheless indicative of interest i n the
subject.

12. Th e profoun d link betwee n ou r conceptio n o f our bod y an d th e worl d ha s been
realized by several contemporary thinker s concerned with "th e theolog y of the body." For
example, th e theologia n Jame s B . Nelso n writes , "Descartes , whos e philosoph y s o pro-
foundly influence d th e bod y understandings o f modern medicine , taugh t us that th e bod y
is essentially a  machine. .  . .  On e o f the invidiou s results o f this socia l construction o f
body meaning s i s ou r disconnectio n fro m nature . I f m y bod y i s essentiall y a  comple x
machine, I  am also strongly inclined to view the earth's body mechanistically. I see neither
its organic wholeness nor my deep connection to it. I  feel essentially 'other than ' the earth. "
Nelson, Body  Theology  (Louisville , Ky. : Westminster , Joh n Knox , 1992) , p . 49 .

13. Thi s i s such a  vast subjec t that on e could no t d o justic e to i t eve n in makin g a
judicious summar y o f each tradition . We hav e therefore selecte d certain elements from a
number o f religions t o bring out complementar y aspects of the understandin g o f the bod y
in such a way that togethe r they present at least many of the majo r aspects of this question
and facilitat e a  better comprehensio n o f the traditiona l vie w of the body . I t need s t o b e
mentioned tha t eac h integra l traditio n possesse s al l o f th e majo r teaching s abou t th e
significance o f the bod y despite great forma l difference s an d tha t withi n a  single traditio n
there ca n be variou s views about th e body , som e in oppositio n t o others . Bu t her e i t i s
always the question of understanding th e perspective unde r consideration and also remem-
bering th e ambiguit y an d ambivalence of the "body" itself as at once veil and receptacle of
the spirit .

14. O n th e traditiona l meaning o f ornament  see Ananda K. Coomaraswamy , "Orna -
ment," i n Roge r Lipse y (ed.) , Coomaraswamy,  I : Selected  Papers:  Traditional  Ar t an d
Symbolism (Princeton , N.J. : Princeto n Universit y Press , 1977) , pp . 241ff .

16. Se e his monumenta l wor k L e Temple  d e l'homme . Th e summar y o f Schwaller de
Lubicz's research i n thi s domai n i s t o b e foun d i n Th e Temple  i n Man:  Sacred  Architecture
and th e Perfect  Man,  trans . Rober t an d Debora h Lawlo r (Ne w York : Inne r Tradition s
International, 1977) .

16. Ibid. , p . 24 .
17. Ibid. , p . 52 .
18. Ibid. , pp . 53-54 .
19. R . C . Zaehner , Hindu  Scriptures  (London : Dent &  Sons, 1977) , p . 126 .
20. Fo r the history of the development o f the doctrine of the subtle bod y in Hindu -

ism a s well as Buddhism an d Tantrism, se e John Man n an d La r Short, Th e Body  o f Light,
illustrated by  Jua n Li  (Bosto n and  Tokyo : Charle s Turtle , 1990) ; for  Hinduis m see
pp. 39ff .

21. O n differen t term s involved in yoga see Georg Feuerstein , Encyclopedic  Dictionary
of Yoga  (Ne w York: Parago n House , 1990) .

22. I t i s this doctrine, popularized , that i s at th e basis of the many works of Deepak
Chopra, whic h are making Ayurvedi c medicine popular i n America today. See , for exam-
ple, hi s Ageless  Body, Timeless  Mind: Th e Quantum Alternative t o Growing Ol d (New York :
Harmony Books , 1993) .

23. Joh n Woodroffe , Th e World  a s Power  (Madras : Ganesh , 1974) , pp . 161ff ,
"Power a s Matter" (Bbuta-sakti).
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24. Joh n Woodroffe, Sakti  and Sakta: Essays  and Addresses (Madras : Ganesh, 1975) ,
p. 178.

25. Ibid. , p . 186 .
26. Ibid. , p . 206 .
27. "I n th e four Annas which ar e contemplated i n th e Citkund a i n the Muladhar a

Cakra, Atm a pranarup i represent s th e vita l aspect, Jnanatma th e Intelligenc e aspect , an d
Antaratma i s that spar k o f the Paramatm a whic h inhere s in al l bodies , an d whic h whe n
spread (Vyapta ) appear s a s th e Bhut a o r fiv e form s o f sensibl e matte r whic h g o t o th e
making o f the gros s body . Thes e ar e al l aspect s o f the on e Paramatma. " Ibid. , p . 186 .

28. Fo r the position of the cakras  on the gross body and the activation of the chakras,
see Mann and Short , Th e Body o f Light,  pp . 5off . O n th e cakras  and nadis  see also Mircea
Eliade, Yoga:  Immortality an d Freedom, trans . Willar d Tras k (Princeton: Princeton Univer -
sity Press , 1969) , pp . 236ff .

29. Woodroffe , Sakti  an d Sakta, p . 438 .
30. "T o neglec t o r t o deny th e need s o f the body , t o thin k o f it a s something no t

divine, i s to neglect an d deny the greater lif e of which it i s a part; and to falsif y tha t grea t
doctrine of the unity of all and of the ultimate identity of Matter and Spirit. Governed by
such a concept, eve n the lowliest physical needs take on a cosmic significance. Th e body is
Sakti. It s needs are Sakti's needs; when man enjoys , i t i s Sakti who enjoys through him . I n
all he sees and does, i t i s the Mother who looks and acts. His eyes and hands are Hers. Th e
whole body an d al l it s functions are Her manifestation. " Ibid. , p . 440 .

31. O n th e Tantri c tradition , se e also Agehanand a Bharati , Th e Tantric  Tradition
(Westport, Conn. : Greenwoo d Press , 1965) .

32. Ther e ar e today man y practica l manual s i n various Europea n language s o n thi s
subject. But  it  need s to  be  adde d tha t the  actua l practic e of  any  spiritua l technique ,
including thos e makin g us e o f the body , mus t b e unde r th e directio n o f an authenti c
master. Th e "do-it-yoursel f o r "self-realization " kit s s o easily available on today' s com -
mercialized scene can be of great harm and can even lead to psychological imbalance. Thi s
is true of all traditional teachings among which Hindu ones seem to suffer perhaps fro m th e
greatest degre e o f illegitimate exploitatio n an d distortion .

33. "Trut h is not only a way of thinking abou t the world; it is  a mode of being in  the
world, part of which includes one's own bodily existence." Yasuo Yuasa, The  Body: Toward
an Eastern  Mind-Body  Theory,  ed . Thoma s P . Kasulis ; trans . Nagatom o Shigenor i an d
T. P . Kasuli s (Albany: State Universit y of New Yor k Press , 1987) , p . 2  o f the editor' s
introduction.

34. Ibid. , pp . 21ff . The analysi s tha t follow s i s based upo n hi s exposition, which ,
however, also includes comparisons wit h modern Western psycholog y and philosophy tha t
are no t o f concern i n th e presen t discussion .

35. Ibid. , pp . 37ff.
36. Ibid. , p . 38 .
37. O n th e analysi s of Nishida's though t se e ibid., pp . 49ff .
38. Ibid. , p . 82 . For a detailed accoun t of Kukai's teachings concerning the body, see

pp. I25ff . O n Kukai see also Yoshito S. Hakeda, Kukai —Major Works:  Translated  with an
Account o f His Life  an d a  Study  o f Hi s Thought  (Ne w York : Columbi a Universit y Press ,
1972).

39. Fro m hi s Goshorai  mokuroku,  quote d b y Yuasa, Th e Body, p . 148 .
40. Ibid. , p . 150 .
41. "Thi s body is my body, the Buddha body, and the bodies of all sentient beings.

They are all named the 'body' . .  . .  This  body is, n o doubt, that  body. That  bod y is, n o
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doubt, this  body. Th e Buddha body i s no doubt th e bodie s o f all sentient beings , an d th e
bodies o f all sentien t being s ar e no doubt th e Buddh a body . The y ar e different , bu t ye t
identical. The y ar e no t different , bu t ye t different. " Fro m Kukai , Sokushinjobutsugi,
quoted i n Yuasa , Th e Body, p . 156 .

42. "T o cultivate-authenticate al l things by conveying the self [to them] is delusion;
for al l things to come forward and cultivate-authenticate th e self is satori. .  .  .  T o model
yourself after th e way of the Buddhas is to model yourself after yourself . To model yourself
after yourself is to forget yourself. To forget yourself is to be authenticated b y all things. To
be authenticate d b y al l thing s i s t o effec t th e moltin g o f body-mind , bot h your s an d
others." Fro m Doge  I  i n Nihon  shiso  taikei  quote d i n Yuasa , Th e Body,  p . 116 .

43. O n th e Shingo n schoo l see Minoru Kiyota, Shingon  Buddhism:  Theory an d Prac-
tice (Los Angeles and Tokyo : Buddhis t Book s International, 1978) ; and Taiko Yamasaki,
Shingon: Japanese Esoteric  Buddhism, trans , and adapted b y Richard and Cynthia Peterson ;
eds. Yosuyosh i Morimoto and David Kid d (Boston and London: Shambhala , 1988) , which
discusses th e histor y of the Shingo n schoo l a s well a s its doctrine s an d practices .
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Religion an d the
Resacralization o f Natur e

Let us  cast  aside  this veil,
Veil of  forgetfulness and  ignorance.
Let us  remember  again who  we were, are,  and  shall  be,
And what  is  this world  of  Nature,
Our complement,  our  companion,  our  abode,
Like u s the fruit o f the fia t lux ,
Still bearing  within  her  that morning  light,
Light of  the  dawn  of  Creation,
And still  witness  to that wisdom  Supreme,
Locus of  the  Presence  of  the  Realm Divine,
Let us  honor  her  in her  sacralized reality,
And not  rend her  asunder with that  voracious  aggression,
Which will  but  erase  our  life  here  on  Earth,
Divinely ordained  as our  home  of  which we  are a part.
To honor  Nature  we  must  first  recall  the Source  of  all,
And seek  within,  that  reality  now  hidden.
Let us  then cast aside  the veil,
And remember  who  we are and what  Nature  is,
Nature which  will have  the last word  on that final day.
Let us  remember  and not  forget,
Lest we  lose  the  occasion  to  recollect,
And in  destroying  Nature  our  perdition quicken.

We hav e journeyed long and far through divers e world s an d over many centurie s
to come to thi s point o f affirmation o f the sacred quality of nature, no w forgotten
and in need of reassertion. Nature need s to be resacralized not b y man wh o has no
power t o besto w th e qualit y o f sacredness upon anything , bu t throug h th e re -
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membrance of what nature is as theater o f Divine Creativity and Presence. Nature
has been already sacralized by the Sacred Itself, and its resacralization means more
than anything els e a transformation within man , wh o has himself lost hi s Sacred
Center, so as to be able to rediscover the Sacred and consequently to behold agai n
nature's sacre d quality . An d thi s remembranc e an d rediscover y ca n onl y b e
achieved through religion i n its traditional form s as the repositorie s o f the Sacred
and the mean s of access to it . Furthermore , suc h a  transformation ca n only come
about through the revival of the religious knowledg e of the order of nature, which
itself means the undoin g o f the negativ e effect s o f all those processes of transfor-
mation of man's image of himself, his thought, an d the world about him that have
characterized the history of the West during th e past five centuries an d to which
we have alluded i n th e earlie r chapter s o f this work .

The histor y of the moder n worl d i s witness to the fac t tha t th e typ e o f man
who negates th e Sacred or Heaven i n the nam e of being a  purely earthly creature
cannot live in equilibrium wit h the Earth. It i s true that the remaining traditiona l
peoples o f the worl d also contribute t o the destruction o f their environment , bu t
their action s are usually local an d mos t ofte n th e consequenc e of modern inven -
tions an d technique s o f foreign origin, 1 whereas th e modernize d region s o f th e
globe are almost totall y responsible for the technologies that make the destructio n
of natur e possibl e o n a  vas t scale , reachin g a s fa r a s th e highe r layer s o f th e
atmosphere. I t i s the secularized worldview that reduce s nature to a purely mate -
rial domain cut of f from th e world of the Spiri t to be plundered a t will for what is
usually called huma n welfare, bu t whic h really means the illusory satisfaction of a
never-ending gree d without whic h consumer society would no t exist . There i s no
escaping th e fac t tha t the destruction of the natura l orde r o n the scal e observable
around u s toda y wa s mad e possibl e b y a  worldvie w tha t eithe r ha d denie d o r
marginalized religio n a s well a s weakened and penetrated i t fro m within , a s one
sees i n th e Wes t durin g th e pas t fe w centurie s an d mos t forcefull y i n recen t
decades.

There ar e thos e individual s wh o tak e recours e t o a  ne w philosophy i n th e
current sens e t o sav e th e natura l environment, 2 bu t suc h philosophie s ar e no t
sufficiently powerfu l t o swa y th e huma n communit y o n a  globa l scal e a t thi s
moment o f acute crisis . No r d o the y hav e access to th e Sacred , whic h alone can
enable us to reassert the sacred quality of nature and therefore realize its ultimat e
value beyon d th e merel y utilitarian . The y ca n certainl y hel p i n changin g th e
mental landscap e cluttere d b y s o many form s o f philosophical agnosticis m an d
nihilism, bu t the y cannot brin g abou t th e change i n the human condition neces -
sary fo r even th e physica l surviva l of human beings . Onl y religio n an d philoso -
phies roote d i n religio n an d intellectio n ar e capable o f such a n undertaking . I t
might, i n fact , b e said that , whil e man live d according t o traditional teachings ,
he was not only at peace with Heaven , bu t als o by virtue of that peace, h e lived in
harmony wit h Earth . Moder n man , wh o ha s eclipsed th e religiou s vie w o f th e
order o f nature an d "ghettoized " religio n itself , ha s no t onl y cause d th e disap -
pearance of numerous plant an d animal species and endangered many others, bu t
has nearl y cause d humans themselve s to becom e an endangere d species .
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Many people point to the practical an d ethical issues involved in the environ-
mental crisis—suc h a s th e unbridle d gree d o f present-da y society—tha t hav e
increased by  a  thousandfold the  destructio n of  the environment , and  the y have
sought solutions only on the practical level. Even if we limit ourselves to the realm
of praxis,  however , one mus t questio n wha t power save external brut e forc e ca n
bring about control over the passionate elements within the souls of human beings
so that they will not demand s o much materially from th e world o f nature. Ther e
might b e a few philosophers fo r whom such a power might b e reason, bu t fo r the
vast majority of human being s i t canno t but b e religion. Th e passions within us
are like a dragon no w unleashed b y modern psychologica l perspective s fo r which
evil ha s no meaning. Onl y th e lanc e of a St. George , th e lanc e symbolizing th e
power o f the Spirit , ca n slay th e dragon . Ho w tragi c i s the worl d i n whic h th e
dragon ha s slai n St . George. 3 Th e passion s thu s le t loos e canno t bu t destro y
the world .

Man i s create d t o see k th e Absolut e an d th e Infinite . Whe n th e Divin e
Principle, whic h i s at once absolute an d infinite , i s denied, th e yearnin g and th e
search within the human soul nevertheless continue. Th e result is that, on the one
hand, ma n absolutize s himsel f o r hi s knowledg e o f th e worl d i n th e for m o f
science, and on the other hand he seeks the Infinite i n the natural world, which is
finite by definition. Rather than contemplating th e Infinite in the endless mirrors
of th e worl d o f Creation tha t reflec t th e Divin e Attribute s an d Qualities , ma n
turns to the materia l world for his infinite thirst , neve r satisfied wit h what he has
on th e materia l plane , directin g a n unendin g sourc e o f energ y t o th e natura l
world, wit h th e resul t tha t i t transform s the orde r o f nature into th e chao s and
ugliness w e observe so painfully toda y i n so many parts of the glob e an d which
bear th e mar k o f moder n man' s activities . Spiritua l creativit y i s replace d b y
inventive genius, whic h leaves upon th e environmen t th e trace s of its unendin g
tinkering with nature and production of gadgets and products i n the form of ever-
increasing refus e an d wast e and o f the creatio n o f ever-growing wasteland s wit h
which th e natura l environmen t ca n barely cope .

Furthermore, thi s misdirecting o f the yearning of the soul for the Infinit e t o
the materia l world , and the change of the direction o f the arrow of progress fro m
that of the sou l journeying to God to purely material progress , i s made so much
more letha l b y th e absolutizatio n o f terrestria l ma n wit h it s consequen t
anthropomorphism; man and only man is now the measure of all things.4 In such
a situation i t is only traditional religions , wit h their roots sunk in the Divine and
their means of directing th e soul to it s ultimate goal , tha t can provide a real cure
for the illusion of a centerless soul seeking the Infinite in the multiplicity of nature
and th e Absolut e i n it s circumferentia l mode o f existence . Onl y religio n ca n
discipline th e sou l t o liv e more ascetically, to accep t th e virtu e of simple livin g
and frugalit y as ornaments o f the soul , an d t o se e such sin s as greed fo r exactly
what the y are . An d onl y religion, o r traditional philosophie s draw n fro m spiri -
tual, metaphysical, and religious sources, can reveal the relativit y of man in light
of the Divine Principle and not according to that type of relativism so prevalent in
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the modern world , which seeks to make relative the Absolute and Its manifesta-
tions in religion in the name of the theory that all is relative, except of course that
human judgmen t whic h claims tha t al l i s relative. Unles s ma n realize s his rela -
tivity in light of the Absolute, h e is bound to absolutize himself and his opinions
no matter how hard he tries to demonstrate an unintelligent humility vis-a-vis the
animals an d plant s o r nebula e and molecules .

Religion thus is essential on the practical plane to redirect and transform the
activities of man and bestow spiritual significance to the rapport between man and
the natural order. This is why so many contemporary religious thinkers concerned
with the environmental crisis have turned t o the issu e of environmental ethics, as
we discussed earlier in this work.5 Yet religious ethics, although necessary , is not
sufficient. Wha t i s needed i n additio n i s th e reassertio n of the religiou s under -
standing of the order of nature, which involves knowledge and not only ethics. A
religious ethic s cannot cohabi t with a  view of the orde r o f nature tha t radically
denies th e ver y premises of religion and tha t claims for itself a  monopoly o f th e
knowledge of the order of nature, at leas t any knowledge that is significant and is
accepted b y society as "science." The ground mus t be cleared and a  space created
for th e reassertio n of the religious understanding of the order of nature as authen-
tic knowledge , withou t denyin g othe r modes o f knowing natur e a s long a s th e
latter are kept within the confines imposed upon them by the limitations inherent
in their premises, epistemologies, an d what one would call their boundary condi-
tions, al l o f which ar e encompassed i n thei r paradigms .

To use a contemporary term, somewhat overused and maligned, ther e is need
of a paradigm shift , bu t i n the Platonic and not Kuhnian sense of paradigm. Suc h
a shift would make available a worldview where the religious understanding of the
order of nature in the traditional sense would be accepted as authentic along with
sciences base d o n particula r dimensions o f nature, suc h a s the quantitative , al l
within a  metaphysica l whole wher e i n fac t eac h mod e o f knowledge woul d b e
accepted as part of a hierarchy leading to the highest science , which is the science
of the Real as such, or scientia sacra.6 It is not for us here to talk of the constituent s
of suc h a  paradigm, whic h coul d no t bu t com e fro m th e resuscitatio n o f tradi -
tional doctrines , nor of the integratio n o f modern scienc e into a  universal meta-
physical framework, nor even of the futur e rappor t betwee n religion and science.
Our ai m her e i s t o asser t categoricall y th e necessit y o f th e acceptanc e o f th e
religious view of the order of nature on the level of knowledge, an d hence a sacred
science roote d i n th e metaphysica l perspective , i f a  religiou s ethic s involvin g
nature i s to have any efficacy. I t i s also to emphasize the necessit y of clearing th e
ground an d openin g u p a n intellectua l "space " withi n th e contemporar y
worldview for the religious knowledge in question to find an abode and to begin to
be take n a s real and a s serious knowledge correspondin g t o a n objectiv e reality
rather tha n being relegate d t o the subjective, the marginal, and even the occult ,
with al l th e danger s tha t suc h a  situation involves.
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UNDOING THE EFFECT S OF THE FALL OF MA N

In the sacred rite of pilgrimage (al-hajj)  t o the house of God in Makkah, Musli m
pilgrims circumambulat e aroun d th e Kaab a seve n time s i n a  counterclockwise
direction opposed t o the movement o f the arrow of time. Th e deepest meanin g of
this aspec t o f th e rit e i s th e undoin g o f the effect s o f th e Fal l o f Man an d hi s
reintegration int o th e Edeni c state b y virtue of which his imperfections and sins
are overcom e and h e regain s hi s stat e o f original purity. 7 On e migh t sa y figu-
ratively tha t a  similar process ha s to be undertaken intellectually , mentally , an d
psychologically in order to reassert seriously the religious knowledge of the orde r
of nature. The processes, both philosophical an d scientific, tha t led not only to the
secularization o f the cosmos , bu t als o the monopol y o f such a view in th e main -
stream of modern though t i n th e West , hav e to be reversed. Contemporary ma n
must b e abl e t o reabsor b whateve r i s positive i n th e late r phase s o f his menta l
development, suc h as certain types of empirical knowledge o f nature, bac k to th e
origin o r t o th e metaphysica l dimensio n o f the traditiona l religiou s univers e in
which th e domai n o f nature stil l possesse s a sacred meaning .

Man mus t hav e th e negativ e element s o f hi s immediat e past , whic h ar e
veritable sins , i n th e theologica l sense , agains t th e Spiri t expiate d throug h th e
very process of return and reintegratio n simila r t o the case of the pilgrim. More -
over, i n the same way that th e reintegration o f the pilgrim int o th e Edenic stat e
does not impl y the los s of his memory or personality, such a return by contempo -
rary thought certainly does not mean forgetting what has been learned, a s long as
it i s real knowledge and not conjecture parading a s science. The question is one of
integration o f the science s into a  metaphysical perspective and, furthermore , th e
reestablishment of  a knowledge of  nature rooted in  traditiona l religions , as  dis-
cussed i n Chapter 2 , a s well as the rediscover y of an aspect o f nature as reality to
which this knowledge corresponds. Only in this way can the religious understand -
ing o f the orde r o f nature be reasserted seriousl y and a  reality to which religiou s
ethics corresponds be rediscovered. Anythin g short o f that goa l fail s t o do justice
to th e meanin g o f the religiou s understandin g o f natur e an d overlook s th e di -
chotomy between pious assertions of religious ethics such as the sanctity of life and
a completel y dominan t "scienc e o f life " fo r whic h th e ver y ter m "sanctity " i s
meaningless. I t als o fail s t o com e face-to-fac e wit h wha t underlie s th e environ -
mental crisi s and th e force s threatenin g huma n existenc e on Earth .

Even i f such a  "space " wer e to b e opene d u p an d th e religiou s vie w o f th e
order o f nature reasserted , i t woul d o f course have t o b e o f necessity on a  scale
global in its intellectual outlook , althoug h loca l in its practical applications . Th e
integral teaching s o f the Wester n religiou s traditio n mus t b e rediscovere d an d
reformulated beyon d th e distortion s an d limitation s impose d upo n the m b y five
centuries o f secularis t science s an d philosophies . Moreover , th e vie w o f othe r
traditions must also be expounded bot h for the followers of each tradition an d for a
global religious perspective on the orde r of nature that would be able to confron t
in a  unite d voic e thos e wh o den y an y meaning , purpose , o r sacre d qualit y t o
nature. On e might sa y that th e formulation of such a global religious perspective
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on nature, t o which this present study is itself devoted, complement s th e formula-
tion of  the doctrin e of the Divin e Principl e in  a  universal perspectiv e and across
religious frontier s t o which those who have spoken o f "the transcenden t unit y of
religions" o r "globa l theology " hav e devoted thei r efforts. 8

In the same way that there are many heavens, each belonging t o a particular
religious cosmos, an d yet a single Heaven of which each of the particula r heavens
is a reflection an d ye t i n essence that Heaven Itself , s o are there many earths an d
forms o f religiou s knowledg e o f thes e earths . Bu t ther e i s a  perspectiv e tha t
encompasses man y salient features o f those diverse forms o f religious knowledge ,
despite thei r differences , leadin g t o a  knowledg e o f th e Eart h tha t woul d b e
recognizable by the variou s religious tradition s a t leas t i n thei r sapienta l dimen -
sions if not in their theological, social , and juridical formulations. It is in the light
of this knowledge, drawn from variou s traditions—which ca n in fact enric h other
traditions in many ways today—that w e must seek to reassert the sacred quality of
nature an d t o spea k o f its resacralization .

It i s als o i n th e ligh t o f thi s knowledg e tha t w e mus t apprais e whateve r
significance a  particula r discover y in physic s or som e othe r scienc e migh t hav e
beyond itself . Moder n scienc e qu a modern scienc e cannot dea l wit h th e philo -
sophical and metaphysical implications of its discoveries. And i f individual scien -
tists do so , they make suc h interpretation s a s philosophers, metaphysicians , an d
theologians. Thi s assertio n remain s tru e a s lon g a s moder n scienc e function s
within its present paradigm. What will happen i f there is a change of paradigm i s
another matter. I n any case, such remarkable discoveries as Bell's theorem canno t
themselves lea d t o metaphysica l an d theologica l truth s bu t hav e metaphysica l
implications tha t coul d onl y be comprehended i f the religiou s knowledg e o f the
cosmos and the order o f nature as understood i n this text wer e to be accepted a s a
legitimate mode of knowledge of nature.9 In an y case such a  knowledge i s of the
utmost significanc e fo r th e rediscover y o f th e sacre d qualit y o f natur e an d th e
reestablishment of a rapport base d on harmony between man and nature. I t i s also
crucial for creating a  new understanding betwee n religion an d science, and, wit h
the hel p o f traditional metaphysics , fo r integrating moder n scienc e int o a  hier-
archy of knowledge wherei n i t coul d functio n without claim s of exclusivity and
without disruptin g th e essentia l relatio n betwee n ma n an d th e cosmos , whic h
possesses a reality beyond the realm of pure quantity and even beyond th e empiri -
cal and th e rational. 10

THE RELIGIOU S COSMOS

Beyond th e divers e cosmologie s an d understanding s o f th e orde r o f natur e i n
various traditional religions there stands, a s already mentioned, a  religious view of
the cosmo s tha t reveal s remarkable universalit y i f one goes beyond th e worl d of
forms an d th e externa l t o see k th e inne r meanin g o f myth s an d symbol s i n
different religiou s universes. First, i t need s to be remembered that a  religion not
only addresses a human collectivity ; it als o creates a cosmic ambience, a sector of
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the Univers e tha t share s i n th e religiou s realitie s i n question . Whe n a  devou t
Muslim sees the crescent moon at the beginning o f the lunar month, h e closes his
eyes and offer s a  prayer t o Go d an d see s i n th e moo n th e symbo l o f the Islami c
revelation and , mor e specifically , th e Prophet , wh o migh t b e sai d t o posses s a
"lunar" nature.11 Buddhists hea r the dharma  in the flow of rivers, and for Hindus
the Ganges is the river flowing from paradise, th e river which, being holy, purifies
those who bathe i n it . Fo r Judaism an d Christianity ther e i s such a  thing as the
Holy Land , and Jerusalem i s cosmically significant precisely because of its nexus
to religiou s events of crucial importance associated with it . Moreover , fo r tradi -
tional Jews an d Christian s thi s significanc e i s no t onl y historical o r impose d b y
human memory, but cosmic. Mt. Sina i is not just any mountain that some human
being consider s to be important because of the Mosaic revelation. I t i s importan t
in itself within the universe of Abrahamic monotheisms. Likewise , Spider Rock in
Canyon de Chelly, i n Arizona, is not only considered to be sacred by the Navajos;
it i s sacred withi n thei r religiou s cosmos .

This truth i s brought out i n the cosmologica l schemes of many traditions ,
from th e Tibetan Buddhist , t o the Christian, to the Islamic. The various Buddhas
do perform many functions withi n the Buddhist cosmos . Chris t and the angels are
real within the Christian universe, not only subjectively but als o objectively. And
the Mi'raj  o r Nocturna l ascen t o f th e Prophet , durin g whic h h e ascende d t o
Heaven from Jerusalem no t only in spirit or soul but also bodily (jismani), di d take
place objectivel y withi n a  cosmos that i s Islamic fo r those wh o participate i n th e
Islamic revelation . On e coul d multipl y example s a  thousandfold , especiall y
among primal peoples such as the Australian Aborigines, the tribes of the Ameri-
can Plains , o r Meso-Americans , bu t ther e i s n o nee d t o d o s o here . Wha t i s
important i s to becom e aware of the universalit y of this principle an d it s reality
from th e poin t o f view of the religiou s understandin g of the orde r of nature. I t i s
precisely thi s realit y that i s no w denie d i n tha t secto r o f humanity affecte d b y
secularism, scientism, and modernism because in that world the religious knowl -
edge o f the orde r ha s been deprive d o f any legitimacy , an d th e realitie s forming
the objec t o f this knowledg e hav e bee n eithe r denie d o r subjectivize d and psy -
chologized. A  purely quantitative scienc e of nature could obviously not do other-
wise. No r coul d thos e philosophers an d even theologians who accept tha t kind of
science as the onl y legitimate knowledg e o f nature. An d ye t the religiou s vie w is
based upon a truth that cannot be denied once its metaphysical significance is fully
understood.

According t o th e metaphysica l teaching s o f various traditions an d th e cos -
mologies which are their applications t o the cosmic sector, th e Divine Principle is
not onl y the Origi n o f the cosmo s bu t als o the Sourc e of the religio n tha t link s
humanity t o bot h th e Divin e Principl e an d th e orde r o f nature. Som e religiou s
traditions suc h a s Confucianism, Taoism , an d Buddhis m d o no t concer n them -
selves with the creative and generating functio n of the Divine Principl e a s do the
Abrahamic monotheisms an d Hinduism. Bu t i n both type s of faiths, ther e is the
Supreme Principl e tha t i s th e Origi n o f bot h ma n an d th e cosmos , eve n i f
"Origin" i s no t understoo d i n a  cosmogoni c sens e i n som e cases . Mor e par -
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ticularly, eac h religion i s the manifestatio n of a Divine Word, a  Logos, or demi -
urgic principle that, within the religious cosmos created b y a particular revelatio n
or "heavenly dispensation," i s the direc t source of the religio n i n question as well
as th e immediat e "ruler " o f the cosmo s withi n whic h tha t religio n functions .

To us e th e terminolog y o f th e Divin e Wor d o r Logo s commo n t o th e
Abrahamic religions , i t ca n be stated o n th e on e hand tha t Go d sai d "B e (kun)
[Quran; XXXVI : 81 ] and there was" or "All things were made by him [the Word
or Logos]; and without hi m was not any thing made tha t wa s made" (Joh n 1:3) .
On the other hand this Word through which God created the world is in Islam the
Quran, on e of whose names is Kalam Allah, the Word of God, an d in Christianity
Christ. Th e source of the very existence of the cosmos and the origin o f revelation
are therefor e the sam e i n eac h religion . An d i t i s throug h revelatio n tha t th e
inward nexus between the follower of a particular faith and the "cosmic sector" i n
which tha t fait h dominate s i s revealed .

Within eac h religiou s universe , th e Logo s manifest s the Divin e Realit y as
well as God's Will and His Grace to the realm of Creation along with the world of
men and enables human beings to gain an inner understanding o f and a sympathy
(in the original Latin sense of sympatheia) fo r the realm of nature. As mentioned i n
the previous chapter, huma n beings are composed o f spirit, soul , and body, all of
which are permeated b y the grace of the religion in question, an d they participate
in the divin e laws promulgated b y that religion . Th e cosmos is also composed of
corresponding levels of existence of which only the mos t outward , correspondin g
to our bodies, i s discoverable by relying solely upon the external senses. Moreover,
in the same way that our body is related to our psyche and soul and our soul to the
spirit at the center of our being, even if most of us remain unaware of this link, th e
external body of the cosmos, permeated lik e the microcosm by the light and grace
of God emanating through th e Logos, i s also linked to the higher level s of cosmic
existence, t o wha t traditiona l cosmologie s describ e a s "soul s o f th e spheres, "
"nature spirits, " angels , th e World Soul , th e cosmic intelligences , an d so forth.

Of course, as a result of man's present spiritua l imperfection and fal l fro m a n
original state of purity, he has lost direc t acces s to the Spiri t within , t o the inne r
kingdom tha t Chris t ask s his follower s t o see k before everythin g else. Likewise,
the world of nature has been darkened and in a sense participates i n man's fall and
what Christian theology calls Original Sin . But no t having committed th e sin of
man, natur e i s more innocen t and therefor e stil l preserves more tha n falle n an d
imperfect man something of  its original and paradisal perfection now finally being
destroyed by a humanity that doe s not eve n show interest i n the meanin g o f sin,
much les s man's committin g o f it an d responsibilit y fo r the consequence s of his
actions.

In an y cas e the realit y o f the level s o f both macrocosmi c and microcosmi c
reality remains, and it is this reality that provides the ontological structure for the
religious understanding o f the order of nature. Within the religious universe, man
is relate d t o th e worl d o f natur e no t onl y throug h physica l element s o r eve n
psychological resonances but throug h th e Logos and ultimately God. Eac h plant
has a significance no t onl y i n it s physical appearance but i n it s subtl e reality and
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ultimately i n reflectin g an d bein g a  symbol o f a divine archetype , residin g im -
mutbly i n th e Divin e Intellect , wit h whic h i t i s identifie d essentiall y her e an d
now.12 A  perso n wh o ha s reache d th e cente r o f hi s ow n bein g see s i n ever y
phenomenon o f nature, i n the crystals, plants, an d animals, i n the mountains and
skies and th e seas , realitie s tha t ar e not exhauste d b y the "merely " physical bu t
that revea l themselve s throug h th e physical , realitie s that also reside withi n th e
being o f man an d com e from th e Logos and ultimatel y God . Ma n i s thus unite d
with natur e i n body , soul , an d spiri t and , i n the final end, i n God . O n a  more
concrete and immediate plane he is united to the cosmos around him by the Logos
who i s the immediat e origi n o f the rite s and symbol s governing hi s lif e an d th e
source of  the  lif e of  the  worl d abou t him  as  wel l as  its  law s and  its  ultimat e
meaning.

Furthermore, precisel y becaus e ma n possesse s a  consciousnes s an d intel -
ligence capabl e o f knowin g th e Absolut e an d reflect s th e Divin e i n a  centra l
manner as a theomorphic being , h e is also the channel of grace, or what Islam calls
barakah, fo r the worl d o f nature. Natur e i s governed no t b y man , despit e hi s
claims, bu t b y God . An d ye t i t i s given t o ma n t o ac t a s the bridg e (pontifex)
between Heaven and Earth and as channel of grace and light for the natural order.
That i s wh y hi s responsibilit y i s s o grave. H e i s give n th e powe r t o rul e ove r
nature but also the capability to destroy it or bring corruption upon the face of the
Earth, agains t whic h th e Qura n speak s i n man y passages. 13 Hi s action s hav e a
cosmic consequence whether he desires it or not, an d his abdication from th e role
of pontifical ma n to accept th e rol e of Promethean man , i n the sense discussed in
Chapter 5 , canno t bu t affec t th e orde r o f nature i n th e most  negativ e way . Th e
denial of the rol e of the Logo s in the cosmos and rejectio n of a knowledge derive d
ultimately fro m th e Logos but concernin g the cosmos cannot but hav e the dires t
consequences for the order of nature and, of course, fo r man himself , as contempo-
rary histor y demonstrates s o clearly.

RELIGIOUS RITE S AND COSMI C HARMON Y

One o f th e consequence s o f th e metaphysica l doctrin e o f th e meanin g o f th e
cosmos and man's role in the religious universe in which he lives is confirmation of
the rappor t betwee n sacred rites and harmony of the order of nature. A s a result of
the eclipse of the religiou s view of nature in the modern world , the very idea that
sacred rite s migh t b e related t o cosmi c and natura l event s i s considered prepos -
terous o r at bes t quaint , t o b e studied b y cultural anthropologist s a s relics of an
"animistic" pas t o r made the subjec t of jokes and caricatures, as in the case of the
Native America n rai n dance . Tha t prayer s might actuall y affec t weathe r condi -
tions, o r religious rites influence th e cours e of some natural calamity , ar e simply
not a  par t o f th e modernis t an d scientifi c worldvie w eve n i f man y individual s
today, who still possess faith , continue t o pray for a sunny day when they want t o
plant th e field s o r clim b a  mountain . Wha t i s denied i n th e prevalen t modern
perspective is in fact on e of the essential elements of the religious view of the order
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of nature that i s worthy o f the mos t seriou s consideration an d tha t ha s been an d
remains crucia l i n man y differen t religiou s universes .

One can draw from numerou s religious world s to illustrate this link betwee n
sacred rite s and the harmon y and functioning of nature, a  link tha t i s the logica l
consequence of the religious view based on the instrumentality of the Logos in the
genesis and orderin g o f the worl d o f nature on the on e hand an d revelatio n fro m
which sacre d rites , a s divinely ordained institutions , originat e o n th e other . I n
fact, al l th e religiou s traditions , whos e teaching s concernin g natur e wer e men -
tioned t o some extent i n Chapter 2 , a s well as those no t discusse d i n thi s book ,
provide man y illustration s o f th e principl e unde r discussion , namel y th e lin k
between sacre d rite s and th e orde r o f nature, base d o n th e effec t tha t suc h rites
have o n th e traditiona l elemen t ether , whic h i s th e principl e o f th e element s
constituting th e physica l realm.

By way of example le t us limit ourselves to the Native American religions, t o
Confucianism, an d t o Isla m withou t eve r losin g sigh t o f the universalit y of the
principle involved . Nearl y all the Nativ e America n rites includ e elements o f the
natural order and are based on an inner link with the very processes of nature, fro m
rain dances to sand paintings use d to cure illnesses, to the supreme rite of the sun
dance. I n th e latte r rit e practiced mostl y b y the Nativ e Americans of the Grea t
Plains, a  pole that i s a sacred tree is chosen to which the individual ties himself by
means of a rope and then performs a grueling three-day rite of fasting, prayer, and
dance to and from th e pole, whic h symbolizes the cosmic axis above which stands
the Sun, th e cente r an d pole o f our natura l world an d at th e sam e time itsel f the
symbol of the Divine Principle.14 Thi s ritua l creates an "inner identity" between
the performe r o f the rit e an d th e center , whic h i s als o th e Center a s a  resul t o f
which th e whol e ambienc e i s blesse d an d th e grac e o f th e Cente r emanate s
throughout th e periphery rejuvenating the natural order, as emphasized especially
by the Cheyenne. In fact, during the third and last day of the sun dance the power
issuing forth fro m th e sacre d tree as a result o f the sacre d rite brings abou t many
healings.

According t o a n eyewitnes s accoun t o f a  su n danc e directe d b y a  Cro w
medicine man, Thoma s Yellowtail , wh o died i n 1993 , "Th e thir d day is the day
of cures. Fro m morning onwards , a  crowd of people, includin g entir e families of
white farmers, com e to the Sun Dance site and patiently wai t for Yellowtail t o let
them share in the healing power with which the sacred tree is as it were filled as a
result o f the rit e o f which i t ha s bee n a  center." 15 Suc h a  rit e havin g a t onc e
microcosmic an d macrocosmi c consequences,  affectin g a t th e deepes t leve l bot h
man an d th e worl d o f natur e abou t him , i s typica l o f thos e sacre d rite s o f th e
primal religious that have been preserved intac t and have not decayed into sorcery,
which mus t b e strictly distinguishe d fro m sacre d ritual s o f authentic religions ,
whatever migh t b e th e "efficacy " o f such devian t practices .

In Confucianis m one observes th e sam e rappor t betwee n huma n ritual s and
the cosmi c order , as  can be  observed in  so  many aspects of  the lif e of  traditional
China, such as the cosmologica l symbolism of the Ming-Tang  an d the movemen t
of th e emperor , th e lin k betwee n Heave n an d Earth , throug h variou s part s o f
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this replic a o f the cosmos , whic h was the Ming-Tang,  i n conformit y with th e
order o f the seasons and the harmon y of nature. Th e structur e o f the Ming-Tang
itself recapitulated tha t of the empire, whic h was divided int o nine provinces just
as th e Ming-Tang  wa s divided int o nin e units. 16 I n th e Chines e perspective ,
including Taoism, which emphasizes even more than Confucianism the inner link
between man and nature , man i s considered as the teleologica l completio n o f the
natural order , an d hi s actions , especiall y rituals , hel p t o brin g abou t cosmi c
perfection. "Ma n i s Nature's complemen t i n the creation of a perfect universe. I t
is in thi s sens e that th e artific e o f ritual society can be viewed a s an extension of
natural principle."17 According to Wang Chih, "Heave n an d earth are the source
of life . Ritua l an d propriet y ar e th e sourc e o f order , th e Chun-Tzu  [famou s
Confucian source ] i s the sourc e o f ritual and propriety . T o practice these , pene -
trate thei r unity , multipl y them , an d lov e the m t o th e ful l i s th e sourc e o f
becoming a  Chun-tzu,  an d Chun-tzu  order s (li)  heave n an d earth." 18 Hsun-tz u
asserts tha t th e sage , b y penetratin g th e spiritua l world , form s a  trinit y wit h
Heaven and Earth and therefore affects the natural world around him. Ritua l is an
extension of the principle s o f the natura l world an d a cause for its inne r transfor-
mation. Confucian rituals not only bring order to society but als o create harmony
with the orde r of nature and also man to both contribut e t o and benefi t fro m th e
cosmic order .

Turning t o th e ver y different worl d o f Islam, w e see that, accordin g t o a
saying of the Prophet o r hadith, God placed the Earth for Muslims as a mosque.19

That i s wh y a  Musli m ca n pra y anywher e i n virgi n natur e a s long a s i t i s no t
ritually defiled, and tha t i s why the spac e of the mosque , buil t i n urban setting s
already removed fro m nature , i s an extension o f the spac e of virgin nature.20 Th e
rite of the daily prayers (salah) i s therefore closely bound to the Earth , which has
been designate d b y God a s the groun d upo n whic h th e mos t sacre d rit e o f th e
religion i s performed. A s fo r th e time s o f th e prayers , the y ar e astronomicall y
determined an d correspon d t o cosmic moments. Th e prayers not only rejuvenate
the body and soul of man but als o emphasize the harmony of human lif e with th e
rhythms o f nature an d fortif y an d complemen t nature' s harmony.

It i s very significant tha t the central part o f the daily prayers is the recitatio n
of the openin g chapte r o f the Qura n o r al-Fatihah, whic h is comprised o f verses
whose verb is in the plural rathe r than th e singular form . Me n and women stand
before Go d directl y o n th e Eart h sanctifie d specifically fo r Muslim prayer s an d
utter such verses as "Thee do we worship," "I n Thee do we take refuge," and "Lead
us unto the Straight Path." They are therefore praying not only for themselves bu t
for th e whole of Creation. O n th e deepes t leve l in the daily prayers man prays as
the khalifat Allah  or the vicegerent of God on behalf of not only humanity but th e
whole of the natura l order for which he was placed b y God on Earth as vicegerent.
There i s definitel y a  dimensio n o f th e prayer s involvin g th e natura l ambienc e
around ma n an d whic h one "feels " concretel y upon performin g th e prayers .

The same cosmic rapport is to be seen in the rit e of the pilgrimage o r hajj  t o
Makkah, the center of the Islamic world, the city that i s also the earthly intersec-
tion of the axis mundi, and those circumambulating around the Kaaba emulate the
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circumambulation o f the angel s around th e Divin e Thron e (al-'arsh). 21 Ther e i s
definitely a  cosmic dimensio n t o thi s rite , whic h ha s bee n elaborate d i n man y
traditional sources . Furthermore , th e rappor t betwee n sacre d rite s an d th e har -
mony an d orde r o f nature i s so much emphasize d i n Isla m that , accordin g t o a
hadith, the world will not come to an end as long as there are people on Earth who
remember th e Nam e o f God an d continu e t o invok e "Allah , Allah, " a  practic e
central to the rituals of Sufism. I n Islamic esoteric teachings ther e are also elabora-
tions concerning the spiritual hierarchy that sustain s the visible Universe and th e
power o f walayah, usuall y translate d an "sanctity " i n Sufism , whic h governs th e
world invisibly, a power without which the order of nature would tur n into chaos
and th e worl d woul d flounder. 22 Eve n o n th e popula r level , throughou t th e
Islamic worl d i s the belie f that God places o n the Eart h at al l times saintl y men
who through thei r presence and the rituals and prayers that they perform preserve
the order of nature, an d that the rites of Islam, whic h such beings perform at th e
highest level , an d with th e greates t perfection , are necessary not onl y to uphol d
social order but also to enable human beings to live in harmony with nature and to
preserve th e harmon y o f nature itself .

According to the text of the Quran, al l creatures in fact share in man's prayers
and praise God, for  it states, "Th e seve n Heavens and Earth and all beings therei n
celebrate His praise, and there is not a  thing but hymnet h Hi s praise" (XVII:44 ,
Pickthall translatio n slightl y modified) . This mean s tha t man' s prayers , celebra -
tion of God's praise and other ritual practices, whose final goal is the remembrance
of God, for m parts of the chorus of the praise of God by the whole of Creation and
a melody i n the harmony of "voices" celebrating th e Divine, a  celebration whic h
on th e deepes t leve l i s th e ver y substanc e o f al l beings. 23 Th e sain t hear s th e
invocation o f nature whereve r h e turns . A s th e Turkis h Suf i poe t Yunu s Emr e
sings in one of the most famous poems of the Turkish languag e about th e paradisal
reality whic h virgin natur e sil l reflect s an d manifests ,

The river s al l i n Paradise
Flow with the wor d Allah , Allah,
And ev'r y longin g nightingale
He sing s and sings Allah, Allah. 24

Rites an d ritual s performe d b y huma n beings , therefore , fulfil l par t o f th e
rites of the whol e of Creation, an d th e refusa l b y human being s t o perform rite s
destroys the harmony of the natura l order. Moreover , t o destroy natur e and cause
the extinctio n o f plants an d animals as a result o f human ignoranc e i s to murde r
God's worshipper s and silenc e th e voic e of the praye r of creatures t o th e Divin e
Throne. I t i s to see k t o negat e th e purpos e fo r which th e worl d o f nature wa s
created, for , accordin g to  a  famous hadith,  God  create d the  worl d so  that He
would b e known , an d th e prayer s of natural creature s ar e none othe r tha n thei r
knowing God. I t mean s ultimately that , t o destroy nature , i s to destroy both th e
humanity committin g suc h a  sin and th e natura l ambienc e of such a humanity.

In the religious view of nature in general there is an economy of the cosmic as
well a s huma n order s comprisin g th e spiritual , psychic , an d physica l realms .
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Rituals are part and parcel of this economy, making possible the flow of grace, th e
reestablishment o f correspondences, an d th e reviva l of preestablished harmonies .
Human rite s play a central role in the preserving of this harmony on the terrestria l
realm wher e men occup y a  central positio n withou t bein g allowe d t o usur p th e
right of absoluteness, which belongs to God or the Absolute alone. Whe n human
beings refuse t o perform sacred rites, a  central elemen t o f the terrestria l harmony
is destroye d an d huma n being s becom e "worthless " an d "useless " a s fa r a s th e
ultimate purpose o f Creation is concerned, which is to bear witness to God, to love
Him, an d ultimately t o know Him.

The traditiona l respec t fo r th e huma n stat e "s o difficul t t o attain, " a s th e
Buddhists assert , an d the encouragemen t t o have a family an d bring ne w human
beings int o the world , a s emphasized b y other faith s suc h as Judaism an d Islam ,
are both based on the central thesis that, throug h th e human state , th e ultimat e
purpose of Creation, i n which Creation itsel f plays a central role, ca n be attained .
And thi s ultimat e purpos e i s itself made possible throug h th e followin g o f reli-
gious law s and injunctions , a t th e hear t o f which i s ritual . Tha t i s why in th e
Islamic worl d ther e i s a  fol k sayin g tha t th e virtu e o f having a  child i s t o ad d
another person t o the world who asserts "There is no divinity but God" (La ilaha
illa'Llah) an d that th e value of human life i s precisely i n being abl e to fulfil l thi s
end fo r whic h ma n wa s created . T o rebe l agains t thi s purpos e i s no t onl y t o
become "useless" from th e religiou s poin t o f view but als o to becom e a negativ e
agent o f destructio n runnin g havo c upo n th e Eart h an d corruptin g it , a s th e
Quran asserts .

In Islami c terms , onc e ma n refuse s t o follo w th e Shari'a h and perfor m th e
rites promulgated b y it, h e can no longer fulfill hi s function as God's vicegerent on
Earth. Rather , h e begin s t o usur p th e rol e o f th e Divinit y fo r himself . Th e
pertinence o f this doctrin e t o th e curren t environmenta l crisi s i s too obvious t o
require elaboration. Moreover , suc h a view possesses a  profound truth no matte r
how much a  secularized world find s th e performanc e of sacred rite s to b e irrele -
vant to the processes and activities of the order of nature and the cosmic ambience
within the framework of a worldview that ha s severed al l ties between moral laws
and cosmic laws. I n fact , i t can be asserted tha t th e significanc e o f religion i s not
only t o disciplin e th e passion s an d provid e th e lanc e fo r St. Georg e t o sla y th e
dragon o f selfishness, greed , an d callousness within the soul—which provide s the
psychic energ y fo r muc h o f th e destructio n o f th e environment—bu t als o t o
provide rites that, in addition to saving the soul of the individual, pla y a vital role
in th e preservatio n o f th e invisibl e harmon y o f th e orde r o f natur e an d th e
economy o f the cosmos .

THE GAIA HYPOTHESIS AND TH E UNITY O F EXISTENCE

The traditional religiou s views of the order of nature were based on the interrela -
tion of all things, o r what one might cal l the unity of existence, without confusin g
this term i n the present contex t wit h such metaphysical doctrines as the wahdat
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al-wujud o f the Sufis, 25 which assert that there is only one Reality in the ultimat e
sense, tha t i s God, an d which we usually translate a s "the transcenden t unit y of
being" in order to avoid confusion wit h the unity and interrelation of all things on
the level of cosmic existence. It might in fac t b e asserted tha t this latter principle
is basic to traditional cosmologies tha t emphasize the aspect of unity and interrela-
tion and refuse t o consider objects only in thei r aspect o f separateness and multi-
plicity, a s has been done b y modern scienc e until recently. 26

During th e past fe w years the Gaia  hypothesi s has been proposed b y certain
scientists t o explai n th e behavio r o f Eart h a s a n interrelate d whole , a  kin d o f
organism in which parts are related together in unforseen ways rather than simpl y
as a vast conglomerate of mass in motion to be studied by separating and analyzing
each part.27 The hypothesis, which has now been extended b y some to the visible
Universe a s a whole, ha s been oppose d b y many scientist s whil e being enthusi -
astically embraced by a number of occultists, as well as a wing of the camp of eco-
theologians. Bu t th e hypothesi s i s als o receivin g seriou s attentio n fro m som e
scientists, environmentalists , and mainstream religious thinkers . I t i s significan t
in tha t it  mark s a departure fro m mos t of  the olde r scientifi c endeavor s based on
analysis, segmentation , an d division rathe r tha n synthesi s and integration .

The Gaia  hypothesi s ca n be viewed fro m th e perspectiv e o f the traditiona l
knowledge of the order of nature as a step in the righ t directio n but stil l confine d
to the purely physical aspect of things. I t is , of course, remarkable to discover the
web of relations between forests in the Amazon and droughts i n the Sahara or the
use of refrigerants and the hole created in the ozone layer of the upper atmosphere.
It form s a  powerful framework for ecological an d environmenta l studie s carrie d
out o n th e basi s of modern science . Bu t th e hypothesi s stil l view s the physica l
domain as a closed syste m unt o itself even i f it extends  to th e galaxies and i f one
speaks o f th e infinit e Universe . Th e whol e o f th e physica l leve l o f realit y is ,
however, onl y one level of reality that, despite it s vastness, i s like a pebble befor e
the Su n when compared t o th e psychi c and beyon d i t th e spiritua l worlds .

The religious understanding of the orde r of nature could expan d th e horizon
of the Gaia  hypothesis to reveal not only the relation of the blood content of polar
bears t o th e pollutio n o f the Hudso n River , bu t als o the vaste r economy of the
Universe dominate d b y the Logo s and th e variou s manifestations of the Divin e
Principle i n differen t religiou s universe s with thei r spiritua l an d angeli c hier -
archies and intermediate and psychic worlds. Gaia  could be envisaged again as the
Earth (which in fact Gaia  means in Greek) understood in the context o f religious
cosmology withou t doin g injustic e t o th e physica l componen t o f it . Th e unit y
sought could then embrace man in all his levels of reality, including th e spiritua l
as wel l a s the cosmos , extendin g beyon d th e physica l orde r bu t includin g th e
physical an d it s laws . I n a  sens e th e religiou s understandin g o f natur e coul d
provide a vertical dimension for the Gaia  hypothesis whose search for the unity of
the Eart h a s a living an d organi c whole ha s remained unti l no w confined t o th e
horizontal level . A  paradig m coul d b e create d o n th e basi s o f traditiona l cos -
mologies, whic h could serve al l the need s of those seekin g to solv e th e environ-
mental crisi s while remaining faithfu l t o th e natur e of reality, all of whose levels
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are interconnected, whethe r a particular humanity remains conscious of the higher
levels of existence or not. A  religious understanding of the orde r of nature makes
evident the veritable "unity of existence" of which the Gaia  hypothesis , as under-
stood by most of its contemporary defenders, is a horizontal and two-dimensiona l
projection an d reflection . Onl y traditiona l religio n makes possible the thir d an d
vertical dimension and access to the higher levels of existence that play a dominate
role in the lif e o f the cosmo s as well as of man whethe r one chooses to be aware of
them o r not .

THE QUESTION O F EVIL AND TH E NATURAL ORDE R

It i s hardly possible to spea k o f the resacralizatio n of nature and th e reestablish -
ment o f the religiou s understanding o f the orde r o f nature without dealin g wit h
the questio n of evil and sin . These religious concept s have had diverse meanings
among variou s religions ana d sometime s amon g theologica l school s within th e
same religion. Thu s one cannot overlook these differences i n journeying from on e
traditional world to another. Certainl y both the participation of nature in the Fall
of Man and Original Sin as understood in Christianity do not have any meaning in
the contex t of Confucianism and no t eve n the sam e significance in Islam, which
accepts th e doctrin e o f th e Fal l o f Man bu t no t Origina l Sin . Despit e seriou s
differences o n this issue, however, certain metaphysical principles have a universal
import a s far as the relation between nature and evil is concerned and they need to
be mentione d here . First , natur e i s a  reflection an d eve n remnant o f a paradisal
reality that is both transcenden t and immanent vis-a-vis it. Second , in its present
state natur e n o longe r manifest s that realit y i n it s fullness . Third , evi l i n th e
theological sens e exists in th e worl d o f Creation b y virtue of its separatio n fro m
the Divin e Principle, whic h alone is "good" as asserted by Christ in referenc e t o
the Father. But this doctrine does not mean that nature is not sacred or that it has
ceased completel y t o contai n an d reflec t somethin g o f the paradisa l reality .

The separation of Creation from it s source is the metaphysica l origi n of what
theologically i s called evil . The world is a series of veils (al-hijab i n Islam) befor e
the Divin e Realit y or  of  Maya veilin g Atman, 28 but  Maya  is  als o Divine Cre -
ativity so  that the world of nature both reveal s and veils the Divine . Thi s separa -
tion or evil is manifested in the element of strife and death, which exists in nature,
an element that is, however, always overcome by life and harmony. It i s enough t o
contemplate th e natura l worl d a s yet unspoile d b y ma n t o realiz e how beaut y
overwhelmingly dominates ove r ugliness, an d harmony dominates ove r discord .
Nevertheless, i t is true that the lion and the lamb do not lie together in peace now
and wil l no t d o s o until th e complet e reintergratio n o f nature int o it s spiritua l
principle associate d wit h eschatologica l events .

What is considered in Christianity and Islam as well as Judaism a s the fal l of
nature fro m it s origina l perfection , whic h mean s it s nascen t stat e i n Divin e
Proximity, i s seen in non-Abrahamic religions such as Hinduism as the darkening
of the cosmic ambience in its outward aspect through the downward movement of
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the cosmic cycles, especially in the Kali  Yuga  o r Age of Darkness, whic h charac -
terizes the current period of history. I n such an age the transparency of the cosmic
ambience befor e th e realit y o f the spiritua l worl d i s dimmed t o a n ever-greate r
degree a s a  result o f the ever-increasin g consolidation , externalization , opacity ,
and quantificatio n of the  cosmo s throug h a  process tha t upo n reachin g its  final
point, result s in the present cosmic cycle coming to an end.29 And yet the cosmos
never loses its sacred quality and will continue as a locus of Divine Presence to th e
end of  the world .

Here i t i s necessar y also t o mentio n th e rol e o f man i n th e terrestria l an d
cosmic ambience. I t i s the darkening o f the soul of man that also reflects upon th e
natural ambience and lead s to it s destruction. Th e environmenta l crisi s is befor e
anything else a spititual crisis . In thi s sense nature participates i n man's Fal l bu t
not all of nature's is corrupted b y this Fall. I f men of the Adamic age were to walk
on Eart h today , the y woul d stil l se e the fac e o f natur e a s theophany . A s many
Christian mystics (such as Jakob Bohme) have said, natur e as paradise i s still here
but i t i s we who are absent from it . An d even today a sage still sees the trees of
paradise in beholding a  forest an d contemplates i n the vision of a sublime moun-
tain pea k th e sacre d mountai n a t th e cente r o f the cosmo s itself .

In a deeper sense, the nature that was the terrestrial paradise is still here, only
she is hiding her face from th e gaze of Promethean man , who, cut off from hi s own
center as well a s the spiritua l principles governin g th e cosmos , ha s no interest i n
nature other than its subjugation and dominion.30 Evi l and sin are realities in the
human soul , an d the y mus t als o b e considered i n th e domai n o f nature bot h i n
relation t o th e effec t o f human being s actin g upo n natur e an d th e "exterioiriza -
tion" or fal l o f nature in he r externa l aspect s fro m tha t perfection which charac-
terized he r origin .

Strangely enough , however , natur e ha s preserved tha t origina l spiritua l re -
ality better than human beings, whose participation i n what is theologically called
sin is  active and willfu l and  not  passive as in the world of nature. The  Fall of Man
is more complete tha n th e fal l o f the worl d of nature althoug h ma n stil l contains
within himsel f th e kingdo m o f God, t o us e the famou s sayin g o f Christ . Th e
macrocosm is less removed from he r achetype and more perfect tha n man, even in
its outward aspect , whic h veils t o som e exten t th e paradisa l realit y i t stil l bear s
within itself . I t i s not , however , correc t t o assert , a s d o som e curren t eco -
theologians, tha t the question of evil has no significance i n the domain o f nature.
For th e realize d sag e i t i s clea r tha t natur e bot h reflect s it s origina l paradisa l
beauty and veils that perfection to the extent of its fal l from it s original state, a  fall
that mean s an externalization that does no t destro y bu t veil s the inne r realit y of
nature analogou s i n man y way s t o th e situatio n o f man. Hi s Fal l als o mean s a
veiling of his heart, bu t we still carry the perfection of our Edenic state within th e
center of our being, an d all we have to do is to melt the hardened crust of our heart
with the help of the Sacred to gain access to the ever-gushing sprin g of the Spirit ,
which still flows at the center of our being, eve n if we have no direct access to it in
our presen t condition of exteriorization and dispersion .

The resacralizatio n o f nature must b e carried out wit h ful l awarenes s of th e
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significance o f th e meanin g o f evil , th e Fal l o f Man , remova l fro m origina l
perfection, th e los s of paradise, a s well as the spiritua l reviva l of the cosomo s and
other relevan t teaching s see n accordin g t o differen t view s of cosmic histor y b y
various traditions bu t accepte d i n one form o r another by religions ranging fro m
Hinduism t o Islam. Wha t is significant in the context of the present stud y is the
realization that i t is possible to reassert the doctrine of the sacred quality of nature
across religious frontier s despit e difference s o f understanding i n various religions
of the meanin g o f mankind's Fall , evil , an d sin .

Furthermore, i t is not necessary to deny these traditional doctrines in order to
exalt the world of nature, as is done by current propagators o f what has come to be
known a s "creatio n spirituality. " Natur e i s sacre d eve n i f remove d fro m he r
paradisal origin , analogou s t o th e wa y that huma n lif e i s sacred although mos t
men commi t sin s and participate i n evil acts. I t coul d b e argued tha t natur e has
even mor e right s tha n doe s contemporar y ma n i n bein g considere d a s sacre d
because nature has not falle n as much from it s archetype as has man. Th e order of
nature, t o use the languag e o f Islam, i s still perfectly surrendered to th e Will of
God; hence , i t i s muslim (meaning i n Arabic literally one who has surrendered t o
God) in a perfect but passiv e way. Nature has her own prayer and invocation and
reflects more directly than mos t human being s the Divin e Qualities or the logoi,
which ar e the principle s o f all things . Th e ver y fac t tha t modr n ma n doe s no t
accept this thesis is itself proof of this assertion. The presence of evil in the world
should no t therefor e in an y wa y detrac t fro m th e undertandin g o f th e sacre d
quality of nature and the re-assertion of the religious understanding of the natural
order, which has itself taken this element into consideration in most of its sapien-
tal an d metaphysica l dimensions .

If anything, awareness of the traditional teachings concerning the presence of
evil or imperfection in both the cosmic order and in man should make it clear that
the realizatio n o f th e sacre d qualit y o f natur e implie s self-disciplin e and inne r
spiritual realization. People who see the light of God within themselves also see it
reflected i n th e real m o f nature . Th e resacralizatio n o f natur e i s no t possibl e
without a n awakenin g b y u s huma n being s a s to wh o w e ar e and wha t w e are
doing in this world. Conversely, nature can also teach man and remind him of that
inner spiritua l realit y whic h h e carrie s deeply withi n himself . Thus , i t i s no t
possible to cast the veil of opacity and transience of natural forms aside to contem-
plate thei r sacre d an d paradisa l qualitie s withou t th e rediscover y o f th e sacre d
within ourselves, an act that i s possible only through religion, the rare exceptions
only provin g th e rule .

TO BEHOL D THE SACRED QUALITY O F NATURE:
CONCLUDING COMMENTS

The Eart h is bleeding an d th e natura l enviroment suffering i n an unprecedented
manner from th e onslaught of man. The problem i s now too evident to deny, and
the solutions proposed are many but fo r the most part insufficient . Eart h will not
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be heale d b y som e kin d o f socia l engineerin g o r change s i n a  technolog y tha t
cannot but trea t the world of nature as pure quantity to be manipulated for human
needs whethe r the y b e rea l o r imaginary . Al l suc h action s ar e n o mor e tha n
cosmetics wit h a n effec t tha t i s of necessity only ski n deep .

What i s needed i s a rediscovery of nature as sacred reality and th e rebirt h of
man a s the guardian o f the sacred , whic h implies th e deat h o f the imag e o f man
and nature that has given birth t o modernism an d its subsequent developments . I t
does not mean the "invention o f a new man" a s some have claimed, bu t rathe r th e
resurfacing o f the true man , th e pontifical ma n whose reality we still bea r within
ourselves. No r doe s i t mea n th e inventio n o f a sacred vie w o f nature, a s i f ma n
could eve r inven t th e sacred , bu t rathe r th e reformulatio n o f th e traditiona l
cosmologies an d views of nature held b y various religions throughou t history . I t
means mos t o f al l takin g seriousl y th e religiou s understandin g o f the orde r o f
nature as knowledge corresponding t o a vital aspect o f cosmic reality and not only
subjective conjectures or historical constructs. There mus t b e a radical restructur -
ing o f the intellectua l landscap e t o enabl e u s to tak e thi s typ e o f knowledge o f
nature seriously , whic h mean s t o accep t th e finding s o f moder n scienc e onl y
within th e confine s o f the limitation s tha t it s philosophica l suppositions , epis -
temologies, an d historica l developmen t hav e impose d upo n it , whil e rejectin g
completely it s totalitaria n claim s as the science of the natura l order . I t mean s t o
rediscover a science of nature that deal s with the existence  of natural objects in their
relation t o Being , wit h thei r subtl e a s wel l a s gross aspects , wit h thei r inter -
relatedness to th e res t o f the cosmo s and t o us , wit h thei r symboli c significanc e
and with thei r nexus to higher level s of existence leading t o the Divin e Origin of
all things .

Furthermore, i n speaking of the religious view of the order of nature we must
now d o s o in a  global context  reflectin g th e globa l characte r o f the proble m a t
hand. I t i s necessar y t o delv e int o religion s a s differen t a s th e Shamani c an d
Hindu, Buddhis t and Abrahamic, without a  relativization that woul d destroy the
sense o f the sacre d i n eac h tradition . Ther e ar e perspectives an d school s withi n
most religions that have not paid much attention t o the domain o f nature, as seen
especially i n Wester n Christianity , bu t withi n ever y integra l traditio n ther e are
those schools that hav e dealt wit h th e domain o f nature bot h i n it s spiritua l an d
cosmic reality. I t i s those schools that mus t b e sought an d studied acros s religiou s
frontiers i n a  manner s o a s t o preserv e th e authenticit y o f each traditio n whil e
bringing ou t th e spiritua l significanc e o f nature i n a  universal fashion .

In the same way that during th e past decade s muc h effor t ha s been extended
in bringin g ou t i n a  meaningful manner the relatio n of various religions a s far as
the meanin g o f God, revelation , sacre d scripture , spiritua l practice , an d othe r
aspects of religion are concerned, i t is necessary to carry out such types of study for
the orde r o f nature. I n fact , thi s boo k ha s been written a s a humble step i n th e
carrying ou t o f this task , whic h requires bot h th e understandin g o f the view s of
different religion s and th e acceptanc e o f the religiou s vie w a s such a s authenti c
knowledge o f th e cosmi c an d natura l domain s wit h al l tha t suc h a n assertion
implies vis-a-vi s secularis t philosophie s an d sciences .
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On a  more practica l level , i t i s necessary to creat e respec t o n behal f o f th e
followers o f a particular religio n fo r what i s held to b e sacred i n anothe r religio n
not only in the domain, say , of sacred art and architecture but als o in the world of
nature. A  Muslim in Benares does not consider the Ganges to be sacred for himself
but mus t accep t it s sacrednes s fo r th e Hindu s an d respec t it , a s was done fo r
Hindu holy places by traditional Muslims of Benares for centuries and vice versa as
far a s Muslim hol y places were concerned; this mutua l respec t ha s continued fo r
the most part and still survives to some extent despite recent communal tragedies .
The respect accorde d to manmade sites possessing religiou s significance must also
be extended to natural ones despite difficulties tha t come about when two or three
religions claim the sam e site or land as holy, as we find in Palestine an d Israel , o r
when th e economi c considerations o f a more powerful people confron t th e belie f
system of others who consider a particular forest , river , or mountain t o be sacred.
The despicable record o f the moder n world i n overlooking th e claims of others t o
the sacred not only in an abstract manner but als o concretely, suc h as land, rivers ,
forests, etc.—a s see n i n th e destructio n o f muc h o f th e habita t o f the Nativ e
American peoples—ha s bee n itsel f a  majo r caus e o f the presen t environmenta l
crisis and cannot any longer act as a model fo r future dealing s among peoples . I n
evoking the religious understanding o f the order of nature, thi s sense of respect for
the religious teachings concerning nature of religions other than our own must be
strengthened i n th e sam e wa y that respec t fo r other huma n being s o r houses of
worship of other faith s i s encouraged, a t leas t b y the majorit y o f those concerned
with religio n an d spiritualit y o n a  global scal e today .

Religions serve as the source of both an ethics involving the environment and
a knowledge o f the orde r of nature. They can abet and strengthen on e another i n
both domains if authentic religious teachings are not compromised an d diluted in
the fac e of secularism. This i s particularly true of Western Christianity , which for
so long has  tried to  identify itsel f with a  civilization that has grown more secula r
every day. Traditional Christia n teachings even in the domain o f nature are in fac t
much close r to those of other religions than to the modern secularis t philosophies
of th e West , a s witnesse d b y question s concernin g th e sanctit y o f lif e an d
abortion.

A study of the religious understanding o f nature across religious frontiers also
affords th e possibilit y of religions enrichin g each other o r certain religion s recol -
lecting aspects of their own heritage (now forgotten) through contact with a living
tradition. Thi s is certainly as true for sacred sciences and sacred cosmologies as it is
for metaphysics , whic h survive as central realities in certain traditions in contrast
to Christianity where they have been for the most part marginalize d or forgotten.
Conversely, Christianit y and t o som e exten t Wester n Judaism provid e valuabl e
knowledge fo r non-Wester n religion s concernin g th e confrontatio n o f religio n
with secularis m an d th e rea l natur e o f modern idea s an d mode s o f thought.

Thus, a t this moment i n human history the revival of a sacred view of nature,
which ca n onl y issu e fro m authenti c religion , require s a  drawin g togethe r o f
various religions in providing a religious response on both the ethical and intellec-
tual level . I t mean s not onl y th e formulatio n o f a religious ethics toward nature,
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which woul d b e comprehensibl e an d compellin g fo r th e vas t majorit y o f th e
inhabitants o f the globe who stil l liv e in a  religious universe . I t als o mean s th e
formulation o f the knowledge o f the order of nature and ultimately sacre d sciences
that ca n shine like jewels in the ligh t of each particular religiou s cosmos , which ,
possessing a  light of a color specifically it s own, causes the jewels also to glitter in
a particula r manne r uniqu e t o it s conditions .

Finally, ever y being i n th e worl d o f nature no t onl y issues from th e Divin e
Principle or the One , bu t als o reflect s It s Wisdom and, t o use theistic language ,
sings th e praises of the Lord . Th e religious understandin g o f the orde r o f nature,
which we can share only on the condition o f conforming ourselves to the world of
the Spirit , enable s us t o rea d th e signature s o f God upo n th e fac e o f things and
hear their prayers . It thereb y re-creates a  link between us and the world of nature
that involve s not only our bodies and psyches but also the Spirit within us and our
final end. I t enables us to see the sacred in nature and therefore to treat i t not only
with respect but als o as part o f our greater self . I t reminds us how precious i s each
being created by God and how great a sin to destroy wantonly any creature that by
virtue o f its existence  bear s th e imprin t o f the Divin e an d i s witness t o th e On e
who i s our Origi n an d End , fo r as the Ara b poet ha s said :

In all  things  there  exists  a  sign  from Him:
Which bears  proof that  He  is  One.

wa'Llahu a'lam

NOTES

1. Thi s includes the questo n of overpopulation, which in of course a direct conse-
quence of modern medical practices with their great successe s combined with catastrophic
consequences.

2. Se e fo r example , Henry k Skolimowski , A  Sacred  Place  t o Dwell  (Rockport ;
Maine: Elemen t Books, 1993) , wher e he speak s o f hi s "ecologica l philosophy, " which
contains, nevertheless , important religious elements.

3. Se e Whitall N . Perry , "Th e Drago n Tha t Swallowe d St. George, " i n Perry ,
Challenges t o a Secularist  Society  (i n press) .

4. Se e Martin Lings, Ancient  Beliefs  an d Modem  Superstitions  (Cambridge : Quinta
Essentia, 1991) ; an d Lor d Northbourne, Looking  Back  o n Progress (Pate s Manor , U.K. :
Perennial Books) , 1970 .

5. Se e especially Chapter 6 .
6. W e hav e dealt with thes e issue s i n ou r boo k Knowledge  an d th e Sacred (Albany :

State Universit y o f Ne w Yor k Press , 1989) , Chapte r 4. W e hav e als o deal t wit h th e
heirarchy of the science s fro n th e natura l t o the metaphysica l in the contex t of the Islamic
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tradition in Science  and Civilization in Islam (Cambridge: The Islamic Texts Society, 1987 )
and Islamic  Science:  An Illustrated  Study (London : World o f Islam Festival Publishing Co. ,
1976).

7. Accordin g to Islamic law, when a pilgrim perform s th e hajj  wit h sincerity, God
forgives his or her sins and in a sense the person begins life anew. That i s one of the reasons
why many people hop e to die on pilgrimage s o that they will depart thi s world in a state of
purity. T o thi s i s adde d a  secon d reason , whic h concern s th e ac t o f pilgrimag e itself .
According t o a  hadith, a  person wh o die s o n pilgrimage die s th e deat h o f a martyr (al-
shahid) an d s o enters paradise . Bu t th e tw o reason s ar e obviousl y interrelated , fo r i t i s
because the hajj  integrate s man in his state of original purity tha t dying on the way to th e
hajj ha s such a  consequence upon th e soul .

8. Se e Nasr, Knowledge  and the Sacred, pp . 100ff , wher e we have dealt with some of
these figures .

9. Bell' s theorm i n a  sense sets a limit upo n what w e can know about subparticle s
quantitatively and points to an underlying unity that would explain the observable relation
between two phenomena themselves i n space and time bu t wit h a  relation that cannot be
logically explained i n terms of objects existing i n the ordinary sense in space and time bu t
which imply "nonlocal" connection s and the presence o f another order o f reality. Bu t thi s
other order or reality and unity itself lie beyond th e realm of physics as understood today .
That i s wh y Bohm' s theor y o f the implicat e orde r i s rejecte d b y s o many physicist s as
having n o basi s i n th e scienc e of physics. Th e metaphysica l explanation s given o f Bell' s
theorem b y such figures as Wolfgang Smit h (see his essay "Bell' s Theore m an d th e Peren -
nial Ontology") sho w precisely how metaphysical and theological knowledg e can interpret
the significance of a physical discovery and not how modern physics can lead by itself to th e
religious vie w o f th e orde r o f nature , a s claime d b y s o man y proponent s o f "cosmi c
consciousness" an d "Ne w Age " spirituality .

10. Th e whole question of the rappor t betwee n religion a s it makes claims upon th e
cosmos an d modern science is, o f course, o f great significance bu t i s not th e subjec t of the
present study whose aim i s to underscore the significanc e of the religious understanding of
nature.

11. I n th e sam e wa y tha t i n astrolog y th e Moon , a s th e lowes t heavenl y body ,
synthesizes the celestia l influence s o f the planets  above , so does the Prophe t a s the las t i n
the chain of prophecy synthesize the prophetic messag e o f the whole prophetic cycle . That
is wh y i n man y Islami c cosmologica l scheme s i n whic h eac h prophe t correspond s t o a
planet, th e Prophe t o f Islam occupie s the heave n o f the Moon . Se e Nasr, Islamic  Science,
p. 33 . Fro m anothe r point o f view the Moon , i n intergratin g al l the celestia l influence s
above i t an d transmittin g i t t o Earth , symbolize s th e hear t o f Adam, th e "primordia l
man," wh o i s the prototyp e o f man a s the bridg e betwee n Heave n an d Earth . Se e Titus
Burckhardt, Mystical Astrology  According  to Ibn'Arabi, trans . Bulent Rauf (Gloucestershire :
Beshara Publications , 1977) , pp . 31-34 .

12. O n the veritable meaning of symbols understood traditionally , see Rene Guenon ,
Fundamental Symbols:  Th e Universal  Language  o f Sacred  Science,  trans . Alvi n Moore (Cam -
bridge: Quint a Essentia , 1994) ; an d Marti n Lings , Symbol  an d Achetype:  A  Study  o f the
Meaning o f Existence  (Cambridge : Quint a Essenta , 1991) .

13. Fo r example, when the Quran asserts, "Do not do mischief in the Earth, workin g
corruption" (XXIX:36) . The Quranic idea of "corrupting th e earth" or being "corrupter of
the Earth " (al-mufsid  fi'l-ard) , whic h ha s a  lega l statu s i n Islami c la w an d ha s bee n
discussed by classical Muslim jurists as far as obeying God's La w and bein g jus t in huma n
society are concerned, certainly possesses a natural and cosmic dimension and can be easily
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applied t o th e corruptio n o f the Eart h fro m th e poin t o f view o f the destructio n o f th e
natural environmen t today .

14. O n th e descriptio n o f the su n danc e an d it s spiritua l signifianc e see Joseph E .
Brown, Th e Spiritual Legacy  o f the American Indians (New York : Crossroa d Publications ,
1982), Chapte r 7 , "Su n Dance : Sacrifice , Renewal , Identity, " pp . 101—105 ; Frithjo f
Schuon, "Th e Su n Dance, " i n Schuon , Th e Feathered  Su n (Bloomington , Ind. : Worl d
Wisdom Books , 1990) , pp. 90—100 ; and Titus Burckhardt, "Th e Su n Dance," i n Burck-
hardt, Mirror  o f the Intellect, trans . Willia m Stoddar t (Albany : State Universit y o f Ne w
York Press, 1987) , pp . 164-170 . Brown writes, "The Su n Dance is thus not a celebration
by humans fo r humans; i t i s an honoring o f all lif e an d th e sourc e of all lif e tha t lif e ma y
continue." Brown , Spiritual  Legacy,  p . 105 .

15. Burckhardt , Mirror  o f the Intellect, p . 168 .
16. Fo r the symbolic significance of the magic square connected with the Ming-Tang

and it s cosmic correspondences, se e Rene Guenon, Th e Great Triad, trans . Pete r Kingsley
(Cambridge: Quint a Essentia , 1991) , Chapte r 16 , pp . 11off .

17. Rober t Eno , Th e Confucian  Creation  o f Heaven:  Philosophy  an d th e Defense  o f
Ritual Mastery  (Albany : State Universit y of New York Press , 1990) , p . 153 .

18. Ibid. , p . 153 .
19. Accordin g to the hadith, "Th e Earth was placed for me as a mosque and purifier."
20. Se e Seyyed Hossein Nasr , Islamic  Art an d Spirituality (Albany : State University

of New Yor k Press , 1987) , pp . 37ff .
21. On  the  esoteric symbolism of the Kaab a and the  hajj,  see  Henry Corbin , Temple

and Contemplation,  trans . Phili p and Liadai n Sherrard (London : KPI, 1986) , Chapte r 4 ,
pp. 183ff ; an d Charles-Andr e Gilis , L a Doctrine  initiatique  d u pelerinage  a  l a Maison
d'Allah (Paris : Les Editions d e l'Oeuvre , 1982) .

22. Se e Miche l Chodkiewicz , Seal  o f th e Saints:  Prophethood  an d Sainthood  in th e
Doctrine o f Ibn 'Arabi,  trans . Liadai n Sherrard (Cambridge: Islamic Texts Society , 1993) .

23. Accordin g to Suf i doctrin e the very "stuff o f which the Univers e is made i s the
"Breath o f the Compassionate" (nafas  al-Rahman  o r al-nafas al-rahmdni)  and th e existence
of all things is nothing but thei r invocation and praise of God. Tha t i s why the sag e hears
the dhikr,  o r invocatio n of God, i n th e soun d o f the runnin g stream s an d th e cr y o f the
eagle, i n th e rustlin g o f th e trees , i n th e wind , an d th e soun d o f th e wave s breakin g
upon th e shore . Fo r a  summary o f thi s vie w see Nasr, Science  and Civilization  i n Islam,
Chapter 13 .

24. Translate d b y Annemarie Schimmel, Mystical  Dimensions  o f Islam  (Chape l Hill :
University o f North Carolin a Press , 1975) , p . 332 ; see also Yunus Emre, Th e Drop That
Became the Sea, trans. Kabi r Helminsk i an d Refi k Alga n (Putney , Vt. : Threshol d Books ,
1989), pp. 72—73 , where the entire poem i s translated, althoug h somewha t differently . I t
might b e added that the contemplative perso n hears the sound "Allah, Allah" here and now
in the river s that flow in virgin natur e precisely because nature is not even now separate d
from th e paradisal realit y that i t manifest s for those who have the eye to behold th e reality
behind an d beyon d th e merel y phenomena l an d sensual .

25. O n th e meanin g o f wahdat al-wujud  als o translated  a s "Oneness o f Being" se e
Martin Lings , A  Sufi  Saint  o f th e Twentieth  Century  (Cambridge : Islami c Tex t Society ,
1993), chapte r V ; an d S.H . Nasr , Three  Muslim  Sages  (Delmar , N.Y. : Carava n Books ,
1975). pp . 104ff .

26. W e hav e dealt with this issue extensively as far as Islamic cosmology is concerned
in ou r boo k An Introduction  t o Islamic Cosmological  Doctrines  (Albany: State University of
New Yor k Press , 1993) .
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27. Se e James Loveloc k Gaia: A Ne w Look  a t Life  o n Earth (Oxford: Oxford Univer-
sity Press , 1979) ; an d Lovelock , Th e Ages  o f Gaia  (Ne w York : W.W . Norton , 1988) .

28. Se e Frithjo f Schuon , "Atma —Maya," i n hi s boo k I n th e Face  o f th e Absolute
(Bloomington, Ind. : Worl d Wisdo m Books , 1989) , pp . 53ff. ; an d Schuon , Esoterism  as
Principle an d a s Way (Pate s Manor, U.K. : Perennia l Books , 1990) , "Th e Myster y of th e
Veil," pp . 47ff .

29. Se e Rene Guenon, Th e Region  o f Quantity and th e Signs o f the Times,  trans. Lord
Northbourne (London : Luzac , 1953) .

30. W e recall many years ago walking one early morning with 'Allamah Tabataba'i —
one of the grea t traditiona l philosophers , spritua l figures , an d saintly men of Persia—in a
beautiful hig h valley in the Alborz Mountains outside Tehran. W e ha d all just prayed th e
morning prayer s and ther e wa s a  strong sens e o f spiritua l presenc e i n th e whol e idylli c
natural ambience. Th e master said that i f only one or two "profane" people fro m th e city ,
individuals wh o not pray and have no inner communion with nature , wer e to appear, th e
entire ambienc e would chang e an d natur e would suddenl y hide he r spiritua l aspect . I n a
few minute s thi s is exactly what happened . Tw o city people with a nontraditional outloo k
and presenc e appeare d aroun d th e ben d o f th e rive r besid e whic h w e wer e walking .
Suddenly the ambience changed and something became eclipsed. I t was as if in a traditional
Muslim househol d a  strange ma n would suddenl y ente r th e home and the wome n would
quickly put o n veils to hide their beauty from th e gaze of the stranger . Th e master smile d
and said that is what happens when those who are strangers (na mahram in Persian, tha t is ,
literally no t par t o f the intimat e family ) ente r int o th e inne r precinct o f nature. Natur e
hides he r mos t intimat e beaut y fro m them .
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Celtic Christianity , 224n. 5
Celtic spirituality , 200- 1
Chan Buddhism , 1 3
Chandogya Upanishad , 44 , 241—4 2
Chang-Tsai, 41 , 21 0
Chaos, 146 , 148; Prigogine on , 149—5 0
Chardin. Se e Teilhard d e Chardi n
Chartres, 8 2
Ch'eng brothers , 41-42 , 70n.5 4
Cheyenne Indians , 27 9
Chhi, 70n.5 4
Ch'i: neo-Confucianism , 41 . Se e also Li ,

T'ai chi
Chicago, Universit y of , 7 , 224n.8 ,

225n.12

China: environmenta l crisi s and, 208,
211, 231n.100 ; law s of nature and,
132; rites , 279-80 ; sciences , 12 8

Chinese alchemy , 70n.4 6
Chopra, Deepak , 263n.2 2
Chou, Duke , 3 9
Chou Tun-i , 41 , 70n.5 4
Christianity: anthropos,  rediscover y of ,

183; antitraditiona l forces , 23 ; centra l
reality, 20 ; cosmos , 276 ; Darwinism
and, 146 ; Divine Word , incarnatio n
of, 21 ; ecotheology , 5 , 217-18 ; envi -
ronmental crisi s and, 193-208, 216 -
22, 224n.3 ; esotericis m and , 16; evil,
concept of , 284 ; flow of time and , 22;
human bod y and , 236, 238-39, 248 -
51, 258—59 ; humanis m and , 164, 169;
laws o f natur e and, 132—33; medieval ,
130, 169 , 172—73 ; moder n man , 179;
new Europea n ma n and , 176; order of
nature, 56—59 ; philosoph y and , 96—98;
philosophy of , 28n.35 ; Platonis m and,
168; Protestantism , 77n.125 ; scholar -
ship, 11 ; Wester n countries , 2 4

Christian Science , 262n.5
Christology, 198—99 , 20 4
Chrysippus, 89 , 119n.6 6
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Chu Hsi, 41-42, 71n.54 , 11 2
Chuang-Tzu, 39 , 4 0
Chung, 180
Chun-tzu, 180 , 280
Cicero, 9 0
Circe (Gelli) , 17 4
Cleanthes, 8 9
Clement o f Alexandria, 20 2
Cleomedes, 9 0
Cobb, Joh n B. , 19 4
Cogito, 24 5
Compton, Arthu r H. , 14 7
Comte, Auguste , 103 , 107, 151
Concerning Nature  (Peri  physeos) , 8 2
Confucianism: environmenta l crisi s and,

209—11, 213 , 220, 223n.1; human -
ism and, 179-81, 189n.590; neo-
Confucianism, 40—41 , 172 , 179, 210 ;
order o f nature , 40—42 ; reviva l of ,
209-11; rites , 279-8 0

Coomaraswamy, Ananda , K. , 12 , 1 4
Copenhagen School , 14 9
Copernican Revolution , 13 3
Copernicus: cosmi c order , on , 133-35 ;

heliocentric system , I56n.2 1
Corbin, Henry , 14 , 26n . 13; angels, on ,

49; Imaginatio  vera, 50 ; translation s
by, 113n. 2

Corpus Hermeticum,  93 , 118n.5 5
Corpus o f Civil  Law (Justinian) , 13 2
Cosmic Christ , 198 , 227n.3 8
Cosmic cycle , 2 2
Cosmic history , 28n.30 , 49 , 28 6
Cosmic order : Copernicanism, 133—3 5
Cosmologia perennis. Se e Perennial philoso -

phy
Cosmology, shif t in , 20 0
Cosmos, 275—78 ; Abrahami c religions

276; Australian Aborigines , 276;
Buddhism, 276 ; Christianity, 276 ; de-
fined, 29 ; Gree k religions , 51 ; Hindu -
ism, 45 ; Islam , 61—62 , 276—78 ;
Judaism, 276 ; Native America n tradi -
tion, 276 ; cosmos noetos,  91 ; rites , cos-
mic harmon y and, 278—82; sacre d
mountain, a s symbol of , 67n.8 ; Sham -
anism and, 32

Counter-culture, 225n.1 5
Crantor, 86

Creatio e x nihilo,  58 , 63 , 202—3 ; Juda-
ism, 5 4

Creation, 178 ; Christology and , 204; Fall
of Man and, 284; Islam, 229n.69 ; Ju -
daism and , 207—8; materia l modalitie s
and, 203 ; medieval philosophy , 97-99 ,
mitsvah and , 207; rites and, 281; as
Second Being , 20 2

Creation Spirituality  (Fox) , 19 9
Creative Evolution  (Bergson), 10 8
Critique o f Pure  Reason  (Kant) , 105— 6
Crow Indians , 27 9

Dalai Lama , 213 , 232n.112
Dante, 88 , 19 4
Darsanas Hinduism , 42—4 3
Darwin, Charles , 145 , 165n.71
Darwinism, 108 , 144-46, 173 , 197,

200; environmenta l crisi s and, 216; so-
cial Darwinism , 173 ; static vei w of na-
ture and , 160n.75

David (prophet) , 16 6
Day of Judgment, 262n. 2
Dee, John , 153n. 1
De libro arbitrio,  17 3
Demiurge, 84-86 , 116-17n.3 7
Democritus, 95—9 6
Demosthene, 13 2
De Rerum  Natura, 9 5
Descartes, Rene , 102-3 , 263n.12 ; cogito,

245; Copernicanism , 134 ; Darwinism
and, 145 ; Discourse o f Method,  133 ;
dualism an d 131 ; Galileo compare d
with, 137 ; human body , 237 ; mathe-
matical physics , 139—40 ; Newto n com-
pared with , 141-42 ; Regulae  ad
Directionem Ingenii,  139 ; successes and
failures of , 158n.51 ; Universa l Science ,
140

Deutsch, Eliot , 224n. 5
De Voluptate  (Valla) , 17 2
Dhamma: Buddhism , 4 7
Dharma, 65 , 72n.69 ; Buddhis m 47—48 ,

213, 276 ; Hinduism, 45 ; law s o f na-
ture and, 132; Zoroastrainism, 4 9

Dharmakaya, 47 , 246 , 269n.104
Dharma Realm,  246—4 7
Dhyana "Yoga,  24 3
Diaballein, 8 3
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Diderot, Denis , 17 8
Digges, Thomas : Copernicanism , 13 4
Dike: Gree k religions , 49 , 5 2
Dillenberger, John , 77 n. 12 5
Dm al-fitrah , 2 2
Dionysius, 74n.103 ; Aquinas , contraste d

to, 99 ; Gree k religio n and , 52 ; hu -
manism and , 169 ; Orisis , identificatio n
with, 37 ; Orthodox theolog y and , 5 8

Dirac, Paul , 14 8
Di Santillana , Giorgio , 16 4
Discourse o f Method  (Descartes) , 13 3
Divine Archetype , 26 0
Divine Attribute , 14 2
Divine Body , 26 1
Divine Center , 21 8
Divine Creativity , 141 , 27 1
Divine Feminine Power , 24 3
Divine Gift , 16 6
Divine Ground , 2 3
Divine Infinity : moder n philosophy ,

103
Divine Intellect , 278 ; Copernicanis m

and, 133 ; Gree k philosophy , 84—85 ,
89; medievi l philosophy, 9 9

Divine Knowlege , 153 ; moder n philoso -
phy, 11 1

Divine Law , 132—33 ; Islam, 62 , 213 ; al -
Shari'ah, 9 8

Divine Life , 203 ; Judaism, 5 5
Divine Logos , 19 ; medieval philosophy ,

99
Divine Manifestation , 20 3
Divine Mind , 99 ; moder n philosophy ,

105
Divine Name s an d Qualities, 188n.4 2
Divine Nature , 24 ; modern philosophy ,

104
Divine order , 12-13 , 152, 1 79; "arro w

of time" and , 22 ; Gree k philosophy ,
87; Hinduism , 44 , 46 ; huma n body ,
261; Japanes e Buddhism , 247 ; Juda-
ism, 55 ; medieva l philosophy , 98 ;
modern philosophy , 111;  relativel y ab -
solute and , 1 9

Divine Origin , 152 ; Hinduism, 44 ; hu -
man bod y and , 256 ; moder n philoso-
phy, 112 ; societies without , 1 4

Divine Power : Islam , 6 1

Divine Presence : Gree k philosophy , 92 ;
Islam, 229n.63 ; locu s of , 285 ; Nativ e
American traditions , 208 ; Sherrar d on ,
202; Spiri t associatio n with , 26 0

Divine Principle , 29 ; Abrahami c reli -
gions, 13 ; cosmos, 276 ; environmenta l
crisis and , 214 ; evi l and, 284 ; fal l o f
man and , 275 ; Greek philosophy , 85 ;
Islam, 229n.67 , 229n.69 ; moder n phi -
losophy, 106 , 110-11; rites and , 279 ;
understanding of , 7

Divine Proximity , 28 4
Divine Qualities , 28 6
Divine Reality , 242 ; cosmos, 277 ; exis -

tence and , 15 ; imprin t of , 24 ; medievi l
philosophy, 98 ; moder n philosophy ,
103; philosophia  perennis  and , 1 2

Divine Realm : Islam , 6 0
Divine Real m Itself : Abrahami c religions ,

13
Divine Transcendence, 6 3
Divine Unity , 2 0
Divine Will , 133 , 142 , 17 3
Divine Wisdom , 60 , 128 , 145 , 25 1
Divine Word : incarnatio n of , 2 1
Divine World : cosmos , 27 7
Dogen, 4 8
Dominicans, 9 7
Donne, John , 134-3 5
Dualism, 131 , 14 5
Duden, Barbara , 238 , 262n. 6
Duhem, Pierre , 15 1
Durand, Gilbert , 27n.19 , 118n.58,

190n.60
Du Systeme  d e la nature  (Holbach) , 10 2
Dyke, 6 5

Earth: cosmic orde r and , 133—35 ; de -
fined, 26n.6 ; magnetis m and , 136 ;
medieval period , 16 9

Eckarthausen (Faivre) , 15n. 1
Eckhart, Meister , 197 , 19 8
Eco-feminism, 19 5
Eco-psychology, 22 5
Eco-theology, 5 , 217—1 8
Ecumenism: West , in , 1 4
Edenic state , 27 4
Edward Cadbur y Lectures , 7
Egg o f Brahman, 4 4
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Egyptian religion : Babylonia n traditions ,
74n.102; huma n body , 240-41 ; orde r
of nature , 37-3 8

Egyptians: sacre d science , 154n. 4
Eighteenth century : quantificatio n of na -

ture, 142—4 3
Ein-Sof: Judaism , 5 4
Einstein, Albert : relativity , thoer y of ,

135, 147
El: Hebrew , 3 7
Eldridge, Niles , 14 6
Eliade, Mircea : Th e Myth  o f the Eternal

Return, 2 8n.3o; phenomenologica l
method, 1 4

Elizabethan period , 153n. 1
Ellul, Jacques , 234n.13 7
Emerald Table,  9 3
Emitay: Africa n religions , 3 6
Empedocles, 9 5
Emre, Yunus , 28 1
Encyclopedia of  Philosophical  Sciences

(Hegel), 10 7
Encyclopedie, 14 3
Encyclopedists, 142—4 3
Energy: discontinuou s emissio n of , 14 7
Enlightenment, 171 , 178 , 180 , 181 ,

182, 184 , 21 5
Enneads (Plotinus) , 37 , 9 2
Entropy, 15 0
Environmental crisis , 6-7, 10 ; Bud -

dhism, 20 , 212—13 ; Christianity , 193—
208, 216-22 , 224n.3 ; Confucianism ,
209—11, 213 , 220 , 223n.1 ; Hindu -
ism, 211-12 , 220 , 232nn . 110-111;
Islam, 213—15 , 218 , 220—21 ; Jewish ,
206-8, 213 , 219-22 , 230n.85 ; Nativ e
American traditions , 208 , 220 ,
231n.101; non-Wester n religions ,
208-15

Environmentalism a s religion, 194-9 5
Epicurus, 95 , 17 2
Epinomis (Plato) , 8 4
Episcopalianism, 197 , 227n.2 9
Episteme, 15 2
Erigena (Eriugena , Johannes Scotus) , 63 ,

97-98, 113 , 20 3
Esotericism: studie s of , 1 6
L'Esprit geometrique , 142—4 3
Eternal Sophi a (Sophia  aertna),  20 4

Ethic, 27 3
European man , 170—72 , 17 6
European Averroists , 18 2
Evagrius o f Ponticum, 24 8
Evil, natura l orde r and , 284—8 6
Evolution. Se e Darwinism: Bergso n on ,

108—9
Examen Vanitatis  Doctrinae  Gentium

(Francesco), 17 1
Existence: moder n philosophy , 11 1
Ex nihilo,  99 , 229n.6 5

Fa, 71n.54 , 13 2
Face o f God (wajh  Allah),  18 3
Faivre, Antoine , 118n.58 , 154n. 1
Fall o f Man , 274—75 , 284—8 6
Far Easter n traditions : Confucianism , 40 -

42; orde r o f nature, 38—42 ; Taoism ,
39-40

al-Fatihah, 28 0
Feminine elements : Christianit y Feminin e

in th e Divine , 204—5 ; Hinduism , 211 —
12

Feminism: eco-feminism , 19 5
Feritas, 16 4
Feyerabend, Paul , 15 2
Fiat Lux,  12 , 6 3
Fichte, Johann , 10 6
Ficino, Marsilio , 131 , 168 , 173 , 176 ,

186n.17
Figlio, Karl , 262n. 8
Fingerett, Herbert , 18 1
Flat-earth concept : Nort h America n Na -

tives, 33-3 4
Florentine Academy , 168 , 170 , 17 3
Fludd, Robert , 250-51 , 266n.6 5
Formless, 1 6
Forms, 85-87 ; moder n philosophy , 111;

Renaissance thoughts on , 10 1
Fourier, Jean-Baptiste, 14 9
Fox, Matthew , 34 , 39 , 43 , 197—99 ,

227n.29, 228n.4 0
Francis, Saint , 22 , 19 4
Franciscans, 9 7
Francisco, Gian , 17 1
Fravarti: Zoroastrianism , 49—5 0
Freedom, 17 5
Fu Hsi , 3 9
Fung Yu-lan , 69n.4 5
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al-Furqan: Islam , 12 8
Fusils al-hikam  (Ib n 'Arabi), 16 6
al futuhat  al-makkiyyah  (Ib n 'Arabi),

255

Gaia, 51 , 21 2
Gaia hypothesis , 282-8 4
Galileo: circle , 137 ; Darwinism and, 145 ;

Descarte compared , 137 ; I l Saggiatore,
136-37, 157n.34 ; inertia , theor y of,
137; mathematica l physics, 136—38 ,
157n.32; mechanica l science and, 135 -
36; motion , law s of , 140 ; Newton's
synthesis and, 140; Platoism, 157n.36 ;
triangle, 13 7

Gandhi, Mahatma , 21 1
Gargantua an d Pantagruel  (Rabelais), 17 1
Gassendi, Pierre , 10 2
Gayomard, 5 0
Geb: Egyptia n religion, 3 7
Gelli, Giovanni , 17 4
Geometry, 159n.5 7
George, Saint , 27 2
Gersonides, 5 4
Getik: Zoroastrainism, 5 0
Gifford Lectures , 7
Gilbert, William : mechanica l philosophy,

135—36; Newton' s synthesi s and, 140
Gilkey, Langdon , 197 , 226n.26
Gillespie, Charles , 158n.5 1
Gilson, Etienne , 10 0
Gnosticism, 53 , 75n.111 , 76n.113 , 14 6
God: Africa n religions , 36 , 68n.22 ;

Christianity, 56-58 ; creatio n in , 63 ;
Greek philosophy , 87—88 ; Islam , 61 ;
laws o f nature and, 133; mechanical
view o f nature and, 131; medieval phi-
losophy, 97—100 ; mode l o f God, 195 —
96; nam e of, 1 2

Goethe, Johan n von , 93
Gohoshin: Buddhism, 4 8
Golden Pillar , 3 2
Gospel o f John, 5 6
Gottheit, 12
Gould, Stephen , 19 9
Grand Muft i o f Syria, 21 4
Great Mystery : North America n Natives,

34
Great Spirit : North America n Natives, 3 4

Great Ultimate : Confucianism , 40—41
Greco-Alexandrian antiquity , 6 0
Greco-Alexandrian thought , 10 1
Graco-Roman antiquity , 80 , 90 , 9 6
Greco-Roman civilizations , 9 6
Greco-Roman heritage, 17 1
Greek philosophy , 81-96 ; Aristotle , 82 ,

87—91, 95 , 108 , 116n.31 , 116n.35 ;
Demiurge, 84-86 , 89 , 116-17n.37 ;
forms, 85-87 ; God, 87-88; Hermeti -
cism, 93-95 , 118n.58 , 118n.59 ; lo -
nians, 82 ; Plato , 84-88 , 95 , 108 ,
109, 115n.25 , 115—116n.27 ; Plotinus ,
91—93; Pythagoreanism , 8 1 82—84 ,
86, 89 , 114n.14 ; sacre d science ,
154n.4; Stoicism , 89—91 , 9 6 10 7

Greek religions : cosmos , 51 ; Gree k phi-
losophy and, 73n.92; orde r o f nature,
50-53

Green, Arthur , 207— 8
Gregory o f Nazianzus, 19 8
Gregory o f Nyssa, Saint , 20 3
Gregory o f Palamas, Saint , 249—50 , 25 2
Grim, John , 231n.10 1
Grosseteste, Robert , 9 7
Guarded Table t (al-Lawh  al-mahfuz) : Is -

lam, 6 0
Guenon, Rene , 12 , 14 , 112 , 154n.1
Gulistan (Sa'dl) , 18 2
Gumezishn: Zoroastrianism, 4 9

Hsadiith, 252 , 280, 281
al-Hajji, 274 , 280, 290n. 7
al-Hakim: Islam , 6 0
Halakhah, 21 3
Hamdami, 26 0
Hara, 247—48 , 265n.5 2
Harmonice Mundi  (Kepler) , 13 8
Harmonics, 114n.14 , 138-3 9
Harvey, William , 23 7
Hassidism, 5 5
Hatfield, Gary , 157n.3 6
Haught, John , F. , 199-200 , 228n.4 6
Heaven: bridg e (pontifex)  betwee n Eart h

and, 278 ; concept of , 9 , 11 ; defined ,
26n.6; fal l o f man and , 275; li,
70n.54; lin k betwee n Earth and, 10;
medieval period , 169 ; Prometheans,
175—76; resacralizatio n of nature , 271;
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Heaven (continued)
rites an d lin k betwee n Earth and , 279 —
80; Taoism , 4

Hegel, Geor g Wilhel m Friedrich , 106—8 ;
dualism and , 131 ; idealis m of , 175 ;
literature on, 123—24n.11 3

Heisenberg, Werner , 147-4 8
Heliocentric system , 156n.2 1
Hellenistic period , 9 6
Hermes Trismegistrus , 9 4
Hermetic Corpus , 13 1
Hermedcism, 52—53 , 93—95 ; alchem y

and, 118n.59 ; Bruno , on , 134 ; huma n
body and , 248 , 250 ; imag e o f man,
185; Platonis m and , 169 ; sprea d of ,
131; studie s on , 118n.5 8

Hesychasm, 248 , 250 , 266n.6 0
Hierarchy i n nature , 14 4
al-Hijab, 28 4
Hildegard i f Bingen, 22 , 59 , 185 , 197 -

98
Hinduism: cosmi c cycle and, 22 ; cosmos ,

45; Divin e Feminine Power , 243 ; envi -
ronmental crisi s and, 211—12 , 220 ,
232nn. 110-111; Fall o f Man, 284 ;
feminine elements , 211—12 ; huma n
body, 236 , 241-43 , 261 , 265n.45 ; or -
der o f nature , 22—23 , 42-46

Histoire naturelle  (Buffon) , 14 3
Holbach, Pau l Henri , 10 2
Holy Immortal s (Amesha  Spenta):

Zoroastrianism, 4 9
Holy Vessel , 18 1
Homer, 5 1
L,Homme machine  (L a Mettrie), 262n. 4
Hooke, Robert , 14 7
Horus: Egyptia n religion , 3 7
Houdenosaunee, 231n.10 1
Hubris, 17 6
Hudur, 2 0
Human body . Se e Body, wisdo m o f Hu -

man Image —World Image  (Sherrard) ,
201

Humanism, 24 ; adab  traditio n and , 167—
68; anthropos,  rediscover y of , 183-85 ;
Aristotelianism and , 168 , 173 ; bar-
baritas and , 164—65 ; characteristic s of ,
169—76; Christianit y and, 164 , 169 ;
Confucianism and , 179—81 ; conse-

quences of , 177-79 ; non-Western ,
179-83; Platonis m and , 168 ; Renais -
sance, during , 130 , 156n.26 , 163—90 ;
West, consequence s for, 163—9 0

Humanitas, 16 4
Hume, David , 10 5
Husaini, S . Waqa r Ahmad , 21 3
Husserl, Edmund , 15 1
Huxley, Thomas : Darwinis m and , 145—

46
Huygens, Christian , 14 7
Hyle, 89 , 9 5
Hypotheses no n fingo (Newton), 14 1

Ibn'Arabi, 27n.24 , 60 , 61 , 63 , 79n.150 ,
87, 103 , 166 , 255—5 6

'Ibn'Ata' Alla h al-Iskandari , 267n.7 6
Ibn Bajja h (Avempace),  13 7
Ibn Gabirol , 2 2
Ibn Rush d (Averroes) , 168 . Se e also Aver-

roism
Ibn Sin a (Avicenna) , 60, 88 , 98 , 105 ,

130
I-Ching, 38-40 , 210
Idea (Hegelian) , 10 7
Ikhwan al - Safay , 253—5 4
Illurninationists ( al-ishraqiyyun), 9 0
al-'Ilm al-huduri,  262n. 1
al-'Ilm al-busuli,  262n. 1
Il Saggiatore  (Galileo) , 136—37 , 157n.3 4
Illurninationists, 9 0
Image o f man: disfiguratio n of, 18 4
Imago Dei,  183 , 190n.6 0
Immortally, 228n.4 9
Immutable archetype s (al-a'yan  al -

thabitah): Islam , 6 1
Implicate order,  14 9
Incas, 2 4
India: Christianity , 146 ; environmenta l

crisis and , 211 , 220—21 ; sciences , 12 8
Indians o f North America . Se e Native

American traditio n
Individualism, 17 0
Inertia, theor y of , 137 , 157n.4 1
Infinite universe , 133-3 5
Inner identity , 27 9
Inner unity , 17—19
al-Insan al-Kamil,  25 , 51 , 71n.62 , 174 ,

241
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Intellect: creatio n of , 78n.147 ; Gree k
philosophy, 91 . Se e also Divin e Intel -
lect

Intelligence: Plat o on , 8 4
Inward reality , 1 5
lonians, 8 2
ishraqi theosophy , 11 2
Is I t To o Late? (Cobb) , 19 4
Isfand-armuz: Zoroastrianism , 4 9
Islam: adab  tradition , 166 , 167-68; al -

'amal, 5 ; al'ilm,  5 ; cosmos , 61—62 ,
276-78; Divine Orde r and , 22; Divin e
Throne, 281 , environmental crisi s and ,
213-15, 218 , 220-21; Fal l o f Man,
284, 286 ; human body , 73 , 252—56 ,
266nn.71; idolatr y and , 20; intellec -
tual tradition , 187n.23 ; law s of nature
and, 132—33 ; ma n a s God's vicegeren t
on Earth , 179 ; Name s o f God, 196 ;
order o f nature , 22—23 , 60—63 ; Renais -
sance, oppositio n to , 166 , 189n.46;
rites, 280—82 ; traditiona l doctrin e of
man, 174 ; veils, 28 4

Islamic science , 127-28 , 13 0
Isma'ili, 60 , 267n.7 7
Italy: Aristotelianism, 168—6 9

Jabir ib n Hayyan , 128 , 129
Jagat: Hinduism , 4 5
Jain ideal , 21 1
Jaki, Stanley , 15 2
Jalal a l Din Rumi , 17 , 1 9
Japan: environmenta l crisis and, 208—9
Japanese Buddhism : human body,  243 -

48
Jen, 180 ; Confucianism, 4 2
Jesus Christ , 198 , 249, 277
Jews. Se e Judaism
Jinn, 214 ; Islam, 6 2
Jivan-mukti, 26 1
Jnana, 5 3
John, Saint , 1 3
John o f Jandun, 16 8
Jonas, Hans , 75nn . 111—112
Judaism: Bal tashchit,  206—7 ; cosmos,

276; eco-theology , 5 ; environmenta l
crisis and, 206-8, 213, 219-222,
230n.85; Europe , 22 ; flo w o f time
and, 22 ; balakhah,  213 ; Hol y Land,

276; huma n bod y and, 250; idolatry
and, 2 0 mitsvah,  207 ; natural law,
132; orde r o f nature, 54—55 ; rites ,
282; sacre d law, 213; scholarship, 11 ;
stewardship, 230n.9 0

Jungian psychology , 244—4 5
Justinian, 13 2

Kaaba, 28 0
Kalam Allah,  27 7
Kalpas: Hinduism , 4 6
Kalupahana, David , 224n. 5
Kami: Shintoism , 32—33 , 4 8
Kant, Immanuel , 14 ; Critique  o f Pure

Reason, 105 ; Darwinism and , 145 ;
Hegel, contraste d to , 107 ; literature
on, 122n.106 ; Metaphysical  Founda-
tions o f Natural  Science,  106 ; positivism
and, 151 ; reason, on , 123n.10 7

Kantianism, 8 1
Kashf al-mahjub,  26n.1 3
Katz, Eric , 206-207
Kaya-sadhana: Hinduism , 24 2
Kepler, Johannes : archetypa l laws ,

158n.45; celestia l motion , 138—39 ;
Harmonice Mundi,  138 ; inertia, on ,
I57n.41; law s o f nature , on , 133—34 ,
136; mathematica l physics , 139 ; Mys-
terium Cosmographicum,  138 ; Newton's
synthesis and, 140; Scholasticism,
138-39

Khalifah, 219 , 255-56
Khalifat Allah,  28 0
al-Khazini Abu' l Fath , 12 9
Kiftaru, Shayk h Ahmad , 21 4
Knowledge an d th e Sacred  (Nasr) , 7
Koyre. Alexandre , 157n.35 , 158n.4 5
Krishna (Krsna) , 4 4
Kristeller, Pau l Oscar , 166-167 , 185n.6 ,

186n.14
Kubrawiyyah, 25 3
Kundalini Yoga,  242-43 , 24 6

La Cena  d e la Ceneri  (Bruno) , 17 1
Laertius, Diogenes , 89—9 0
La ildha  illa'Lldh,  12 , 28 2
Lakota Indians : Taku  Skanskan,  3 4
Lao-Tze, 3 9
Laplace, Pierr e Simon de , 14 7
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Latin Averrois m 16 8
Latin science , 127 , 130
Lawgiver, 13 2
Law o f conservation o f matter , 119n.6 3
Laws o f Manu, 4 5
Laws of nature, 132-3 3
Laylat al-qadr  (Nigh t o f Power): Islam ,

61
Leibniz, Gottfrie d Wilhelm , 104-5 ,

122n.102, 142, 175
Leucippus, 9 5
Lex aeterna,  132—3 3
Lex naturalis,  13 2
Li, 70—71n.54 , 181 ; law o f nature and,

132; neo-Confucianism , 41-4 2
Liberation o f Life  (Birch) , 19 4
Life forc e (elan  vital),  10 8
Light, theor y of , 14 7
Lings, M. , 1 2
Linnean encyclopedia , 14 3
Living creatur e (o f Plato), 8 5
Locke, John, 10 5
Logos, 12 ; Christianity, 56 , 58-59 ;

cosmos, 277—78 ; dominatio n of , 95 ;
Galileo on 137 ; Greek philosophy , 89 ,
92—93; huma n orde r and, 15; moder n
philosophy, 111;  mythos  and , 73n.91;
Newton on , 141 ; unfolding of ,
117n.49

Logos spermatikos,  5 8
Lonning, Per , 227n.28
Lucretius, 9 5
Lull, Raymond , 2 2
Luther, Martin , 17 6
Lyons, Oren , 231n.10 1

Ma'aseb Bereshit:  Judaism, 5 4
Macarian Homilies  (St . Macarius), 24 8
Mach, Ernst , 103 , 151
Machine, vie w o f nature as , 131 , 135—3 6
Macquarrie, John , 20 1
Madhyamika: Hinduism , 4 2
Magentism, 13 6
Magic: 101 , 131, 135, 181, 195 ; Renais-

sance, 188n.4 3
Mahavairocana (Buddha-body) , 24 6
Mahayana, 47 , 21 3
Maimonides, 22 , 54 , 8 8
Makdisi, George , 166—167 , 186n. 14

Makkah, 28 0
Malakut: Islam , 61 , 79n.14 9
al-Malik, 19 6
Ma'na, 1 5
Man an d Nature  (Nasr) , 7
Manetti, Giannozzo , 17 3
Manichaeism, 42 , 48 , 53 , 76n.11 3
Manilius, 90—9 1
Manitou: Nort h America n Natives , 3 4
Mantras, 24 7
Manvantaras: Hinduism, 4 6
Manzoor, Parvez , 214—1 5
Maori: huma n body , 239—4 0
Marduk, 13 2
Maritain, Jacques, 120n.76 , 15 1
Martin, Saint , 154n. 1
Marx, Karl , 107 , 177, 258
Marxism, 220 , 223n.1, 25 9
Ma, siwa'Llah,  2 9
Materialism, 158n.49 , 196 , 206,

232n.117
Mathematical physics , 136-40 , 157n.3 2
Mathematics: 101—102 , 109 , 136—137 ,

139, 141 ; Plato and , 84; Pythago -
reanism and, 83—84

Matter, 87 , 116n..31 , 119n.63 , 149 , 259
Matthews, Caitlin , 228n.4 9
Maximus, Saint : Divin e Ideas , 203-4 ;

God as creator, 56 ; Logos , 137 , 145;
Orthodox theology , 58-5 9

Maya, 18 , 242 , 284
McDonagh, Sean , 20 0
McFague, Sallie , 195-97 , 225-26n.18 ,

226nn.20— 23
Mechanical clock , 268n.9 9
Mechanical philosophy , 131 , 135—3 6
Medieval philosophy , 96—100 ; Aquinas ,

St. Thomas , 98—100 ; Creation , 97—99 ;
Ergina, 97-98 ; God , 97-100; Uni-
verse, 9 7

Mechanics, 14 2
Meditations (Descartes) , 10 2
Medu-Neteru: Egyptia n religion , 3 7
Memphite theology , 3 7
Menok: Zoroastrianism , 5 0
Merkabah, 5 5
Merton, Thomas , 19 5
Mesopotamia, 3 7
Metaphorical theology , 19 5
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Metaphysical Foundations  of  Natural
Science (Kant) , 10 6

Metaphysics, 158n..4 6
Meyerson, Emile , 15 1
Michelangelo, 16 6
Michlet, Jules , 16 5
Middle Ages , 130 ; humanism, 165 ;

philosophy, 8 0
Midrash: Judaism , 5 4
Milesians, 8 2
Milosz, Oscar , 153 , 215, 229n.58
Milton, John, 2 9
Ming-tang, 279—8 0
Miqdar: Islam , 6 1
Mishnah: Judaism, 5 4
Misosophy, 8 0
Mithraism, 48
Mitsvah, 20 7
al-Mizan, 128-2 9
Mizan al-hikma h (al-Khazini) , 12 9
Modern science : fal l o f man, 195-9 6 and,

275; orde r o f nature i n West , 23 ;
physics, 147-49 ; totalitaria n claim s of,
5—6; Wester n philosoph y and , 112

Modern world : sprea d of , 4
Moira, 51-5 2
Moltman, Jurgen , 21 8
Moore, Henry , 14 2
Morgan, C . Lloyd , 10 9
Moses, 5 5
Mother Earth , 198 , 227n.3 8
Motion, law s of , 138—4 0
Mudra, 246 , 265n.45
Mulla Sadra , 27n.23 , 228n.49 , 253,

269n.104
Mundaka, Upanishad , 4 4
Muslims: environmenta l crisi s and, 214 ;

pilgrimage, 274 , 280. See also Isla m
Mysterium Cosmographicum  (Kepler) , 13 8
The Myth  o f th e Eternal  Return  (Eliade),

28n.30

Nadi, 24 2
Nafas al-Rahman,  1 5
Nakatsukuni: Shintoism , 3 3
Name tha t canno t b e named , 1 2
Namus: Islam , 156n.2 0
Nascitura, 4
Nasir-i Khusraw , 1 7

Native America n traditions , 172 ; cosmos,
276; environmenta l crisi s and, 208 ,
220, 231n.101 ; flat-eart h concept , 33—
34; Grea t Spirit , 34 ; human body ,
239; orde r o f nature, 33—35 ; rai n
dance, 278 ; rites, cosmi c harmon y and,
278-79; su n dance , 279 , 291n. 14

Naturalism, 172 , 187n.29
Natural law . See Laws o f natur e
Natura naturans  and natura  naturata,

101
Naturphilosophie, 106-7 , 143-4 4
The Need  for a  Sacred  Science  (Nasr) , 7
Needham, Joseph , 70n.46 , 71n.5 4
Nelson, Jame s B. , 263n.1 2
Neo-Confucianism, 33 , 40-41 , 81 , 172,

179, 180 , 210
Neo-Darwinism, 144-4 6
Neoplatonism, 91-93 , 9 6
Neter: Egyptia n religion , 37 , 3 8
Nettsheim, Agrippa  von,  171
"New-Age religions, " 6 , 146 , 194, 198,

219, 257-5 8
Newton, Isaac , 102 ; Copernicanism, 134;

Descartes compare d with , 141—42 ; o n
geometry, 159n.57 ; hypotheses  no n
fingo, 141 ; Keple r a s predecessor to ,
138; o n law s o f nature , 133 ; light,
theory of , 147 ; mathematical physics ,
139; mathematica l science , 137 ; mod -
ern physic s and , 147; Opticks, 140 ,
159n.61; particles, 148 ; positivism ,
and, 151 ; Principia, 140—41 , 159n.62 ;
Scholium, 141 ; synthesis, 140-42 ;
transformations from , 15 2

Newtonians, 88 ; mechanica l vie w of na-
ture and, 131

Nicholas o f Cusa, 103 , 134, 168, 175,
186-87n.20

Niebuhr, H . Richard , 19 3
Nietzschean philosophy , 178 , 183
Nirguna Brahman , 1 2
Nirvana: Buddhism , 4 6
Nishida, Kitaro , 244-4 5
Non-Western religions : environmenta l

crisis, 208—15 ; huma n body , 239—4 8
Nous, 85 , 89 , 18 3
Novalis, 144 , 160n.6 7
Novum Organum  (Bacon) , 13 5
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Nut: Egyptia n religion , 3 7
O'Brien, Katherine , 8
Occident, 127 , 137
Occult, 146 , 22 1

Oersted, Han s Christian , 14 4
Ohrmazd (Ahur a Mazda) : Zoroastrianism ,

49
Ojibway Indians , 3 3
Oken, Lorenz , 14 4
Olodumare: Africa n religions , 68n.2 2
Olympian religion , 5 2
On th e Dignity  o f Man (Pico) , 173 , 17 4
Opticks (Newton) , 140 , 159n.61
Order, concep t of , 15 , 66n. 4
Order o f nature, 29—79 ; Abrahami c reli -

gions, 53-63 ; Africa n religions , 35 -
36; Buddhism , 46—48 ; Catholicism ,
56, 58 ; Christianity, 56-59 ; Con-
fucianism, 40—42 ; defined , 30 ; differ -
ent religiou s worlds , 21-25 ; Egyptian
religion, 37—38 ; Fa r Easter n traditions ,
38-42; Gree k religions , 50-53 ; Hin-
duism, 22—23 , 42-46 ; Islam , 22—23 ,
60—63; Judaism, 54—55 ; North Ameri -
can natives , 33-35 ; Platonic doctrine ,
86—88; Protestantism , 58 ; Renaissance ,
22; Shamanism , 31-36 ; Shintoism ,
32—33; Taoism , 39—40 ; Zoroastria -
nism, 48—5 0

Order Out  of  Chaos:  Man's  New  Dialogue
with Nature  (Perogine) , 66n. 2

Ordo a d Deum,  10 0
Oriental doctrines : imag e o f man, 184
Oriental medicine , 24 4
Oriental metaphysics , 12 7
Oriental religions : environmentalis m and,

195
Origen, 30 , 58 , 96-97, 194 , 202, 248
Origin, 27 6
Original sin , 178, 277; Christianity ,

284
Orisis, 3 7
dell'Orlogio, Giovann i de'Dondi , 16 6
Orpheus, 5 2
Orthodox (Eastern ) Church, 20 1
Ottinger, Friedrich , 205
Outer multiplicity , 17—19
Outward an d inwar d reality , 15—1 9
Oxford School , 9 7

Paideia, 16 5
Padre Pio,  258
Palamite theology , 20 2
Pallis, Marco , 1 2
Pancadasi Hinduism, 4 5
Paracelsus, 93 , 130 , 201, 251
Paradigm shift , 27 3
Paradise Lost  (Milton) , 2 9
Parmenides, 9 5
particles, 147—4 9
Pascal, Blaise , 103- 5
Peacocke, Arthur , 224n. 3
Pedestal (al-kursi):  Islam , 25 6
Pen {al-qalam) : Islam , 6 0
Perennial philosophy : an d Divin e Reality ,

12; expositors of , 112 ; interpretation
of, 26n . 12; Leibniz, 105 ; metaphysics
of, 14—15 ; phenomenologica l approach ,
opposition to , 13—14 ; propagator s of ,
11; religion, defined , 30 ; traditiona l
cosmologies and , 79n.159; traditiona l
interpretation of , 7 , 12 , 16-17 ; under -
standing of , 113 ; unity and, 13

Perfect ma n (chun-tzu) , 18 0
Periphyseon (Eirgena) , 9 7
Perogine, Ilya , 66n. 2
Petrarch, 165—6 7
Phaedo (Plato) , 8 6
Phenomenological approach , oppositio n

to, 13—14
Philebus (Plato) , 8 4
Philonic Logo s doctrine, 76n.11 4
Philosophia perennis.  Se e Perennial philoso -

phy
Philosophy, 80-125 ; Greek, 81-96 ; me-

chanical philosophy , 131 , 135—36 ;
medieval philosophy , 96—100 ; modern ,
100—13; traditiona l philosophy , rebel -
lion against , 80 . Se e also Perennia l phi-
losophy

Physics: mathematica l physics , 136—40 ,
157n.32; modern physics , 147—4 9

Physis, 82 , 89 , 9 1
Picasso, Pablo , 18 4
Pico, Giovanni , 19 , 170 , 173—75 ,

186n.17, 187—88n.32 ; O n the Dignity
of Man,  173 , 174, 186n.19

Pilgrimage, 274 , 280, 290n.7
Pizarro, 2 4
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Plains Indians , 27 9
Planck, Max , 147
Planetary motion , 138-39 , 14 2
Plato: o n cosmology , 95 , 115n.25 ; on

Demiurge, 85 , 89 ; Epinomis,  84 ; o n
Galileo, 136-37 ; Hegel compare d
with, 108 ; imitation versus participa-
tion, 115-116n.27 ; mathematics , 84 ;
Phaedo, 86 ; Philebus , 84; Proteus , at -
tack on , 174 ; Republic, 174 ; on St .
Victor, 170 ; Symposium, 86 ; Timaeus,
84, 85 ; Whitehea d compare d with ,
109; Worl d Soul , on , 85 . Se e also
Platonism

Platonic Academy, 8 4
Platonic metaphysics , 88 , 14 1
Platonism, 50 , 93 ; Hermeticis m and,

169; humanis m and, 168. See also
Plato

Plotinian cosmology , 9 2
Plotinus, 91-9 3
Pneuma, 56 , 89—90 , 15 0
Polanyi, Michael , 20 0
Pomponazzi, Pietro , 168—69 , 17 3
Pontifex, 27 8
Positivism, 103 , 107, 109, 113n.3 ,

151-53
Prakti: Hinduism , 21 1
Prana: Hinduism, 4 4
Pratiya-samutpada: Buddhism , 4 7
Prigogine, Ilya , 149—5 1
Primal religions : human body , 239-40
Primordial ma n (Gayomard) : Zoro -

astrianism, 5 0
Principia (Newton) , 140-41 , 159n.6 2
Principles (Descartes) , 10 2
Process theology , 20 0
Prometheanism, 156n.21 , 156n.26 ,

164; humanis m and, 166, 175—179 ,
183

Prometheus, 175 , 179, 183
Protestantism, 77n.125 ; feminis m and,

195; orde r o f nature, 5 8
Proteus, Peregrinus , 135 , 174-75
Ptah: Egyptian religion , 3 7
Ptolmaic model , 13 3
Puranas: Hinduism , 4 6
Pure Act , 10 0
Pure Being , 99—10 0

Pure Simplicity , 10 0
Purusa: Hinduism, 43-44 , 51 , 71n.6 2
Pyrrhonism, 17 1
Phthagoras, 52 , 83-8 4
Pythagorean harmonics , 138-3 9
Pythagoreanism, 82—84 , 89 ; definition ,

81; harmonics and, 114n.14; human
body, 253 ; Worl d Soul , 8 6

Qabd: 6 2
al-Qadir: Islam , 6 1
al-Qanun, 13 3
Quanta of action, 14 7
Quantum mechanics , 147—4 9
Qudrah: Islam , 6 1
Quran: B e (kun), 63 ; "Th e Beneficient,"

128; centra l reality , as , 20 ; cosmology ,
60; cosmos , 277 ; environment , in ,
213—15; Fac e of God (wajh  Allah),
183; Heaven , in , 27n.16 ; huma n
body, 239 , 252, 255 ; imag e o f man,
185; malakut,  61 ; rites , 280—81 ; sym -
bolism, 1 5

Quranic cosmology , 25 6

al-Rabb: Islam , 19 6
Rabelais, Francois , 165 , 171
al-Rahman: Islam, 12 8
Raman, Chandrasekhar a V. , 14 7
Ramus, Petrus , 17 1
Rationalism, 10 , 11 , 25 , 81 , 130 , 170,

172—73, 177 , 198, 210, 221
Rationes ideales , 9 9
Rationes seminales,  58 , 14 5
Ravetz, Jerome, 15 2
al-Razi, Naj m al-Din , 129—13 0
Re: Egyptia n religion , 3 7
Reality, 17 , 153 ; Gaia hypothesi s and,

283
Rediscovery o f nature, 191-23 4
Reformation, 13 3
Regulae ad Directionem  Ingenii  (Descartes) ,

139
Relativity, theor y of , 135 , 147
Religio perennis, 1 9
Religions, 9-78 ; Absolute , 18-21 ; cross -

ing religiou s frontiers, 11—15 ; defined ,
30; differen t religiou s worlds, orde r of
nature in , 21—25 ; inne r unit y an d
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outer multiplicity , 17—19 ; outwar d an d
inward, 15-1 9

Religionwissenschaft, 1 1
Rembrandt, 21 6
Renaissance: adab  traditio n an d human -

ism, 167—68 ; aftermath , 4 ; anthropos,
rediscovery of , 183—85 ; anti -
Aristotelian tendency , 101 ; artist -
engineer, ris e of , 131 ; astrology ,
188n.43; cosmology, transitiona l na -
ture, 102 ; Gree k religions , 51 ; huma n
body, 237 ; humanism , ris e of , 130 ,
I56n.26, 163-90 ; intellectua l life ,
101; Islam , hatre d of , 166 ; Islam , op -
position to , 189n.46 ; magic, 188n.43 ;
mechanical clock , 268n.99 ; mechanical
science, 135 ; orde r o f nature, 22 ; post -
Renaissance philosophy, 100—13 ; re -
visionism and , 74n.102 ; scientifi c
revolution, 130-42 . Se e also Medieva l
philosophy

Renaudet, Augustin , 185n.5- 6
Republic (Plato) , 17 4
Resacralization o f nature , 270—92 ;

cosmos, 275-78 ; evil , natur e order
and, 284—86 ; Fal l o f Ma n and , 274 —
75; Gaia  hypothesis , 282-84 ; rites ,
cosmic harmony and, 278-82 ; unit y of
being, 282-8 4

Resurrection o f the body , 259—6 0
Revisionism: Renaissanc e and, 74n.10 2
Rg-Veda, 43-4 4
Rites, cosmi c harmon y and, 278—82 ;

Buddhism, 282 ; Confucianism, 279 —
80; Islam, 280-82 ; Judaism, 282 ; Na -
tive America n tradition , 278-7 9

Ritter, Johann , 14 4
al-Riwdqiyyun, 90 . Se e also Stoicis m
Rockefeller Lectures , 7 , 224n. 8
Roman law , 13 2
Roman philosophy , 9 3
Romanticism, 143 , 17 7
Roszak, Theodore , 225n.1 5
Rta, Hinduism , 45 , 49 , 52 , 65
Rumi. Se e Jalal al-Di n Rum i

Sabbath, 206-7 , 218
Ibn Sabin , 2 3

Sabziwam, Hajj i Mull a Hadi , 25 3
Sacredness o f life , 6
Sacred science , 154n.4 , 221—22 , 27 3
Sa'dl Muslih l al-Din , 18 2
Sadr, al-Di n Shirazi . See Mulla Sadra
Sadra, Mulla . See  Mulla Sadr a
Sagan, Carl , 19 9
Saguna Brahman , 1 2
Sakti, 211 , 242—4 3
Salutati, Coluccio , 17 2
al-Samawat wa'l-ard,  28n.2 8
Sambursky, Samuel , 90 , 119n.6 3
Samkhya: Hinduism , 43 ; philosophy , as ,

81, 11 2
Samsaric existence : Buddhism , 46-4 7
Sanai, Haki m Abu'1-Majd , 25 2
Sanatanadharma: Hinduism , 4 5
Sankara, 2 3
Di Santillana , Georgio , 16 4
Santmire, Paul , 193—9 4
Sarvastivada school , 4 7
Scheler, Max , 109 , 15 1
Schelling, Friedrich , 106- 7
Schimmel, Annemarie , 1 4
Scholastic cosmology, 13 4
Scholasticism, 138-39 , 166-6 8
Scholium (Newton) , 14 1
Schorsch, Ismar , 20 6
Shu: Egyptia n religion , 3 7
Schuon, Frithjof , non-moder n philosophy ,

110—12; o n Nort h America n Natives ,
68n.18; o n philosophia perennis,  13 ; on
relatively absolute , 1 9

Schwaller d e Lubicz , R . A. , 68n.29 ,
154n.4, 240—4 1

Science, eighteenth-century , 142-4 3
Science, Islamic , 127—28 , 13 0
Science, Latin , 127 , 13 0
Science, modern . Se e Modern scienc e
Science, Naturphilosophie  and , 143—4 4
Science, traditional , 126—2 9
Science and  Civilization  in  China

(Needham), 70n.4 6
Scientific positivism , 151—5 3
Scientific Revolution , 95 , 113 , 130-42 ;

agnosticism, 217 ; celestia l motion ,
138—39; Copernicanism , 133—35 ; infi -
nire universe , 133—35 ; law s o f nature,
rise o f ide a of , 132—33 ; mathematica l
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physics, 136-40 , 157n.32 ; mechanica l
philosophy, 131 , 135—36 ; planetary
motion, 138-39 , 142 ; Scholasticism,
138—39; synthesi s o f Newton, 140—4 2

Scientism, 78n.14 4
Scotus, Duns , 16 8
Seatle, Chief , 20 9
Secularism, 5 , 11 , 25 , 27 6
Seek M y Face,  Speak  M y Name  (Green) ,

207
Sefer Yezirah:  Judaism, 5 4
Sefiroth: Judaism , 54 , 5 5
Self, 235-36 , 262n. 8
Self-cultivation, 180 , 21 0
Seminal reaso n of the Universe , 8 9
Semites, 13 2
Seneca, 8 9
Sextus Empiricus , 17 1
Sexuality, 266n.7 5
Shadhiliyyah Order , 267n.7 6
Shabistari, Shayk h Mahmud, 20 ,

188n.42
Shakespeare, William , 17 6
Shakti, 1 8
Shamanism: Africa n religions , 35-36 ;

cosmos, 32 ; Nort h America n Natives ,
33-35; orde r o f nature, 31-36 ; Shinto -
ism, 32-3 3

al-Shdri': Islam , 13 2
al-Shari'ah, 62 , 65 , 156n.20 ; environ -

ment, in , 213 , 214; laws of nature
and, 132 , 133; resacralization of na-
ture, 28 2

Shaykh al-yunaniyyin , 91 . Se e also
Plotinus

Sherrard, Philip , 201-5 , 215-16 ,
229n.58, 234n.13 7

Shi'ism, 25 2
Shi'ite Imams , 25 2
Shingon school : Buddhism , 246-4 7
Shintoism: Japanese religio n and , 67n.12;

kami, 33 , 48 ; orde r o f nature, 32-3 3
Shinto cosmology , 3 3
Shiva, Vandana , 232n.11 0
Shrine worship , 67n.1 3
Shu: Chinese religions , 18 0
Siddha: Hinduism , 24 2
Siddhi: Hinduism , 24 2
Simnani, 'Ala ' al-Dawlah, 25 3

Sioux Indians : Wakan-tanka,  3 4
Sittler, Joseph, 19 3
Siva: Hinduism , 241 , 243
Skeptics, 9 5
Skepticism, 95 , 130 , 171-72
Smith, Huston , 119n.6 6
Smith, Wolfgang , 290n. 9
Smuts, Jan  Christian , 109
Snyder, Gary , 195 , 225n.15
Social Darwinism , 17 3
Solar system , 156n.23 , 158n.45 . Se e also

Planetary motio n
Sophia, 49 , 11 2
Sophia perennis,  1 1
Sophists, 17 1
Soul: Gree k philosophy , 9 1
Spencer, Herbert : Darwinis m and , 145 -

46
Spenta Armaiti  (Isfand-armuz):  Zoro-

astrianism, 4 9
Spider Rock , 27 6
Spinoza: dualis m and , 131; modern phi-

losophy, 10 2
Spiritual realities , natur e a s symbol of ,

21—22
Spiritual worl d (cosmos  noetos),  9 1
Spiritus, 26 0
St. Victor , Hugo , 17 0
Stoic physics, 8 9
Stoicism, 89—91 , 96 , 107 ; pneuma, 15 0
Strong, Edward , 157n.3 6
Studia humanitatis,  164 , 166—69 , 177,

182; adab  tradition and , 167-68
Studium sapientiae,  9 8
Subjectivism, 17 0
Suchness o f things: Buddhism , 4 8
Sufism, 13,  266n.60 , 267n.76 ; Breat h of

the Compassionate , 15 ; but,  identifica-
tion of , 20 ; dilutio n o f cosmos, 62 ;
human body , 253 ; humanism and,
182; nafas  al-Rahman,  15 ; rites , 281;
Universe, 291n.23 ; wahdat  al-wujud,
62, 282-8 3

Suhrawardi, Shiha b al-Dln , 6 0
Suhrawardiyyah Order , 18 2
Sunnah, 6 5
Sunnat Allah:  Islam , 6 2
Sunyata: Buddhism , 24 5
Supreme Good , 85 , 9 5
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Supreme Principle : cosmos , 27 6
Supreme Substance , 1 8
Surat, 15 , 1 9
Swimme, Brian , 162n. 103, 233n.13 3
Symballein, 8 3
Symbolism: doctrin e of , 1 5
Sympatheia, 260 , 27 7
Symposium (Plato) , 8 6
Systema naturae  (Linneus), 14 3
Systematics, 14 3

Tabataba' I , 'Allama h Sayyi d Muhamma d
Husayn, 12 8

Tabula Smaragdina  (Emerald Table),  9 3
al-Tadbiat al-ildhiyyah  (Ib n 'Arabi') .

255
T'ai Chi,  39-41, 70n.5 4
Tajdid al-khalq,  6 2
Takamahohara: Shintoism , 3 3
Taku Skanskan:  Lakot a Indians , 3 4
Talmud, 5 4
Talon, Omer , 17 1
Tantrism, 241—4 3
Tao, 49 , 52 , 65 , 12 8
Tao Te-Ching, 12 , 39 , 4 0
Taoism: Chines e alchem y and, 70n.46;

environmentalism and , 195; order o f
nature, 39—40 ; rites , 28 0

Tathagatagarbha: Buddhism , 21 2
Tathata: Buddhism , 4 7
al-Tawhu wahid , 1 3
Tehran University , 26n.1 3
Teilhard d e Chardin, 146 , 200-1,

216
Telesio, Bernardino , 10 1
Temple o f Luxor, 240—4 1
Thales, 8 2
Theogony (Hesiod) , 5 1
Theology o f nature, 42 , 13 0
TheoSophia (Versluis) , 20 5
Theotokos, 20 4
Thermodynamics, 149—5 0
Thimus, Alber t von , 83
Thomas, Saint , 5 6
Thomism, no , 121n.901 ; reviva l of,

151; synthesis , 13 0
Thomistic philosoph y o f nature, 15 1
Thomistic Universe , 10 0
Timaeus (Plato) , 84 , 8 5

Titanic vie w of man, 16 6
T'oegye, 41-4 2
Torah: centra l reality , as , 20 , 54—5 5
Toynbee, Arnold , 193 , 21 5
Traditionalists, 14 ; defined , 25n.1 . See

also Traditiona l science s
Traditional sciences , 126-29 ; Islami c sci-

ence, 127-28 , 13 0
Transcendent unit y o f being: Islam , 6 2
The Travail  of  Nature:  The  Ambiguous

Ecological Promise  of  Christian  Theology
(Santmure), 19 4

Treatise on  Providence , 92
The Triads  (Gregor y o f Palamas) , 24 9
Troxler, I . P . V. , 14 4
Truth (al-Haqiqah),  9 8
Tu Wei-ming , 21 0
Tung Chung-shu , 21 0
al-Tusi Nasi r al-Din , 6 0
Tucker, Mar y E. , 21 0

Ubermensch (Nietzsche) , 17 8
Ultimate Principle , 23 , 3 9
Ultimate Reality , 12 , 18 ; Buddhism ,

47
Unconditioned Brahman : Hinduism ,

44
Uncreated Ligh t o f God, 24 8
Underworld: Shamanis m and , 32, 3 3
Unity: perennia l philosoph y and , 13
Unity o f Being, 282—8 4
Universal Law , 132
Universal Man, 237, 241
Universal Reality , 1 9
Universe: Aquinas , St . Thomas , 98—100 ;

domain o f order, 81 ; Einstein' s theor y
on, 147 ; harmonic relations , 138 ; hu-
manity's concep t of , 153 ; Islamic sci-
ence, 129 ; medieval philosophy , 97 ,
100; Renaissanc e era , 102; seminal rea-
son of , 89 ; Sufism , 291n.2 3

Unmoved Mover , 9 5
Upanishads, 12 , 23 , 4 5
Upperworld: Shamanis m and , 32, 3 3

Valla, Lorenzo , 172, 173
Vasanas, 4 5
Vedanta: Hinduism , 4 2
Vedas: Hinduism , 4 3
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Versluis, Arthur , 20 5
Vestigia Dei,  136, 143
Via Negativa,  19 9
Via Positiva,  19 9
Via Transformativa,  19 9
Vicegerent, 25 5
Victorines, 22 , 9 7
Vinci, d a Leonardo, 23 7
Virgin Mary , 20 5
Vis impressa,  10 5
Vives, Jan Luis , 17 4
Vobu Mana  (Bahman) : Zoroastrianism, 4 9
Voltaire, Francois-Marie , 17 8
Voluptate, D e (Valla) , 17 2

Wahdat al-wujud , 282—83 ; Islam , 6 2
Wagner, Richard , 17 8
Wajh Allah : Islam , 18 3
Wakan-tanka: Siou x Indians , 3 4
Wang Chih , 28 0
Ware, Timoth y Kallistos , 277n.28 ,

266n.60
The Wars  o f th e Lords  (Gersonides) , 5 4
Watsuji, Tetsuro , 24 4
Watts, Alan , 19 5
Wave-particle duality , 14 7
Way o f th e wil d one s (barbaritas  o r

feritas), 16 4
al-Wazn, 128—2 9
Weiss, Robert , 16 7
Weltanschauung, 52 , 81 , 21 4
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