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Introduction

Living on the

threshold of a new age, we squabble among ourselves to acquire or retain the
privileges of bygone times. We cast about for innovative ways to satisfy
obsolete values. We manage individual crises while heading towards collective
catastrophes. We contemplate changing almost anything on this earth but
ourselves.[1]

This

thesiswill examine the environmental crisis with particular reference to the
manner in which the imbal ance between our perception of the instrumental and
intrinsic value of nature contributes to this crisis from a Bahai

perspective.

This

thesis cannot serve as a comprehensive overview of Bahai ecology, it can
only

serve as an introduction to some of the principles that lay at the foundation
of the requirements for a highly sophisticated model of ecological philosophy.
Implicit is the assumption that this thesis is an attempt at arelative and
derivative application of Baha'i theological

ethics. No attempt is made to justify an authoritative view of source theol ogy
or the establishment of principles as dogmatic requirements of the Bahai
Faith. It is written from the perspective of a western Bahdi whose

analytical

tools have largely been informed by undergraduate training in Christian
theology[2], and whose western metaphysical view

has been significantly tempered by contact with a number of other cultures,
including an extended residence on an American Indian reservation[3].

It should also be acknowledged that a commitment to particular ideals of
post-modernism, such as atype of holistic pluralism, are deeply embedded



through the experience of growing up in the context of afamily representative
of numerous cultural and religious contexts.[4]

It

is hoped that this thesis offers a positive response to the catastrophic
ecological crisisfacing our beleaguered planet. What is being proposed is not
anaive utopian ideal, but rather aform of utopian critical realism, fostered
by the needs such a crisis demands in response. It is not arunning away from
reality, to sleep and then dream, but rather a desire to wake up out of a
fevered nightmare, confront the true reality of itsinner causes and pursue a
method of appropriate therapy.

The

first chapter will examine examples of the extent of the global ecological
crisis

with reference to recent scientific reports on the current conditions and
expected forecasts from organizations utilizing professional scientists such as
Worldwatch and the Club of Rome. It will be shown that if we have not aready
passed the turning point, perhaps represented by Rio 1992, we soon will have
committed ourselves to a sufficient period of stubborn clinging to patterns of
behavior that will result in the possibility of change only through a massive
and universally experienced level of catastrophic suffering, and the collapse
of such dysfunctional structures and the metaphysics that lay behind them as
the limits to a diseased manifestation of growth rapidly fill the horizon.

The

second chapter will examine arange of philosophical responsesto the
ecological crisis, particularly focusing on the radical ecologies that go

beyond the shallow attempts at policy reform and attempt to analyze the causal
elements of the crisis and propose remedies of internal metaphysics and deep
structural relationships. The primary focus will be upon the way in which the
value of nature is perceived by these philosophies and the ways in which they
suggest solutions to our perceptive incapacities.

The third chapter will emphasize

the need for consultation between these disciplines and will examine a number
of tensions that arise through such a hypothetical consultation. It is proposed
that the answer does not lie in the mock tolerance of alazy ethical

relativism, but rather a commitment to a more open, vulnerable and transparent
position of dialogue towards a shared desire to respond to the crisis. The
hope is for amore comprehensive understanding of the diverse responses
necessary to a complex problem, and an appreciation of the integrity of an
inter-disciplinary solution. Most importantly, the fundamental tensions that
arise from such a hypothetical consultation, representative of the post-modern
attempts to resolve the ecological crisis, can be highlighted and then be
addressed in order to prepare the way for a more integrated and harmonious
appreciation of the diverse approaches to a solution.



In the fourth chapter itis

proposed that the tensions discussed in chapter three are representative of a
fracturing of anumber of internal relationshipsin the western world view that
primarily occurred during the Enlightenment period. This chapter represents a
historical analysis by way of representative case selections of such a process.
An attempt is made to examine the causes of the bifurcation of reality and the
imposition of aradical duality upon our culture that occurred generally
speaking, between the enlightenment period and the present. It is suggested
that as aresult of this process, aneurosis of the spirit has afflicted

humanity and that by understanding the contextual nature of its causesit can
better be confronted.

The fifth chapter continues the

discussion to the modern period, but shifts the focus to the underlying
assumptions governing the modern scientific culture of positivism. Under
examination are the often-unconscious

acceptance and creation of foundational structures or metaphysical models
within the scientific community that largely represent the worldview of the
western mindset. Considering this, assumptions about empiricism, the
absolutization

of reason and objectivity, positivism, chance as the sole denominator of
evolution, and the 'value-free' nature of scientific methodology will be
discussed along with a brief examination of some of the dysfunctional
philosophies that lay behind these unconscious assumptions.

Next, the

principlesinvolved in devel oping metaphysical modelsin both science and
theology will be discussed. Throughout the text, an underlying focus on these
principlesis engaged in order to introduce at a basic level the possibility

that these models can converge and form a synergistic relationship facilitating
greater creativity and comprehensive visions of reality for both fields.

Chapter 6 will examine some of the

elements of a Bahai model of ecology, specifically those elements felt most
significant towards the facilitation of avalue system related to nature. The
possible telos of nature and relationship between humanity and nature will be
discussed via an exploration of 'Abdu’l-Bahds writings on evolution. This

will

be done as a prelude to exploring a suggested alternate model that directly
impacts both epistemology and metaphysics by offering avision of intrinsic
value and the manner in which it is experienced. Thiswill be representative of
ametaphysic that

envisions nature as both physically and spiritually relational in its

diversity, with humanity participating in acknowledged dependency upon these
relationships. Furthermore, it isamodel that recognizes all beings possess an
independent intrinsic spiritual and material value as well as an emergent value
that is potentially infinite in the variety of its expression that arises



through interdependent relationships.

Finally, some of the practical implications of these findings for human
relations to the environment will be addressed. Particularly focusing on both
the western ideal of 'sustainable development’, and the basic principles
necessary towards the development of amodel of ethics mature enough to meet
the sophisticated needs of the rapidly expanding fields of biotechnology and
genetic engineering.

While thisthesis presents a

Bahdi interpretation of the environmental crisis, the majority of its focus

is

not adirect study of Bah&i theology or ecology itself. Rather it is written
with a concern to understand the crisisitself, the potentia principles of the
historical and philosophical sources of this crisis, and the modern response to
the crisis. Therefore the majority of focus is upon 'non-Bahai' material.
However, the creation of the lens being used to focus on such material has the
Bahdi Faith asits most significant source of composition. This lens has
determined the criteria of significance of what material has been chosen, the
manner in which it has been organized, the principles considered relevant to
itsinvestigation, as well as the conclusions which are more explicitly

Bah&i

in nature. Therefore it isimportant to spend some time briefly focusing on the
history, texts and ecological praxis of the modern Bahai community as a
background for understanding the Bah&i point of view running throughout this
thesis.

Brief examination of Bahai
History

(Author's note inserted 5/5/05: Although wishing to leave the original text of
thisthesisintact | wish to comment that this section on history had serious
limitations of expression. Thisis both because of my own lack of expertisein
history as well as constraining academic requirements. | was obligated to frame
this section in a style more suited to phenomenological studies rather than
theological, therefore one will notice a different tone that did not atogether

suit my natural preferences of expression. This has resulted in my not being
able to accurately reflect what | fedl is due regard for the sacred reality of

the station of the Bab and Bahau'lldh as Manifstations of God.)

The

Bahai Faith was born out of the eschatalogical expectations of early

nineteenth century Shiite Issam[5] in Persia. Its beginningsliein the

Babi Religion which arose out of the context of the Shaykh movement begun by
Shaykh Ahmad-i-Ahsai[6] and succeeded by Siyyid

Kazim-i-Rashti(d.1843). One of the leading followers of the Shaykh movement,



Mullah Husayn(d.1849), believed he had found the expected millennial figure of
the"Qaim" in the person of Siyyid Ali Muhammad (b.1819-d.1850), later known
asthe"Bab" or "Gate". Thisfaith spread swiftly, given the millennial fervor
among the general populace, and the attractiveness of its ideology of religious
renewal. The Bab represented a source of new authority as the return of the
hidden Imam. "The self-ascribed authority of the Usuli mujtahids (doctors of
law) was challenged by the appearance of

arival authority figure. The Bab's legidative innovations were perceived as a
real threat to the Shi'i establishment”. As Arjomand points out, the ulama
"dreaded" the Babi movement, "whose success would

have eliminated them and the orthodox Shiism they represented."[7]

The

Usuli mujtahids, who feared the reduction of their ecclesiastical circle of
power, exerted their influence on the populace and the secular authoritieq 8],
who began using more violent measures in an attempt to quell this nascent yet
apparently radical faith.

The

theological concepts of '‘Qaim' (He Who Will Arise- i.e., from the family of the
Prophet Muhammad), 'Bab’ (Gate), and 'Mahdi' (the Guided One) as used by the
Bab, were al refocused in different ways than his orthodox Islamic
contemporaries. While each title can be seen to represent the fulfillment of
messianic expectations, they are presented as metaphors of atransient,
predominantly spiritual, rather than secular authority, whose temporary
jurisdiction prepares its willing allegiants to expect, almost immediately, the
advent of 'Him Whom God Shall Make Manifest.’

For

Bahdis this advent took place in the person of Bahau'llah (b.1817-d.1892)

who

presented himself as the universal manifestation of God anticipated by all
previous religions for whom the Bab had been preparing the way. While his own
prophetic status within the Babi community developed through severa stage[9],
according to his own words, hisinitial intimation of a unique prophetic state

of being occurred in October, 1852 in the Siyah-Chal (Black Pit) a subterranean
prison in Tehran, Iran.

During the days | lay in the prison of

Tihran, though the galling weight of the chains and the stench-filled air

allowed Me but little sleep, still in those infrequent moments of slumber |

felt asif something flowed from the crown of My head over My breast, even asa
mighty torrent that precipitateth itself upon the earth from the summit of a

lofty mountain. Every limb of My body would, as aresult, be set afire. At

such moments My tongue recited what no man could bear to hear.[10]

For



the following ten years Bahdu'lldh maintained his 'messianic secret'[11]
and publicly announced himself as 'Him Whom God Shall Make Manifest' on April
22,1863 in Baghdad, immediately prior to his exile to Constantinople.

The

Shaykh movement and then the Babi Faith were in one sense part of agrass roots
revolution with particular attention on reforming religious doctrine and a
corrupt clerical class through realizing the eschatal ogical expectations of the
return of the Mahdi, the twelth Imam in Shiite Islam, framed in a paradigm of
progressive revelation using predominantly allegorical intrepretation of the
Quran.[12] There were other messianic movements

in this period, "such as the Mahdiyya of Sudan or the Ahmadiyyain India, al
of these remained within the bounds of Islam, from their own point of view, at
least."[13] Of these movements, it isonly the

Babi, and then the Bah&i Faith which "broke entirely away from Islam and, in
the end, successfully established itself as a new and, in some areas, even a
rival religion."[14]

There

isagreat deal of differencein the theological development from the early

Babi ageto that of the contemporary Bahdi one. While Baha'i theology
continued these concepts, it quite differently developed new principles through
the second half of the 19th century to the present. Its message took

on amuch more apparent universal tonein its praxig15], and

its hermeneutical circle expanded to embrace the West[16]. The

Bah&i Faith continued on with more fluid and dynamic doctrinal devel opment,
showing an increasing awareness of the modern concerns of progress, humanism
and international relationships, with global unity becoming its primary
animating theme.

The

more international focus can first be seen in the writings of Bahau'llah.
Bahdu'lléh stipulated the need for an "all inclusive" world assemblage of
governments in order maintain unity and peace as well as advocating the
principle of "collective security” [17]. Applying this global

vision to the individual, Bahdu'llah wrote:

That one indeed is a man who, today, dedicateth

himself to the service of the entire human race. The Great Being saith:
Blessed and happy is he that ariseth to promote the best interests of the
peoples and kindreds of the earth. In another passage He hath proclaimed: It
is

not for him to pride himself who loveth his own country, but rather for him
who loveth the wholeworld. The earth is but one country, and

mankind its citizens.[ 18]

Bahau'llah's



vision not only expanded beyond the Babi concerns for the transformation of
Shiite Islam, but broadened to include a global audience. This can also be seen
by the fact that he wrote tablets to a number of the world's major powers of
the time[19]. These particular foci became even

more enhanced as the ministry of both Abdu'l-Baha[20] and

then Shoghi Effendi[21] expanded and placed a greater if not

primary priority on the spiritual development of the west and then upon the
entire diverse body of nations and peoples. Before the turn of the century a
significant community of Bah&is had developed in America[22], and

between 1900 and 1911 Abdu'l-Baha (b.1844-d.1921) addressed the American
Bah&is with several thousand Tablets.[23] Shoghi Effendi

(b.1897-d.1957) further expanded the scope of the community, and under his
ministry the Bah&i community grew from primary populationsin Iran, America
and India, to active national communities in hundreds of countries.

In

1963 the Universal House of Justice[24] was elected as the global governing
body of the Bahdi Faith and today it provides guidance to Bahdi adherents
of

every national, cultural, ethnic and religious background, making it likely the
most diverse body of organized people on the planet[25].

The
Current Globa Bah&i Community and Ecological Praxis

The

Bahai community has the capacity to facilitate a diverse range of
contributions and perspectives towards the development of Bah&i ecology.
With

its strong emphasis on the principles of the independent investigation of
truth[26],

cultural diversity[27], and the fact that it isonly at the

beginning of developing a paradigm of systematic theology, there exists a
strong potential for a diversity of theological and philosophical viewpoints
from agreat variety of cultural perspectives.

It

isvery important to acknowledge the potential diversity of authentic Bah&i
interpretations of 'a Bah&i model of ecology'. Thereis aneed to develop a
great number of remedial applications that are necessary to respond to the
complexities of the global environmental crisis, and there is a growing number
of Bahdi studies which focus more directly on the environment[28].
Interestingly, individuals whose backgrounds and employment are directly
related to ecological management comprise nearly all the authors. Therefore it



isno surprise that concerns for practical application have been a hallmark of
the Bah&i contribution thus far. Arthur Dahl writes,

For

two decades | lived and worked mostly in developing countries, assisting
governments and international organizations with the practical problems of
environment and development often at, or closeto, the grassroots. | was thus
largely cut off from the intellectual and academic debates of the past twenty
years, except for what could be gleaned from the magazines and newspapers to
which | had occasional access. Apart from a couple of undergraduate coursesin
economics thirty years ago, my experience...comes only from dealing with
practical problemsin the field. My approach to these fields is thus more
intuitive than scholarly...However experience with the practical realities

faced

by many countries and communities can be more valid for the type of analysis
presented here than abstract academic training.[29]

This thesis has dwelt primarily

on a specific element of theoretical ecological philosophy and due to such
limitations, has largely been unable to incorporate as much of a collaborative
approach with these authors as might be otherwise desirable.

Within the current international

Bah&i community there is general agreement that spiritual and material unity
in diversity within aglobal context is at the heart of the successful

resolution of al problems facing humanity. Similar to social ecology, the
Bah&i model of ecology contains the view that unjust social relationships

are

intimately entwined with environmental degradation. The potential for the
ultimate form of environmental degradation- a nuclear holocaust- exists asa
result of this non-recognition of global interdependence, the antithesis of

unity in diversity. Therefore, while there are agreat variety of principles
important to facilitating harmony within and between the human and natural
world, unity of the human species becomes the most urgent pre-requisite for
restoration and facilitation of ecological harmony. For if thereis no basic

level of unity among humanity, not only is the potential for nuclear holocaust
and other forms of devastation not eliminated, but ecologically damaging
military conflicts and the processes of production and resource wastage used in
their facilitation, will continue to occur. We have moved beyond the erawhere
‘coexistence’, atolerance of each other's differences and nationalistic

isolated communities represented a new stage of maturity. Only the recognition
of global interdependence can truly address the needs of the earth's biosphere.
Without this, there is little chance for moving on to avital consensus on the
development of international environmental policy or an effective ecologically
sustainable model of economics, much less aglobal vision of a united species
living in harmony with nature.



This does not mean that unity in

diversity of the human species is the most important principle for
environmental ethicsin an absolute

sense. Rather it isarelational recognition

that at this stage of human evolution and interrelationship with nature, it is
the most urgent out of arange of principles, and represents a pre-requisite

for the most basic levels of ecological harmony. Once aminimal level of unity
among humanity is established, another principle or set of principles may very
well become featured as prominent, as the basic fulfillment of human unity
enables the beginning of a spiritually interdependent telos to be realized
between humanity and nature. Of course this does not mean that we should wait
to discuss the entire range of principlesinvolved in conjecture about future
potential of ecological harmony, but that a specific principle takes priority

in praxis at this stage out of basic urgent necessity.[30]

In thisregard, the general focus

within the Bahdi community isthat of facilitating principles considered
conducive towards such a unity of the human species. Principles such as the
equality men and women, elimination of all forms of prejudice via cherishing
the diversity of races, cultures and religious backgrounds, recognition of

global interdependence and the unity of the human race, among others, are
applied in varying contexts, within their own communities. It is generally
believed that the lack of application of these spiritual principlesis at the

root of human dysfunction, and that such dysfunction is at the core of
environmental degradation. Within the Bah&i community, the greatest focusis
upon attempting the development of a model of authentic human relations, and it
islikely that the average Baha'i would say that thisis how the Bah&i
community can best solve the environmental crisis. In aletter "'To the Peoples
of the World' the governing body of the Bah&i Faith, the Universal House of
Justice, reflects this emphasis on the development of aworking model of unity
in diversity.

The experience of

the Bah&i community may be seen as an example of this enlarging unity, ...It
is

asingle socia organism, representative of the diversity of the human family,
...If the Baha'i experience can contribute in whatever measure to reinforcing
hope in the unity of the human race, we are happy to offer it as a model for
study.[31]

Overwhelmingly the focus of the

Bah&i community has been to attempt a praxis of these principles towards
realizing unity in diversity in their own communities as well as afocus on
practical applications.

However, more traditionally
'direct’ attempts at developing environmentally sustainable patterns at alocal



community level are not lacking. In industrialized countries this has often
meant concerted efforts at tree planting, observances of Earth Day, maintenance
of public 'peace gardens, and conducting ‘cleanup’ days. Aswell, thereisa
recognized pattern of Baha'is with particular environmental concerns
attempting

to help co-ordinate coalitions of local environmental groups towards
consultation and co-operative praxis.

While in developing countries

there are agreat variety of Bahai programs from numerous ongoing projects
to

facilitate indigenous based solutions to promote energy systems incorporating
the principles of sustainability[32], grassroots support and the

empowerment of local people, to programs of microfinance.

Of particular significance,
according to Dr. Al Henn, Director of the Harvard Institute for International
Development, isthat

Bahaisreally
have focused on 'Small is Beautiful' and on getting things done with a minimum
of resources.[33]

Microfinanceis applied within
the context of initiatives that address the problems of

malnutrition and

disease, flight from rural to urban areas in search of work, environmental
degradation or the breakdown of families and communities.... [These] programs
that provide small-scale loans and economic training to resource-poor people
are one of the brightest spots in the new development paradigm.[34]

There are avariety of reasons

for the deforestation of the great rainforests of Brazil, including big

business motives for short term profit from cattle grazing and lumber. However
such programs as mentioned have no small impact upon reversing the trend for
resource-poor people responsible for the landclearing.

The majority of Bah&i

social/environmental projects occur in developing countries. For example, in
1989 of 602 Bah&i education projects globally, the majority werein
developing

countries 56.8% Asia, 27.9% Africa, 13.6% Americas, 1.6% Pacific.

These ingtitutions usually focus
not only on general education, but also on adult literacy, women's education,



sustainable agriculture and health[35]. A more recent report lists 755 such
education projects[36].

In 1997 there were 1714 projects
directly focusing on social/economic development globally[37].

According to the most recent

report from the office of the Bah&i International Community (BIC), these
projects are divided into 3 categories. Category 1 represents simple activities
of fixed duration such as tree planting and clean-up projects. Category 2 are
ongoing projects such as schools and other projects that focus on 'literacy,
basic health care, immunization, substance abuse, child care, agriculture, the
environment or microenterprise.'[38] Category 3 represents devel opment
organizations with relatively complex programmatic structures and significant
spheres of influence. They systematically train human resources and manage a
number of lines of action to address problems of local communities and regions
in a coordinated, interdisciplinary manner.[39]

Bah&i
Projects According to Level of Complexity by Continent

Category 1
Category 2
Category 3

Total

Africa
238

54

298

Americas

549



58
15

622

Asia
351

65

424

Australasia
164

30

194

Europe
157

17

176

Total

1459

224

31



1714

This has meant the development of

community based manufacturing of solar operated radiosin China, more efficient
stovesin Africa, water catchement projectsin the highlands of South America,
afocus on the facilitation of construction materials based on renewable local
materials rather than imported timber, and perhaps most of all afocus on
reforestation and protection of current forests.

For example, in Boliviathe
Dorothy Baker Environmental Studies Centre, a Bah&i sponsored initiative

which is devoted

to exploring how appropriate technologies and education for sustainable
development can be applied to improve the social, economic and environmental
conditions in the Bolivian altiplano[40]

has been responsible for a number

of environmentally focused programs. Thisranges from teaching communities how
to build greenhouses, grow vegetables and become more self-sufficient, to

teaching these local communities how to build water catchement dams to prevent
soil runoff. Subsequently, there have been thousands of small water catchements
built and thousands of trees planted in the soil which has been collected

behind these catchements. As such, wetland conditions previously eradicated are
beginning to return, and with soil conditions improved former indigenous plant
lifeis beginning to thrive again.

In

May 1997, the Bah&i communities efforts in Greece to lobby for the
preservation

of forests helped in the culmination of the official declaration of 10% of its
forests as protected reserve at a'pre-earth summit forestry gathering'
supported by the Greek Government and the WWEF. Thiswas in conjunction with the
WWEF goal to establish globally ‘an ecologically representative network of
protected areas covering at least 10 percent of each forest type by the year
2000.' The Bah&i community also played a fundamental role in getting guests
of

distinguished backgrounds[41] to attend in order to bring the

process to a positive and concrete act of consultative will.

There was alot of good will in the Greek Government
towards this proposal, said Mr. Sullivan. But what we did wasto create a high
level opportunity to do something that might not otherwise have been done.[42]



On an international scale, the

Office for the Environment, a division of the Baha'i International Community
office, was created in New Y ork to co-ordinate activities, consultation and
facilitate changes in environmental policy in the United Nations.[43]

General Summary of Baha'i Ecology

It is proposed that Baha'i

environmental philosophy issimilar in its conceptual orientation to radical
ecological movements as defined by Michael Zimmerman[44].

Thisisfor two reasons- one the Bahd'i Faith 'offers an analysis of the
conceptual origins of the environmental crisis, and two it 'proposes that only
a complete and fundamental revolution of global culture can avert impending
environmental catastrophe.’ This revolution of global culture represents no
less than the foundations of aradically new civilization that is characterized
by a diversity of loving relationships set within the context of a dynamic and
creative integration between material and spiritual reality.

On a popular level one may get

the impression that the Bah&i Faith is entirely optimistic about the course
of

human history. Bahau'llah, the founder of the Bahdi Faith, writes,

Yet so it shal be; these fruitless strifes, these ruinous wars shall
pass away, and the 'Most Great Peace' shall come....[45]

From a Bah&i perspective, the

revelation of Bahau'llah represents the fulfillment of prophetic hopes
longed

for in human religious history. Bahdu'lldh was the Proclaimer of the coming
of

age of the entire human race, whose revelation represented the tremendous
release of spiritual forces and capacities necessary for the establishment of
such agolden age.

However, according to Bahdis two

things should not be forgotten. Firstly, thisrevelation is not an external act

of God, imposed upon and descending on humanity as a pre-determined reality.
While the spiritual capacities required for a peaceful civilization have been
released, this revelation also represents a call to participate in

relationships characterized by such capacities arising from God's love for
humanity. So in one sense the revelation of Bahau'llédh is an invitation to

an

internal decision to engage in an act of free-will to use such fresh capacities

to participate in such atransformation of ourselves and our families, and



thereby facilitate loving social relationships.

Secondly, this optimism in

universal peaceis along-term vision extending over at least the next 500,000
yearg 46]. The immediate future of our

civilization is less then certain. In 1986 the Universal House of Justice, the
global governing body of the Baha'i Faith, reminds usin its letter 'to the
peoples of the world' entitled The Promise of World Peace,

precipitated by humanity's stubborn clinging to old patterns of
behavior, or isto be embraced now by an act of consultative will, is the
choice before all who inhabit the earth.

The rapid collapse of communism

and the apparent diffusion of the global nuclear crisis may appear to avail us
asigh of relief. However, the materialistic capitalism that has evidently won
victory isonly amore subtle, yet perhaps more effective form of evil. Thisis
through the apparent immediate satisfaction that it offers through its
facilitation

of both voracious consumerism and the exponentially increasing production
capacities developing to meet such self-created needs. Also contributing to
thisisthe associated affect of cultural imperialism in reducing cultural
diversity. Such an economic pattern of relationships still represents the
extension of 'stubborn clinging to old patterns of behavior'- the antithesis of
‘ecologically sustainable development'.

There are precedents for the

collapse of a number of great civilizationsin history. Any closed system has
limits to growth, and yet the metaphysics of our current civilization largely
assumes by the principles that govern its economic relationships that there are
no limits to growth, and that indeed continued high rates of growth are
desirable. Many great civilizations before ours have collapsed after engaging
in similar patterns of unsustainable growth. It isclear that social and
economic relationships of equity and moderation must be facilitated to achieve
realistic growth ratesin western civilization rather than our current

arbitrarily moderated free market global economy which isfacilitating
increasing extremes of wealth, education and health.

The civilization, so often vaunted by the learned exponents of arts

and sciences, will, if alowed to overleap the bounds of moderation, bring

great evil upon men. Thus warneth you He Who is the All-Knowing. If carried
to excess, civilization will prove as prolific a source of evil asit had been

of goodness when kept within the restraints of moderation. Meditate on this, O
people, and be not of them that wander distraught in the wilderness of error.
The day is approaching when its flame will devour the cities, when the Tongue
of Grandeur will proclaim: "The Kingdom is God's, the Almighty, the



All-Praised!'[47]

Of significant difference to

previous civilizations, however, is the manner in which technology, both in
communication and transportation, effectively and immediately expose the
injustice of such disparities caused by our lack of moderation. This public
awareness, combined with a more democratic function of the common people to
facilitate policy changes, has led to a capacity for more immediate pressure to
change both the structures and the principles underlying economic relationships
that are responsible for such extremes. Therefore, we have a significant
advantage as a civilization in that education has achieved a much greater and
immediate ability to create positive changes towards more sustainable
relationships. Within this context the facilitation of a metaphysical vision of
humanity as adiverse, yet united family provides a powerful and effective tool
towards equity and justice.

Within the Bah&i writings is contained avision

of humanity collectively on the threshold of adulthood, yet in atransitory,
painful adolescent stage of adulthood. In this transitory adolescence, humanity
experiences the rush of creative capacity and the frustrations that attend a
delay in the moral maturity necessary to utilize such new capacities. It isthe
degree to which a number of spiritual principles are internalized that
determine the ability of the adolescent to successfully traverse this stage of
increased capacities to realize his/her true potential of creativity. These
include principles such as moderation in the face of an increased ability to
experience stimulation in avariety of areas, self-control, the capacity for
delayed gratification and sacrifice in response to a broader, ess self-focused
vision, patience, integrity and other such principles.

The long ages of infancy and childhood, through which the human race

had to pass, have receded into the background. Humanity is now experiencing
the commotionsinvariably associated with the most turbulent stage of its
evolution, the stage of adolescence, when the impetuosity of youth and its
vehemence reach their climax, and must gradually be superseded by the calmness,
the wisdom, and the maturity that characterize the stage of manhood. Then will
the human race reach that stature of ripeness which will enable it to acquire

all the powers and capacities upon which its ultimate development must
depend.[48]

We are simultaneously experiencing the death

pangs of aderelict civilization characterized by such stubborn and childish
patterns of behavior, such as racism, sexism and nationalism, and the birth
pangs of new forms of social relationships suited to respond to the needs of a
more integrated, diverse and creative global community.

Thetragic effects of the patterns



of behavior associated with our prior stage of childhood are being manifested
most clearly in our global environmental crisis. From one possible Baha'i
perspective, this crisis represents no less than the 'unimaginable horrors

that we all face. It is not a black and white case of metaphysical revolution

vs. Armageddon, or consultative will vs. unimaginable horrors. Such horrors of
the dislocation of relationships, loss of culture, the loss of biodiversity and

the massive scale of suffering and death on the human side through military
conflicts, malnutrition and disease are aready very present in our everyday
life. So it is not a case of ‘change completely now or else face an eventual
catastrophe'. Rather the duration and depth of these horrors we currently
increasingly experience, directly correspond to how quickly and to what degree
we transform our relationships, whether by conscious faith, rational choice or
by unconscious response, towards the spiritual principles that have been
offered by the revelation of Bahau'llah.

As

will be seen in chapter one, the overall tendency of the community isto view
the causes of the global environmental crisis, particularly within the

political and scientific community, as externa to humanity rather than found
within internal metaphysics. Even those analytical attempts at engaging a
fractured metaphysics can be superficial in their attempts to restructure the
human vision. The dysfunctional fracturing of metaphysicsis more than a breach
between perception of subjective and objective, or a pattern of dualistic
objectification within social relationships. These are manifestations of a

deeper spiritual illness. There is common acceptance that many of the problems
of our global crisisfind their roots in such negative internal human qualities
expressed in greed, corruption, and selfish clinging to national interests. Y et
the corresponding and logical deduction that the positive spiritual

counterparts of these negative qualities, such as selflessness, trustworthiness
and service to others represent what is lacking in education, social

relationships and economic policies, is a step less taken.

The current remedies being

applied to the global crisis are predominantly technological. The problems are
seen to be external variables that can be manipulated by technical solutions
which alow for greater productivity, cleaner processes, balance of economic
markets by a variety of moderating tools such as manipulating interest rates,

or the creation of new legidlative bodies, etc.. Politicians and most of
humanity, in response to the symptoms plaguing the planet, seem to try changing
everything but themselves. While in fact those external variables of hunger,
poverty, disease, ocean pollution, global warming etc., arein fact not the
disease itself, but rather symptoms of the disease and represent a'third

stage' of complications of the true 'virus. Aswill be discussed further in
chapter four, the fracturing of our metaphysics, which finds its historical
expression primarily since the enlightenment, represents the secondary stage of
the disease. These secondary complications characterized by dualistic forms of
domination and objectification expressed in avariety of relationships may also



appear to represent the primary source of the earth's woes. While addressing
those problems, we apparently cut straight to the heart of theillness, a

proper restoration of health requires an essential and deeper acknowledgement.
At its core, thisdiseaseis ultimately aloss of the capacity to love. This
disease represents an internal fragmentation of our own spirits and their

vision in response to a self-imposed alienation from loving relationships.
Thisisacivilization that haslost its love of God.

The vitality of men's belief in God is dying out

in every land; nothing short of His wholesome medicine can ever restoreit.
The corrosion of ungodliness is eating into the vitals of human society; what
else but the Elixir of His potent Revelation can cleanse and revive it?[49]

Thisis not some simplistic attempt at a

justification of religious dogma. This'love of God' facilitatesfilial

affection for all expressions of life: ourselves, our family, the diverse range
of culturesin our global community, and more importantly in the context of
thisthesis, love of the earth and its diverse inhabitants within our

ecosystem. The love of God evokes creative responses and infinitely diverse
manifestations of capacity throughout reality, from the smallest of particles
that have yet to be discovered[50], to the human spirit, to the

civilization in which we dwell, to the macrocosm itself. The conscious response
to this relationship represents the panacea whose efficacy alone can heal the
neurosis of human spirit afflicting current civilization and subsequently the
degradation of the natural environment. It is the manner of this response that
isin question.

In the face of 'unimaginable

horrors engaging in acts of 'consultative will' are essential towards
developing atruly positive global ecological metaphysic, and in particular
analyzing and initiating corrective measures regarding our 'stubborn clinging
to old patterns of behavior'. It is as Jean Paul Sartre said in hisfocus on
facilitating authentic, conscious and responsible decisions that among the
greatest of sins are the blind habits that impair the authenticity of our lives
and keep us from responsible participation in creating our own future with
predetermination, meaning and intention[51]. From the level of

the family unit to transnational relationships, such acts of consultative will,
as measures of facilitating a unity of vision, accountability of behavior and
the analysis and implementation of strategic measures to enact that vision, are
thus essential. Towards that vision the Bahai model of ecology has much to
offer in the positive generation of a global ecological metaphysics.

The Bahai model of ecology views physical reality

as composed of both material and spiritual relations. These are viewed as
interdependent aspects of existence, which require both to be appreciated in
any application of economic, legal or social development. It values both faith



and reason as perceptive capacities towards a comprehensive understanding of
the intelligibility of the natural world. Its vision of unity and diversity,

material and spiritual interdependence, and theocentric emphasis of radical
relationality between God and the world, breaches a gap between the subjective
and objective aswell asinstrumental and intrinsic understandings of value. It
proposes a clear vision of purpose and meaning which is consistent and equally
applicable to the evolution of individuals, species, their inter-relationships
within the biosphere, and the entire Cosmos. It offers a critique of
anthropocentrism, which proposes arelational ontology of humanity, in which
the very nature of human character evolves through and is dependent upon the
myriad relationships within the biosphere of our planet and the whole cosmos.
It implies that we are not the most advanced species within the universe, and
entails avision of aconditional spiritual

and material stewardship between humanity and nature qualified by humility, and
characterized by both unity and detachment.

The Bahd'i vision of spiritual

biodiversity does not merely focus on the myriad of variables underlying the
relationships of the complex biospheres of earth. Its vision isinfinite both

in the tempora sense[52], in that "creation hath no beginning

and no end", and in the spatial[53] in that when considered relatively[54],

there are an infinite range of beings populating an infinite Universe. Aswell

it contains avision of spiritual bio-diversity which extends through infinite,
progressive dimensions of reality[55]. Each dimension possessing unique
conditions of existence and yet retaining a coherent interdependence throughout
them all.

Thisisnot just arevolution of internal

perspective in metaphysics, macrohistory and epistemology. It has direct
practical implications in fostering aglobal revolution in social, economic and
political structures that also govern our relationship with nature. There are a
variety of requirements for afundamental revolution of global culture,
necessary from a Bah&i perspective, in order for ecological harmony to be
established. Most importantly, it implies the requirement of the unity of the
human race, due to the urgency of the present time and because it represents
the next inescapabl e stage of human social and spiritual evolution. It also
necessitates a fundamental revolution in the model of relationship between
women and men, and the elimination of all forms of prejudice. It requiresa
reordering of the global economic paradigm through the recognition of spiritual
principles, and whose more relational models must eliminate the extremes of
wealth

and poverty, and a dysfunctional valuing process based on a non-relational
materialism that results in both the objectification of oppressed humans as
well as nature. Aswell, it implies the need for the devel opment of a global
legislature, equally representative of all nations, facilitating an authentic

and egalitarian processes of consultation, with an executive capacity



sufficient to ensure harmonious and balanced international relationships, that
will ensure agreed upon ecological principles are kept by all parties.

The primary Bah&i principle

which provides the framework of itsworld view is that of global unity in
diversity, and the primary principle which governs the application of the many
associated principles towards this world view, is the recognition that

religious truth is not absolute but relational[56].

The

texts used are those of the Founder of the Bahdi Faith "Bahau'llah"[57],
his son Abdu'l-Baha[58], and Abdu'l-Baha's grandson and

Guardian of the Bah&i Faith, Shoghi Effendi.[59]

While

the magjority of texts used form part of the official ‘canon' of the Bah&i
Faith, such a canon is not static set, but rather a dynamic and highly
relational body of diverse works that have a variety of historical and cultural
contexts as well as relationships to other texts within the wider body of
scripture. It is often important to understand these contexts and
relationships in order to appreciate their place within the wider hermeneutical
circle. Whilethisthesisis primarily atheological endeavor, where required,
historical and literary criticism will be used to enhance hermeneutical
understanding towards the attempt to build a vision of Bah&i environmental
theology.

The
Bah&i View of the Relationship of Science and Religion:

Asthisthesisis primarily concerned with the

role of a balanced metaphysical relationship between instrumental and intrinsic
valuein facilitating a mature global environmental vision from a Bahdi
perspective, it is necessary to examine some of the more explicit textsin the
Bah&i writing related to this theme. Thisis not only regarding the writings
related directly to the Bahdi view of nature, but also the relationship

between science and religion. Thisis because underlying the relationship
between science and religion is the relationship between physical and spiritual
components of reality. The principles related to these relationships eventually
manifest themselves in the manner in which we perceive both the instrumental
and intrinsic value of nature. These perceptions eventually further crystallize
into patterns of behavior in our individual and collective social

relationships, as well asinfluencing the emergence of political institutions
and legidative trends that govern our economic patterns that in turn determine
the manner in which we behave toward our ecosphere.



Among the global religions, the
Bah&i writings make comparatively substantial and

comprehensive reference to the

harmony of science and religion. [60] The revelation of Bahdu'lléh itself
is considered to be divinein origin, al-embracing

in scope, broad in outlook, scientific inits method...[61]

(emphasis added)

What is meant by 'scientific in method' is not

explained in the immediate context of the passage. However from hermeneutical
contexts it appears to mean the disclosure of arational and logical paradigm

of reality that possesess integrity and consistency and is capable of being
explored by the "independent investigation of truth." Hossain Danesh writes
that Abdu'l-Baha uses the same language to describe both science and religion,
and that they can be defined as processes which engage in discovering the
'relationships derived from the realities of things.[62] He

further writes that

So, the two main objectives of Bahdi

scholarship are the spiritualization of science and the application of
scientific method to religion, thus creating a true harmony between science
and religion.[63]

Ina
number of passages in the Bah&i corpus of writings, the acquisition of
sciencesis considered to be equivalent to the worship of God:

Strive as much as possible to become

proficient in the science of agriculture, for in accordance with the divine
teachings the acquisition of sciences and the perfection of arts are considered
acts of worship. If aman engageth with all his power in the acquisition of a
science or in the perfection of an art, it isasif he has been worshipping God
in churches and temples.[64]

Not only

isthe traditionally spiritual act of worship linked with the more physica
realm of everyday work and the development of secular knowledge, but is
reflected in the physical structures that represent worship in the Bahdi

Faith. An example of thisfinds an essential statement of its physical
expression on the ingtitutional level in the development of the
Mashriqu'l-Adhkar[65]and its accessories. An ingtitution

inaugurated by Bahdu'llah, eventually to be built in every city or village,

it includes atemple or 'house of worship', open to all peoples for the purpose
prayer and worship to God, and is surrounded by various dependencies dedicated
to the service of the human race.

...When these institutions -college, hospital, hospice, and establishments for



the incurables, university for the study of higher sciencesand giving
post-graduate courses, and other philanthropic buildings - are built, its doors
will be open to all the nations and

al religions. Therewill be drawn absolutely no line of demarcation. Its
charities will be dispensed irrespective of colour and race. Its gateswill be
flung wide to mankind; prejudice toward none, love for al. The central
building will be devoted to the purpose of prayer and worship. Thusfor the
first time religion will become harmonized with science and science will be the
handmaid of religion, both showering their material and spiritual giftson all
humanity. Inthis way the people will be lifted out of the quagmires of
slothfulness and bigotry.[66] (emphasis added)

By both

science and religion maintaining a dialogue and pursuing a creative dialectic,
both

become processes that are more accountable. While according to the texts of
'Abdu'l-Baha, the accountability of religion in response to the discoveries of
science is emphasized.

Any religion that contradicts science or

that is opposed to it, is only ignorance - for ignorance is the opposite of
knowledge...Religion and science walk hand in hand, and any religion contrary
to science is not the truth. [67]

If

religious teaching, however, be at variance with science and reason, it is
unquestionably

superstition.[68]

But
ultimately both science and theology are seen as interdependent means of
understanding reality.

Religion
and Science are inter-twined with each other and cannot separated. These are
the two wings with which humanity must fly. One wing is not enough. [69]

Particularly as they both find their source in the act of God's self
disclosure[ 70],

Scienceisthe first emanation from God toward man.[71]

The

implications of denying this interdependence is seen when one ‘'wing' is
exclusively

preferred to the other:

Religion and science are the two wings upon which
man's intelligence can soar into the heights, with
which the human soul can progress. It isnot possible to fly with one



wing alone! Should aman try to fly with the wing of religion alone he
would quickly fall into the quagmire of superstition, whilst on the other
hand, with the wing of science alone he would also make no progress,
but fall into the despairing slough of materialism.[72]

So the Bah&i vision of the relationship

between science and religion is seen to be both complementary and integrative
or interdependent. The authentic facilitation of science and theology are
spiritually relational activities of the human spirit and intellect. Both are

acts of interna reflection, which are responses to the infinite disclosures of
God's Self which ultimately represents the participation in relationship
through attraction and love. That Love of God finds concrete expression not
only in theinfinite levels of physical creation, but aso in the special

historical revelations of the Manifestations of God as acts of a more specific,
comprehensive and personal disclosure of relationship by God. This Divine
revelation also takes place in our own being, where the light of that

revelatory

Love illuminates our own soul, body and mind in amore personal and intimate
form of relationship.

The

harmony of science and religion is seen as a defining feature of the next,
inescapabl e stage in the organic evolution of the spiritual and social life of
humanity.

In such aworld society, science and religion, the two
most potent forcesin human life, will be reconciled,
will cooperate, and will harmoniously develop.[73]

With regard to the harmony of science and religion,

the Writings of the Central Figures and the commentaries of the Guardian make
abundantly clear that the task of humanity, including the Baha'i community
that

serves as the leaven within it, is to create a global civilization which

embodies both the spiritual and material dimensions of existence. The nature
and scope of such acivilization are till beyond anything the present
generation can conceive. The prosecution of this vast enterprise will depend on
aprogressive interaction between the truths and principles of religion and the
discoveries and insights of scientific inquiry. This entails living with
ambiguities as a natural and inescapable feature of the process of exploring
reality. It also requires us not to limit science to any particular school of
thought or methodological approach postulated in the course of its
development...[74]

Bahai Texts Relating Directly to Nature



If one examines what are considered traditional

central Bah&i spiritual principles, you encounter the oneness of God, the
common foundation of all religions, the equality of men and women, the
elimination of all forms of prejudice, the harmony of science and religion, the
concept of progessive revelation, the unity and diversity of humanity, and
others.

Intrinsic to the Bahai writings

isaso acomplex paradigm of environmental theology. This may not be
traditionally listed as a basic Bahd'i principle. Y et, this paradigm

represents

afield of belief which provides a grounding for the rest of the principles and
which perhaps more than any other concept in the Bah&i writings provides a
context of relationality in which the list of basic Baha'i principles can be
understood in practical application. Indeed as the practical remedial
application of abstract spiritual principlesis considered essential to the
Baha'i concept of scholarship[75], the last chapter of thisthesis

will attempt to relate some of the metaphysical explorations in the preceding
chaptersto practical implications for modern civilization.

Within Bahdu'llah's writings,

nature is considered to possess sophisticated levels of emergent infinite
intrinsic spiritual value[76]. Nature is an expression of God's

Will, manifests the names and attributes of its creator, and is unified and
interdependent. The love of God is the ‘organising and binding force' that
creates, sustains and is responsible for its physical and spiritual evolution.
The primary historical agency of thislove of God in the contingent order has
been the periodic Manifestations of God who have from the "beginning that hath
no beginning" successively released the spiritual forces responsible for the
continuing material and spiritual evolution of the universe. With the advent of
the most recent of these Manifestations, Bahau'lléh, humanity has been
caled

into a new and expanded consciousness regarding its relationship to the
environment. Humanity is no longer a passive object, unaware of the forces of
evolution. Rather we are now at the threshold of becoming collectively
conscious of our capacity for both good and evil as an active agent in
influencing evolutionary processes. It will be proposed that from a Bah&i
perspective, this capacity of active agency finds its most authentic expression
in facilitating a spiritual environment which will foster the range of God's
attributes manifested in the evolutionary process, of both nature and
ourselves. We have already seen how acivilization characterized by
antithetical spiritua qualitiesis negatively impacting biodiversity. Y et

there is also the correlative potential for a civilization whose relationships

are primarily governed by spiritual principles to have a positive impact upon
biodiversity and not only cherish but facilitate the richness of al lifein

our ecosphere.



Collectively, nature as creation primarily
witnesses the attribute of God's Being, 'Creator'.

Naturein
its essence is the embodiment of My Name, the Maker,

the
Creator...Nature is God's Will and isits expression in and

through the
contingent world. It is a dispensation of Providence

ordained by
the Ordainer, the All-Wise.[77]

More specifically, in varying capacities and
characteristics nature reflects the infinite Divine attributes of the Creator.

And when it

shineth forth from the Horizon of the universe with
infinite

Divine Names and Attributes upon the contingent and

placeless
worlds, this constituteth the emergence of anew and

wondrous
creation which correspondeth to the stage of 'Thus|

caled
creation into being'[78].
Every timel

lift up mine eyes unto Thy heaven, | call to mind Thy

highness and
Thy loftiness, and Thine incomparable glory and

greatness,
and every time | turn my gaze to Thine earth, | am made

to recognize
the evidences of Thy power and the tokens of Thy

bounty. And
when | behold the sea, | find that it speaketh to me of

Thy majesty,
and of the potency of Thy might, and of Thy

sovereignty
and Thy grandeur. And at whatever time |



contemplate
the mountains, | am led to discover the ensigns of Thy

victory and
the standards of Thine omnipotence[79].

Even the most basic physical elements exemplify
the qualities of attraction and unity, two basic manifestations of Divine Love.

Whatever is
in the heavens and whatever is on the earth is a direct

evidence of
the revelation within it of the attributes and names of

God,
inasmuch as within every atom are enshrined the signs that

bear
eloguent testimony to the revelation of that Most Great

Light.[80]

The predisposition of nature for both
diversification and interdependence is strongly affirmed in numerous passages.

Even asthe
human body in this world, which is outwardly

composed of
different limbs and organs, isin reality a closely

integrated,
coherent identity, similarly the structure of the physical

world is
like unto a single being whose limbs and members are

inseparably
linked together.[81]

This principle of unity and interdependence

appliesto al levels of physical/spiritual reality from the complex
gravitational relationships of interstellar bodies to the movements of
subatomic particleg82].

...among the
parts of existence there is awonderful connection and

interchange
of forces, which is the cause of thelife of the world



and the
continuation of these countless phenomena.... From this

illustration
one can see the base of lifeis this mutual aid and

hel pfulness.[83]

According to Abdu'l-Baha the organization and
co-operation apparent in the sophisticated interdependent relationshipsin
nature is a manifestation of Divine Love.

Loveisthe
cause of God's revelation unto humanity, the vital bond

inherent, in
accordance with the divine creation, in the reality of

things.
Love...isthe unique power that bindeth together the divers

elements of
this material world, the supreme magnetic force that

directeth
the movements of the spheresin the celestial realmg[84].

Thus from a Bahai point of view, one could

literally say that the mysterious, invisible, unquantifiable force which binds
sub-atomic particles at their most intrinsic level isthe Love of God.
Literally, the very ground of our being is the Love of God.

One cannot discuss the Bah&i view of naturein

its writings without acknowledging the tension with other texts by
Bahdu'llah

which appear to have a derogatory view of the contingent order.

Thou art the day-star of
the heavens of My holiness, let not the defilement of the world eclipse thy
splendor.[85]

...Barter not the

garden of eternal delight for the dust-heap of a mortal world. Up from thy
prison ascend unto the glorious meads above, and from thy mortal cage wing thy
flight unto the paradise of the Placeless.[86]

O MY SERVANT! Free
thyself from the fetters of this world, and loose thy soul from the prison of
self. Seize thy chance, for it will come to thee no more.[87]



There are many such texts which

appear to degrade the status of the natural world and which view it asa
barrier to salvation. It is offered that the tensions between such texts are
significantly resolved when we examine what ‘world' in the derogatory texts as
opposed to 'nature’ and 'earth’ in the cataphatic texts mean. The use of
‘world' within the context of use, refers not literally to nature or the

created order, but rather to the ‘animal nature' or ‘ego’ of the human, such as
greed, lust and the worship of 'vain imaginings. The 'world' is the self.
However this'world' of the self is not an inescapable ontological condition of
authentic being, but rather afunctional capacity. In this case the focusisa
warning against reflecting the materialistic focus of current human
civilization rather than reflecting the spiritual potential. These egotistical
elements tarnish our souls reflective capacity, causing in effect an 'eclipse’

of our true potential for spiritual ‘splendour’.

It ishelpful to also consider

the theological archetypes of Genesis and the creation story in particular when
approaching Bahd'i texts that initially appear negative towards nature. The
Garden of Eden story includes a number of themes, among them the birth of human
consciousness. This awakening of free will represents the capacity of the human
to be detached from its natural or animal instincts and turn towards higher
spiritual values that occur from the capacity for conscious responses to the

love of God. So in this context to free oneself from nature or to subdue it, is
representative of the function of detachment. This however is a cyclic process
and needsto be placed in awider hermeneutical circle. Referencesin religious
texts are made to the beginning in the end, the alpha and the omega, and the
resurrection. There are different contexts for each of the terms and a variety

of associated concepts that occur in each metaphor. However, it is proposed
that areturn to Edenisarelated ideato this cluster of theological

concepts. One possible meaning, from a Baha'i perspective, isthis. At the

initial stage of human consciousness and the capacity for detachment, turning
towards nature as our source of identity and force that governs our

relationships means both enslavement and idolatry. At this stage of the
development of human consciousness the significance of nature is the reflection
of our own ego and the baser elements of human nature such aslust and
hunger[88].

However thisis not a categorica rejection of nature: far fromit. If we
successfully turn away from this baser self through the capacity of detachment,
fully embrace our higher selves, i.e. the love of God and all attributes such

as compassion and humility, we then can return to nature and seeit not as a
reflection of our baser selves, but asreflection of Divinity. The love of God
empowers this capacity for aresurrection of spiritual relationships between
humanity and nature, seen in the pre-fall descriptions. Thisis also another
meaning of beating our swords into ploughshares. Technology being symbolic of
the capacity of humanity for cognitive detachment from nature, implies the
ability to either use this capacity to serve the baser human instincts or to

return to nature empowered by the love of God and use it as a means for the



restoration of natural relationships.

When awider hermeneutical circle

isexamined it is clear that Nature itself is sacred by its association with

the attributes of the Creator. Associated with thisisthe ideathat by
incorporating spiritualy intrinsic valuing criteriain regard to nature, and
allowing these to moderate the currently dominant material instrumental
metaphysics of nature is essentia towards the application of abroad and
mature set of international environmental ethics. Abdu'l-Baha clearly warns
humanity about the implications of such an imbalance:

However, until material achievements, physical accomplishments
and human virtues are reinforced by spiritual perfections, luminous
gualities and characteristics of mercy, no fruit or result shall issue
therefrom, nor will the happiness of the world of humanity, which
isthe ultimate aim, be attained. For although, on the one hand,
material achievements and the development of the physical world
produce prosperity, which exquisitely manifestsits intended aims,
on the other hand dangers, severe calamities and violent afflictions

are imminent.[89]

[+CHAPTER]]

Chapter
1: The
Negative Consequences of Not Recognizing Our Global Interdependence

The World Model

In

1972 an eminent group of intellectuals, The Club of Rome, commissioned the
research skills of agroup of scientists at the Massachusetts I nstitute of
Technology to develop amodel capable of engaging the question of future
prospects for current economic practices. In response, they developed the
computer program called World3. This program, combined with the new capacities
of a super-computer, was able to calculate a great variety of principles
applied to enormous quantities of raw data and thereby explore the potential
‘carrying capacity' of the planet. They used such variables as various forms of
resource depletion, efficiency of technologies, population growth, and
pollution outputs among many other sets of data.



Three

main summary conclusions were offered in the report compiled by the research
team utilizing World3 and their best attempts to include known assumptions of
relevant data to the question at hand[90].

1

If the present growth trends in world population, industrialization,

pollution, food production, and resource depletion continue unchanged, the
limits to growth on this planet will be reached sometime within the next 100
years. The most probable result will be a sudden and uncontrollable declinein
both population and industrial capacity.

2

It is possible to alter these growth trends and to establish a condition

of ecological and economic stability that is sustainable far into the

future. The state of global equilibrium could be designed so that the basic
material needs of each person on earth are satisfied and each person has an
equal opportunity to realize his or her individual human potential.

3
If the world's people decide to strive for this second outcome rather
than the first, the sooner they begin working to attain it, the greater

will
be their chances of success.

This

report produced a great deal of responses. Thisisfor an obvious number of
reasons such as the defense reaction of capitalist interests, but partly this

was also due to the hype of the model being processed by a super-computer at
MIT combined with the significant reputations of the scientists on the research
team and the members of the Club of Rome. This context of the credibility of
the scientists and a public fascination with the apparent pronouncement of doom
from a super-computer, gave a sudden weight of critical realism to the
environmental crisis.

While there have been a number of valid criticismg91] of

the modeling system used in World3, none of them have been ableto
fundamentally challenge the foundational principles of systems analysisused in
the model. Changing the variables of the model could only offer a short-term
forestallment of an eventua global population and industrial collapse[92].

In 1991 this same team[93]
conducted the same modeling process using the data from the set of variables
available twenty years after the first model calling it Beyond the Limitg[94].

Much of the conclusions remain



the same and there is still room for optimism in the potential for change
represented in conclusion 2. However, a number of important limits to growth
have been reached decades sooner than expected giving rise to a greater sense
of urgency.

In 1971 we concluded that the physical limitsto human

use of materials and energy were somewhere decades ahead. In 1991, when
we looked again at the data, the computer model, and our own

experiences of the world, we realized that in spite of the world's improved
technologies, the greater awareness, the stronger environmental policies,
many resource and pollution flows had grown beyond their sustainable
limits.

The
new report concluded that there were only two variablesin the model which upon
application could change the destructive course of events.

Thefirstisa

comprehensive revision of policies and practices that perpetuate growth in
material consumption and in population. The second is arapid, drastic increase
in the efficiency with which materials and energy are used.

These

conclusions are no doubt true and evoke a strong feeling of grim urgency to
develop such solutions. Later in the thesis, the revolution of external limits

of policy reform and technological efficiency required will be shown to only be
truly possible when the inner

limitations of the human world view are sufficiently understood and changed
with an equally urgent determination. Prior to moving on to this aspect of the
discussion, a brief examination of specific elements of the environmental
crisiswill be made.

The Global Environmental Crisis: Recent Data

There

are myriad aspects of the environmental crisis that negatively affect the
quality of the human condition. However only afew examples of the main
categories of degradation are sufficient to provide justification for the
argument of thisthesis.

Throughout

the world freshwater aquifer tables are dropping dramatically. Tragically, this
is occurring with the greatest rapidity in the two countries with the greatest
populations, China[95] and at an even greater rate

throughout India.[96]



The extraction of water from aguifersin India exceeds recharge by a factor of
2 or more. Thus

almost everywhere in India, freshwater aquifers are being pulled down by

1-3 meters per year.[97]

This

isin acountry whose population is expected to increase by more than 64% over
the next 50 years from 976 million to 1,517 million[98].

Thisisaforeboding prospect in an agriculturally dependent country where
three fifths of all children already suffer malnutrition[99].

The resulting fall in water tables will eventually lead to a steep cutback
inirrigation water supplies, threatening to reduce food production. Unless New
Delhi can quickly

devise an effective strategy to deal with spreading water scarcity,

India-like Africa] 100]-may soon face a decline in life expectency[101].

While

in China, the implications of water depletion are equally devastating
particularly for the negative potential impact on global food prices. In 1999
the water table under Beijing fell by 2.5 meters, representing a significant
drop in water levels, while since 1965 the water table has fallen more than 59
meterg[102]. These water levels are dropping

primarily in response to agricultural needs, both as the population continues
to grow and the natural river systems are depleted. The cradle of Chinese
civilization for thousands of years, the Y ellow River, for thefirst timein
recorded history, in 1972 it failed to reach the sea for fifteen days and since
1985 it has run dry for an increasing part of each year. In 1997 it failed to
reach the sea for 226 days.

By

20101t islikely that Chinawill have fully and suddenly depleted its
underground water tables and the rivers will not provide enough for the
agricultural

needs[103]. A rain based agriculture will mean

that Chinawill require massive importation of grain from other countries.
70% of China’s agriculture comes from irrigated land, as opposed to only 15%
for the U.S., combining this fact and that China, with nearly 1.3 billion
people, afast-growing

economy, and a $40-billion-plus trade surplus with the United States, has the
potential to disrupt world grain markets. In short, falling water tablesin
China could soon mean rising food prices for the entire world[104].

Half

of the forests that once covered the earth are gone. Between 1980 and 1995 more
than 200 million hectares of forest were destroyed.[105]

With a sharply rising trend towards urbanisation, populations are more likely



to be tolerant of clear cutting woodlands, rather than selective gathering
patterns of rural based populations[106]. This process of urbanisation

causes a state of mental hyperseparation from nature. This among many other
factors would indicate little to prevent arise in arate of deforestation.

The

current model of Western economics that devel oping countries are turning to
only increases their intention to rely on fossil fuel based economies.
Considering that Oil production will peak and then begin to rapidly fall
sometime between 2000[107] and 2010[108],

the implications are foreboding.

This

chart[109], representing data] 110]

for the global production of oil, was compiled by Petroconsultants. This
report[111]

was made on behalf of Oil industry interests and indicates the speed with which
the growth of globa consumption will outpace available resources obviously
causing avery rapid increase in the price of oil.

The report, written for oil industry insiders and priced at $32,000 per copy,
concludes that

world oil production and supply probably will peak < as soon as the year 2000
and will decline to half the peak level by 2025.

Large and permanent
increases in oil prices are predicted after the year 2000[112].

According

to areport prepared by Oak Ridge Nationa Laboratory for the Office of
Transportation

Technology of the U.S. Department of Energy and made public in mid-January
1996,

'OPEC (Organization of

Petroleum Exporting Countries) nations, in control of two-thirds of

the world's reserves, will soon have the ability to regain monopoly power in
world oil markets. The report concludes 'Price shocks can be very
profitable to oil producers, and consuming nations appear to have developed
no adequate defense against them,[113]

Without

immediate massive investment in alternate, clean technologies, countries must
produce more to pay for the rising oil prices which then increases the
consumption of energy. A vicious and short lived feedback cycle begins where



countries must increase their energy output in order to pay for increasing oil
prices until we reach 'overshoot and collapse[114]

and the industrial sector implodes. This occurs along with a corresponding
impact on the loss of human population as the economic structures necessary to
support the agricultural requirements of such a growing population disappears.

Global

warming[115], induced through human activity,

has created ecological havoc on many levels, from massive erosion of the oceans
'tropical rainforests- the coral reefg116] to extensive melting

of thousands of square kilometers of polar ice sheets[117].

Globa warming has many negative implications. An illustrative example of
combined data from

1950 to 1998 is provided below (also see the Arctic and Southern Ocean Sea

I ce Concentration documentation for more information). While

the quality of these data vary over time, the resulting time series

provides a reasonable summary of hemispheric ice extent. These data

suggest greater variations in recent years, with six of the 10 years of minimum
Arctic ice extent having occurred since 1990[118].

This

graph[119] indicates that seven of warmest

years of the known global record were recorded in the 1990's, with 1998 being
the warmest by an anomaly of .57 Celsius above average[120].

The

previously mentioned feedback system incorporating massive increasesin
unsustainable industrial output necessary to purchase the increasingly
expensive oil can only negatively impact upon the greenhouse effect with the
simultaneous release of massively increasing amounts of hydrocarbons.

A
combination of pollution, overharvesting, rising sealevels and increasing
water temperatures are rapidly depleting the worlds fish reserves.

...11 of the world's 15 most significant fishing regions
and 70 percent of the major fish species are overexploited.[121]

The

global fishing harvest in 1997 was 90 million tons, yet as most marine
biolgists believe, the oceans cannot

sustain an annual catch of more than 95 million tons, the catch per person
will decline steadily in the decades ahead as world popul ation continues to
grow[122].



Most

reports indicate ocean levelsrising by at least 17 centimeters, but likely to
rise up to 95 centimeters[123] or even 1 meter[124] by

the year 2100. Thiswould flood many major coastal cities from New Y ork to

Sydney,
and wreak havoc in densely populated delta areas such as Bangledesh[125].

Flooding[126],
major stormg[127] and extensive forest fireg[128]
continue to escalate in severity with each passing year.

The
Destruction of Biodiversity and the Loss of the Immanence of God

However,
even more tragic than these climatic events which directly impact upon the
human condition, is the rapid planetary loss of biodiversity.

One of the first environmental

crises which facilitated biocentric rather than anthropocentric considerations,
which came to the forefront of public consciousness was the DDT problem,
brought to our attention by Rachel Carson in the early 1960s.[129]

Since
then there has been a proliferation of awareness that species other than
humanity are suffering from environmental degradation.

Based

on an assumption of one million species, David Raup estimates a"background" or
natural rate of species extinction at one species every four yearg[130].
However, estimates of the current rates of species extinction range from 1000
p.a. [131] to 4000 to 6000 p.a. with further

projections that this rate may double or triple over the next few decades[132].
Even the lower end of estimates of the extinction rate represent a period of
mass extinction perhaps greater than on any other period on earth, and
certainly the greatest in 65 million years[133]. However, it isthe

first timeit has been inflicted by a single species, rather than through

natural events. Being "natural” of course does not necessarily mean "good".
Whether it is the massive impact of alarge meteor, or amodern day
thermonuclear explosion, the effect issimilar. [134]

However, it should be noted that "the fossil record indicates that several
discernible mass extinction events occurred in the geologic past, but it also
indicates that the rate of "background" or routine extinctions has declined
with time and, correspondingly, that biological diversity has increased with
time. On the average, speciation has outpaced extinction.The earth's



evolutionary process tends toward greater biological diversity,...athough it
has
been interrupted by widely spaced setbacks."[135]

Other

than the news of it, this extinction rate, is not so obviousin our daily

lives, and rarely gives us pause for thought. Earlier in human history humanity
was particularly arural species, and we lived more obviously within the same
environment as "the rest” of the ecosystem. Under such conditions, the massive
extinction of specieswould have had much greater impact upon our immediate
psyche. But with a massive trend towards urban migration, projections indicate
that well over half of humanity will live in cities by 2015,[136]

making it the first time in history for humanity to be categorized as
predominantly an urban creature. This urbanization, literally, further

separates humanity from nature and causes a further loss of sensitivity to the
actual condition of interdependence among diverse species, particularly to
their suffering and extinction.

This

is aso reflected in Western philosophical models which largely govern the
perception of our hyperseparated relationship with nature. [137]

One of thefirst practical, yet indirect, comments on this urbanization-based
hyperseparation, was made by Aldo Leopold. He wrote:

There are two spiritual dangersin not owning afarm. Oneis the danger of
supposing that breakfast

comes from the grocery, and the other that heat comes from the furnace.

To avoid the first danger, one should plant a garden, preferably where
thereis no grocer to confuse the issue. To avoid the second, he should lay
asplit of good oak on the andirons, preferably where thereis no

furnace, and let it warm his shinswhile a February blizzard tosses the trees
outside. If one has cut, split, hauled, and piled his own good oak, and let his
mind work the while, he will remember much of where the heat comes
from, and with awealth of detail denied to those who spend the weekend in
town astride aradiator. [138]

It

should a'so be understood that a global estimate of a 54.4%[139]

urban-based population is misleading for the purposes of determining overall
natural hyperseperation for two reasons. First, it isaglobal average. While

the biggest shift towards urbanization is in developing countries, the

projection is for industrial countries to have 80% urbanization. And most
significantly, those in decision-making positions and those who determine
environmental and economic policy, mediafocus, education curriculum, and so
on, are almost exclusively based in cities. Considering this, the concept of
urban/rural hyperseparation is much more pervasive than one might first assume.
From thisit is clear that the hopes for an unsolicited 'organic response’ from



the world's leaders in decision-making positionsis unlikely. A dramatic shift
in environmental policy is more likely to only occur after extensive public
pressure and a united and diversely based education process, facilitated by all
ecologically concerned groups.

It
isthe nature of that education process which must be consulted upon.

Conservation rests on insecure foundations as long as it does not go beyond an
instrumental ethic for its justification.

When conservationists try to oppose polluters and devel opers solely with
pragmatic arguments about the value of species and the gene pools of the

rain forests to human welfare they have been maneuvered into fighting on the
same ground as their opponents. Their pragmatic arguments for the

long-term value of a species will be weighed against pragmatic arguments

for theimmediate needs of human beings. If ajudge rules that the

arguments of the developers are more compelling and that a

flood-control dam will provide more tangible benefits to humanity than will an
endangered species, to whom will the conservationists appeal ?

...The ethical principle that followsis that we should

respect every entity for itsintrinsic value as well asits instrumental
value to others, including ourselves...We deal with entities appropriately
when we

rightly balance their intrinsic and their instrumental worth.[140]

The

critical nature of maintaining this balance cannot be emphasized enough. Last
century it was said, "we are nuclear giants and moral midgets'. The discoveries
in atomic physics released an enormous potential for both the advancement and
destruction of both human civilization and the environment. The political
metaphysics of most of that century unfortunately focused the lens of science
primarily on its destructive potential. Motivated by the fevered insanity of

these metaphysics, the finger of humanity moved a number of times towards 'the
button' of global destruction, hovering millimeters away with hesitancy.

To

breathe a sigh of relief, concluding that that crisis has passed and that we
arein anew and improved century would be folly. Not only does the prior
‘button’ exist, but primarily through political fragmentation in the East,
there are more fingers with such capacity. Aswell the stability of the
'mercury switch' beneath the button has become frayed through a deterioration
of economic and socia structures, and a 'responsible military decision
defending national interests' is no longer necessary for that spark to arc the
gap of destruction. Acts of terrorism, partly inspired by growing disparities
between extremes of social conditions throughout the world, necessitate the
vigilance



against the ongoing nuclear threat to the earth.

This

is not to deny that there are number of recognizable positive forces moving
human civilization towards a positive integration of aglobal community, but
complacency with the current model cannot be tolerated. If oneis concerned
with the preservation of biodiversity then it would be foolhardy to breathe a
sigh of relief at the passing of the cold war potential and the apparent
victory of the west.

Thereisanew button. A new dimension of physical reality has been
discovered. The capacity of bio-genetic engineering has released forces of
potential creativity and destruction that dwarf the issues of ecological
justice raised by nuclear physics.

The

nuclear form of destructive capacity represents an external force, capable of
blasting, without any conscious selection, all of the earth. However terrible,
and penultimate aform of destruction that may appear to be, there is something
worse. The genetic form of destructive capacity represents an internal force,
capable of deforming and changing the very fiber of being. Each member's
creative freedom is potentially distorted, and the balance of its relationships
with othersimpaired.

Both

forms of destruction are equally terrible in the capacity of their penultimate
destructive capacity, that of extinction. Y et the potential of the genetic

force represents a potential deformation and twisting of spirit so that such
extinction means the loss of identity and internal integrity and impacts all
relationships in the interdependence of the biosphere. Those who survive this
type of extinction are not what they once were in amuch deeper and complete
sense than the survivors of atomic conflagration.

In this context respecting and seeking to understand

the sacred worth of 'every entity for itsintrinsic value as well asits
instrumental value to others, including ourselves gains enormous implications
for the application of ethics towards the positive application of the enormous
capacity of biotechnology. Thisis because the sophistication of ethics
required to meet the needs of this technology is much greater than that
required for the application of nuclear physics.

It

isin this context of the requirement for the development of a sophisticated
set of ethics appropriate to respond to the capacity of biotechnology that
Bahai ecology offers one of its greatest contributions.



As

will be discussed in chapter 6, for Bahdis the loss of biodiversity and the
distortion of individual identity has particularly tragic significance. Each
species, and indeed each individual being, represents a unique expression of a
spiritual attribute or set of attributes (i.e., names of God) arising from

their relationship with other beings, in the contingent order.

As

each species becomes extinct, it does not merely represent the increasing
imbalance in our ecosystem, or the loss of another potential pharmaceutical
benefit, but the loss of diverse, beautiful and unique manifestations of God's
Being in the contingent order. And if these species have never even been known,
then we may have missed out completely on having the chance to ever know and
learn from the expression of their particular spiritual attribute(s). Aswell,

not only does the world |ose the chance to experience the ongoing "becoming” or
further development of their spirituality in ever-increasingly sophisticated

and beautiful manifestations of God's Spirit in the world, but our own

spiritual growth and richness is negatively affected[141].

Since we are all who we are, primarily because of our spiritual and physical
relationships in the natural world.[142]

In one sense, this process of

unbridled mass extinction ultimately represents the initiation of the "death of
God" in our world. The

current dominant model of western economics and its attendant metaphysical
assumptions,

may have given us a 317.59% increase in the assets of the Dow Jones Industrial
Average over the past ten yearg[143], yet it is causing the death of our

world. Neo-classical economics has resulted in treating earth as a'businessin
liquidation'.[144] What isrequired is aradical

change to thismodel. As Thomas Kuhn describes it, a ‘paradigm shift' of inner
metaphysics and perception is required of much greater significance than the
Copernican revolution. A model is required in which global interdependence,
complex levels of diversity, and the sacredness of all lifeis given due

regard.

Before

moving on to amore in-depth discussion of such avaluing processin the

Baha'i

model of ecology, the modern discussions about instrumental and intrinsic value
of nature will be examined in a representative number of environmental
philosophies. Particularly those of the ‘radical ecologies in order to

understand humanity's current attempts at an appropriate analysis of the ‘inner
limits' of our ecological metaphysics which determine by projection, the nature
of the external limits discussed earlier.



[+CHAPTER?]

Chapter 2: An Examination of the
Value of Nature in Environmental Philosophy

In practice
the ultimate challenge of environmental ethicsisthe

conservation
of life on earth. In principle the ultimate challenge isavalue

theory
profound enough to support that ethic. We need an account of how

nature
carries value, and an ethics that appropriately respects those

values.[145]

While

there is agrowing concern to mitigate the natural global catastrophes that
pursue humanity, on global, regional, national and local levels, management
practices currently in place tend to reduce the reality of nature to the

concerns of primarily economic or legal definition. In this framework, whichis
narrowly anthropocentric[146] and more importantly, in which only

humans possess intrinsic value, the value of nature is only that which is given
to it by humans. Which generally means that the component parts of nature are
only as valuable as the resources they provide for human consumption are judged
to be by the current economic climate. In such a system, those components of
nature that provide no obvious resource are of no value. Admittedly, thereisa
general awareness in most, but not all cultures, that humans should avoid
totally removing those elements of nature that have no immediate obvious
resource value. However thisis generally considered only in the interests of
human consumption and resource potential. Firstly, this represents anticipation
that a future value may be found, and secondly, there is awareness that the
"balance” of the ecosystem islikely to be altered, and then elements of nature
which do have value may be negatively affected.

At

the very minimum level of expression[147], the central problem

with this anthropocentric criterion of valueis the arbitrary standard of its
distribution of value in nature, as well as the 'insecurity of its guarantees

for the welfare or flourishing of non-human beings[148].

Not only are those beings, which have no apparent value in this system, not
safeguarded, but the myriad of creatures we have yet to discover are afforded
no protection. Even what is given value today may gain a negative value when



future economic variables change[149], and thereby lose its protective
status.

Many

within the environmental ethics movement, particularly those within the animal
rights and welfare groups, see this anthropocentric focus and subsequent
arbitrary objectification of nature as the root cause of many of theills

affecting the earth's ecosystems, and the ultimate threat to life on earth. It
should be noted that the postulated causes of ecological devastation are
numerous. If the freedom to generalize the radical ecological movementsis
permitted, without adigression into the diversity of sub-disciplines, then it

can be stated that deep ecology postulates anthropocentrism as the root cause;
social ecology postulates a dysfunctional social hierarchical structure; while
ecofeminism critiques the parallel relationship between the variety of
principles governing the dualistic domination and objectification of male over
female with the same principles governing the domination and objectification of
humanity over nature.

In

response to these concerns, a number of schools of thought have developed which
propose various models of intrinsic value within nature. An examination of the
full range of these theories regarding intrinsic theory is not possible due to

the limitations of thisthesis. However, a number of representational concepts

will be discussed. An analysis of what is considered their strengths and
deficiencies from a perspective of the proposed Bah&i model will be reserved

for the end of this section.

Ironically,

agroup of concepts related to intrinsic value which very closely resembles
certain aspects of the Bah&i Faith's vision, is not found among the plethora
of modern models that are currently proposed, but isfound in the medieval
period with that of Francis of Assisi (1182-1226). Thisis dueto

his appreciation of the diversity of creation and his
recognition of the unique value of every creature.[150].

And more importantly because of his

...emphasis on the presence of God in the diversity of

created beings, and his desire that humans should rejoice in this diversity and
glorify God for it and with it, and act in ways consistent with respect for
it.[151]

Although it is debatable how similar his understanding of the presence of God



in the diversity of created beings wasto that of the Bah&i one, that of all
beings possessing specific and unique 'names of God' or spiritual attributes.
It is possible that he did regard

...animals and plants as symbolic of virtues, vices, and
doctrines.[152]

However
Hughes finds this opinion 'problematic’ and indicates that,

Francis remarked on the symbolism of creatures that he
encountered, but his comments were simple and biblically based.[153]

It

isimportant to acknowledge Francis of Assisi as a prelude to examining the
Bah&i model. Thisis because of his unique focus on celebrating the
diversity

of creation as manifesting the presence of God, as well as the potential to see
individuals and species as symbolic of aspects of God's Being, which is similar
to the Bah&i vision of nature. Aswell, Francis of Assisi by his example
lived

alife of 'theocentric stewardship' which was one of fellowship, respect, love,
celebration, awe and humility. Aswill be seen, thisis similar to the Baha'i
critique of 'stewardship' in regard to the particular virtues that humanity is
called upon to practice in their relationship with creation.

Someone
el se within the Franciscan order who expanded on the theme of the diversity of
creation as manifesting the presence of God was Bonaventure (1221-74).

Bonaventure inherited from Pseudo-Dionysius the axiom

that goodness is self-diffusive (bonum diffusivum sui), and this becomes a key
metaphysical principle

underlying his theology of thetrinity and of creation. If goodnessis
self-diffusive, then God, the highest good, will be most radically
self-diffusive and fecund.[154] As

such the dynamic fecundity in creation points to the boundless

fecundity of trinitarian life.[ 155]

For Bonaventure, the nature of this self-diffusion

of God leads to the realization that creatures are nothing less than a kind of
representation of the Wisdom of God, and a kind of sculpture[156] and that
every creatureis of

its very nature a likeness and resemblance to eternal wisdom.[157]

Bonaventure also uses the metaphor of God's goodness
aslight, manifested in its diverse spectrum within creation. Asaray of



light entering through a

window is colored in different ways according to the different colors of the
various parts, so the divine ray shinesforth in each and every creature in
different ways and in different properties.[158]

A second concept which
Bonaventure introduces also has great similarities to the Bahai model.

For Bonaventure,

then, the universe is a book which can be read, a book whose words reveal the
Creator...We humans, if it were not for the distortion of sin, would be able to
read the book of creation and come to know God. In fact, fallen human beings
arelikeilliterates with little appreciation of the book that lies open before
them. They need a second book of the Scripturesto read the book of the
universe.[159]

In the words of Bonaventure
himsdlf, the

First Principle

created this perceptible world as a means of self-revelation so that, like a
mirror (speculum) or afootprint (vestigium), it might lead the human being to
love and praise God the artisan.[ 160]

Aswill be discussed later in
the thesis this has remarkable similarities to a number of passagesin the
Bah&i writings.[161]

Moving

on to the modern era, one of the first

persons to have a concern for overly anthropocentric models of environmental
ethics was Aldo Leopold. With his famous dictum

A thing isright when it tends to preserve the
integrity, stability, and beauty of the biotic community. It iswrong when it
tends otherwise.[162]

Combined

with his clear awareness of ecological interdependence, Leopold raises a
concept which opens the door to the criticism of anthropocentrism, and to the
consideration of more biocentric and ecocentric models. And while Leopold did
not write from a contemporary philosophical perspective, at the most minimal
level hiswork did implicitly indicate a critique of ‘dysfunctional’
anthropocentrism. Requiring, at the very least, a prudentia heightening of
enlightened self-interest based on knowledge of such interdependence[163].

It may be argued that this requires a deontological responsein developing a



sense of obligation toward the wider biotic community through such an extension
of enlightened conscience. Towards this self-enlightenment Leopold expresses
concern for the trends in modernization, particularly in the process of

education and economic development, where human hyperseparation from nature is
on the increase.

Perhaps the most serious obstacle impeding the

evolution of aland ethic is the fact that our educational and economic system

is headed away from, rather than toward, an intense consciousness of land. Y our
true modern is separated from the land by many middlemen, and by innumerable
physical gadgets. He had no vital relation to it; to him it is the space

between cities on which crops grow.[164]

In

summarizing the effect Leopold's land ethic has upon anthropocentrism, it might
still be called a moderate, but self-enlightened form of anthropocentrism[165]
within aframework of egalitarian ecocentrism wherein the biotic community
attains

the obligation of moral considerability through an extension of our social
conscience.

In short, aland ethic changes the role of Homo

Sapiens from conqueror of the

land-community to plain member and citizen of it. It implies respect for his
fellow-members, and also respect for the community as such.[166]

The

modern concern for overly anthropocentric models of philosophy, in relation to
ecology, appears to have registered most significantly as a concept in the
academic world, initiating debate and inciting public interest, in the early
1970's. Criticism was levied at the inadequacy of the philosophical ethical
models when applied to the relationship between humanity and nature, and cries
of 'human chauvinism’[167] and 'speciesism’[168]

rang out. Thefirst of these responses, which will be briefly examined, are

those of Peter Singer, Tom Regan, Kenneth Goodpaster, and Paul Taylor. These
particular views are within the general framework of the philosophical response
of 'environmental ethics.

These

initial works, in relation to intrinsic value, tended to propose model s of

ethical extensionism, and whose application was achieved via dialogue about
what human qualities, which were shared by animalg[169],

that should be considered to represent the lowering of the benchmark of 'moral
considerability".

It
is not intended to conflate the meanings of 'intrinsic value' and 'moral



considerability'. The definitions of these two termsin thisthesis are similar
to those noted by Rick O'Neill[170]. The term 'intrinsic value' is used
in the sense of involving athing's good.

By intrinsic value | mean noninstrumental value, the
value athing hasin itself, as opposed to the value it has as a means to some
good.[171].

While
'‘Mora Standing'

... refersto an entity's membership in the moral

community...to know x has moral standing isto know we must take x's interests
into account as a matter of right[172], that x is a matter of moral

concern.[173]

So while all beings may possess some form of intrinsic value, they may or may
not posses an intrinsic value of sufficient merit which meets the criteria of
moral considerability proposed by a model[174]. Note however that

these definitions by O'Neill are not considered absolute definitions of these
termg[175], and are context dependent. But in

the context of the concern for an exclusivist and dysfunctional
anthropocentrism within the context of environmental ethics, they can be
interpreted at face value.

There

are arange of standards of value that can be applied to nature. From a
materialist view of nature as an object whose value is completely dependent on
the needs and desires of humanity, to an uncritical egalitarian pansychism[176]
that attributes feelings and equal value to all the parts of nature.

Within

an animal rights framework, Peter Singer used sentience[177] as

the intrinsic value benchmark combined with the utilitarian value theory that
pleasure is good and pain is evil, and therefore expanded the circle of moral
considerability to those animals which possessed this capacity. Regarding this
position, J. Baird Callicott writes,

Classical Utilitarianism insisted upon the impartial

accounting of pleasures and pains,

but arbitrarily limited that accounting to the pleasures and pains of human
beings. Remove this ad hoc

limitation, and voilal, one has animal liberation.[178]

Tom
Regan, illustrating the limitations of moral considerability based within a



utilitarian framework, writes that its deficiency liesin

...that there is no necessary connection, no

pre-established harmony between respect for the equality of interests principle
and promoting the utilitarian

objective of maximizing the balance of good over bad. On the contrary, the
principle of utility might be used to justify the most radical kinds of
differential treatment between individuals and groups of individuals, and thus
it might justify forms of racism and sexism, [and speciesism]...[179]

Regan

also attemptsto illustrate the deficiencies of classical cases against cruelty

to animals. He proposes that Thomas Aquinas, Immanuel Kant and John Locke argue
against cruelty, not for the sake of any value given to the animal, but because

of apprehension it

...inclines them to treat humans similarly.[180]

Regan
guotes L ocke,

For the Custom of Tormenting and Killing of Beasts,

will, by Degrees, harden their Minds even towards Men; and they who delight in
the Suffering and Destruction of Inferior Creatures, will not be apt to be very
compassionate, or benign to those of their own kind.[181]

Regan

then goes on to propose his own solution of animal rights based upon an
extension

of what he sees as the inherent value of humans. Thisinherent value Regan
proposes exists because

...logically independently of the interest of others,

each individual isthe subject of alife that is better or worse for that

individual. Because of the type of value that human beings have, it iswrong (a
sign of disrespect and a violation of rights) to treat humans as if they had

value merely as ameans (e.g., to use humans merely to advance the pleasures of
the group). In particular, to harm human beings for the sake of the profit or
pleasure of any group isto violate their right not to be harmed.[182]

Regan

does not specify the range of animals this appliesto, but states it appliesto
all animals which display the intrinsic value defined as 'subjects of alife
that is better or worse for them.'[183], and he states that the animals
which this applies to are 'numerous.



Kenneth
E. Goodpaster argued that sentience is ameansto life rather than anend in
itself.

Biologically, it appears that sentience is an adaptive

characteristic of living organisms that provides them with a better capacity to
anticipate, and so avoid, threatsto life. This at least suggests...that the
capacities to suffer and to enjoy are ancillary to something more important
rather than tickets to considerability in their own right.[184]

He
therefore proposed a minimalistic ethical criteriain which ‘being alive
becomes the benchmark for moral considerability.

Asfar as| can see, X'sbeing aliving thing is both

necessary and sufficient for moral considerability so understood, whatever may
be the case for the moral rights

that rational agents should acknowledge.[185]

Paul

Taylor primarily focuses on the inherent worth rather than discussing the issue
of moral considerability or the rights of non-humans. He proposes a biocentric
model in which all beings are telelogical, or purpose oriented, centres of

life.

...conscious or not, al are equally teleological
centres of life in the sense that each is a unified system of goal-oriented
activities directed toward their preservation and well-being.[ 186]

Taylor
analyses what he considers to be the philosophical and religious reasons behind
the human assumption of superiority over nature and concludesit is

...an expression of an irrational and self-serving
prejudice that favors one particular species over several million others.[187]

Taylor
believes that rejecting the superstition of human superiority leads directly to
accepting that all beings possess the same level of inherent worth[188].

Rejecting the notion of human superiority entailsits

positive counterpart: the doctrine of speciesimpartiality. One who accepts
that doctrine regards all living things as possessing inherent worth-the same
inherent worth, since no one species has been shown to be either *higher' or
'lower' than any other.[189]



This same attitude he suggests leads to a natural, biocentric oriented respect
for al living things.[190]

Just as the previous models

mentioned respond to the problems of exclusivist anthropocentric philosophy and
concerns for theill treatment of non-humans, deep ecology also responds.
However, there is a decisive shift away from ethics, moral consideration and
rights. Rather, deep ecology attempts to facilitate a shift from the 'self’

towards the 'Self'. That is, a movement from that of the selfish ego to a

'wider identification' of self with other species, ecosystems and the whole
ecosphere. It does this by focusing on a critique of ontology, with the

intention of fostering spiritual and psychological maturity and enlightenment
and thereby causing a corresponding change of perception and comprehension to
achieve 'right action' in the human/nature relationship.

George

Sessions highlights, from a deep ecology perspective, the reasons why a move
from the speculations on intrinsic value in ecophilosophy to the more
comprehensive vision of deep ecology is necessary:

It now appears that an overall broad consensus is now

emerging on these issues among ecophilosophers and professional ecologists to
the effect that modern moral theory cannot be extended to cover adequately
ecological situations:

that nonhuman individuals, species and ecosystems have equal inherent value
or worth along with humans; and that

anew postmodern nonconsumerist sustainable society is required based on an
ecocentric worldview.[191]

Of

course these statements are highly debatable, particularly as to whether there
isa

‘overall

broad consensus...among ecophilosophers and professional ecologists..." about
any

of these assumptions. A cursory review of any recent environmental philosophy
journal, or the publications of anthologies intended for undergraduate
introductionsto the field, clearly indicate a definite diversity of opinions

on al of these assumptiong[192].

Instead

of biocentric egalitarianism, that of considering the equal worth and/or rights
of al individual entities, deep

ecology attempts a holistic perspective

of ecological or ecocentric egalitarianism, representing a greater focus on the
internal interrel atedness of ecosystems.



Arne

Naess makes a statement which highlights why deep ecology focuses upon a deep
shift of vision towards awider ecological identification with all of nature,

rather than upon establishing a criteria of qualities that obligates moral
considerability and a duty of attendant rights:

Within fifty years, either we will need a dictatorship

to save what is left of the diversity of life forms, or we will have a shift of
values, ashift of our total view such that no dictatorship will be
needed.[193]

In

other words, rather than imposing externally enforced obligations (rights and
duties) upon individuals to respect other living things, deep ecology focuses
on the internalization and self-enlightenment of broad ecological principles
through a process of education, such that the behavior is a choice and natural
response of the individual.

Naess

proposes that all life on Earth has value in itself and he continually places
value on diversity of species. Representing the first of his proposed 8 basic
principles of deep ecology, Naess states:

The well-being and flourishing of human and non-human

life on Earth have value in themselves (synonymous: intrinsic value, inherent
worth). These values are independent of the usefulness of the non-human world
for human purposes.[194]

Naess
qualifies this statement and indicates that

Theterm "life" is used herein a more comprehensive
non-technical way to refer to what biologists classify as "non-living": rivers
(watersheds), landscapes, ecosystems.[195]

This

understanding of intrinsic value represents a model which is ecospheric
(global), unqualifed in its universal egalitarian vision, and
non-anthropogenic, that is, it considersintrinsic value as independently
objective, (initself and of itself) and not generated by

...any awareness, interest, or appreciation of it by any
conscious being[196]

Callicott
finding Leopold's land ethic to be 'just what the doctor ordered’, and
considering it to be'atouchstone, a seminal classic', has attempted to



flesh out the arguments which Leopold himself only

evoked and to connect his ideas, especially his ethical ideas, with the
antecedants in the history of Western philosophy echoing in hisrich literary
alusions.[197]

Cdlicott
has presented an outline of his proposed conceptual and logical foundations of
the land ethic:

Its conceptual elements are a Copernican cosmology, a

Darwinian protosociobiological natura history of ethics, Darwinian ties of
kinship among al forms of life on Earth, and an Eltonian model of the
structure of biocenoses all overlaid on a Humean-Smithian moral
psychology.[198]

The
Copernican and Eltonian elements facilitate avision of ‘filial affection’ by
shiftsin both spatial and structural perspectives.

The

Copernican el ement mentioned by Callicott refers to a perspective which sees
the earth asisolated in an ‘utterly hostile universe beyond'. Callicott

proposes this isolated and remote perspective enhances our

sense of kinship, community, and interdependence with
fellow denizens of the Earth household.[199]

The

Eltonian element refers to Charles Elton and his ecological model of diverse
species occupying speciaized niches within the 'intricate corporate society’
of the ecosphere. Thisiswhere he claims Leopold's concept of an
interdependent biotic community finds its source.

Callicott

gives adefinition of intrinsic value that is anthropogenic while being
nonhomeocentric[200]. This model of intrinsic value

rather than focusing on specific criteriafor intrinsic value in individuals,
develops atheory of moral considerability in which intrinsic value is extended
to the wider ecospheric community. Callicott writes

the biotic community owns what Leopold...calls "valuein

the philosophical sense" —i.e., direct moral considerability- because it
isanewly discovered proper object of a specially evolved "public affection”

or "moral sense" which all psychologically normal human beings have inherited
from along line of ancestral social primates.[201]

This



valueis'discovered neither by theology or philosophy, nor by the use of
reason[202]. Rather, valueis a social-biological

product of evolution as seen in the 'Darwinian protosociobiological natural
history of ethics. To summarize, value isthe result of biological evolution
through the social extension of moral considerability, or as Darwin termsit,
filial affections and 'sympathy’. Thisis done in order to increase the
‘inclusive fitness' of its members. This concept islinked by Callicott with
David Hume and Adam Smith where ethics rest upon feelings or sentiments.
Callicott writes that

according to their analysis, moral value is not

identified with a natural quality objectively present in morally consderable
beings-as reason and/or sentiency is objectively present in people and/or
animals-it is, asit were, projected by valuing subjects.[203]

Elsawhere he writes,

Now, as Hume observed, not only have we sympathy for
our fellows, we also are naturally endowed with a sentiment, the proper object
of which is society itself.[204]

This

is how value for Calicott is both anthropogenic and nonhomeocentric. It is
anthropogenic

in that value is created by the valuing subject and nonhomeocentric in that is
represents aform of relational ontology rather than an individualistic one, as
vaueis

the
projection of filial affections onto wider circles of socia networks.

Cdllicott

indicates this extension of social conscience or filial affection to include
the ecosphere is not only an ‘ecological necessity' but an ‘evolutionary
possibility’,

because a moral response to the natural

environment-Darwin's social sympathies, sentiments, and instincts translated
and codified into a body of principles and precepts-would automatically be
triggered in human beings by ecology's social representation of
nature...therefore, the key to the emergence of aland ethicis, simply,
universal

ecological literacy.[205]

In
other words, this natural evolutionary process of moral extension can be
anticipated and facilitated by stimulating awareness of its necessity through



the vehicle of education.

Elsewhere,
Callicott states the need for "ecological literacy” in amore minimalistic and
simple fashion,

...we badly need a positive conservation ideal, adream,
to inspire us and direct our efforts...[206]

Social
ecology, sometimes referred to as 'political ecology’, isacomplex philosophy.

Foremost

among social ecologistsis Murray Bookchin. While not all social ecologists
agree with al he hasto say[207], he is the most commonly cited by

other social ecologists when referring to foundational ideas within social
ecology.

Bookchin
writes,

...the idea of dominating nature has its primary source
in the domination of human by human and the structuring of the natural world
into a hierarchical Chain of Being.[208]

Within

the concerns of this essay, his political and social critique are not as
important as those elements which bear adirect relation to intrinsic value
theory so only asimple summary is possible of those particular elements
related to his proposed solutions to inter-human domination.

In

the socia ecology critique of this 'domination of human by human' one can note
elements of the marxist critique of the exploitive economic structures of
capitalism as a source of ecological degradation. Capitalism itself, along with
other increasingly centralized, western, political structures are seen as
symptomatic of a dysfunctional model of human relationships. In this model of
humanity, thereis aclear hierarchy of dominant/subordinate relationships.
These oppressive hierarchies, white/black, male/female, rich/poor, young/old,
objectify those humans who fall into the subordinate categories, who are then
denied freedom and self-determination.

The

injustice of thisiswhat lies at the foundation of exploitive environmental
relationships. As such, the focus of social ecology is upon arevolution of
these dysfunctional social and political structures towards more classic
egalitarian forms found partly in the Greek democratic concept of the polis.



From

apolitical structural perspective, he proposes a move towards accountable
municipal assemblies elected by local communities linked together in
bioregional confederate systems209]. The purpose of this structureis

to facilitate freedom in its best form: that of self-determination; as well
asrestoring the classical idea of citizenship: that of 'alifelong, ethically
oriented education to participation in public affairs and

the cultivation of an affiliation with the interests

of the community, one in which the communal interest was placed above persona
interest, or, more properly, in which the personal interest was congruent with

and realized through the common.[210]

For Bookchin, intrinsic value can

be seen in the evolutionary self-determination of the natural world towards
more sophisticated unity in diversity, and towards the goal of self-awareness,
of which human beings are representative. The dysfunctional human structures
are seen to be out of alignment with this overall purpose.

Here implicit elements of

Aristotelian teleology, and similar components of Teilhard de Chardin vision of
spiritual evolution, can be seen, although Bookchin never explicitly admits
telelogy as part of hisvision. Thisis perhaps because heis aware that a
universe predisposed towards a purpose is held in tension with his primary
concern of self-determination. Aswell, he does not see evolution in the
Hegelian sense of Geist, that of it

eventually reaching an 'Absolute’, but rather this evolution is continual and
open ended.

Political and economic structures

not only need to be in harmony with this principle, but should be structured so
asto facilitate its process of emergent value. Humanity, as the emergent
consciousness of nature, is responsible to use this consciousness by
‘diminishing the impact of natural catastrophes, and promoting the thrust of
natural evolution through its technics, science, and rationality.[211]

The other element in social

ecology which is significant towards the consideration of intrinsic value is
the subjective location of value within the valuer. Humans as the only known
components of nature possessing intellect and reason are the valuer of nature.
There isasort of objective intrinsic value in the whole as the previously
mentioned evolutionary process, but

thereisno intrinsic valuein lifeitself.[212] Ultimately, even this emergent
value seenin the

evolutionary process of facilitating unity and diversity, freedom, higher
consciousness, and the ultimate value of self-determination, is a subjective



value located in the perception of the human.

Concerning

ecofeminism, there are a variety of sophisticated approaches to ecological
ethics, and it is beyond the descriptive capacity of this thesisto explore

them. Those elements which are particularly related to intrinsic value and
associated principles relevant to this thesis will be explored. But by no means
isageneralization of such adiverse discipline intended.[213]

There

are avariety of approaches used within ecofeminism that are applied towards
this critique. Karren Warren illustrates eight typologies of connection: (1)
Historical, Typically Causal; (2) Conceptual; (3) Empirical and Experiential;
(4) Symbolic; (5) Epistemological; (6) Political (Praxis); (7) Ethical; and (8)
Theoretical[214]. She further comments,

'‘Ecological Feminism' is the name of a variety of

positions that make visible different sorts of women-nature connections,
claiming that an understanding of these connections is necessary for any
adequate feminism, environmentalism, or environmental philosophy.[215]

It

is proposed that a common theme animating most forms of ecofeminism, isthat of
avision which sees a parallel relationship between the variety of principles
governing the dualistic domination and objectification of male over female with
the same principles governing the domination and objectification of humanity
over nature. By deconstructing what is considered the essential causes of this
dysfunctional relationality, ecofeminism seeksto gain insight into

reconstructing a more authentic, egalitarian and holistic vision of

relationships both within human society and between humanity and nature.

An

implication of such an approach for intrinsic value theory is that ecofeminism
does not attempt to define what aspects of the ontology of nature illustrate
intrinsic value worthy of moral consideration. Rather ecofeminism seeksto
offer a critique of the principles that determine the valuing process itself.
Thisis primarily done through an examination of the parallel relationships
mentioned. By way of this critique a transformation in the entire valuing
system occurs, thereby creating more maturity and holism in the way
relationships are perceived, and the way in which value is determined itself.

Within

thisthesis, two ecofeminists have had significant influence. The first, and
perhaps most significant, isthat of Va Plumwood. Of the above typologies,
Plumwood uses a variety of methodologies including historical, ethical,
epistemological and conceptual critiques regarding the relationship between



humanity and nature. Challenging not only the anthropocentric and androcentric
ontological paradigm of humanity, and the manner in which nature is defined and
valued, but also the hierarchical dualistic dominant/subordinant paradigm of

rel ationships between them . Thus having a direct relation to the consideration

of intrinsic value.

A number of the principles that Plumwood explores will be discussed in greater
detail, and will form a common thread throughout the thesis. To summarize,
those concerns which she explores, that are related to intrinsic value theory

and thisthesis are: instrumentalism, materialism, dualism, hyperseperation,
backgrounding and denied dependency, homogenization, incorporation, the
critique of rationalism, and the removal of teleology, agency and

intentionality from nature, and the formulation of a authentic model of human
ontology;[216]

The

second ecofeminist to make a substantial contribution in thisthesisis that of
Sallie McFague.[217] She offers valuable concepts

related to macrohistory and more immanent and relational theological modelsin

a panentheistic framework. The Baha'i view, with its apophatic elements,
gualifies and stresses the metaphorical nature of the theological model of
immanence more strongly than McFague. And perhaps more importantly, it lends
an even greater specificity to the descriptive capacity of the model in its

particular expressions of the infinite attributes of God Being revealed through

all beings.

However,
this does not diminish from a number of other valuable principles associated
with interdependence and relationality which will be explored.

[+CHAPTER3]

Chapter
3: The Current Radical Ecological Debate and the Principle of Consultation:
Towards an Understanding of Tensions

The current debate between the

three disciplines of the radical ecological movement represents a complex
pattern of discussion. It has been common for the internal debate between the
disciplines to focus on specific principles, felt to be commonly held by
members of the opposing discipline and to criticize these principles from the
viewpoint of the opponent discipline.[218] Within their disputes

'they have often seemed less than dialectical in their approach.’ [219]

Within the wider field of environmental ethics as well, many believe these
debates are 'interminabl€’. Such as "animal rightists entrenched against the



wildlife managers, preservationists pitted against conservationists[220].
Even going so far asto say that '...these polar extremes seem to be
incommensurable.[221] Thereisagrowing concern about

the polemical nature of the debate,

| don't see the
point of either school trying to trash the other, working toward some imagined
theoretical purity...[222]

This may be due not only to the

attachment and investment for each philosopher to his or her discipline, but
upon superficial readings and generalizations about the other disciplines.
Simple characterizations of each discipline are made impossible by the fact
that there are varying viewpoints held by a number of sub-groups within each
discipline. In some cases the models of conceptual analysis within two
sub-groups of the same discipline can be considered antithetical, proving it
impossible to generalize the overall model of conceptual analysis held by the
discipline group as awhole[223]. Making the discussion all the more
difficult is the occasional tendency for critics to exclusively focus on the
most

outspoken members of the opposing groups,[224] therefore missing

out on the diversity, and breadth of vision present within each movement. In
this context the principles of authentic consultation have much to offer.

Consultation, in the sense of
sharing ideas while remaining open to others in the pursuit of acommon goal,
represents awidening of our 'hermeneutical circle. It represents

...aprocess for

producing change in order to accomplish some definite purpose. Thisinvolves a
sharing and interaction of thoughts and feelingsin a spirit of love and
harmony.[225]

It ultimately contributes to the
expansion of our vision and our ability to relate to others.

Let your vision be
world-embracing, rather than confined to your own self.[226]

Thisisvaued, with obvious

qualifications, by all three major forms of radical ecology. From a deep
ecology perspective it represents a step towards that process of the expansion
of the identification of self with the ecosphere. From one perspective of
ecofeminism it contributes to

an



adequate account of the ecological self...able to recognize both the otherness
of
nature and its continuity with the human self.[227]

And
certainly it isrelated to the concerns of social ecology for democracy, and
the

creativity

arising from cultural diversity. In the following quote from Murray Bookchin,
heis speaking directly of socia structures. However it assumed by extension
of principle, that it appliesto groups of people possessing similar outlooks
and concerns, such as an ecological discipline.

Any community,...however, risks the danger of becoming
parochial, even racist, if it triesto live in isolation and devel op a seeming
self-sufficiency.

And he further indicates the need to

foster a healthy interdependence, rather than an introverted,
stultifying independence. [228]

Perhaps more than any other goal,

the goal of living alife of ecological wisdom requires the contribution of
many disciplines and many cultural perspectives. A key facet of 'unity in
diversity' which all disciplines, to varying degrees, place importance upon, is
remaining open to the experience of diversity. This openness entails becoming
'transparent’ and allowing ourselves to grow as human beings in response to
thisrich tapestry of life. Thisisno case of alazy ethical relativism, but a
commitment to awider and more comprehensive vision of reality. An authentic,
united and diversely representational vision requires a higher degree of
appreciation for sophisticated integrity, complexity of problems and solutions,
mature consultation skills and results in a synergistic pattern of growth.

Perhapsthisis

how we ought to think about the diverse environmental philosophies... No one
has

all theright answersin every situation, but each has something important to
bring to environmental ethics. Each provides a different perspective from which
we can understand the values of, and the place of humans within, nature.

...They

are resources that we can use to diagnose and treat environmental illness.
Although no single one provides all the right answers, we need them all.[229]

But, as all disciplines agree,



the need is so urgent, and the time so little, a greater commitment to consult
with the goal of aunited, yet diverse praxig[230]
towards ecological harmony is required.

What
Can We Learn From a Consultation Between the Ecological Disciplines?

If such a hypothetical

consultation between the disciplines occurred with the purpose of achieving
some sort of unity of both vision and purpose, for the sake of both humanity
and nature, what elements of discussion would surface?

Of course, the first issue would
be an apparent difference of agreement on the causes of ecological degradation.

To summarize again, deep ecology

postul ates anthropocentrism as the root cause; socia ecology postulates a
dysfunctional social hierarchical structure; while ecofeminism sees a parallel
relationship between the variety of principles governing the dualistic
domination and objectification of male over female with the same principles
governing the domination and objectification of humanity over nature.

It would be naive to propose that

these causes are in complete harmony. That would be to ignore the diverse
philosophical traditions that provide the foundations for many of the
propositions within the traditions. However it is possible to see that these
represent different aspects of a complex problem, and thus require the
development of different approaches towards different causal elements.

This becomes more evident when we

consider that the nature of the object will prescribe the method of
knowing[231].

While the degradation of natureis not an

object in the strict sense, it can be considered an object in the wider sense

of a phenomena possessing qualities which define its character. As such,
considering that it is such amultifaceted object of consideration, the methods
required for understanding its character need to be diverse. Thisis obviously
problematic when traditions tenaciously cling to the assumption that their
method addresses the root cause

and which assume a single essential attribute defines the nature of the object.
Within such an endeavor, such traditions should attempt to be detached from the
assumption of such primacy, and be willing to concede that there are
potentially a number of 'roots

to the problem aswell as essential attributes which define its character.



While maintaining this

pluralistic assumption that a united but diverse approach isrequired, itis
important to be aware of the tensions that arise from the relationships between
the approaches. The question must be asked, are these tensions based on
essentially conflicting and irreconcilable aspects of reality, or are they
tensions of perspective and interpretation?232] Paul Davies

summarizes what he considers to be the scientific consensus on the character
and range of the principles ("laws") of nature[233].

These principles which govern the relationships within nature are considered to
be universal[234], absolute[ 235],

eternal[236] and omnipotent[237].

If oneiscommitted to avision

of reality which isdiverse yet intelligible, multifaceted yet united, and that
the principles which govern its relationships are indeed universal, absolute,
eternal and omnipotent, then it must be assumed that these tensions are a
matter of interpretation and perspective rather than representative of an
antithetical, dualistic structure of reality.

What are some of the dualistic
tensionsin the discussion of intrinsic value that can be perceived?

1)
Tension between intrinsic value defined as subjective (anthropogenic and
instrumental) and objective (independent existence implying a condition of

agency).
2)
Between proposals of moral consideration through the extension of a

theory of rights or arevolution in ecological relationships through an
enlightenment of human understanding.

3)
Between cognition and emotion, particularly within the Kantian framework
of the earlier environmental rights movements238].

4.)
Between individualistic and holistic models.

5)
Between egalitarian distribution of universally equal levels of intrinsic
worth and a

heirarchical
model of diminishing value.

6.)
Between biological and spiritual models of relationship.

7)



Tension in that most models implicitly or explicitly posit atelos or
overall purposeto

nature and evolution, yet
thisis done in amodern positivistic scientific framework

that assumes thisis not
possible.

Thereis another kind of tension
which while not as explicit, is even more fundamental to the nature of this
discussion. That is:

8)
The assumption by many engaged in the discussion of ecological
philosophy that

religion, and
more specifically theology, is essentially incompatible with such an

endeavor.

Let us briefly examine examples
of thislast particular tension in some of the major models of ecological
philosophy.

The first environmental

philosophies proposed individualistic rights based solutionsin aMills
framework such as Tom Regan, or an ethics based solution in a Kantian
framework, such as Paul Taylor.

It isimportant in particular to

understand the implications of Taylor's Kantian framework for this tension of
theological incompatibility. While there are few explicit anti-theol ogical
comments in these works, there is a deep-seated implicit rejection within this
framework. Although Kant believed in God and was a transcendental idealist, he
was also an empirical realist[239]. Most importantly for our

discussion, the consideration of theological models of natural theology or
metaphysicsis highly problematic in a Kantian framework. Thisis becauseit is

fundamentally

anti-metaphysical, in the sense that it isimpossible to move, by philosophical
reason, beyond the world of human experience, inner or outer, to affirm
legitimately the existence of some reality transcending this experience.[240]

Aswell the Kantian dichotomy
dictates that



knowledge must be
denied to make room for faith.[241]

Speaking

of the legitimation of 'large-scale or high-cost social enterprises such as
war, scientific and technologica development, or environmental
exploitation’[242]

Deep Ecologist Warwick Fox makes the connection that

Such enterprises have habitually been undertaken not

simply in the name of man, capitalists, whites, or Westerners for example, but
rather in the name of God (and thus our essential humanity-or our
anthropocentric projection upon the cosmos, depending upon ones
perspective)...[243]

And
Fox continues by saying

where these traditions have supposedly been primarily

theocentric rather than anthropocentric, it has of course still been humans who
have, by divine decree, had "dominion...over al the earth [which they were
enjoined to "fill and subdue"]...and over every living thing that moves upon

the

earth” (Genesis 1:26 and 1:28). From a deep ecological perspective,
personalistic theocentrisms, in which humans are made in the image of agod to
whom they have a privileged personal relationship, are simply anthropocentric
projections upon the cosmos.[ 244]

As

Fox makes no mention of any other possible theocentric models, it appears that
Fox assumes that anthropocentric projection is an essentially defining
characteristic of theocentrism, and thus rejectsiit outright.

From
an ecofeminist perspective, Karren J. Warren qualifies 'stewardship ethics, an
important part of most theocentric models, as a 'non-consequentialist’ approach

that extend traditional ethical considerations to

include animals and the nonhuman environment. (Some would argue that these are
not bona fide environmental ethics, since they do not make the natural
environment itself deserving of moral consideration.)[245]

One

assumes that Warren is aware her assumptions depend upon what type of model of
stewardship ethics is being examined and that there are actually a variety of

such models.



It

is probable that this assumption is related to a more essential and popular
feminist critique of traditional theocentric models as representational of
patriarchal hierarchy and the 'Great Chain of Being'. A pyramid of diminishing
power and authority beginning with God and descending to Men, and finally to
Women, children, animals, plants and rocks.[246] Although there are a

number of ecofeminists who do not dismiss theocentric models out of hand, this
concern is significant, and perhaps explains why theocentric models are widely
ignored within ecofeminism as potentially positive frameworks for its main
concerns.

Socidl
Ecologist Murray Bookchin clearly rejects the potential of any theocentric
models. He says that although

an appeal for the respiritization of the natural

world, recurs throughout the literature of social ecology, it should not be
mistaken for atheology that raises a deity above the natural world or that
seeks to discover one within it. The spirituality advanced by socia ecology is
definitively naturalistic (as one would expect, given its relation to ecology
itself, which stems from the biological sciences), rather than

supernaturalistic or pantheistic.[247]

The

spirituality of social ecology bears no relationship to a theocentric model,
and rules out such amodel in principle, asits concept of spirituality isa
naturalistic one with its basisin abiological framework. However, even this
admission of the need for spirituality is highly qualified,

To prioritize any form of spirituality over the socia
factorsthat actually erode all forms of spirituality, raises serious questions
about one's ability to come to grips with reality.[248]

Speaking

within the Land Ethic tradition, Callicott seems to come close to admitting the
previous and potential future contribution a theocentric model makes; yet he
rejectsit for not altogether logical reasons. He admits that, at least

historically, ethics originated within religion, but he disregards this as

relevant and qualifiesit by saying that ethics found its source in the

theological belief in a God who 'imposes morality on peopl€e’. He also indicates
that God 'sanctions' this

morality by means of 'plagues, pestilences, droughts, military defeats, etc.'.
The theme of progressive revelation

of course, handily and as simply explains subsequent
moral growth and development.[249]



In

spite of his admittance of the historical origins of ethics within theology and
religion, and that the theme of progressive revelation does offer aform of
moral evolution, Callicott goes on to say

Western Philosophy, on the other hand, is almost
unanimous in the opinion that the origin of ethicsin human experience has
somehow to do with human reason.[250].

Callicott
also comments,

The ideathat God gave moralsto manisruled out in

principle-as any supernatural explanation of anatural phenomenon is ruled out
in

principle in natural science. [251]

However, Callicott offers no explanation for what justification lies behind
this ruling out of theology or models of revelation in principle.

One

assumes, by the way he has stated the case, that Callicott has rejected a
literalistic

interpretation of Old Testament moral theology. However, thisis anarrow
understanding of moral theology in that it not only ignores the diversity
within the Christian tradition, but also within non-Christian theologies. More
importantly, thisis arejection by association with an immature concept and
not valid by any school

of logic. It islike saying that a theocentric model of moral development, (A)
isinvalid because there is an interpretation of such amodel (B) whichis
immature such asthe literalistic moral  theology of a specific branch of
Old Testament hermeneutics. Not only does it ignore the unnecessary association
of A with B, but it appearsignorant that B hasn't been the popular expression
of moral theology within the majority of Christian traditions for nearly a
century and is only one of many diverse models.

Ironically,
in other works Callicott suggests that a moral metaphysics based on the Y ahwist
tradition within Genesis appears to, out of all other models,

provide most effectively for the intrinsic value of other species...[and)]
unequivocally provides for objective intrinsic value for existing
nonhuman species.[252]

Also
Callicott sees as positive elements that



God caresfor the creation as awhole and for its
several parts equally,[253]

and
that man is called to care for nature as steward rather than subdueiit in
domination.

However

Callicott rgjects this tradition in favour of the Humean modern moral
metaphysic of 'Bio-empathy'. Thisis strange, considering that Callicott
believes that

only JTheism provides for objective intrinsic value for
existing nonhuman species.

Cdllicott ultimately rejects this Theistic model because of its association

with the Priestly strand in Genesis which sees humanity as privileged over
nature

in a domineering relationship. Callicott argues that this instrumental vision
of nature has dominated Judeo-Christian history and effectively removed the
capacity of J-Theism to have any transformational impact on wider society in
fostering its vision of objective intrinsic value.

If oneis concerned with the integrity of amodel, it is very strange that
Callicott advocates a model, Bio-Empathy which, he admits, does not provide
objective intrinsic value for existing non-human species. The capacity for
objective intrinsic value within J-theism comes from the independent valuing
consciousness of God which locates value in all of nature and isrelated to
God's Self-revelation, and in which lies the capacity for the development of a
natural theology. As the framework of bio-empathy is Humean, it leaveslittle
room for Theism, revelation, or natural theology and thus also this capacity
for objective intrinsic value. Thisisasvalueis purely a matter of

individual perception and more importantly these metaphysical models do not
stand the strict empirical test of 'Hume's fork' which distinguishes between
real or apparent knowledge.

When we run over libraries persuaded of these

principles, what havoc must we make? If we take in our hand any volume; of
divinity or school metaphysics, for instance; let us ask, Does it contain any
abstract reasoning concerning quantity or number? No. Does it contain any
experimental reasoning concerning matter of fact or existence? No. Commit it
then to the flames: for it can contain nothing but sophistry and illusion.[254]

Isthisthe key to Callicott's rejection in principle?

However,
it appears that Callicott rejects the potential of JTheism purely by



association as he does not directly alude to this Humean critique. Callicott
does not reject J Theism itself, but its association with a history of
Judeo-Christian dysfunctional ecological relationships that he states is based
on the dominance of P-Theism.

It's

like saying: 'l reject the usefulness of the model of democracy, because it was
developed in a Greek civilization that endorsed savery, the domination of
women and other such anti-democratic dysfunctional relationships.” Why not
recognize the non-essential historical associations, and then modify and
develop the model, particularly if it appears to have the greatest potential

out of arange of other models? Or at least discuss those elements that make
the model attractive and attempt to incorporate them in anew model? That
Callicott rgjects the potential of both J-Theism specifically and a moral or
natural theology 'in principl€' isless than satisfying in itslogic.

[+CHAPTER4]

Chapter
4: Comprehending the Origins of the Tensions in the History of the Conflict
Between Science and Theology

To reiterate the tensions
proposed in chapter three-

1)
Tension between intrinsic value defined as subjective (anthropogenic and

instrumental) and objective
(independent existence implying a condition of agency).

2)

Between proposals of moral consideration through the extension of a
theory of rights or arevolution in ecological relationships through an
enlightenment of human understanding.

3)
Between cognition and emotion, particularly within the Kantian framework
of the earlier environmental rights movements

4)
Between individualistic and holistic models.

5)
Between egalitarian distribution of universally equal levels of
intrinsic worth and a



heirarchical
model of diminishing value.

6)
Between biological and spiritual models of relationship.

7)
Tension in that most models implicitly or explicitly posit atelos or
overall purpose to

nature and evolution, yet
thisis done in amodern positivistic scientific framework

that assumes thisis not
possible.

8)
The assumption by many engaged in the discussion of ecological philosophy
that

religion, and
more specifically theology, is essentially incompatible with such an

endeavor.

It is proposed that the tensions aforementioned,

and particularly the last one, can be better understood and resolved by
examining the causes of the bifurcation of reality and the imposition of a

radical duality upon our culture which occurred generally speaking, between the
enlightenment period and the present. As the Bah&i model itself is

theocentric, this examination is also helpful towards illustrating the

potential integrity, consistency and harmony of a complementary and even
integrated relationship between science, philosophy and theology.

The restoration of ecological

relationships is completely dependent upon the vision which governs the
restructuring

of our global civilization.

When we consider what religion is for mankind, and

what scienceis, it is no exaggeration to say that the future course of history
depends upon the decision of this generation as to the relations between
them.[255]

Thisis not an attempt at a sort

of Grand Unification Theory[256] that will unite all philosophies,

but rather an attempt to appreciate diversity and also the integrity of
reality, without lapsing into ethical relativism. This section will propose
that these tensions are representative of akind of neurosis of the spirit
which finds its foundations in the above-mentioned bifurcation of reality.



Ever since the Enlightenment, theology on one side and empirical

science and philosophy, on the other, have existed in an uneasy relationship.
This section seeks to examine the historical nature of this problem with
specific reference to a number of causational, yet erroneous philosophical
presuppositions.

For the purposes of thisthesis, the "Enlightenment” is

representative as the initial developmental period of certain world?views.

A full account of the relationship between science, theology and philosophy
from that period to the modern day would require an enormous volume of
historical discussion. However, this section will be limited initsfirst half

to adiscussion of the more significant world?views that are associated

with the Enlightenment movement; significant in their implications for the
"uneasy relationship” between such disciplines. Once the way is

cleared, the following chapter will discuss the emerging evidence of a
convergence between the paths of knowledge.

The Enlightenment has often been presented as the time when the
superstitions and dogmas of religion were vanqguished by the empirical razor of
reason with the development of science[257]. And religion has

often been characterized as the complete antithesis of science. The Bible,
Church traditions and even the core belief in a Creator were al seen as
essentially in conflict with the emergent discoveries of science[258].

The Enlightenment did helpfully challenge a number of tyrannical

forms of authoritative and superstitious epistemology and encouraged more
individualistic epistemological freedom. However, thiscommon portrayal of the
scientist vs. the church is afalse antithesis, symptomatic of asimplified
caricature.

The following reasons are suggested as the primary causes for such
misunderstandings:

I. The objectification of the central

figuresin the Enlightenment as "scientists" (with al the inappropriate
modern conceptions that goes with the word "scientist"). Disregarding

the complexity of each individual as a person with avariety of influences, and
deeply affected by the context of their own culture who often held the opinion
that their scientific investigation was not only compatible, but was
necessitated out of their deep personal faith in God.

I1. A number of immature philosophical
pressupositions about the nature of reality within the newly developing
scientific community in the enlightenment; coupled with



I11. immature religious apol ogetics

from the Catholic side which included clinging to outdated "scientific"
traditions as essentially representative of theology, and from the Protestant
side in choosing to claim essential association with newly developed scientific
theoriesin order to provide resources against both atheism and Catholicism,
which would eventually prove to be atwo edged sword.

IV. Specific social and political elements of the particular and
unfortunate historical context in which the newly emergent relationship between
theology and professional science became defined.

V. Exaggeration of the antithetical nature of the conflict by the
"press'. Contrast makes more interesting reading, and dysfunctional
religious structures make convenient scapegoats for social malaise.

It is proposed that the radical

separation of these disciplines has occurred through diverse processes, both
historical and philosophical. There were numerous, purely historical,
considerations that were particularly significant as they provided the context
in which the modern relationship between science, philosophy and theology
developed. These include the weariness of western culture with religious strife
and the 30 year war between Catholicism and Protestantism; the stubborn
clinging of religious institutions to traditional interpretations of reality

that would prove false and thereby discredit theology by association; and
struggles of class structure, particularly in England, between pastoral
scientists

and professional scientists.

However, it is proposed that this

was primarily due to a number of immature theological, scientific, and
philosophical assumptions of reality. These are too numerousto list but
include: Newton's reduction of reality to mechanical determinism; Descartes
dualistic hyper-materialistic division of subject and object, value and fact,

faith and reason, spirit and matter; Monod and Darwin's vision of an evolution
which is a process of random chance without purpose; Kant's reduction of the
value of the natural world and moral concern for it to a disinterested,
instrumental extension of reason; Marx's reduction of moral valuesto primarily
materialistic economic relations (which is effected equally by the
individualistic capitalism of the West); Nietzche, Sarte, and Freud's
proposition of God as a human construct which imposed the tyrannical removal of
freedom and self-determination from humanity and nature; and finally the
reactionary deconstruction of Descartes vision of reason as pure, impersonal,
and self-sufficient through the absolute relativization of value through
postmodernism and the deconstruction of value found in Derrida.



Often, the story of thisgroup is

not so much about what these individuals believed, but how subsequent thinkers
and wider society interpreted and perceived them in justifying the
fragmentation of reality. Often these interpretations were not faithful to the
complete vision and context of each person. However, from a perspective from
the "end of history,” some of these unfortunate misrepresentations, rather than
what these individuals really believed, moved the forces of history to where it
is.

What is the popular account of some of these personalities? We learn

in school that Galileo stood against the Church in proclaiming that we were not

at the centre of the Universe, but peripheral; that Newton showed it was not

God who caused the glory of waterfalls but elementary laws of nature which obey
mathematical principles; and that Darwin dealt the death blow, by showing that
acreator did not make usin "His" image 6000 years ago, but that we

developed from apes millions of years ago, and that we originally began not in
the hand of God but in primordial slime.

However, if we examine these persons more

closely we find significant reasons for a reassessment of such asimplified
story of the "war" between science and religion, characterizing them as on the
"science" side. Surprisingly enough, to varying degrees, each and

all of these "scientists" at one time or another, considered that

"asynthesis between theology and science was necessary and was taken for
granted from the outset."[259]

Before turning to these personalities, it isimportant

to understand something of their historical context particularly those features
of the landscape which are significant for facilitating the "fragmentation of
reality”. It is beyond the capacity of

thisthesisto

discuss

the complex nature of the reformational critique or the complex theological
differences of its participants, such as Luther and Calvin. Nor isit possible
to discuss the nature of the response of reform within Catholicism.

What isimportant for this thesis, is to understand some of the social and
religious factors that contributed to the tensions within the spirit of the

European person. These tensions, between the smple faith of the average person
and the dissonance experienced by his faculty of reason as a result of

religious corruption and conflict, would largely contribute to the multiple
divisions and disunity within the religious community of Europe. These tensions
would also represent a significant inner experience that would be mirrored in
the larger scope of the newly forming relationship between science and
theology.



It

has frequently been argued that in many ways Christianity prepared the western
mind for the development of science. It is undoubtedly true that, by the end of
the Middle Ages, immediately preceding the enlightenment period, Christian
theology had developed a number of methodologies and models that werein
principle, not only compatible with the future scientific movement, but also
largely responsible for it. Numerous works have been written which illustrate
the evidence for thisview. A great variety of factors have been considered as
responsible for this belief, but only the briefest summary of some of the more
significant onesis possible.

1) Thedevelopment of universitiesin Europe at the end
of the eleventh century with courses in geometry, music, arithmetic, astronomy,
logic and natural philosophy.

2.) A typical university would have four faculties: the

faculty of arts, and the three "higher faculties’ of medicine, law, and
theology."[260] The recovery of Aristotle's works

on natural sciences implemented a new growth in Christian thought.

Within afew decades, they had become the standard

farefor Arts studentsin all the universities, notably in the two most

renowned, Oxford and Paris. In scope and detail, these works had no rival.
Plato's Timaeus, which had been the handbook for so long, was pushed aside. By
the mid-1200's the natural science taught in the universitiesto all students,
including theology students, was that of Aristotle.[261]

3.) Within this context of newly developing universities,

anew breed of Christian theologians devel oped, such as Robert Grosseteste,
Nicolas Oresme, Henry of Langenstein, and most significantly Thomas Aquinas.
For these scholars, in the fusion of their theology, and Greek, often

Aristotelian philosophy, there was an assumption of harmony in the relationship
between their faith and the assumption of the intelligibility and subsequent
investigation of the natural world.

4.) A feature which often receiveslittle attention in the

standard historical introduction into the Christian contribution to the
development of science, isthat the renai ssance within the European Christian
context would not have occurred but for the transfer of an already devel oped
scientific philosophy from Islam.

While

this fourth point is not directly related to thisthesis, it isimportant to

mention, asit isavery important principle that is directly related to a
secondary principle of thisthesis, the unity of science and theology. Aswell,

it has been almost completely repressed either through ignorance, or a
conscious or unconscious form of western imperialism infecting scholarship in



thisarea. A brief digression from the main theme of this thesisis therefore
necessary.

It is proposed that there are three levels of "backgrounding” or "denied
dependency"[262] in most historical accounts of the relationship between Islam
and

Christianity.

Backgrounding

or denied dependency is one aspect of feminist critique that focuses upon
hierarchical forms of oppressive relationships. Although not originally
formulated for the Christian/Islamic relationship, it is nonethel ess directly
applicable.

Backgrounding is a complex feature which results from

the irresoluble conflicts the relationship of domination creates for the

master, for he attempts both to make use of the other, organising, relying on
and benefiting from the others services, and to deny the dependency which this
creates...Common ways to deny dependency are through making the other
inessential, denying the importance of the other's contribution or even his or
her reality, and through mechanisms of focus and attention...But this
dependency

isaso hated and feared by the master, for it subtly challenges his dominance,
and isdenied in avariety of indirect and direct ways, with al the
consequences of repression. The real role and contribution of the other is
obscured in culture, and the economic relation is denied, mystified, or
presented in paternalistic terms.[263]

This

denia of dependency is meant to apply to the dualist structures of western
thought such as the human/nature and mal e/female dichotomy, but it isjust as
applicable to the relationships between Christianity and Islam, particularly in
rereading a history that has been filtered through the lens of a victorious
western Christianity.

The
three levels of denied dependency begin at the most superficial and descend to
the most essential. They are:

1) Of dependence on tranglations of Greek philosophy and
textual commentaries provided by Islamic scholarship.

2)  Of dependence on essential contributions of models of

interpretation, methodology, epistemology which are responsible for the
development of science, and an overall optimism in the creative capacity of
science towards the advancement of civilization that was transferred from Islam
to Christianity.



3) Of spiritual dependency on Islam.

It

is undoubtedly true that the Christian community developed unique models that
facilitated the Renaissance. However, the building blocks and a number of
preconceived scientific methods and perspectives, upon which these models were
built, came from the Islamic contribution. Usually, with Christian
commentaries, the Islamic contribution is completely ignored, or at best
marginally acknowledged as the preservation and transmission of Greek
philosophy, which Christianity then uniquely interpreted to help facilitate the
process of scientific enquiry. However thisignores more essential
contributions of interpretation, methodol ogy, epistemology and an overall
optimism in the creative capacity of science towards the advancement of
civilization that was transferred[264]. From a Baha'i perspectiveit is

not just a matter of denied philosophical, theological and scientific
dependency

upon Islamic culture. It aso

represents adenial of spiritual relationship between Islam and Christianity.
The revelation of Muhammad rel eased the capacities required for the scientific
revolution. That it continued on and developed more fully in the Christian
community isonly an indication of the universal nature of God's revelatory
spiritual forces. The subsequent structural collapse of Islam servesas a

useful distraction and tool for justifying the imperialistic assumptions of
western Christian superiority.

This

was facilitated in a number of ways. It began with cross-cultural exchangein
Spain in the eleventh century, particularly marked by the capture of Toledo
from the moors in 1085 and the introduction of Islamic works. Equally, if not
of greater significance, the interpretation and philosophical application by
the extensive Jewish community present in Spain, which provided a crucial
cultural and theological bridge. The fall of Constantinople in 1453 and the
subsequent massive shift of refugees and extensive collections of Arab
translations of Greek manuscripts to the west marked the most comprehensive
introduction. The intelligibility of the universe as worthy of scientific
enquiry, or 'ilm', findsits origin in Islam. "From the outset, Islam was
committed to ilm, or knowledge. Ilm is afundamental value in the Quran, as
indeed it must be, since the universe is God's creation. To understand it,
therefore, isto understand the sings of God's creative act; the very word ayat
refers to both the verses of the Quran and the evidence of God in creation

— both are revelations, in their own way."[265] It

doesn't take a great stretch of imagination to realize that these fundamental
assumptionsin early Islam were mirrored in the models of philosophy which
facilitated scientific development and the first natural theology to be based
directly on the scripture itself.



To

return to the main thesis, there is a general agreement that the Christian
community facilitated models of thought which were not only in harmony with,
but significantly facilitated the scientific revolution.

However,

aless frequently argued position is the unfortunate historical feature of
European Christianity in that it also facilitated an unnecessary split between
that science, its object of study, and its associated methodological principles
with those same features corresponding in theology.

Within Europe, in thel4th and 15th

centuries, religion, in the form of late medieval Catholicism, wasin acrisis.
There was arise of anew sense of nationalism throughout Europe coupled with
the disintegration of the Holy Roman Empire into loosely united petty kingdoms.
In a desperate attempt at asserting papal authority, Pope Boniface VI
(1294-1303), decreed in his famous bull, Unam Sanctum that "We declare, we say,
we define and

pronounce that to every creature it is absolutely necessary to salvation to be
subject to the Roman Pontiff.” In response, King Phillip of France declared the
Pope a criminal and took him prisoner for abrief time. This eventually

resulted in the "Great Schism". From 1305-1377 all the popes were French and
under the control of King Phillip, and in reaction to this nationalistic

puppetry, rival popes were also asserted (1378-1417). This condition only
ceased in the first half of the fifteenth century by an act of international

political and ecclesiastical will in the Councils of Constance and Basel.

With this, the classical sense of papal

integrity, prestige and authority never returned. Coupled with thiswere a
number of corrupt practices operating within the Church that tugged at the
conscience of the average person. Among these were the sale of indulgences,
obligatory confession and countless forms of papal taxation including feesto
be paid for appointment to offices within the Church.

From a socio-economic view, the economic

and cultural emancipation of the average middle-class person played no small
part in the overall process. A variety of factors such as rel ocation of
demographics towards rivers and coasts, the consequent increase in trade and
commerce, and a change from barter-based to a more fluid money economy,
resulted in increased economic freedom and leisure time for cultural growth.
As David Noss sums up so well:

The spiritual fact was that at the very
time when the layman began to feel his own competence most, the Church seemed
to him most corrupt. The Church had become identified in his mind with a vast



system of financial exactions, rapaciously draining gold from every corner of
Europe to Rome, where luxury, materialism, irreverence, and even harlotry
seemed to reign unchecked among the clergy. Not only was the Church in his eyes
corrupt, it seemed also to be left behind in the onward sweep of progress. In a
changing world it represented cramping institutionalism, conservatism,
conformity from age to age of oneinflexible law, one worship, one order of
life for every individual. Worse still, a yawning gulf had opened between
religion and life, and the disparity between the Church and man's need
increased more and more, until the pious layman, just a little appalled anyway
by the secularizing effects of capitalism and nationalism, began to wish for
changes in the Church that would make it serve the needs of men better.[266]

This discontent reached a watershed when

Pope Leo X (1475-1521) increased the practice of the sale of indulgences as a
fund raising technique in order to finance the renovations of St. Peter's

cathedral in Rome. Representative of the troubled conscience of the wider
society within Europe, Martin Luther (1483-1546) called for reform within the
Church symbolized by his 95 theses, which he nailed to the castle church of
Wittenberg on October 31, 1517. Ultimately the Catholic Church would not
embrace this spirit of reform in the way that was hoped, and those reformers
were forced to form there own communities, which swept through Germany with
Luther, and through Switzerland with Urlich Zwingli (1484-1531) and John Calvin
(1509-1564), eventually leading John Knox (1513-1572) to take Calvins vision
from Genevato Scotland. The Protestant movement grew in France with the
Huguenots and their eventual emancipation with the Edict of Nantes (1598)
precipitated by 5 years of bloody conflict.

The resort to bloodshed became the norm and

from 1618-1648, (known as the Thirty Y ear War), the horrors of war ripped
through Europe, with its primary scene of operations in Germany, while the
evils of anewly centralized inquisition and an index of forbidden knowledge
plagued those concerned with the reform of religiousidentity. This context
served to foster a particular weariness of the general populace with religious
conflict and aloss of faith in the ability of religion to transform society in
apositive fashion.

Thisis essential to appreciate in order to
understand the major contribution of historical context to the following
conversations in the relationship between science and theology.

In May 1543 awork was published entitled

de revolutionibus orbium coelestium ("on the revolution of the heavenly
bodies’). Inthis

Copernicus (1473-1543) proposed the first Heliocentric model within Western
civilization[267]. While Copernicus's theory did make

an impact upon the Christian community, however that impact was not as



substantial as one might assume[268]. His assumed principle of uniform,

circular orbits could not explain the apparent movement of the planets. Those
movements had been explained within the Ptolemic model with increasingly
sophisticated theories of epicycles until it had become a cumbersome model, yet
Copernicus could not provide an aternative. It was not until after the

detailed observations of Tycho Brahe (1546-1601) and the analyses of these
observations by Johannes Kepler (1571-1630) that a sufficient model of
elliptical orbits was produced that offered a ssimpler and more logical

alternative to the Ptolemic model.

The controversy of thismodel did not

come to a head until Galileo (1564-1642). Rather than just proposing a
mathematical model, Galileo insisted that his observations reflected the nature
of reality and the actual structure of the solar system. Galileo recognizing a
conflict between tradition and more importantly biblical interpretation also
asserted adoctrinal position of a non-literal approach to the Bible: "The

Bible tells us how to go to Heaven; not how the heavens go."

The

Catholic Church was "on the defensive" clinging to tradition ever
tighter than before. Although having once condemned Aristotle for his
materialism, the Church had come to believe that Aristotle

had spoken the final truth about everything. So the battle was really
between obscurantist church authorities who defended Aristotle, and a rather
arrogant Galileo, who preferred to trust his new?fangled telescope.[269]

Thereis

also amore significant and political motive for the Church's stubborn clinging
to tradition. A central issue of the reformation, and exacerbated by the 30
year war occurring at the time of thisincident, was whether Protestantism was
an heretical innovation (Catholic view) or arenewal of the original Christian
spirit (Protestant view). As such, the Catholic polemic included the
unchanging theology of Catholicism in order to assert its claim to origina

and continuing authority. In such a context the Catholic Church was obliged to
defend the traditions of both Aristotle and Claudius Ptolemy which were
challenged by Galileo. Galileo proposed numerous changes such as amore
mathematical, objective understanding of matter, towards the science of bodies
in motion-dynamics, and began a new exploration of the concept of inertia. All
of these ideas were to inspire Newton and others to continue refining and
expanding these models.

This

"fundamentalist" stance by the church lost face in the victory of
well?established findings. Such aloss gave the first appearance of a
victory of science over and against religion rather than what it really was;



the victory of open?mindedness over narrow minded, corrupt authority.

Owen

Gingerich hasillustrated the popular exaggeration of thisincident.[270]

For example, Gingerich has pointed out that the censorship of Galileo's works
was concentrated around Rome, with relatively little censorship outside of
Italy[271]. This points to the parochial

political nature of the conflict.

It is not argued that the conflict in the Galileo

incident was purely historical. Galileo's scientific convictions did conflict

with basic biblical world views interpreted in aliteralistic fashion and
eventually they challenged an anthropocentric understanding of humanity as the
centre of the Universe. However, it is argued that neither of these two beliefs
are representative of the Christian gospel, so are not in direct conflict with

the Christian revelation. (However it may have appeared at the time)

Gdlileo
saw no conflict between his Christian belief in God and the rational
investigation of physical redlity.

I do not feel obliged to believe that the same God who has endowed us

with senses, reason and intellect has intended to forego their use and by some
other means to give us knowledge which we can attain by them. He would not
reguire us to deny sense and reason in physical matters which are set before
our eyes and minds by direct experience or necessary demonstrations.[272]

Newtonianism represented a greater

challenge to the already strained relationship between science and religion.

Newton was very religious and

considered his theological commentary on "Daniel" of equal or greater

importance than his "Principia.” It isinteresting to note that

Newton had twice as many books on theology and philosophy than on mathematics
and physicg[273]. And while he may have considered

his theological contribution to be more valuable, the apple falling on his

head,

rather than God justified, is how the future remembers him.

The important point to appreciate is that Newton was able to
demonstrate that a vast range of observational data could be explained on the
basis of aset of universal principles.[274]

Newton claimed that he developed his laws

of physicsinspired by thinking of God as

the "great mathematician.” He believed that the implicit order and

design of the natural world was evidence of God's operation in the contingent



world.

And thus much concerning God:
to discourse of whom from the appearance of things certainly does belong to
Natural Philosophy.[275]

Here Newton makesit clear that he

believes that the study of the natural order, or "the appearance of things"
concerns witnessing God's existence. Newton goes a step further and indicates
that not only is the discourse of God related to the order of physical reality
related to Natural Philosophy, but that the consideration of the beauty and
sophistication of design in the physical order leads to belief in God's
existence:

When | wrote my treatise

about our Systeme, | had an eye upon such Principles as might work with
considering men for the beliefe of a Deity: and nothing can rejoice me more
than to find it used for that purpose.[276]

In the context of having described a

number of the featuresillustrating the grace, sophistication and beauty of the
design implicit in the physical order, Newton indicates the proper spiritual
response such observations should induce:

These and suchlike

considerations, always have, and ever will prevail with mankind to believe that
thereisaBeing 1) who made all things and 2) has al thingsin his power, and
3) who is therefore to be feared.[277]

The fact that science and theology are not

only considered to be in harmony, in Newtons view, but that scienceislike a
natural theology itself which indicates God's existence in itself. Indirectly
anticipating the tension that Darwin would later experience, Newton wrote:

We know Him only by His most wise and

excellent contrivances of things, and final causes; we admire Him for His
perfections; but we reverence and adore Him on account of His dominion; for we
adore Him as His servants; and a God without dominion, providence, and final
causes, is nothing else but Fate and Nature. Blind metaphysical necessity,

which is certainly the same always and everywhere, could produce no variety of
things. All the diversity of natural things which we find, suited to different

times and places, could arise from nothing but the ideas and will of aBeing
necessary existing[278].



There were a number of theologians,

classicists, professional scientists and philsosophers who embraced Newton's
apparent proof through design for the existence of God against the widely
perceived mob of atheists growing in the heart of urban Europe. Roger Cotes
embodies the optimism of the period in the great hope of Newton's refutation of
Atheism:

Newton's distinguished work

will be the safest protection against the attacks of atheists, and nowhere more
surely than from this quiver can one draw forth missiles against the band of
godless men.[279]

This attachment to Newton's mechanistic

and potentially universal explanation for the operation of the entire physical
order, as proof against atheism, would prove to be atragic flaw, in the same
way that other God of the Gaps theories would prove to bein later scientific
models.

These mechanical laws while consistent

with Newton's belief in God,

posed a greater problem to other Christians who wanted to see God as the
"mysterious force" behind the operation of Creation. The problem

being that if Newton's physics have the potential to explain completely the
operation of thingsin the physical universe, then God is relegated to a
superfluous role. Although Newton postulated God as the great Designer and the
First Cause, ironically Newton's mechanistic laws of operation left God little
role except as a possible Creator who "winds the clock and letsiit

go." Unfortunately, Newton's goal of facilitating Theism and the active,
relational,

providence of God in sustaining the world and witnessing God's immanence within
it was thwarted. Rather his brilliance became used as a fundamental resource in
the flourishing of Deism — a belief in atranscendent and removed Creator who
once He

created, made room between Himself and creation and "let it go on its way."
Even thisminimalist view of God lost credence with the combination of future
scientific contribution and the interpretations surrounding it.

The

person who unwittingly facilitated the next step in the divisions of reality
was Descartes. To befair, it is perhaps more due to the conclusions his naive
interpreters arrived at rather than his own attempts to develop a model that
facilitated such afurther division[280]. However, Descartes, is of course,

not without fault. While Newton saw science as an answer, and perhaps the
answer to atheism,

Descartes saw philosophy as the discipline exclusively appropriate for the



defense of God:

I have always been of the opinion that two questions — those
dealing with God and with the soul — were among the principal ones which
should be demonstrated by philosophy rather than by theology.[281]

Descartes

believed theology to be inappropriate towards the endeavor of proving the
reasonableness of either God or spiritual matters, because it relied on
personal faith, which for Descartes is subjective and useless as atool for the
demonstration of coherence and intelligibility to those who themselves don't
believe. Certainly once faith is granted, religion containsits own internal
intrinsic principles of evidence, historical evidence, and logical

methodol ogies; however the reasonableness of all of these are dependent on an
apriori assumption of faith and therefore make it purely an internal activity.
It isonly philosophy, with its grounding in universal reason that can appeal
to the reasonableness of all people.

I make bold asto say that never has faith been so strongly supported
by human reasons, asit can be if my principles are followed.[282]

Both

Newton, in placing so much primacy on science and its ability to reveal the
wonders of the natural order as proof of God's existence, and Descartesin
placing exclusive capacity on philosophy and internal principles, inadvertently
made it appear that theology had no capacity to demonstrate that its own models
possessed integrity, reasonableness, consistency and due consideration as
approximations of an objective redlity.

The contrast with Newton hereistotal. In Newton, the world served as
warrant for the existence of God. In Descartes, God served as warrant for the
certain existence of the world. In Newton, a universal mechanics which would
deal with all of the phenomena of nature could then incorporate the divine
existence; in Descartes, metaphysics would have to establish the divine
existence from the proportions given in cognition, and from that deduce the
truth of God which would guarantee the existence of the world.[283]

For

Descartes metaphysicsis entirely adequate and self-sufficient to demonstrate

the existence of God. There is no need to posit God as active in relation with

the physical world to demonstrate the reasonableness of God's existence.
Descartes further reduced the mechanistic nature of physical reality by

asserting a priority on internal principles. With the discovery of principles

such as the law of the conservation of momentum, (which Descartes had adduced
to aprinciple of pressure) physics began to achieve its own internal
independence from theol ogy.[284]



The next

step, that of the beginning of alienation and assumptions of conflict between
science and theology occurred through others such as Joseph Lagrange and Pierre
Simon de Laplace. The shift in popular perspective is characterized by the

legend of the conversation between Laplace and Napoleon in 1802. In response to
Napoleon'sinsinuation that God is the author of existence, "And who isthe
author of all of this?' Laplace replied that internal principles are sufficient
explanation and "Je n'avais pas besoin de cette hypothese-1a'[ 285]

("1 have no need of that hypothesis'). God had become merely a competing
hypothesis among the infinite possibilities. To many, God became not only an
unnecessary thesis, but also a deficient thesis at that.

These new

thinkers saw that if physicsis entirely independent from theology, then
theology can only be assumed to be a burden in the pursuit of objective truth.
To take in the considerations of religion or theology at al isastumbling
block to growth. Did not the reliance on religious tradition keep humanity in
ignorance of the true operation of the solar system for its entire existence?
Now that science was liberated from the oppressive tyranny of religion the
capacity for discovery and the growth of human civilization seemed infinite.
Humanity had become its own God, the only limitations on its capacity for
omnipotence were its own efforts.

To return to a historical context, England had been spared the more

extreme forms of conflict during the reformation. Compared to other European
countries, physical conflict was less severe, say in comparison to the 30-year
war. Aswell, its distance from Rome meant that although it was no doubt
affected by such dramas, it was less caught up in the intrigues of the Papacy,
such as the great schism, the inquisition, and the confrontations between
national independence and assertions of papal authority.

With the moderation so characteristic of them, the

English leaders nourished a desire to enjoy at least the degree of religious
self-determination that the Refomation had brought to the continental
Protestants, and yet they bowed to the forms of legality in their national life
and patiently waited.[286]

There isno doubt that England did have great religious tensions, such

as the enforcement of the "Bloody Statute.” It also experienced radical shifts

of religious endorsement by the state with aternate communities being the

source of persecution. This swayed between an anti-Catholic Henry VIII, a
moderate Edward V1, the ardent Catholic Queen "Bloody" Mary and her intolerant
husband, the later King Phillip the I1, and finally back to England's current

state of moderation with Queen Elizabeth and the Act of Uniformity in 1559.



The significance of this historical context restsin its moderating

influence upon the "neurosis of spirit." The severe inner dissonance between
faith and reason that occurred in "mainland” Europe, as discussed earlier, was
in general, lessintense in England[287]. It

was one of the last countries to experience apopular level of exclusively
material and mechanistic metaphysical assumptions about science.[288]

This perhaps may explain why, that as late as the early to mid-19th

century in England, it was till possible to have an established class within
society that pursued the harmony of science and religion; that of the "pastoral
scientist.” This stratum in society enjoyed a substantial position of merit and
prestige. In fact the maority of scientists and most of the members of the
British Association were also theologians. It is within this context that we
examine Darwin.

Darwin's

anti-theistic and anti-spiritual stance has been greatly exaggerated by his
interpreters who have specific agenda. At

the age of 22, Darwin graduated from Cambridge with a Bachelor of Artsin
Theology and the Classics. He considered the joint life as clergyman/field
scientist avery natural one and could imagine no better vocation[289].

From thisfact we see his early

belief that discovering the beauty and sophistication of nature was away of
confirming the beauty and sophistication of the mind of God. Some might argue
that this represented a "pre-Beagle" conversion experience. However, if Darwin
did undergo a process in which God took less of an active role in evolution, it
did not occur upon "discovering” his new theory. Confusion on thisissue
primarily

results from modern interpreters erroneously associating his eventual rejection
of organized religion with arejection of God and design. Darwin speaks of his
eventual rejection of organized religion. His rejection was of the

Old Testament from its manifestly false history of the

world...and from its attributing to God the feelings of arevengeful tyrant...I
gradually came to disbelieve in Christianity as a divine revelation... Thus
disbelief crept over me at avery slow rate, but was at last complete.[290]

Notice that he is not rejecting God or spiritual reality, merely a

particular interpretation as seen in the Old Testament. This seemsto be for
two reasons. One, the inconsistent and conflicting views of Old Testament
history[291], and two, aview of God as a

revengeful tyrant.

Some also see



his belief in the comprehensive ability of a single evolutionary model and his
condemnation of the doctrine of special creation as arejection of God or a
spiritual nature in humanity. Y et,

Darwin

himself was quite clear that his explanation of the biological evidence was not
the only one which could be adduced. He did, however, believe that it possessed
greater explanatory power than itsrivals, such as the doctrine of special
creation. 'Light has been shown on several facts, which on the theory of

specia creation are utterly obscure.[292]

A very rarely

noticed event, and of no small significance, was the tragic suicide of Darwin's
beloved father, later in life. Combine this personal loss and his frustration
with unsuccessful appealsto the church regarding the doctrine of damnation
that that suicide implied, and this had no small influence on him becoming
cynical towards organized religion.

Increasingly, throughout his life, Darwin seemed to vacillate between

purely random and purposel ess understandings of the process of natural
selection, and between the need to posit intention, purpose and design in such
aprocess.

| am conscious that | am in an utterly hopeless
muddle. | cannot think that

the world, aswe seeiit, is the result of chance;
and yet | cannot look at

each separate thing as the result of Design.[293]

Perhaps thistension is also areflection of Darwin actively wrestling
with the apparent waste and suffering seen in the process of evolution:

We must regret that sentient beings should be exposed to

S0 severe a struggle, but we should bear in mind that the survivors are the
most vigorous and healthy and can most enjoy life: the struggle seldom recurs
with full severity during each generation: in many casesit isthe eggs, or the
very young which perish.[294]

Part of this

tension is also due to hisimmersion in a scientific culture that encouraged
reductionism and materialism and did not facilitate broader interdependent
metaphysical visions of reality. Thisisreflected in his positing the



principle 'survival of thefittest' as the primary selective criteriafor

successful species adaptation. Using a materialistic and reductionist
metaphysics to filter this principle resultsin a'survival of the fittest'

that places emphasis on capacities for aggression, domination and competition.
While in dialogue with the more interdisciplinary studies of modern
environmental science, Darwin's vision may have tempered by our increased
awareness of evolutions apparent propensity for sophisticated levels of
interdependence between species and ecospheres. Seen in a broader vision,
'survival of thefittest' implies an organisms ability to more creatively
participate in these sophisticated webs of interdependence. Some might even say
to emulate attributes of cooperation and harmony as well as diversification.

Unfortunately,

Darwin found himself on the defensive, attacked by the majority of apparent
theistic or spiritual proponents. Perhaps if he had encountered more
intelligent harmonizers of spiritual and material principles such as Keith Ward
he may have instead said:

The goal of the processisafully
conscious goal, formulated in the

mind of God. What God wills, and
consequently what the process

will eventually produce, is not the triumph
of the strong, but the

triumph of virtue, of beneficence,
compassion and love. The

ultimate evolutionary victory, on the
theistic hypothesis, does not

go to the most ruthless exterminators and
most fecund

replicators.[295]

Naive concepts

of God, such as avengeful or controlling God, which Darwin objected to,
particularly in poorly constructed Old Testament interpretations that were all
too common, are not conducive to such avision. God is not determined to
externally remove all waste and randomness like a stern parent, but is aware
that love can only be chosen in freedom.

...the apparently random element isin fact
the best way of



achieving agoal directed outcome, while
leaving the process itself

non-determinstic. Thus, a spaceis left for
the free actions of

intelligent beings, which will later be so
important to the

development of the cosmos. The apparently
wasteful extermination

of individuals and speciesis, in fact, the
best way of achieving a

gradual improvement of organic life-forms,
while not permitting

autocratic 'interferences which
miraculoudly effect improvements

from outside the system. Moreover, it seems
virtually undeniable

that the process brings into existence
states of very great value

(like the appreciation of beauty, moral
action and rational

understanding), which could not otherwise
exist in the same way.

Thus the processis purposive, in the
important sense that it is an

elegant and efficient law-like system for
realising states of great

value.[296]

So we have the

internal tensions of dissatisfaction with organized religion, amplified in his
experience of personal loss, his knowledge of the waste and suffering present
in the process of evolution, and perhaps most significantly thereisathird
tension.

In

reaction against the stranglehold which the doctrine of specia creation had
upon the human imagination, it may have been necessary to construct a secular
science, free from all appealsto God.[297]



Regarding this
last concern, Darwin writes against the theory of special creation:

Do
they really believe that at innumerable periods in the earth's history certain
elemental atoms have been commanded suddenly to flash into living tissue? 298]

and Darwin
indicates that one who holds the view that "man is the work of a separate act
of creation™ is"like a savage".[299]

However in

spite of these layers of tensions, Darwin still consciously and unconsciously
feels the need to incorporate strong el ements of design, both explicitly and
implicitly throughout his work. At the end of The Origin of Species, Darwin
indicates that natural selection advances our understanding of both science
and God:

To

my mind it accords better with what we know of the laws impressed on matter by
the Creator, that the production and extinction of the past and present

inhabitants of the world should have been due to secondary causes... Thereisa
grandeur in thisview of life, with its severa powers, having been originally
breathed by the Creator into afew forms or into one; and that, whilst this

planet has gone cycling on according to the fixed law of gravity, from so

simple a beginning endless forms most beautiful and most wonderful have been,
and are being, evolved. [300]

Even

considering Darwin's vacillations between chance and design, it is strange how
such an explicit affirmation of design seemsto be completely ignored by
subsequent interpreters, particularly among the neo-darwinists.

The very centre

of Darwin's theory of evolution, the model of "natural selection” clearly
incorporates

those very features which materialists wish to suggest Darwin's theory
disprove. The metaphor of natural design clearly indicates the qualities of
purposefulness, active choice, rational analysis, and intention and most
importantly, an active consciousness as the source of this process.

In the first
chapter of the Origin of Species Darwin discusses the processes involved in



artificial

selection, as used in horticulture and agriculture. Artificial selection is

seen as amethodical process where the intent of the breeder isto select
particular desired qualities and through successive generations, amplify those
qualitiesin a particular group. He then transfers this model in an analogy to
describe the same processes in nature.

It

may metaphorically be said that natural selection is daily and hourly
scrutinizing, throughout the world, the slightest variations; rejecting those
that are bad, preserving and adding up all that are good; silently and
insensibly working, whenever and wherever opportunity offers, at the
improvement of each organic being.[301]

Remembering the

tension and vacillation of Darwin between positing purpose and random chance to
the process of natural selection, Darwin later in life, commenting in his third
preface to The Origin of Specieswrites,

it

isdifficult to avoid personifying the word Nature; but | mean by Nature, only
the aggregate action and product of many natural laws, and by laws the sequence
of events as ascertained by us.[302]

It isproposed

that this qualification is representational of Darwin's strong concern not to

be misinterpreted as using a metaphor equivalent to a*God of the Gaps' method.
This concern is evident when one remembers the "stranglehold of special
creation,” Darwin's intention to dispel such amyth, aswell as his efforts to
indicate that a comprehensive theory of evolution, possessing its own
independent integrity is possible. Thisis particularly supported by his

concern, (in polemic against special creation) that there is no need to allude

to external supernatural principles.

Even the modern materialistic neo-Darwinistsin

seeking to avoid implications of purpose and design in nature are unable to use
metaphors that avoid implications of purpose and design; the most common being
amachine. Perhaps this model is used to avoid connotations of the world
possessing a "soul" or any spiritual nature. Y et, amachine is created by an
independent

CONSCiousness, obeys

principles incorporated in its design, and is created for a specific purpose.

It may be argued that it isimpossible to avoid



using such models that imply these principles and still convey consistency and
integrity in the structure of the model of evolutionary theory. It may

represent the intuition of "faith™ in the intelligibility of the created order

that the reason for thisis that these principles are so in-built into physical
reality that only those models that allude to such principles can be considered
to have authentic representational value. And that thisis also in-built into
structures of the human mind to recognize the purposeful Mind present in the
ordering of our reality. However thisis a subject for fuller discussion in the
concluding section of thisthesis.

Darwin admits a

number of significant tensionsin his model. He is unable to demonstrate the
process of "speciation” in geological records, as no "intermediate” species
have been found. This geological incongruency has still not been resolved. As
well he has difficulty in explaining the "extreme perfection and complication
of certain organs such as the eye"[303]. Darwin writes:

A

crowd of difficultieswill have occurred to the reader. Some of them are so
grave that to this day | can never reflect on them without being staggered;
but, to the best of my judgement, the greater number are only apparent, and
those that are real are not, | think, fatal to my theory.[304]

That Darwin

would experience such avacillation on the issue of design and chance, purpose
and randomness, is representative of both hisfeeling that design and purpose
must be present, counteracted by the strong tensions mentioned previously. That
he never came to terms with resolving these tensions by managing to qualify the
context of atheory of evolution in which design, purpose and Divine
participation were in harmony, is atragedy of history. Speaking of his

inability to resolve this tension Darwin writes:

I

am in athick mud; the orthodox would say in afetid abominable mud. | believe
I am in much the same frame of mind as an old gorillawould bein if set to
learn

the first book of Euclid...yet | cannot keep out of the question.[305]

Itistragic

that Darwin failed to resolve thistension for himself, asit became a useful

lever for those later interpreters who exclusively wished to focus on the

chance and random process of evolution present in Darwin's theory, ignoring the
aspects of design and purpose, and thereby distorting the potential harmony of
theology and science.



Regarding the
misappropriation of Darwin's theory of evolution towards support for aetheism
and materialism, Abdu'l-Baha writes:

Moses

taught that the world was brought into existence in the six days of creation.
Thisisan allegory, a symbolic form of the ancient truth that the world
evolved gradually. Darwin can refer to Moses for his theory of evolution. God
did not allow the world to come into existence all at once, rather the divine
breath of life manifested itself in the commanding Word of God, Logos, which
engendered and begot the world. We

thus have a progressive process of creation, and not a one-time happening.
Moses' days of creation represent time spans of millions of years. From
Pythagoras to ibn-i-Sina (known as Avicenna) to the ‘faithful brothers of
Basrad, through Darwin and to the blessed Manifestations of the Bab and
Bahau'llah, both scholars and Prophets have tetified to the progressive
creative action of the Logos (divine breath of life). The Darwinian and
monistic theories of

evolution and the origin of species are not materialistic, atheisitic ideas;

they are religious truths which the godless and the deluded have unjustifiably
used in their campaign against religion and the Bible.[306]

Ashas

been briefly illustrated, this misappropriation of ideas occurred through a
complex process. Newton's success in explaining the operations of the universe
through mechanistic principles, was often equated with seeing the physical
order as amachine. Newton actually encouraged this metaphor in that it alluded
to Divine intelligence behind the design. Later science would adopt the concept
of universal principles and law explaining all physical relationships, but lose
the idea of design and God. This was enabled as the "machine" gained the
principle of independent internal momentum, through Descartes and others; and
finaly when the machine acquired a random, purposeless evolutionary force of
its own, through Darwin. The machine, had once been amarvel of geniusin its
sophistication, elegance and universal intelligibility that alluded to an

infinitely virtuous Creator. However through a distorted interpretation of both
the processes themselves, and the intentions of their authors, it became a
self-winding, self-operating, and self-designing machine, asit were. And yet,
as has aready been noted, there are still difficulties with viewing the

metaphor

of reality as a machine, and divorcing that model from the implicit connections
of creation by an independent consciousness, intentional design and specific
purpose.

Thereis
no doubt that both humans and the structure of the universe have machinelike
qualities, but to identify that abstraction of similarity to the extent that



those qualities justify treating the entire phenomenon as a machineisthe
falacy of identifying an abstraction as concrete. Alfred Whitehead discusses
this process and called it the fallacy of misplaced concreteness.[307]

The

distortion of these potentially more united views also occurred through the
actions of extremists on both sides of the relationship, acted out in great

public dramas. The implications of these dramas would undoubtedly be
exaggerated by the immediate historians: the news reporters. The exaggeration
of the Galileo affair and the mythifcation of the L aplace-Napolean conversation
have already been mentioned. Thomas Huxley, an interpreter of Darwin, and his
epic public defeat of Bishop Wilberforce represents another simplification and
mythifaction of the significance of Darwin for the separation of religion and
science.

The Bishop rose, and in alight scoffing tone, florid and fluent, he

assured us that there was nothing in the idea of evolution; rock pigeons were
what rock pigeons had always been. Then, turning to his antagonist with a
smiling insolence, he begged to know, was it through his grandfather or his
grandmother that he claimed descent from a monkey?308]

Itis
alleged that Huxley responded,

| should feel it no shame to have risen from such an origin, but | should

feel it ashameto

have sprung from one who prostituted the gifts of culture and eloguence to the
service of prejudice and falsehood.[309]

The inaccuracy

of this characterization does little justice to the sophistication of
Wilberforce's critiques, as Darwin actually modified his discussion at several
pointsin response to awritten analysis by Wilberforce.[310]

However, even if Wilberforce had been justifiably lampooned by this
confrontation, it would only be symbolic of a number of non-essential factors
such as an individual, (possibly representative of a group of similar
individuals) exhibiting the qualities of ignorance, fanaticism and alack of
debating skills. But it would not, through any direct association, be
representational of a clash of essential truths discrediting any potential
harmony between atheological and a scientific understanding of reality.

These same

principles of exaggerated significance would apply to numerous other historical
events such as the famous Scopes (or "Monkey Tria") trial of 1925, whichis
remembered for the defeat of ignorant fundamentalists and their uneducated,
fanatical, anti-evolutionary position. It symbolizes the moment when the entire
U.S. education system rejected specia creation, and more importantly, and



unnecessarily, by association, the rejection of any religious implications of
design or purpose, and adopted the partial, narrow and distortional materialist
interpretation of Darwin's theory of evolution as the standard curriculum.

This"war"

between science and religion is still being raged in the courts of America,

with the two fanatical sides, claiming as prosecution counsel in 1925 did, that
thisisa'duel to the death'. The two fanatical sides being the fundamental
specia creationists on the one side, and the scientific materialists on the

other. That these two sides are the most outspoken and therefore get the most
press coverage, means that any true dial ogue between moderates attempting to
facilitate a process of mutual consultation, integration and the development of
other models besides conflict is largely ignored as not news-worthy. And
therefore the general public is constantly bombarded with the impression that
the only possible relationship between science and theology is conflict. The
next chapter seeks to deconstruct some of the mythsin popular scientific
materialism, illustrate the harmony of methodology and model building by both
science and theology, and indicate the potential integrative relationship

before turning to the final chapter. That of the potential contribution of

Bah&i theology towards what has been considered exclusively the domain of
science — ecological relationships.

[+CHAPTERS]

Chapter 5: Resolving the Tensions- an Exploration of Metaphysical Model
Building, Epistemological Methodologies and of Potential Integration and
Synergism of Science and Theology

We must now turn to significant new devel opments

in both science and theology that challenge the dysfunctional interpretations
of reality that have contributed to the diseased metaphysics of Western
society. Symptoms of thisillness of bifurcation include the radical separation
of subjective and objective reality, materialism, purposel essness, the
separation of and absolutization of reason and empiricism from a subjectified
and denigrated faith, a belief in the ability of science to provide complete

and exhaustive descriptions of reality and finally, that the methods and
subject of

science are value freg[311]. Although these viruses of thought

aways found hostsin history, it was not until the Enlightenment that they
found awelcoming cultural host, and have fully flourished in our modern age
dominated by scientific materialism and religious fanaticism. But we must
subsequently speak of promise in the healing of bifurcation. This potential
facilitation of unity in our macrohistorical vision can be seen through the
unfolding of anew and more creative relationship between theology and science.
This ultimately calls for new metaphysical visions of God, humanity, the



reality in which we dwell, and the means by which we know it.

The

potential for unity in that relationship points towards a greater unity in

diversity of all disciplines, in which academic investigation no longer is done

in isolation, but in consultation with the visions of others. It is not that

there is one reality and therefore only one discipline that is suited for

knowing it. Nor isit that there are many realities and many appropriate
disciplines. Rather there is one reality of infinite depth, dimension and
qualitiesin which the means for knowing it can never be exhausted in unfolding
an apprehension of the unity in diversity of those levels of readlity.

Thereis

agreat variety of important issues that should be discussed. Many will be
excluded by virtue of having to focus only on those issues that are most
significant towards the discussion of resolving tensions related to those
ecological movements discussed in Chapter 3. Also consideration is given to
those issues that help lead to the possibility of atheocentric Bahai model

of

ecology which can be considered to possess consistency, integrity and the
potential for practical application.

This

section will begin by examining the often-unconscious acceptance and creation
of foundational structures or metaphysical models within the scientific
community. As part of this, assumptions about empiricism, the absol utization of
reason and objectivity, positivism, chance as the sole denominator of

evolution, and the value-free nature of scientific methodology will be examined
along with a brief examination of some of the dysfunctional philosophies that
lay behind these unconscious assumptions. The central reason for doing thisis
that those particular assumptions are then used by the scientific materialists

in both private and public discourse to illustrate the radical superiority of
science over theology as the only possible enterprise for examining the
structure and relationships within reality. They then propose theology as the
opposite of sciencein that it is subjective, non-empirical, irrational, and

value laden in methodology; and therefore useless as an enterprise of
examination that seeks any true correlation with objective reality.

Next, the

principlesinvolved in devel oping metaphysical modelsin both science and
theology will be discussed, and it will be proposed that these principles are

the same and in complete harmony. Throughout the text, an underlying focus on
these principlesisincorporated in order to introduce at abasic level the
possibility that these models can converge and form a synergistic relationship
facilitating greater creativity and comprehensive visions of reality for both
fields. It is hoped that this discussion will further lay the foundations for a
mature ecology: an ecological metaphysic that envisions nature as both



physically and spiritually relational in its diversity, with humanity
participating in acknowledged dependency upon these relationships, and
recognizing that al beings possess an independent intrinsic value.

The
facilitation of value through the scientific community

We now

examine the assumptions that both the methodology of the scientific community,
aswell astheir object of study, nature, isvalue free. It isimportant to

expose this 'myth’ for agreat variety of reasons. For thisthesis there are

two specific reasons of significance.

Firstly these assumptions predispose society

towards an irrational prejudice that science offers an absolute, definitive and
exhaustive explanation of nature. Secondly these assumptions prevent the
proposal of any intrinsic value within nature. Callicott writes:

The classical

attitude that nature is value-neutral remains a virtually unchallenged dogma of
the scientific world view. From this perspective, the attribution of intrinsic
value to species, as to anything else under the sun, is doomed at the outset to
failure.[312]

When one

hears the term "scientific community" it is usual to forget that the
"community" has a significant role in the devel opment of value. Towards
appreciating the value-laden nature of the scientific methodology, it is
important to understand this function of "community" for science.

First, a

challenge isissued to the popular view that the scientific community
represents a completely objective 'institution’ using infallible instruments of
empirical experimentation and inerrant reason. The motto of the Royal English
Society Nulliusin Verba (or "Nothing on authority") facilitates the

association that scientists are highly individualistic, confined to their
laboratories to avoid external interference in their experiments. Also
associated is the view that discoveries are driven by the inherent nature of

the scientist uncovering the layers of reality purely arising through objective
observation of a given subject. However, the function of "community" both for
religion and science determines value in avariety of very pervasive ways.

Michael

Polanyi hasillustrated that the scientific community employs recourse to a
longstanding scientific tradition[313]. For example, in the submission of
certain papers to scientific journals, their acceptance or rejection is based



upon acommunity experienced expectation of what is significant and what is
not. A systematic charter defining boundaries does not guide these
expectations, but rather an unspoken set of ‘traditional’ values. These

'scientific' values represent an apriori acceptance of a metaphysical

model of reality. Thismodel itself has developed through collective
unconscious assumptions and it is not directly subject to scrutiny in these

same scientific journals. The implicit materialist metaphysics in which chance
is absolutized as the governing function of evolutionary biology is one example
that will be discussed later.

The

choice of what patterns of ‘facts are to be considered significant, to the

very choice of the topic of research is largely influenced by the current
dialogues within the scientific community. In this century external political

and economic agendas play no small part in this process. The funding of public
scientific research is almost always linked to specific purposes that serve

items of governments agenda. In this century, even the focus of the genius of
Albert Einstein was significantly determined by the government concern to
devel op weapons of war. Perhaps the greatest scientific drama was enacted with
humanity walking upon the moon, yet even this noble scientific victory was only
possible and driven by the immense political agenda of the cold war. Since the
diffusion of those government agenda and the end of the "space race"
imperative, the focus on space exploration research has greatly diminished in
proportion to the funding. The current attempts to revitalize the MIR station

is due to corporate desiresto gain profit by catering to the smallest

percentage of humanity, the eliterich.

The

general public misconception is that the discoveries of science that advance
Western civilization are a natural by-product of the scientific process.
However, these days, private corporate funding represents the greatest source
of scientific funding, and istotally motivated by profit. So only those areas
of research that are seen to directly contribute to practical applications of
particular technology that will benefit the shareholders are funded. The fact
is, that medical miracles and domestic technologies that ease the burdens of
every day life are not afunction of an inherent principle of science, but
rather a coincidental association with the profit motive of the corporate
element. Additionally, the corporate element introduces an even greater
division in the synergistic consultative process of the scientific community,
as each team races to its theory to the production line first in order to win
the victory of profit for its sponsoring company. In this environment, little
genuine sharing of unique ideas, at least prior to production’, is

facilitated.

If all
nations through an act of consultative will determined to finance the
facilitation of peace, and the abolition of the suffering of the masses of the



disadvantaged minorities as the goal of the scientific community, rather than
what it is, war and profit, a completely different pattern of research would no
doubt occur.

Most

universities are turning to corporate sponsorship for funding, so particularly
the post-graduate education of scientistsis now largely determined by these
value-laden contexts. A deep appreciation of the history of scientific
philosophy is not within the parameters of these concerns and so the scientist
graduates often without any understanding of the important wider historical,
philosophical or interdisciplinary issues involved with their discipline. There
are certainly exceptionsto this, such asinternational collaborations of
scientists that are largely free of profit motivation. But even the goals of
CERN have to be agreed upon by the community of governments funding the
projects and share in the profits of any 'spin-off' technologies.

The
rational investigation of the scientist as an act of faith or personal
commitment in relationship with the perception of objects:

Lesdie

Newhbigin quotes and then comments on the first stage of Bertrand Russell's
definition of scientific method. While it gives the appearance of complete
objectivity, certain qualifications challenge this.

In arriving at a scientific law there are

three main stages: the first consists of observing the significant facts...Out

of

the billions of pieces of data available, how does one determine what the
significant facts are? This introduces an element of personal judgement.[314]

Einstein
has said,

The supreme task of the physicist isthe

search for those highly universal laws from which a picture of the world can be
obtained by pure deduction. Thereisno logical path leading to these laws.
They are only to be reached by intuition, based upon something like an

intellectual love.[315]

This

concept of intellectual love may be more widely accepted in physics, where
beauty and harmony sometimes become the criteria of amodel because the
invisible nature of the reality they study sometimes allows no direct



investigation. Concerning the theory of inflation applied to the earliest
moments of the big bang, Astrophysicist Owen Gingerich writes:

It would derail usto consider its

technical aspects or some of its fascinating ramifications, such as the fact

that this theory can't be empirically demonstrated and simply must be believed
because of its beauty.[316]

In

biology, a scientist might be less likely to accept that thisis adefining
characteristic of scientific investigation partly because of biological
reductionist tendencies. Francis Frick, co-discoverer of the structure of DNA
wrote:

The ultimate aim of the modern movement in biology isin fact to
explain all biology in terms of physics and chemistry.[317]

Thereis

more likely to be an assumption that the biologist is studying something which
is completely objective and subject to empirical demonstration so thereforein
no need of subjective elements such as "intellectual love" or faith.

However

if welook at Darwin, the evolutionary biologist par excellance we find an
implicit

statement similar to Einstein's proposal of the need for "intellectual love" as
acriteriafor filtering what datais significant. Darwin writes:

| mean by nature, only the aggregate action
and product of many natural laws, and by laws the sequences of events as
ascertained by us.[318]

This

alludes to the subjective nature of determining which sequences of events
should be correlated, as the decision of ascertaining what events are
significant will represent a matter of personal choice and faithinits
intelligibility. Interestingly, Darwin also aludes to an associated criterion
that most biologists would be surprised to see. In On The Origin of Species,
Darwin indicates

that his theory of natural selection represents arational theory because: "To
my mind it accords better with what we know of the laws impressed on
matter by the Creator,...[319] and he goes on to indicate his

attraction to the "grandeur" that the "powers" of nature have been "originally
breathed by the Creator into afew formsor into one.” And his further
attraction to the beauty and wonder of the diversity that has subsequently
evolved.[320]



An

atheistic biologist might discount this as a moment of weaknessin Darwin, or
an example of irrelevant subjective faith. For many great discoveries have been
made by scientists who had no faith in God's existence, or felt compelled by
any form of "intellectual love". Y et it may be argued that Einstein, Gingerich
and Darwin's statements are merely representative of conscious awareness of a
broader context that is usually represented as an unconscious process: the

basic

assumption that reality isintelligible and coherent. And more importantly that
the human mind is somehow capable of recognizing by attraction those principles
which are "inherent" in physica reality. Thereis actualy little effective
difference between this and the more explicit statement that our love of the
ordering principles "impressed on matter”, and reflective of the

intelligibility of the Mind of God, represent our ability for intuition of
determining significant patternsin scientific investigation.

The hesitancy of the materialist

in accepting that intellectual attraction, or perhaps even more minimally,
an aspect of attraction, recognition, isrelated to aform

of love or faith restsin an inherited, unconscious, dualistic prejudice of the
scientific community.

This arises from the belief in

the need to separate reason and faith, cognition and emotion based both on the
inherited interpretations of a separation of reason and emotion in both the
Cartesian and Kantian frameworks. More importantly, this prejudice arises by
association of these dualistic frameworks with the modern scientific
assumptions of the criteria of empiricism. To quote Val Plumwood once again,

The Kantian account of ethical universalisation as
derived from reason alone disguises and denies the dependency of ethical
judgement on empathic elements.[321]

This same separation of reason and emotion isadenial of the dependency of
intellectual investigation and attraction to universal principles upon the
combination of both reason and

emotion.

When

this unconscious prejudice is recognized and remedied, the great divide,
between rational investigation of an intelligible order and the attraction by
intellectual love to the qualities of the mind of God which are universally
expressed

in reality, attains a much more coherent relationship.

The



concept of "intellectual love" also represents a framework in which the divide
between rationalism and empiricism, and object and subject find greater unity
in relationship. In this case "rationalism"” represents the belief in the
independent ability of reason to construct reality based on the archetypal
formsresiding intrinsically in the mind. While "empiricism" as the belief that
the investigation of reality is dependent upon the accumulative experience of
the perception of external forms.

Considering

the relational requirements of "intellectual love", forms are not developed in
the mind solely by the impression of the external world nor does the external
world only become "real” when our mind extends its categories upon it. Thereis
amutual relationship of the internal mind being attracted to the external Mind
as found in nature. The principles of value areintrinsic to both our own minds
and the intelligibility of nature, the "externa” Mind. There are certainly a
number of qualifications necessary to these statements and this concept will be
more fully explored when attention is given to the theocentric aspects of the
Bah&i model. But the main point here isthat thereisintrinsic internal

value

(often called subjective) and external intrinsic value (often called objective)
that find a participatory relationship through love[322].

In atheocentric model in which intellectual love intuitively guides the person
towards more authentic visions of reality, the love represents a meeting point

of relationality which is neither an extension of self, or an impression by the
other. Vaue finds a unique expression through the relationship between the two
participants. This uniquely created value is neither the subjective
externalization of internal value nor the internalization of objective external
value, but is created somewhere in between.

Michael

Polyani has provided a valuable analysis that further illuminates the unity
between the "internal” rational process and the manner in which we "indwell"
the "external” perceptive tools we use to negotiate reality. In his model the
boundary between inner processes of reason and external sense perception is
shifted if not erased. The focus shifts from determining the boundary to
realizing the relationality of our rational investigation with the external

world. This, once again, is possible because of the way in which our rational
faculty almost physically "indwells' those external tools of perception. To
illustrate,

Polyani uses the case of the blind man who learns to indwell his walking stick,
and it for all intensive purposes, becomes an extension of hismind as a new
perceptual organ. There is obvious room for perceptual error, but the blind man
develops a personal faith in the perceptual capacity of hiswalking stick,

until he indwellsit as an extension of himself. Scientific investigation is

much the same, in that the scientist experiences an act of personal commitment
when he engages in the relationality of indwelling histools of perception.
Once again the great divide between subject and object isseen asaniillusion



of western thought. Both of these concepts, that of "intellectual love," of
knowledge as arelational state of affinity and attraction between two
participants, and the concept of "indwelling," in which the tools we use to
perceive these relationships involves an act of personal faith and
relationship, conclusively illustrate the value laden nature of determining
"facts" through the observation of objects.

For

Bahdis this ability of the human mind to indwell relationally tools of
perception is an amazing and natural capacity of the soul. As should already be
clear, the interpretations used so far indicate that while there may be a
separation of objects, thereisahighly significant relationality between

them. In thisregard, the body is the perceptive organ which the soul
"indwells." But the nature of the soul, being what it is, has a natural

capacity to indwell "perceptual organs’ other than the biological limitation of
the human body. While the function of the rational faculty of the soul, the
mind, is highly related, but not dependent upon the biological functions of the
brain, it is through association of the perceptual tools that we choose that

our mind can indwell.

The
Assumption of the Exhaustive Capacity of Science to Comprehend Redlity

Charles
Birch touches on some of the essential deficiencies of the modern worldview:

It has tended to see progress in terms of straight

lines beaming out into the future, with its ultimate faith in the capacity of

science and technology to solve our problems...it is deficient as a total

worldview and has left usin a dilemma about ethics and values and purposes. We
are now seeing the exhaustion of that sort of modernity.[323]

For
Birch, a postmodern worldview implies that:

Progressis seen as afulfillment of spiritual
possibilities.[324]

However,

the modern worldview still offers strong resistance to avision of material and
spiritual relationships as being integral to progress, and within science there
is often an assumption in the exhaustive capacity of science to offer a
complete worldview based on physical "facts' alone.

Positivism,
or the belief that knowledge can be based on facts alone or upon regularities



among facts, and incorporating a strong reliance on empiricism, findsitsfirst
significant proponent in August Comte (1798-1857). It isinteresting and
significant to note that its original proponent envisaged it as a means for
creating anew religion. For Comte, positivism represented afinal stage in the
evolution of epistemology. Thefirst stage represented theology and the
proposition of causes to supernatural principles. The second stage is of
metaphysics, in which there is a shift in category description of causes but

not

representative of any significant difference in explanation. Thefinal stageis
that of positivism upon which knowledge is based on facts alone. Comte actually
developed his own positivist "church”, in which scientific elite (the
positivistic "Saints") would eventually reorganize society in arational and
peaceful manner.

While

Comte'sidea of founding a quasi-religious movement on these ideas never gained
substantial social momentum, it did find a reemergence in the scientific
philosophy of logical positivism.

It's

manifestation in the philosophy of science experienced its heyday with the

ideas of agroup called the "Vienna Circle," most influential from the 1920's

to the 1940's. Although there were differences of opinion among the group's
members, it represented a reinterpretation of aspects of David Hume's
philosophy and the forms of symbolic logic found in Bertrand Russell. From this
context arose the assumption of the separation of value and fact. There was a
strong emphasis on empiricism and a fundamental theme throughout that belief
must be justified on the basis of experience. Another proponent of such
positivism was Rudolph Carnap who proposed that the only sources of knowledge
are perception by the senses and analytical principles of logic. More

importantly, he proposed that only statements that can be verified could be
considered to be truthful. Thisis commonly referred to as the "verification
principle.”

Although

logical positivism was popular and explicitly influential in the devel opment of
scientific philosophy in the first half of this century, it was later shown to
have too many internal inconsistencies to warrant further endorsement as an
academically successful model in the field of scientific philosophy. The
primary inconsistency lay with the verification principle and the realization
that the interpretative process that occurs between the object and the
perceiver resultsin atheory-laden process[325]. Aswell it was

clear that positivism assumed the complete deficiency of metaphysics, yet it
assumed a materialist metaphysicsitself.

Itis
proposed that Comte's underlying goal of replacing the functions of traditional



religion with a quasi-religious positivistic philosophy became more successful
than perhaps even Comte dreamed; although perhaps on aless conscious level,
this has occurred through its expression in the modern scientific community.
Thisis particularly the case in the more reductionist biological sciences that

have a greater reliance on empirical methodology and the reliance on "facts’,
coinciding with agreater natural aversion to admitting metaphysical
considerations then say physics. However, even in physics we find such elements
of quasi-religious positivistic philosophy.

Carl
Sagan's popular television series embodies this unlimited confidence in
scientific methodology to offer exhaustive statements about reality.

The cosmosisall that is or ever was or ever will be.[326]

Regarding the context of this lan Barbour writes:

Sitting at the console from which he shows us the wonders of the

universe, heisanew kind of high priest, not only revealing the mysteries to
us but telling us how we should live. We can indeed admire Sagan's great
ethical sensitivity, and his deep concern for nuclear survival and
environmental preservation. But perhaps we should question his unlimited
confidence in the scientific method, on which he says we should rely on to
bring in the age of peace and justice.[327]

Equally

confident in the comprehensive ability of scientific methodology to explain
everything about everything is the scientific materialist Jacques Monod. An
evolutionary biologist, he has exclusively focused on the role of pure chance
in hisinterpretation of Darwin.

Man knows at last that he is alone in the universe's unfeeling
immensity, out of which he emerged only by chance.[328]

While

representative of a highly reductionist approach to knowledge, Monod, at the
same time represents a faith in the comprehensive explanatory ability of
biology. Chance is the source of every development in the universe and, for
Monod, this

istoday the sole conceivable hypothesis, the only one compatible with
observed and tested fact.[329]

Y et even
in Monod the tensions between purpose and chance are till present as can be
seen firstly in his metaphysical model of the universe as a machine. The



purposive implications of this model have already been discussed in the
previous chapter.

Anything can be reduced to simple, obvious mechanical interactions. The
cell isamachine. The animal isamachine. Man is a machine.[330]

Even the

belief that a machine lacks purpose can only occur in a highly narrow-minded,
reductionist vision in which its various parts are reduced to their most basic
principles of function. Any attempt to relate these functions and examine the
machine as awhole immediately illustrates the absurdity of postulating pure
chance and purposel essness to its function.

Chance

has become Monod's "God of the gaps' theory. Biological scienceisnot an
appropriate tool for the examination of purpose. So when biology recognizes a
tension that can only be resolved by the postulation of purpose, and the
acceptance of a broader vision of metaphysics, chance is used as the
explanatory principle in order to keep this highly reductionist metaphysics
intact. Even the great defender of chance, Monod writes,

It is obviously impossible to imagine an experiment proving the
non-existence anywhere in nature of purpose.[331]

Monod's

intention isto illustrate that purpose is not an empirically observable
phenomenon. So it cannot be proved or disproved, similar to the statements by
earlier materialists about God. But remembering the previous concept, "The
nature of the object prescribes the method of knowing" and an entirely
different

conclusion is reached. What Monod is then really saying is "Biology is not an
appropriate method of knowing the nature of purpose.” Supporting this, Keith
Ward writes:

Biology does a magnificent job of analyzing the mechanisms of

inheritance and molecular construction. In doing so, it does not need to refer

to purpose or value a all. But there is no justification for saying that it
eliminates purpose from the world. All we need to resist is the idea that any
natural science gives the whole, complete and exhaustive truth about the real
world. Biology can show us how the process of evolution works. It cannot, and
does not, try to show us what this processisfor, or what its purpose is.[332]

Purpose

can be known, and in fact is a necessary and logical postulate in a number of
other disciplines, such as history. For example, if we want to study the
development of the science of biology itself, say during the period of the
enlightenment, we have to postulate and attempt to understand the purposes of



the various persons who contributed to its development. For biology as a
discipline would not be a discipline were it not that it possessed an overall
purpose itself. This purpose devel oped through the conflict and consensus of
the intentions and purposes of the individuals who participated in the
construction of that discipline. The intentions and purposes of these
individuals are causally related to those before them, and theoretically these
causes which are characterized by purpose and intent continue to the beginning
of humanity's devel opment. The average historian is merely content to trace
these causal purposes back to a specific causal purpose (or a set) that he or

she will consider most relevant for context for their study. However, the
principles of historical methodology imply that if one wanted as comprehensive
an understanding as possible, the causal purpose of every individual related to
a specific event, traced back to at least the beginning of consciousness would
need to be understood. Thisillustrates that reductionist biology itself

ignores the central significance of consciousness, and the purpose and intent
generated by it, as afactor of "evolution” in the development of its own
discipline.

Ironically, thisis equally true for such a significant movement within

biology, as the metaphysics of Monod himself. This metaphysics, which
represents the assumption of a materialist construction of reality operating by
chance alone, can only be comprehensively appreciated by the use of a number of
disciplines, including the principles of intention and purpose within

historical methodol ogy.

The
Limits of Empiricism

Thereis

no doubt that empiricism as that proposed by John Locke, as knowledge based on
human experience and sense perception, has a valuable contribution for
epistemology. Thisis particularly as it represents a moderating response to

the rationalist assumptions of the sole supremacy of reason as the basis of
knowledge that became influential particularly with Descartes. However,
empiricism has now gained ascendancy over rationalism in the epistemol ogical
aspects of modern scientific materialist metaphysics. So there is atendency to
discount the potential of the inner rational process as possessing any kind of
intrinsic ability to recognize intuitively through an empathetic function,
similar valuesin the phenomenal world.

Empiricism

has limitations in the associated assumptions of objectivity in its application
providing "proof" and conclusive verification of theories. This has aready
been illustrated through the discussion of Michael Polyani, and the manner in
which a personal relationship characterized by faith exists between the



empiricist and her subject matter. Karl Popper also was concerned with such
assumptions of such an interpretation of 'verification' providing self-evident

proof of atheory. He contributed to the scientific understanding of the need

to also posit circumstances in which atheory can be proved wrong.

| shall certainly admit a system as empirical or scientific only if it

is capable of being tested by experience. These considerations suggest that not
the verifiability

but the falsifiability of a system isto be taken as the criterion of
demarcation...It must be

possible for an empricical system to be refuted by experience.[333]&[334]

Alistair

McGrath illustrates the difficulties with relating the "factual observations'

and the network of associated hypothesis, with the theories they support (or
contradict) as equally illuminated by Pierre Duhem (1861-1916) and Willard Van
Orman Quine[335].

Duhem argues that we do not have access to the full list of hypotheses

which underlie our thinking. It might at first seem that we could enumerate all

the hypotheses that can be made to account for a phenomenon, and then eliminate
all of these hypotheses except one by experimental contradiction. However,
according to Duhem, the physicist is simply never going to be in a position to

be sure that al the hypotheses have been identified and checked.[336]

While

Duhem was particularly thinking of natural science, and specifically physics
when he wrote this, Quine re-interpreted his theory and expanded it to apply to
the empirical processin general and therefore applicable to al disciplines.
Hismain critique is that experience often has an insignificant influence on

our overall metaphysical assumptions. His argument known as the "Duhem-Quine
thesis" states that when data is discovered that conflicts with atheory, itis

not possible to single out the one statement in the theory responsible for the
conflict. Rather than rejecting the theory outright, an internal adjustment to

suit the new datais more likely.

Within

the discipline of sociology, particularly as applied to knowledge, this theory

has contributed to the understanding the significant contribution of cultura
values to theory development. Thisis known as the "underdetermination thesis.”
According to this sociological interpretation, there are

an indefinite number of theories that are capable of fitting observed

facts more or less adequately. The choice of theory can thus be explained on
the basis of sociological factors, such asinterests. According to this view,
experimental evidence plays a considerably smaller role in theory generation
and confirmation than might be thought.[337]



Ultimately
Duhem and Quine

both affirm that it is not theoretically possible to identify the site
of the tension between theory and experience.[338]

It would

be a serious mistake to assume that the sociological critique leadsto the
conclusion that theories or the knowledge of reality those theories allude to
within science are totally relatavized as socia constructions.[339]

Certainly

the thesis of Duhem, Quine and its reinterpretation in sociology is moderated
when the principle of intuition is introduced in enabling the selection process
of determining significant relationships between conflicting data and
statements within theories. No less significant, is the way that individual
intuition is often augmented by the community process of intuition gathered
through consultation. This occurs as different relationships to the data
provide a more complete view to enable this selection process of significant
relationships.

AsDuhem
himself notes, Physicists do seem to achieve success relying on thisintuition
to choose relevant relationships between data and theoretical considerations.

While the

consideration of intuition substatially moderates the Duhem-Quine thesis, it
does not detract from the thesis significantly contributing to an appreciation
of the limitations of empiricism.

Theories

in their ability to describe redlity are ultimately dependent upon particular
contexts and an isolation of specific relationships. Thisisillustrated by
both Albert Einstein and Niels Bohr:

Asfar asthe laws of mathematics refer to reality, they are not
certain, and as far asthey are certain, they do not refer to reality.[340]

Isolated material particles are abstractions.[341]

Itisnot

being suggested that theories have no correlation to reality, but rather that
the correlation can only be recognized as arelational condition and not
absolute.

Thisisreflected in assumptions about religious truth within the Baha'i
Faith



aswell.

The fundamental principle enunciated by Bahau'llah ... is that
religious truth is not absolute but relative...[342]

Bahai's

assume the infinite capacity of God includes intelligence as applied to the
design and sustenance of an equally infinite creation. Therefore, we can say
that science, as a human endeavor to discover principles that offer total and
certain statements that explain redlity, is always subject to devel opment and
change. Thisleads ultimately to arealization that every theory throughout
history and including the current period is insufficient and even immature from
the broader perspective. This makes the attempts of modern theology to
legitimate itself in relation to these insufficient models a continually
dangerous process. Particularly when theology will always provide insufficient
models for the very same reasons. Dialogue between science and theology, in
humility before God's infinite intelligence, requires usto glory in discovery

of God'sintelligibility, but to be constantly aware that it is an infinite

process that implies our constant insufficiency.

The

tension between the inadequacy of the descriptive capacity of finite models of
an infinite reality isrelated to Thomas Kuhn's exploration of the process of
paradigm shifts within the scientific community. Kuhn is primarily concerned
with the development of sciencein its epistemic sense[343] or

the theoretical and cognitive patterns as seen, for example, in the contents of
scientific journals. For Kuhn, the constant investigation of physical reality

by the scientific community produces anomolies which do not fit accepted
theories. Eventually the burden of these anomolies requires a significant shift
in the basic paradigm in order to logically explain them. These ongoing
"scientific revolutions” are more common on small scale revisions of
sub-theories rather than an entire world-view such as the copernican
revolution, however it does still occur on the level of large scale
reconstructions of scientific world-views. Some have criticized Kuhn's
assumptions of incommensurability between newer and older paradigms]344],
yet Kuhn's model represents a valuable contribution towards understanding the
contextual process of scientific discovery. It represents aform of critical
realism that has applications to both scientific and theological enquiry.

For this

thesis, authentic scientific enterprise is best characterized by "critical
realism.” That is combining the assumption that entities exist in the world
independently of human cognition or perception with an affirmation that the
knowledge of such entitiesis arelational activity on the part of the

scientist. Thisisin contrast to naive realism that asserts reality can be
perceived directly with no moderating considerations of mediation.



With

critical realism, truthful observations can be made about reality, however
these observations are never total and do not represent absol ute correlations
between perception and reality. With critical realism, neither the absolute
certainty of objective certainty between perception and reality, nor the
complete relativazation of the relationship between perception and redlity is
proposed. Truth is known in particular contexts and specific relationships. It
isamediatory process in which perception isreal, but indirect. Analogies and
metaphorical models are thus a valuable and necessary endeavor which
acknowledge the partiality of their correlation, yet can be seen as necessary
in alluding to descriptions of relationships within reality[345].

Methodological
Parallels and Differences Between Theology and Science

We have

aready discussed a number of methodological issues related to the scientific
enterprise and the determination of value. These same methodological principles
apply, in varying degrees, to the religious community responsible for

facilitating theological metaphysics.

1) Vaueisfacilitated
by a community experience.

2) Vaueisfacilitated
by the personal faith of the scientist.

3) Vaueisfacilitated
by the apriori acceptance of alargely unspoken set of metaphysical principles
that form the framework for investigation.

A)

The

overall metaphysical vision is organic and changes and develops in response to
anumber of conscious and unconscious realizations about the tensions within
finite model s attempting to describe an infinite redlity.

B)

These

models do not definitively describe reality with certainty, but can only infer
correlations within particular and limited relational contexts.

4) Vadueisfacilitated
by a highly relational condition, characterized by elements of "love" between
participants 346].

It has
been shown how theological and scientific paradigms, rather than being



antithetical, appear to possess similar functions in the construction of value.

It has been seen that rather than being value free, the "foundational

structures' or underlying metaphsycial assumptions governing scientific
methodology are actually value laden. Equally, the epistemic processes of both
theology and science involve commitments of faith and conscious or unconscious
participation in relationships. Ultimately "discovery"” rather than being the

result of following mathematically precise procedures, often involves degrees

of affinity or atype of "love" between the knower and the known. In this

context, reason and faith, logic and love, subjective and objective truth,
intertwine in arelationship of knowing.

Chapter 4

illustrated a number of historical roots for the non-essential causes of the

tensions in modern ecological philosophy. This chapter has suggested a unity of
epistemol ogy and metaphysical model building which introduce more harmonious
relations between the elements of tension discussed in Chapter 3. It isalso

hoped that this chapter has served to demonstrate a number of similarities,
particularly in methodology, but also in the focus of examination, between
scientific and religious communities; so that both spiritual and material
considerations

can be equally considered with integrity in any philosophy of ecology.

[+CHAPTERS]

Chapter 6: An

Examination of Selected Elements of aBahadi Model of Metaphysics (With a
Particular Focus on the Balance Between

Instrumental and Intrinsic Value)

As

was seen in chapter one, the overall tendency of the community, particularly
the scientific and political community, isto view the causes of the global
environmental crisis as external to humanity rather than found within internal
metaphysics. There is common acceptance that many of the problems of our global
crisisfind their roots in such negative human qualities expressed in greed,
corruption, and selfish clinging to national interests. Y et the corresponding
and logical deduction that the positive spiritual counterparts of these
negative qualities, such as selflessness, trustworthiness and service to others
represent what is lacking in education, social relationships and economic
policies, isless commonly accepted[347]. Even those analytical attempts at
engaging a fractured metaphysics can be superficial in that they attempt to
restructure the human vision in relatively shallow ways. The dysfunctional
fracturing of metaphysics is more than a breach between perception of
subjective and objective, or a pattern of dualistic objectification within

social relationships. These are manifestations of a deeper spiritual illness.



The current remedies being

applied to the global crisis are predominantly technological. The problems are
seen to be external variables that can be manipulated by technical solutions
which alow for greater productivity, cleaner processes, balance of economic
markets by a variety of moderating tools such as varying interest rates, or the
creation of new legidlative bodies, etc. In response to the symptoms plaguing
the planet politicians, leaders, and most of humanity, seem to try changing
everything but themselves. While in fact those external variables of hunger,
poverty, disease, ocean pollution, global warming etc., are not the disease
itself, but rather symptoms and represent a'third stage' of complications of
the true 'virus. Asdiscussed in chapter four, the fracturing of our
metaphysics, which finds its historical expression primarily since the
enlightenment, is the secondary stage of the disease. These secondary
complications, characterized by dualistic forms of domination and
objectification expressed in a variety of relationships, may appear to
represent the primary source of the earth'swoes. And whileif we directly
engage those problems, we apparently cut straight to the heart of theillness,
aproper restoration of health requires an essential acknowledgement. At its
core, this diseaseis ultimately aloss of the capacity to love. It isan

internal fragmentation of our own spirits and their vision in response to a
self-imposed alienation from loving relationships. Primarily this alienation

and hyper-isolation of individuals from each other and nature is a result of
our human capacity for universal fellowship having atrophied. What isit that
ismost conducive to universal fellowship and arestoration of such loving
relationships? Bahau'llah's revelation suggests a civilization that is

infused with the love of God.

The vitality of men's belief in God is dying out

in every land; nothing short of His wholesome medicine can ever restoreit.
The corrosion of ungodlinessis eating into the vitals of human society; what
else but the Elixir of His potent Revelation can cleanse and revive it?348]

These words are not some shallow

attempt at justifying religious dogma. For this 'love of God' facilitates

filial affection for all expressions of life, ourselves, our family, the

diverse range of culturesin our global community, and more importantly in the
context of thisthesis, the earth and its diverse inhabitants within our
ecosystem. The love of God evokes creative responses and infinitely diverse
manifestations of capacity throughout reality, from the smallest of particles
that have yet to be discovered[349], to the human spirit, to the

civilization in which we dwell, to the macrocosm itself. The conscious response
to our relationship with God represents the panacea whose efficacy alone can
heal the neurosis of human spirit afflicting current civilization and
subsequently the degradation of the natural environment.

Aswas seen in chapter two, there



are avariety of modern philosophical responses to the environmental crisis

that attempt to offer metaphysical critiques of its causes and propose

solutions. Chapter three has shown that there are a number of tensionsin such
efforts, particularly when the issue of the value of nature, from categories of
moral considerability, to theories of intrinsic value are discussed. As has

been seen in chapter two, many consider it the most important issuein

resolving the environmental crisis as an act of reconciling our internal
metaphysics with our ecosystems. As important as determining the possibility of
intrinsic value is, it is aso perhaps the most problematic of all

philosophical considerationsin eco-philosophy.

It seems

impossible to provide reasons for valuing natural kinds. It seems to me that
the world would be aworse place if we were to lose the tiger, bald eagle, or
the various species of whale, but | do not know how to justify this view to
someone who disagrees.[350]

Of the tensions discussed in

chapter three, those tensions arising in postulating intrinsic value theories

are most evident. It has been proposed that the primary reasons the postmodern
philosophers find difficulty in attributing value to nature is this fracturing

of western internal metaphysics.

Aswas seen in Chapter four, the

reasons for this tension in these post-modern attempts are complex, yet are all
representative of atype of complicated spiritual neurosisin which holistic
relationships are compromised by the exclusion of the spiritual aspects of
reality, ultimately represented by the rejection of the plausibility of models
that incorporate God as a necessary 'principle’. Together, chapters four and
five suggest that modern science has developed levels of sophistication in
which it is becomes possible to move beyond these earlier prejudices against
God's necessary existence and to allow for a more relational models of redlity,
one in which the fracturing of metaphysics can move towards restoration.

However, this potential for a

restoration of the variety of metaphysical relationships has not fully been
absorbed by the eco-philosophical community and there is often still a strong
distrust of the possibility of universal spiritual principlesor of a God that

may have authored them. In attempting to propose philosophical solutionsto
this hyperseperation of relationships, most post modern eco-philosophers[351]
have thrown the baby out with the bath-water. This has occurred for numerous
reasons. Primarily, the God that has been rejected has been a God created in
the image of the enlightenment philosophers themselves, generally an overly
masculine God who is Himself detached from nature, and Whose capacity for love
isdiminished by either being posited in the Deist sense as removed and
external, or in the other extreme as controlling and deterministic. Combining



these conceptions of a God who expresses dysfunctional forms of love, with
historical religious patterns of human imposed epistemic tyranny and severe
social injustice, has lead many to reject the most necessary philosophical

premise of al. Theinclusion of an All-Loving God as the Ultimate Empowering
Force of freedom and agency in creation provides a grounding in which the
necessary philosophical principles related to postulating an intrinsic value of
nature can be logically proposed with integrity. What are these necessary
elements that are dysfunctionally related if not impossible without the premise

of God? A roundtable discussion of many of the post-modern eco-philosophers as
suggested in chapter two would possibly suggest the following principles:

A conception of nature in which
it possesses

1)
Both anthropogenic instrumental value and non-anthropogenic intrinsic
value.

2)
Agency and intentionality.

3)
Uniqueness in value, function and purpose

4)
Authentic interdependence (authentic relational ontology)

5)
Provision of a non-anthropocentric basis of ethics

In addition to these principles

the following discussion of a suggested Baha'i model is productivein that it
facilitates avision of nature in which each individual being, from the level
of sub-atomic particles to the greatest of objects,

6)
Possesses the capacity for infinite emergent intrinsic spiritual value[352].

Thisfinal chapter will focus on these selected

elements of a proposed Bah&i model of metaphysics that are conducive to the
above mentioned elements which are ultimately necessary for the restoration of
the balance between instrumental and intrinsic value.

Asa

preliminary to the investigation of selected elements of a Bahdi metaphysics
appropriate to the discussion in hand it important to make a few
acknowledgements.



Most

discussions of Bahdi metaphysics use comparative studies of Judeo-Christian,
Islamic, Babi and Bahai literary, and philosophical motifs aswell as

historical criticism. Aswell, there has been a strong emphasis on the
neoplatonic language and forms, as used by Bah&u'llah, responding to the
contexts of His historical audience who had been influenced by avariety of
neoplatonic interpreters such as Plotinus, Avicennaand Shaykh Ahmad. Such
investigations are essential to understand the hermeneutical context of
scripture; aswell it is clear that form and content are highly interdependent.

It has been said 'the medium is the message’. However, as the Baha'i
revelation

purports to be universal in scope and its principles are meant to embrace the
full variety of human cultural contexts, | believe such Islamic and Neoplatonic
motifs are non-essential elements of the cultural revelatory medium. As such,
these apparent philosophical influences are a historical coincidence related to
qualities of expression, rather than imposing necessary philosophical
requirements on all authentic models of Baha'i metaphysics. This goes towards
the important acknowledgement of the potential diversity of authentic Baha'i
propositions of amodel of ecology, from practical applications to suggested
metaphysical paradigms. A Bah&i of Hindu background may more creatively use
her intuition of cyclic temporal aspects of reality in her engagement, while an
indigenous African may more creatively use hisintuition of the spiritual
principles that relate this world and the next to equally foster a unique and
valuable perspective. Each of the 2100 tribal and ethnic groups represented in
the Baha'i Faith bring different gifts to the table, and many of them are

neither Islamic nor Neoplatonic in character.

Of the current works on metaphysics in the Baha'i

community, topics of discussion have included manifestation theology[353],
to introductory explorations of the principles involved in the harmony of
science and religion[354], to the relation of dualism and

monism in Bah&i textg 355], to the tension between the

relative and the absolute,[ 356] to principles of epistemology

related to mature forms of inter-religious dialogue] 357]

among arange of other metaphysical subjects[358]. And while there

have been introductory discussions of how general Baha'i principlesrelate to
ecology, there has been no direct engagement of the postmodern radical
ecological movements attempts to develop metaphysical responses to the
environmental crisig[359], and certainly no attention given

to the balance between instrumenta and intrinsic value in nature[360].

'‘Abdu’l-Baha,
Evolution and the Relationship Between Humanity and Nature



What is needed is a consistent and
coherent world view, and at least for some of us, the universeis easier to
comprehend if we assume that it has both purpose and design.[361]

Purpose and design are deeply integral to

intrinsic value as they are directly related to issues of agency,
intentionality, and uniqueness. The potential telos or purpose of nature
emerges most essentially in discussions of evolution. The principles of
evolutionary theory are also deeply related to qualities of interdependence
that can affect models of ontology.

The specific manner in which the ultimate telos

of nature will unfold is of course a mystery. However, from a Bahdi
perspective, it is proposed that nature finds its grounding and source in the
Love of God, and is an active and relational expression of God's Will, and that
nature manifests by its physical diversity the names and attributes of God's
Being.

...the object of
existence is the appearance of the perfections of God[362].

Evolutionary processes are conducive to the

ongoing increase in both the development of arange of physical attributes
possessed by itsindividual creatures as well as the complexity and
sophistication of the relationships between such creatures. As these physical
attributes and relationships are the manifestations of spiritual attributesin

the contingent world, it appears that the purpose of nature is the gradual
unfoldment of the infinite Being of God in the contingent order[363].

With this purpose appears to be a parallel movement of the universe to develop
the capacity for sentience in order to become self-aware of its reflective

capacity.

More specific reference needsto

be made to evolution of humanity in general and itsimplications for our
relationship with nature. It is not possible, within the confines of this

thesis, to discuss comprehensively the Bahdi understanding of evolution. Y et
a

basic examination of "Abdu'l-Bah&'s concepts related to evolution provide a
sufficient hermeneutical circle of meaning.

The magjority of texts dealing

directly with evolution are written by Abdu'l-Baha from the first decade of
the

20th century. Competent and comprehensive examinations of the

historical and philosophical context of Abdu'l-Baha's discussions on evolution



have recently been done by Eberhard von Kitzing and Keven Brown.

It would be inappropriate to

examine Abdu'l-Bah&'s writings on evolution from a modern Neo-Darwinist
concept

of the evolution of species; that is the random variations of the genotypes
combined with the natural selection of newly emergent phenotypes based on their
ability to adapt to new environmental conditions[364].

Abdu'l-Bah& wrote much of his discussions of evolution between 1904-1906.[ 365]
It isto anumber of philosophical assumptions about evolution, held in the

late 19th century through the turn of the century, both in the

Middle East and in Europe, that Abdu'l-Baha addressed his discussions. Keven
Brown illustrates that Abdu'l-Baha would have been well aware of the central
concepts of Darwinism, the arguments of Darwin's supporters and detractors, as
well as the Muslim debates regarding it in the Middle East.

...Muslim thinkers, in general, rejected Darwin's theory insofar as
it called for speciation by random variation and natural selection
alone and failed to allow for the role of God's Wisdom in the

creation of species.[366]

To summarize

the context, Abdu'l-Bah& was concerned to offer the Bahai understanding of
evolution adjusted to the context of balancing a number of disparate
philosophical assumptions, particularly between two extremes. Between that of
the materialistic non-purposive Darwinian understanding as proposed by a number
of advocates, and the classical Platonic ideas of species essentialism combined
with creationism as transmitted in both in Muslim and Christian philosophy,
Abdu'l-Bah&'s concern was not to argue for or against the biological

mechanisms

of evolution; and most definitely not from a modern definition of such
mechanisms. Examinations of Abdu'l-Bah&'s writings on the subject which
erroneously apply the modern understanding of biology, tend to result in
proposals of parallel evolution[367] in order to justify the apparent

logic of hisarguments. Or at the very least such applicationg 368]

indicate a confusion between the modern concept of species and the more general
archetypal platonic essentialist category which Abdu'l-Baha's usage more

closely resembled.

Keven Brown

presents a useful summary of some of the elements of “Abdu'l-Bahd's paradigm
of

evolution:



'‘Abdu'l-Baha held that
religion and science must ultimately agree,

and in his theory of
creation by formation and evolution, he has

retained essential
components from each. From the Holy

scriptures he has
retained the concept of God as the creator of

species by his voluntary
will; from science he has accepted what

had been categorically
established, such as the great age of the

earth and the fact that
numerous species have appeared and

disappeared during the
vast expanse of geologic time. He also

supported the idea of
the gradual development of beings, but only

within independent
species and without giving up the key role of

divine providence.

"Abdu'l-Bahd, like most of his Muslim and Christian
contemporaries and his predecessorsin medieval Islamic
philosophy, viewed the universe and its species as
preexisting, in

plan, in the mind of the Creator. This understanding of
the

universe intends to preserve for it a predetermined,
non-arbitrary

meaning and purpose. From this perspective, biological
species

and the relationships between them are the unfolding of
preexisting potentials inherent by design in the
universe. When

and where these potential s become manifested varies by



the needs

and preparedness of the environments in which they
appear.[369]

One of the
important keys to understanding “Abdu’'l-Bahd's model iswhat Kitzing calls a
'meta-biological concept' the 'originality of species.

The existence of humanity is proposed to ground in non-trivial,
time invariant laws of nature, in timeless species essences, in the
reflection of the eternal names and attributes of God.
Consequently, the potential to form human beings exists from the
very beginning of our universe and is not created at some time
point as suggested by literal interpretations of the Old Testament,
nor were the human characteristics ad hoc self-created as for
instance proposed by Monod. “Abdu'l-Baha combines two
arguments supporting the existence of a human species essence:
the classical Platonic idea of a harmonious and perfect universe
and the modern concept of the time invariance of the fundamental
laws of nature. Thus, "Abdu’l-Bah& assumes the principle
reproducibility of the results of nature. By means of these
arguments “Abdu'l-Bahé& rebuts the self-creational concepts of

evolution held by "some European philosophers'.”[370]

Organic life

is drawn to reflec the names and attributes of God. The spiritual agency of
these names and attributes of God are an active force, the Will of God
emanating from the Mind of God. "Abdu'l-Bah& offers this as the viable
aternative to creation by accidental causes or by necessary causes.

Now, formation is of three kinds and of three kinds
only:

accidental, necessary and voluntary. The coming
together of the

various constituent elements of beings cannot be



accidental, for

unto

every effect there must be a cause. It cannot be necessary, for then the
formation must be an inherent property of the constituent parts and the

inherent property of athing can in no wise be dissociated fromit....the third
formation remaineth and that is the voluntary one, that is, an unseen force
described as the Ancient Power, causeth these elements to come together, every
formation giving rise to adistinct being.[371]

All matter is
acknowledged to come from the one and diversify into the many, drawn upwards
through the various stages of kingdoms.

Therefore, itis

evident that in the beginning there was a single matter, and that one matter
appeared in a particular form in each element. Thus various forms were

produced, and these various forms as they were produced became independent, and
each element was specialized. But this independence was not definite, and did

not attain realization and perfect existence until after avery long time. Then

these elements became composed, organized,

and
combined in infinite forms; in other words, from the

composition
and combination of these elements a limitless number of beings appeared.[372]

This spiritual

agency is sometimes alluded to as a series of spirit subsets such as the spirit

of the mineral kingdom, vegetable, animal and humanity. The active force of

its spirit influences each kingdom, until groups of its constituent elements

are developed sufficiently to emerge into the next kingdom. When "Abdu’l-Baha
claims that man has aways perfectly existed, he is referring to the human

spirit, or potential and latent essence.

In the world of existence man has passed through various stages
until he has attained the human kingdom. In each stage the
capacity for ascent to the next stage has appeared. Whilein the
kingdom of the mineral the capacity to progress to the stage of the
plant appeared, and, therefore, he came into the vegetable

kingdom. In the vegetable kingdom, the capacity to progress into



the world of the animal was obtained, and thus he came into the
animal kingdom. Similarly, from the world of the animal he came
into the world of man....In thisworld, aso, it is necessary to
prepare and make ready for the world to come. Whatever is
needed in the world of the Kingdom of God, man must prepare
and make ready for it here.[373]

The human
spirit acts as an agent empowering the physical form of the human,

Homo sapiens,
towards a set of potentials which eventually reach aminimal condition of
expressive capacity that enables the human soul to be 'attracted' to its form.

Moreover, these

members, these elements, this composition, which are found in the organism of
man, are an attraction and magnet for the spirit[374];

it is certain that the spirit will appear in it... when these existing elements

are gathered together according to the natural order, and with perfect

strength, they become a magnet for the spirit, and the spirit will become
manifest in them with all its perfections.[375]

In other

words, the physical form evolves until it attains a sufficient level of
complexity alowing for a particular level of spiritual expression to attract
the soul to it as a modus operendi in the contingent order. This minimal
attribute is that of consciousness, or as "Abdu'l-Baha callsiit, the capacity
for 'meditation'.

Y ou cannot apply

the name "man’ to any being void of this faculty of meditation; without it he
would be amere animal, lower than the beasts.  Through the faculty of
meditation man attains to eternal life; through it he receives the breath of
the Holy Spirit — the bestowal of the Spirit is given in reflection and
meditation.[376]

Itisclear

then that the physical form is not what defines being 'human’, but rather the
capacity for consciousness. This means that other ecosystems on other planets
which also generate environmental contexts eventually resulting in physical
forms capable of consciousness, are not generating alien lifeforms, but other



human beings whose soul merely has a different 'cultural context'.

Abdu'l-Bahé stated
there are other worlds than ours which are inhabited by beings capable of
knowing God.[377]

Their souls

express themselves through forms that look different, however the soul-body
relationship exists entirely because the same basic spiritual requirements were
met as exist in us. Therefore we may call them fellow humans. AsKitzing tells
us:

The lack of
reference to the biological characteristics of the

members of homo
sapiens supports the idea that the human

Species essenceis
to alesser degree defined by biological

characteristics

but mainly by spiritual virtues. Thisideawould allow for the existence of
"human beings" in this universe with an organism differing from that of homo
sapiens, i.e, with adifferent metabolism and morphology.[378]

According to
"Abdu’'l-Baha we already have an active relationship with such human beings,
even if they are on the furthest end of the known Universe.

How much the organs, the members

and the parts of the body of man are intermingled and connected for mutual aid
and help, and how much they influence one another! In the same way, the parts
of thisinfinite universe have their members and elements connected with one
another, and influence one another spiritually and materially.

What a connection and what an agreement is this!

Since this connection, this spiritual effect and

thisinfluence, exists between the members of the body of man, who is only one
of many finite beings, certainly between these universal and infinite beings
there will also be a spiritual and material connection. Although by existing
rules and actual science these connections cannot be discovered, neverthel ess,
their existence between all beingsis certain and absolute.

To conclude: the beings, whether great or small, are connected



with one another by the perfect wisdom of God, and affect and influence one
another. If it were not so, in the universal system and the general
arrangement of existence, there would be disorder and imperfection. But as
beings are connected one with another with the greatest strength, they arein
order in their places and perfect.

This subject isworthy of examination. [379]

Mention needs

to be made of an apparent inconsistency in the writings of Abdu'l-Bahain
relation to how it compares with what we currently assume in modern biology.
Consider the following Bahai text.

It is evident and confirmed that the development and

growth of man on this planet, until he reached his present perfection,
resembles the growth and development of the embryo in the womb of the mother:
by degrees it passed from condition to condition, from form to form, from one
shape to another, for thisis according to the requirement of the universal
system and divine law....Man's existence on this earth, from the beginning
until

it reaches this state, form, and condition, necessarily lasts along time, and
goes through many stages until it reaches this condition. But from the
beginning of man's existence he has been a distinct species....Now assuming
that the traces of organs which have disappeared actually existed, thisis not
aproof of the lack of independence and nonoriginality of the species. At most
it proves that the form, appearance, and organs of man have evolved. But man
has always been a distinct species, man, not animal.[380]

It

is submitted that "Abdu'l-Bah& was not proposing parallel evolution[381],

nor was he advocating a particular physical mechanism of biology in the process
of evolution. He was responding to the spiritual needs warranted by his
historical context. This context required a reaffirmation of the uniqueness of

the human spirit, rather than its form, as being ontologically different to the
animal. It also required an affirmation of the physical mechanisms of biology
be seen as a manifestation of spiritual relationships and not random chance so
that the noble purpose of the human being would not be lost. Perhapsin his
denia of the transmutation of species, Abdu'l-Bahais aware of the

materialist

pre-occupation of indicating that man descended from the ape as a phil osophical
argument that denies the existence of man as an eternal archetype in the Mind
of God aswell as having a spiritual nature in general. Perhaps if the
materialists had not placed such weight on this biological mechanism of
transmutation as a proof of the denial of a spiritual human reality,

Abdu'l-Bah&d may have written with a different focus. Regarding interpreting



"Abdul-Baha's texts as potentially advocating a theory of paralel evolution,
Kitzing writes:

The answer to the question, how to understand the

analogy between phylogeny and ontology, depends critically on assumptions about
the general purpose of these talks. If, on the one hand, they are understood to
give an outline of the fundamental reality of the universein general and the
reality

of humanity in particular, about the philosophical concept of the origin of
complex order in our world and the purposefulness of our cosmos based on God's
plan, than this analogy should be understood as a convincing argument that
essentialism and evolution are not mutually exclusive. If biological evolution

is based on laws inherent in nature, it is not unlikely that also social laws,

are God given, ruling the interactions among human beings, their moral
behavior. Because the *"European philosophers’, representing an important
philosophical school of modern evolution, reject the possibility of

essentialistic evolution, such argument becomes rather important in the
discussion of the general fundaments and driving forces of evolution. If the
evolution of lifeisarbitrary, if order appears ad hoc without a cause, the

same arbitrariness appliesto

social laws. They would be ad hoc,

accidental. There would be no preference for a certain frame of laws. Any frame
would apply aswell. It isvery likely that “Abdu'l-Bahais much more

concerned

about the spiritual consequences of the theories of *"some European
philosophers' than about the details of biological development.

If, on the other

hand, these passages are thought to be not so much concerned with fundamental
verities of the origin of life and human spiritual reality, but with particul ar
concepts of how biological life evolved on earth, than this analogy could be
understood to indicate parallel evolution.[382]

"Abdu'l-Bahd’s

differs from most Muslim presentations of essentialism in that it is not

entirely deterministic. There is an openness to the development of species
depending on environmental conditions and the manner in which the variety of
species interact.

...the perfection of manis entirely dueto the
composition

of the atoms of the e ements, to their measure, to the

method of their combination, and to the mutual
influence



and action of the different beings.[383] (emphasis added)

Earlier in the passage, Abdu'l-Baha makesiit clear
that those beings include

al these endless beings which inhabit the world,
whether

man, animal, vegetable, mineral whatever they may be...

"Abdu'l-Bahds

presentation of essentialism also differs from the classic Aristotelian model

of the species essence being present from the beginning as an immutable
archetype manifest in the contingent order in that he acknowledges the process

of organic development towards the eternal immutable archetype held in the Mind
of God.

One might say

that the time invariant essence of specieslocated in the Mind of God
represents a range of potentials. The evolutionary process of beings towards
their potential is not pre-determined, but is a response to numerous active
relationships and environmental conditions. Depending on what context is
realized will determine what range of the essence is manifested at a particular
time.

Thismodel has

significant implications for human custodianship of nature. If evolutionis
filtered through the metaphysical lens of a neo-Darwinism of radical

reductionist

materialism, then random chance is the sole determination guiding environmental
relationships. This leaves little role for humanity other than to accept

principles of individualism, competition and exploitation of resources as a

means for ensuring their own genetic reproduction in an otherwise apparently
meaningless and often-cruel world. If evolution isfiltered through the
metaphysical lens of either creationism or an Aristotelian type of static
essentialism, then the essential determinism of forms as enforced by the Mind

of God resultsin the creative capacity of environmental relationships being
bound by the narrow constraints of pre-determined archetypal forms. Thisleaves
little role for humanity other than to recognize this pre-existent pattern, and
freedom means the capacity to rebel or conform. At best, custodianship
maintains the status-quo of the static balance of environmental relationships;

at itsworst it is the subjection of the environment for the use of humanity as

the sole possessor of free will.



The

metaphysical lens Abdu'l-Bah& gives us, allows for athird response.
"Abdu'l-Bahd offered alogical application of the principle of the harmony of
science and religion as applied to the theory of evolution and facilitated a
moderate presentation that incorporates in a harmonious fashion apparently
disparate elements from two extremes. “Abdu’l-Baha found away to express the
active involvement of God in the evolutionary process entirely consistent with
scientific principle, offering an alternative to the standard minimalist
alternative of Deism, where God sets up the laws, winds the clock, stands back,
and letsit go. In "Abdu'l-Bahd's model, both freedom and determinism coexist
in adynamic relationship. Freedom in the diverse capacity of environmental
relationships to uniquely enable latent essence into active potential, and

Divine Will, as both an empowering spiritual agent and as arange of boundary
conditions of potential within which the free will of beings move towards,
became possible.

Applied to custodianship, it
implies that consciousness has arole in the recognition and respect for the
creative capacity of interdependent relationships in our ecosystems.

We cannot segregate the human heart from the

environment outside us and say that once one of these reformed everything will
be improved. Man [sic] is organic with the world. His inner life moulds the
environment and isitself also deeply affected by it. The one acts upon the
other and every abiding change in the life of man is the result of these mutual
reactions.[384]

Such

recognition of interdependence also implies the importance of humility asa
central principlein the application of custodianship. Thisis dueto the
acknowledgement of human dependence upon the natural world as seen in the
following quote of Bahau'llah:

Every man of discernment, while walking upon the

earth, feeleth indeed abashed, inasmuch as heis fully aware that the thing
which is the source of his prosperity, hiswealth, his might, his exaltation,
his advancement and power is, as ordained by God, the very earth whichis
trodden beneath the feet of all men.[385]

Extinction of Species Represents
the Extinction of God's Attributes

From a Bah&i perspective, as each species, and

indeed each individual creature, bears a unique attribute, or set of attributes

of God, their extinction implies the loss of a unique expression of God's Being
in the contingent order. Thus extinction takes on tragic depth in the loss of



creatures who manifest both intrinsic value inscrutable to all except the mind
of God, aswell on an instrumental level of value as examples of unique
spiritual attributes for humanity to learn from and emul ate.

| anticipate that there may be possible

objections to thisidea from particular popular el ements of Bahai
understandings of theology, as there are passages that appear to say that
humans possess al the attributes of God and therefore there could never be a
loss. Thisis assumed because as long as the human species exists, all
attributes of God are actively manifested in the contingent order.

Upon the
inmost reality of each and every created thing He hath

shed the
light of one of His names, and made it arecipient of the

glory of one
of His attributes. Upon the reality of man, however,

He hath
focused the radiance of all of His names and attributes,

and made it
amirror of Hisown Self. Alone of al created things

man hath
been singled out for so great afavor, so enduring a

bounty.[386]

One might conclude from this passage that

humanity possesses all the names and attributes of God and therefore the
extinction of a species does not imply the loss of the unique expression of an
attribute of God in the contingent order. However, it is clear from a deeper
reading of this text and others that this would be incorrect.

Firstly in the very same passage, Bahdu'llah
goes on to say that thisreflective capacity isaform of latent potential, and
isonly manifested in relative degrees.

These

energies with which the Day Star of Divine bounty and Source of heavenly
guidance hath endowed the reality of man lie, however, latent within him, even
as the flame is hidden within the candle and the rays of light are potentially
present in the lamp.

(Bahau'lléh:
Gleanings, pages 65-66)



The

unfolding of this latent capacity is conditional upon a number of relative
qualifications. First isatask that is possible only in degree, as the 'true
seeker'

must, before
al else, cleanse his heart, which is the seat of the

revelation
of the inner mysteries of God, from the obscuring dust

of al

acquired knowledge, and the allusions of the embodiments of
satanic

fancy. He must purge his breast, which is the sanctuary of

the abiding
love of the Beloved, of every defilement, and sanctify

his soul
from all that pertaineth to water and clay, from all

shadowy and
ephemeral attachments. He must so cleanse his heart

that no
remnant of either love or hate may linger therein, lest that

love blindly
incline him to error, or that hate repel him away from

the truth.[387]

The means by which this cleansing isdoneis
primarily by the recognition of and obedience to the Manifestations of God, in
this period represented by Bahau'llah.

They are
commissioned to use the inspiration of Their words, the

effusions of

Their infallible grace and the sanctifying breeze of
Their

Revelation for the cleansing of every longing heart and
receptive

spirit from the dross and dust of earthly cares and
limitations.

Then, and only then, will the Trust of God, latent in



thereality

of man, emerge, as resplendent as the rising Orb of
Divine

Revelation, from behind the veil of concealment, and

implant the
ensign of itsrevealed glory upon the summits of

men's
hearts.[ 388]

So apparently the cleansing of our reflective

potential is dependent on the use of faith, volition and action to scour the
mirror of our hearts, but is also dependent on the grace of God as mediated by
Manifestations of God. From thisit is clear that human's reflective capacity
isnot only latent but is only relatively manifested according to the degree of
these other variables.

Additionally, the infinite potential for

reflective capacity is a characteristic of the human soul. For the reflective
capacity to be manifest in the contingent world it must first be expressed via

the physical component of the human: the body. As such it should be recognized
that by a number of logical principles the human form isfar from perfect in

its ability to express an infinite range of spiritual attributes. The evolution

of our planet has only recently created creatures capable of consciousness, a
basic level of capacity necessary for a soul/body relationship that defines the
human. Such evolution is continuing, and the human form will continue to become
amore suitable tool for the expression of the human soul. But its imperfect
capacity for expression is indisputable.

Thus, once al these are considered it is clear

that while the human indeed possess infinite latent capacity for the reflection
of God's infinite Being; the development of this reflective capacity is
relative. Aswell, the vehicle whereby it is expressed, the human form, also
constrains this infinite capacity to further conditions of relative expression.

Lastly the uniqueness of

each creature cannot be underestimated. Each being has an internal intrinsic
valueinscrutable to all save the Mind of God. As Adib Taherzadeh illustrates,
every creature manifests the name of God, the ‘Incomparable’

...the attribute of God the Incomparable appearsin every created

thing
and therefore everything is unique.[ 389]



He quotes the following from Bahau'llah to
illustrate:

Consider, in
like manner, the revelation of the light of the Name

of God, the
Incomparable. Behold, how thislight hath envel oped

the entire
creation, how each and every thing manifesteth the sign

of His
Unity, testifieth to the reality of Him Who is the Eternal

Truth,
proclaimeth His sovereignty, His oneness, and His power.

This
revelation is atoken of His mercy that hath encompassed all

created
things.[390]

A

proposal in thisthesisisthat true freedom is the capacity to actively

facilitate the emergence of this unique latent potential into manifest forms.
Humanity possessing free will and the potential for positive spiritual
development of themselves and their environment can make a major contribution
towards the positive and diverse expressions of spiritual qualities unfolding

in the contingent order, including their own. Thisradically affects

traditional understandings of custodianship. It becomes not merely a process of
maintaining ecological balance, or of subjugation as a resource to be plundered
for human comfort. Custodianship entails participating in a Divine creative act
of cultivating the relationships between our selves and nature and thereby
increasing the spiritual richness of our own and all other species evolutionary
processes. Under these assumptions, we are not mere passive observers of an
evolution unfolding spiritual essencesin the mind of God, but beings called
into relationship to participate as responsible custodians of this glorious
process. Most importantly for this discussion, it entails that we have a
responsibility to develop consciously our capacity for the discernment of
intrinsic spiritual value to assist in the creative act of the unfoldment of

such potential. How is this done? More discussion will follow, but in its most
simple essence, it entails responding to the love of God.

The
universal infusion of Divine light: A model of authentic relational ontology



It

should be reiterated that any

proposed model does not definitively describe reality with certainty, but can
only infer correlations within particular and limited relational contexts. When
considering the range of potential models within Bahd'i texts, the
self-diffusive (or 'emanation’ as most Bahd'i scholars currently term) love

of

God as aDivine Light that infuses al of creation provide arelationa scheme
in which the necessary principles mentioned in the introduction of this chapter
find relationships of integrity.

This
model has a similar precedent with the classical Christian theologian
Bonaventure who was mentioned in Chapter two of thisthesis. To quote him

again:

Asaray of light entering through a

window is colored in different ways according to the different colors of the
various parts, so the divine ray shines forth in each and every creaturein
different ways and in different properties.[391]

The idea of the universe immersed

in "oceans of eternal light"[392] (Bahau'lldh's phrase) has many
references in the Bah&i writings. An aspect of the proposed model is that
light is analogous to the love of God.

illumine your
hearts with the light of Hislove[393].

It isthe warmth

that these Luminaries of God generate, and the undying fires they kindle, which
cause the light of the love of God to burn fiercely in the heart of

humanity[394].

Loveis heaven's
kindly light, the Holy Spirit's eternal breath that vivifieth the human
soul[395].

The sources of this Divine light
(whichisaso love) are the Manifestations of God,

Whatever isin the
heavens and whatever is on the earth is adirect evidence of the revelation
within it of the attributes and names of God, inasmuch as within every atom are



enshrined the signs that bear eloquent testimony to the revelation of that Most
Great Light.[396]

And when it

shineth forth from the Horizon of the universe with infinite Divine Names and
Attributes upon the contingent and placeless worlds, this constituteth the
emergence of a new and wondrous creation which correspondeth to the stage of
"Thus | called creation into being'[397].

What

is being mentioned in these passages is the function of the Manifestation of
God in acting as a source of spiritual illumination (the 'Most Great Light)
which progressively recreates creation, or to put it another way, empowers
creation with new capacities that are unfolded in the evolutionary process. It
is no coincidence '‘Bahau'llah’, the title of the Bah&i Manifestation of

God,

means 'Light of God'[398].

This universal emanation of Divine Light first
bursts forth on the invisible spiritual level of redlity,

It hath, therefore,

become manifest and evident that within the tabernacles of these Prophets and
chosen Ones of God the light of His infinite names and exalted attributes hath
been reflected, even though the light of some of these attributes may or may

not be outwardly revealed from these luminous Temples to the eyes of men.[399]

It
isthen reflected in creation according to each being's unique reflective
properties.

the fingers of

divine power have unlocked the portals of the knowledge of God, and the light
of divine knowledge and heavenly grace hath illumined and inspired the essence
of all created things, in such wise that in each and every thing a door of
knowledge hath been opened, and within every atom traces of the sun hath been
made manifest[400].

The Prophets, on the contrary, believe that thereis

the world of God, the world of the Kingdom, and the world of Creation: three
things. The first emanation from God is the bounty of the Kingdom, which
emanates and is reflected in the reality of the creatures, like the light which
emanates from the sun and is resplendent in creatures; and this bounty, which
isthelight, isreflected in infinite formsin the reality of al things, and
specifies and individualizes itself according to the capacity, the worthiness
and the intrinsic value of things.[401]



Such reflection in the contingent order then
influences material reality in stimulating the release of its emergent valuein
the physical realm:

It isthe creative

energies which His Revelation has released...and later reinforced by the
successive effusions of celestial power vouchsafed...to all mankind, that have
instilled into humanity the capacity to attain thisfinal stagein its organic

and collective evolution.[402]

Thislight, as the love of God, possesses an

infinite range of qualities. Although to outward appearances light is often
considered 'white', within it is contained a spectrum of colours that can be
infinitely subdivided in differentiation. Each being will reflect a different

range or quality of thisinfinite spectrum according to itsindividual

‘capacity,” and'intrinsic value'. Thisintrinsic value is not conferred by

human beings but rather rather by God. In fact, not only isthisintrinsic

value not conferred by humanity, but humanity is not capable of even perceiving
this essence of intrinsic value in even the most basic of beings.

...not asingleatomin

the entire universe can be found which doth not declare the evidences of His
might, which doth not glorify His holy Name, or is not expressive of the
effulgent light of Hisunity. So perfect and comprehensive is His creation
that no mind nor heart, however keen or pure, can ever grasp the nature of the
most insignificant of His creatureg[403]

And again:

When we consider the world of existence, we find that

the essential reality underlying any given phenomenon is unknown. Phenomenal,
or created, things are known to us only by their attributes. Man discerns only
manifestations, or attributes, of objects, while the identity, or redlity, of

them remains hidden. For example, we call this object aflower. What do we
understand by this name and title? We understand that the qualities
appertaining

to this organism are perceptible to us, but the intrinsic elemental reality, or
identity, of it remains unknown. Its external appearance and manifest
attributes are knowable; but the inner being, the underlying reality or

intrinsic identity, is still beyond the ken and perception of our human
powers.[404]

So
then, what is the point of an intrinsic value that we cannot see? What



potential existsto give aunique value to nature if it remains hidden in the
Mind of God? The true benefit of such intrinsic value is indicated when we
examine the reflective capacity of each being and the manner in which each of
these beings rel ate interdependently. While the essential intrinsic value of
each being cannot be known directly, it can be apprehended through the
qualities by which we perceiveit. It is helpful to imagine each being
possessing a crystalline structure whose composition of facets determine it
unique spectral reflective capacity. When two such beings come into relation,
they each will reflect a unique set of spectral qualities which will then merge
in-between them to form a completely new set of qualities. So it is neither the
intrinsic value nor even its reflection that we perceive, but rather, it is

this set of qualities formed in relationship that forms a unique value between
us. Thelove of God for creation, equally seen as areflection of the love of
God for God's-Self, is not only the source of its generating impulse but is the
means by which its latent capacity unfoldsin acts of freedom, eventually
manifested by conscious acts of response. Returning to the earlier discussed
concept of 'intellectual love', such epistemology based on love represents a
framework in which the divide between rationalism and empiricism, and object
and subject are transcended in relationship. In this case 'rationalism'
represents the belief in the independent ability of reason to construct reality
based on the archetypal forms residing intrinsically in the mind. While
‘empiricism’ as the belief that the investigation of reality is dependent upon
the accumul ative experience of the perception of external forms.

Considering

the relational requirements of 'intellectual love', forms are not developed in
the mind solely by the impression of the external world nor does the external
world only become ‘real’ when our mind extends its categories upon it. Thereis
amutual relationship of the internal mind being attracted to the external Mind
as found in nature. The principles of value areintrinsic to both our own minds
and the intelligibility of nature, the 'external’ Mind. The main point hereis
that thereisintrinsic internal value (often called subjective) and external
intrinsic value (often called objective) that find a participatory relationship
through love. In atheocentric model in which intellectual love intuitively
guides the person towards more authentic visions of reality, the love
represents a meeting point of relationality which is neither an extension of
self, or an impression by the other. Vaue finds a unique expression through
the relationship between the two participants. This uniquely created valueis
neither the subjective externalization of internal value nor the

internalization of objective external value, but is created somewherein
between.

As previously mentioned, each being isincomparably uniquein its reflective
capacity.



This
is more explicitly stated by Bahau'llah,

It should be borne in mind, however, that when the

light of My Name, the All-Pervading, hath shed its radiance upon the universe,
each and every created thing hath, according to afixed decree, been endowed
with the capacity to exercise a particular influence, and been made to possess
adistinct virtue. Consider the effect of poison. Deadly thoughiit is, it
possesseth the power of exerting, under certain conditions, a beneficial
influence. The potency infused into all created thingsis the direct
consequence of the revelation of this most blessed Name.[405]

The

exciting implication of such a principleisthat even the most basic forms of
beings then possess the creative capacity to create, through relationships, an
infinite form of emergent value. Say for instance a basic atom possesses the
intrinsic value of aform of unity in its reflective capacity, this most basic

of reflections will still form a unique emergent quality dependent on the
relationships surrounding it.

The

tension between the One and the many finds something of aresolution here as
such relationships are not essentially dependent upon physical proximity, the
simplest of beings expresses infinite emergent value in that it is presently
engaged simultaneously in interdependent relationship with every other being in
the entire cosmos.

Know thou that every created thing isasign of the

revelation of God. Each, according to its capacity, is, and will ever remain,
atoken of the Almighty. Inasmuch as He, the sovereign Lord of all, hath willed
to reveal His sovereignty in the kingdom of names and attributes, each and
every created thing hath, through the act of the Divine Will, been made asign
of Hisglory. So pervasive and general isthis revelation that nothing
whatsoever in the whole universe can be discovered that doth not reflect His
splendor. Under such conditions every consideration of proximity and
remoteness is obliterated....

...the things which have been created...and ordained to be

the manifestations of His names and attributes, stand, by virtue of the grace
with which they have been endowed, exalted beyond all proximity and
remoteness.[406]

It

is apparent that the nature of this exaltation beyond proximity and remoteness
is due to the capacity of the Divine light that is being reflected, rather than

in the beings themselves. The qualities of light that are reflected by each



being, universally include this quality of God as the 'All-Pervading' and
mutually influence other beings across the farthest reaches of the universe.

To quote 'Abdu'l-Baha again on this
matter:

How much the organs, the members and the parts of the body of man are
intermingled and connected for

mutual aid and help, and how much they influence one another! In

the same way, the parts of thisinfinite universe have their

members and elements connected with one another, and influence

one another spiritually and materially. What a connection and what an
agreement isthis! Since this connection, this

spiritual effect and thisinfluence, exists between the members of the body
of man, who is only one of many finite beings, certainly

between these universal and infinite beings there will also be a spiritua
and material connection. Although by existing rules and

actual science these connections cannot be discovered,

nevertheless, their existence between all beingsis certain and absolute.

To conclude: the

beings, whether great or small, are connected with one another by the
perfect wisdom of God, and affect and influence one another.

If it were not so, in the universal system and the general

arrangement of existence, there would be disorder and imperfection. But
as beings are connected one with another with the greatest

strength, they arein order in their placesand perfect. Thissubjectis
worthy of

examination.[407]

If we incorporate modern scientific knowledge

about the nature of light, it becomes apparent that such influence is not only
universal in range of influence, but is also immediate in effect. Physics

provides us with an astounding example of this interchange of forces and
mysterious unity. The Einstein-Poldoski-Rosin Paradox, an empirically tested
theory[408],

demonstrates that if two photons are emitted by the same source, they will
simultaneously change their polarity if only oneis changed. Thisisregardless

of distance. So two photons separated by billions of light years both change
their corresponding polarity instantaneously. Thisisin spite of the fact that
thereis no apparent signals passed, and that this signal would have to travel
faster than the speed of light. This potentially implies an interdependence of

rel ationships between particles, which transcends physical laws as we know them
and leads to the conclusion that local actions may have immediate consequences
on the farthest side of the universe.

In other words a basic ecological assumptionis



that not only do our actions influence fellow beingsin our local ecosystem,
but instantly influence beings on the farthest side of the universe.

In thisdiscussion, it has been illustrated that

this model facilitates the integrity of non-anthropogenic intrinsic value, as
itislocated in the Mind of God. It facilitates avision of al beings, even
non-sentient beings, as possessing the qualities of agency, intentionality,
uniqueness in value function and individual purpose. All beings are
interdependent in arelational form of ontology and each possesses the creative
capacity to facilitate forms of infinite emergent intrinsic spiritual value.

This model also lendsitself to the development of non-anthropocentric
formulations of ethics, as the love of God inspires a sense of fellowship and
love for al beings as each is a unique, valuable and mysterious expression of
God's Own Being. Correspondingly this model also breaches a gap between
ontology and ethicg[409].

Returning

to the previously mentioned responsibility to consciously develop our capacity
for the discernment of intrinsic spiritual value so asto assist in the

creative act of the unfoldment of such potential. The development of this
capacity, in its most smple essence, entails responding to the love of God.

The
universe beginsin the free act of aloving God; [410]

| loved thy creation, hence | created thee.

creation
has been empowered with the freedom to respond to that love;

Wherefore, do thou love Me,

and
to freely respond to that love evokes the manifestation of the names and
attributes of God in the contingent order.

that | may name thy name and fill thy soul with the
spirit of life.[411]

Thisisauniverse evolving

towards a meta-consciousness, entailing the freedom to respond in loving
relationships. Through thisisfacilitated the emergence of an ever-evolving
Body of God, whose eventual minimal level of capacity may represent a more
manifest condition when God's Own Soul[412] becomesinvolved in

amore direct relationship of expression than previously possible.



Isthistrue? Can it be known? It

isverifiable if oneis extremely patient, but here it can only be proposed as
consistent with prior discussions from a Bahdi perspective[413]. A

full discussion justifying a belief in the universe as the evolving Body of God
isnot possible in thisthesis, and is worthy of another study initself. Yet,
while such a belief is not essential to the discussion, it is supportive and so
abrief digression is appropriate.

From a Bah&i perspective the

purpose of evolution is to produce increasingly complex forms reflecting the
names and attributes of God, as well as producing the eventual capacity for
these forms to become self aware of these names and attributes and express them
in loving relationships of equally increasing capacity as a means of knowing

and loving God. That much isclear. By logical extension of such principlesit
appears possible that the universeis evolving towards a sufficient level of
complexity to enable aminimal capacity for self-awareness as a physical
reflection of God's Being. Thisis not only reinforced as alogical extension

of the principles contained in "Abdu’l-Bahds model of 'substantial
evolution'[414],

but aso in his common employment of comparing the human body to the universe
as operating under the same universal principles. There are a number of

potential objections from a Bahai perspective, primarily the many references

to God's transcendent and unknowabl e essence being ever sanctified from ascent
and descent and beyond any direct association with the limitations of

contingent

reality. Such objections are mitigated when it is seen that the universe is not
seen as God's Own Being, but is rather moving towards an eventual minimal
capacity to be used as tool of Divine Self-Expression in the contingent order.
Similarly, it has already been shown that the human body is not what is

essential about being human. Similar metaphors and language is used about the
relationship of the human soul to the body in the Bah&i writings as used in
describing God's Spirit and the Contingent world.

Know thou that the soul of manis
exalted above, and isindependent of al infirmities of body or mind.[415]

Verily | say, the human soul is
exalted above all egress and regress416].

Y et such an independent and

non-contingent quality of the soul's relationship to the body does not imply a
lack of relationship between the two. And in fact as other passages already
cited indicate, the human body provides an evolving mechanism of increasing
capacity for the soul's self-expression. Parallel assumptions of the universe
equally providing an evolving mechanism of increasing capacity for God's
Self-Expression culminating in an eventual conscious relationship[417],



as assumed under the operating principles of one universal law, appears
justified.

Conclusion

The main thrust of thisthesis

was to engage a number of issues related to intrinsic value through an
engagement with the secular postmodern ecological philosophiesin western
civilization. The limitations of thisthesis do not permit a number of other
important

discussions, such as engaging the variety of Christian theological traditions

such as Thomas Berry, Paul Davies, Sallie McFague and others. Nor hasit been
possible to engage the process theol ogical traditions such as Chardin,
Whitehead, Cobb or Birch. Even more importantly, and eventually necessary for
such adiscussion to be ultimately complete and inclusive, is a discussion of

the variety of visions of intrinsic value present in the diversity of human
religious experience from the Abhidharmato Zoroastrianism. Equally, any
attempt to engage such a process of consultation to be considered complete must
necessarily include the diverse perspectives of the world's indigenous peoples,
arich source of wisdom for such this discussion in particular. Assuch this
thesis cannot be considered to be complete in its intentions of broad
engagements of consultation. Y et it may be considered successful in its attempt
to engage the most significant issues related to its necessarily narrowed
concerns.

Having

made this important acknowledgement, if the consultation process of chapter
three was conducted once again, yet included a Bah&i with views similar to
those proposed beforehand, what might emerge?

Returning to the list of tensions

discussed, we return to the assumption by many engaged in the discussion of
ecological philosophy, that religion, and more specifically theology, is
essentially incompatible with the endeavor to produce healthy models of
ecology.

It isimportant to address this

particular concern, for from a Baha'i perspective, intrinsic valueis only
possible when it findsits origin in a universal valuing Consciousness other
than the human. Such a possibility is achieved through the consideration of a
mature vision of an All-loving God.

This
assumption of incompatability among many of the redical ecologica movements



occur for anumber of reasons, including Paul Taylor's dependence on a Kantian
framework for ethics that assumes a divide between reason and faith; concerns
of deep ecologists such as Warwick Fox that theologies are largely
anthropocentric projections of dogma; and the Ecofeminist concerns that ethics
based on models of theogical stewardship provide no self-evident principles for
the moral considerability of the natural world in its own right. Additionally,

the general ecofeminist concern, originally proposed by Elizabeth Dodson-Gray
that theology presents forms of patriarchal hierarchy, descriptive of a pyramid
of diminishing power and authority beginning with God and descending to Men,
and finally to Women, children, animals, plants and rocks. Finally Callicott's
concerns of caricatures of Old Testament visions of a God as an epistemic
tyrant who imposes morality, and a historical association of ecological

genocide with the development of the Christian community.

It has been shown by both

historical analysis and by examination of mitigating devel opments in recent
philosophy, particularly the philosophy of science, that these concerns are
primarily based on negative concepts which are not essential to the theol ogical
enterprise. With the addition of a Bah&i perspective, atheologica model

has

been presented that addresses the above concerns more specifically. For
example the concept of ‘intellectual love' adequately addresses the limitations
of Kantian epistemology. More importantly, the metaphsysical model presented
offersa highly relational model of reality in which ethics and ontology
achieve an integration through an organic, interdependent understanding of
ontology as an unfolding spiritual capacity capable of modification both
through individual action and the mutual influence of other beings. Thisis
made possible in that all beings participate in the Divine attribute of 'The
Incomparable' in their completely unique capacities. Combining this with the
Divine attribute of 'The All-Pervasive resultsin al beings becoming enabled
as active agents, through the love of God, to influence all other beings with
their unique gifts of reflective capacity.

Such

amodel of theology certainly escapes the bounds of an anthropocentric
projection of human identity and instrumental concerns and also offersavision
of universal moral considerability. As other beings, including those often
considered most insignificant, have incomparably unique and sacred valuein
themselves. And although there are neo-platonic usages of hierarchical motifs
in the Bahdi model, they are in principle non-patriarchal [418]

and any assumptions of ontological superiority are mitigated by a number of
principles primary among these the principle of human ontology being
interdependent with ethics. A human's value in such a'Chain of Being', is
dependent upon the proper development of spiritual capacities. A human who
dominates nature and abuses it has remitted his or right of custodianship or
any claims of superiority.



The man who thinks only of himself and is thoughtless

of othersis undoubtedly inferior to the animal because the animal is not
possessed of the reasoning faculty. The animal is excused; but in man thereis
reason, the faculty of justice, the faculty of mercifulness. Possessing all

these faculties he must not |eave them unused. He who is so hard-hearted as to
think only of his own comfort, such aone will not be called man.[419]

Equally, the dualistic elements of such a hierarchy

are mitigated by the capacity for each being to influence the ontology of all
other beings. Thus amonistic influence enters that allows oneto see all
beings being individual and unique, but also one and interdependent. Such
principles

indicate the non-essential nature of the cultural context of such neo-platonic
statements of hierarchical structure.

Lastly, Calicott's concerns have aready been directly

addressed throughout chapters four and five. However the Bah&i model also
offers

a sophisticated vision that incontrovertibly states the sacred nature of the
environment, with very little elements of ambiguity. Aswell thereisno
associated history of ecological degradation in the Baha'i religious
community.

As noted in the introduction, there is already a sustained pattern of applying
mature principles of ecological harmony in the international Bah&i
community.

Sustainable Devel opment

This thesis has engaged the

critical need to encourage a holistic metaphysics that incorporates a valuing
process balancing appreciations of both the physical instrumental values and
the web of emergent intrinsic spiritual valuesin nature. It was also mentioned
that a practical application of such abstract principles was necessary from a
viewpoint of authentic Bahai scholarship. While this section could ailmost be
considered a post-script of the metaphysical discussions, in no place does the
importance of this balancing act between spiritual and material value emerge
more

clearly than in the consideration of the practical applications of the group of
concepts associated with 'ecologically sustainable development' (hereafter
ESD).

The
concept of ESD has dominated all recent international discussions of ecology



and development policy. For thisthesis, it is crucia to appreciate the

possible principles of ESD in discussing the relationship between the intrinsic
and instrumental value of nature, as well as functioning to highlight some
Bahdi principles that facilitate the development of a mature ESD.

Some had hoped

that the Rio summit would represent a more significant step in the process of
international consultative will to reform particularly entrenched patterns of
destructive economic and political behavior. Yet in 1991, the same year the
World3 research group[420] at MIT advised that the conditions

of resource exploitation had worsened beyond their already catastrophic
predictions of 1972[421], Sir Geoffrey Palmer prophetically

observed that the 1992 Rio conference would not accomplish such a necessary act
of consultative will. The primary reason he suggested was the implications that
abinding legidative document and the creation of sufficient international

legal institutions would have on clearly reducing nation states highly coveted
spheres of national sovereignty.

Nearly twenty years after the Stockholm Declaration, we still lack

the institutional and legal mechanisms to deal effectively with transboundary

and biospheric environmental degradation. The 1992 United Nations Conference
on Environment and Devel opment presents an opportunity to make progress.
Unfortunately, my reading of the situation in late 1991 suggests that thereis

no political will to take decisions that will give us the tools to do the

job.[422]

Aswasto be

seen, this prediction proved correct at an even deeper level within the Rio
declaration itself. Itsfirst article seems to be stated to reassure the
paranoid consciousness of nation states clinging tightly to sovereignty.

All nation states have the sovereign right to exploit
their natural

resources as they seefit.

While article
3 of the United Nations Convention of Biological Diversity states the general
principle that States have a

sovereign right to exploit their own resources pursuant to their own
environmental policies, and aresponsibility to ensure that activities within
their jurisdiction or control do not cause damage to the environment of other
States or of areas beyond the limits of national jurisdiction[423].



Rather than an exercise of open

consultation, or an application of will to solve the environmental crisis, we
ended up with a document that at best could only suggest ecological principles
within aframework of soft-law that has as its introduction the right of nation
states to ignore such principles if they apparently contradict the pursuit of
national interests.

All parties seem to acknowledge,

or at least pay lip serviceto the principle of global interdependence yet the
will to adopt |legidlative tools to facilitate the transition of social

structures from national independence to a global partnership is clearly
lacking. Thisis particularly tragic asin order for even the necessary and
minimal secondary stage of solutions to be implemented, that of technological
application, such international co-operation is an essential requirement.

Thus, one may argue that as national institutions are essential in
promoting national technological policies and correcting any
market failure and underinvestment created as the result of
possible myopic technological policies of private firms, at the
global level, an international institution should be responsible to
correct the market failure and or underinvestment in the areasin
which national institutions and private firms pursue technological
policies which promote national interests at the expense of the
long-term welfare of the planet itself. To this end, an authorised
international environmental institution would play a significant
role in mobilising the financial and scientific resources of the

world to accelerate the required technological changes.[424]

It appears that only when the

environmental crisis causes significantly high levels of stress on global
economic structureg[425]; those same structures that only give

nature an exploitive, instrumental economic worth, will nation states have no
choice but to survive by more significant commitments to such a process of
consultative will.

Itiscrucia to develop a

clearer vision of the essential principles associated with the concept of ESD,
particularly so that necessary transnational legislative bodies may refer to

such principlesin the future formulation of international environmental laws.
At the moment the meaning of ESD is not clearly defined nor agreed upon by all



significant parties. The 1987 World Commission on Environment and Devel opment
defined it as

development that meets the needs of the present without compromising
the ability of future generations to meet their own needs. [426].

Thisintentionally ambiguous

definition has given rise to hundreds of studies discussing the meaning of
sustainable development since the 1987 Brudlandt report. One study found that
in 1996 there were 450 to 500 books and articles which began by discussing
varied interpretations of ESD[427].

Attention to
multiple meanings helps to prevent ESD from becoming a

fixed and
authoritarian ideal. On the other hand, without ideals that

become
standards, law is flabby and cannot assist in approachesto

resource use
that are more sustainable.[428]

Although flexibility in the

application of general principlesis critical for the success of amovement in
global legidlative reform of ESD towards appropriate responses to diverse
ecological and cultural contexts, being clear on particular meaning in each
context iscrucial.

itisimperative that any environmental legislation dealing with

the concept of sustainable resource use expressly defines the
meaning of the vital terms fundamental to that concept[429].

A clearer definition of general

principles associated with ESD isrequired, for in its current ambiguous state,
itisjust as usable for neo-orthodox capitalist assumptions of unlimited
growth asit isfor the most radical anti-establishment oriented environmental
movements.

Meyers and Muller competently
suggest a number of categories into which the varieties of ESD orientations

generally fall[430].

The general definition offered by



the Bruntland Commission and espoused by such proponents as Robert Allan,
suggests
that

sustainable
development [is] development that is likely to achieve lasting

satisfaction of human
needs and improvement of the quality of life. [431]

Whereas other advocates of

Neo-orthodox economics such as former British Prime Minister, Margaret
Thatcher, subsume ESD as a secondary, supportive principle of the real agenda,
that of sustainable 'economic' development.

The government espouses the concept of sustainable economic
development. Stable prosperity can be achieved throughout the world provided
the environment is nurtured and safe guarded.[432]

Others support asimilar focus on

the economic function of ESD, in the facilitation of wealth and reduction of
poverty for humanity[433]. Some focus on the centrality of

the ability of the environment to sustain growth patterns of resource
exploitation and absorb waste as the primary consideration of developing
sustainable economic policies.[434] While others still have a more
bioregional focus on the sustainability of local cultures patterns of
relationship with local ecosystems[435].

One of the appeals of ESD isits

current flexibility to be used by a variety of groupsin pursuing their own

visions of a sustainable society. However such flexibility can also mean that
apparently contradictory patterns of behavior can be justified. It isasif the

term ESD currently holds the same inspirational and ambiguous meaning as terms
like 'freedom’ and ‘justice’. Increasingly there is agreement that ESD should

be more specifically defined.

we accept the fact that ecologically sustainable development policies
must

be adapted to local conditions and that they must be flexible enough to
meet those problems associated with scientific uncertainty. What we
cannot accept are suggestions that sustainable development should not

have a precise, universally agreed to meaning[436].

Just as it was important to



explore the tensions of radical ecological theory in chapter three, in order to
understand the causes and propose aremedia and mature metaphysics, here too
itis essential to understand the principles animating the tensions responsible
for such alack of auniversally agreed to meaning. It will be proposed that in
fact the same issues are involved as explored in chapters three through four. A
neurosis of the human spirit, manifested in an inability to internalize the

unity of spiritual and material relations as seen in the imbal ance between
policies of purely instrumental material value and a sometimes unclearly
articulated desire to inform policy based on a growing appreciation of the
intrinsic spiritual value of nature. Of course there are a variety of other
tensions such as the differing contexts of developing and developed nations,
cultural perspectives, economic interests and others, but for the purposes of
thisthesis, the focusisintentionally narrowed in order to focus on a balance
between the materially instrumental and spiritually intrinsic value of nature.

An example of a

clear and significant tension of different interpretations of ESD that can

occur is seen in the conflicting principles of two major international

legislative conventions that both refer to sustainable development. The
Trade-Related Aspects of Intellectual Property Rights Agreement[437],

part of the Final Act of the Uruguay Round of Multilateral Trade Negotiations,
and The United Nations Framework Convention on Biological Diversity[438].

The primary tensionisseenin

the conflict of the orientation towards the management of genetic biodiversity.
A discussion of the legidlative tensions is comprehensively explored
elsewhere[439].

The essential concern expressed in the Trade Agreement is to strengthen
international intellectual property protection in order to secure technology
transfer for use in world trade, primarily between the devel oped nations,
particularly in the private sector of multinational corporations, while the
Biodiversty Treaty focuses on preserving the natural world and maintaining
society's traditionally agricultural relationship with it.

In practical

terms, the Trade Agreement is having a greater impact on facilitating
international legislation supporting its agenda. Thisisno surprise asit
represents the interests of those with economic and political power in the
developed nations, and it has agreat deal of political will behind it. The
Biodiversity Treaty is more representative of the concerns of developing
nations and those in devel oped nations sensitive to such concerns[440].

Mcmanis highlights the two major
concerns of developing nations regarding the Trade agreement. First he
illustrates that



The developing world views the industrialized world as freely
engaging in gene piracy and appropriating traditional knowledge of
indigenous peoples, while simultaneously demanding that
developing countries cease pirating the industrialized world's
intellectual property, at least some of which may be based on the
very genes and traditional knowledge that the industrialized world
itself has pirated[441].

A second, even
more Serious concern is that

Traditional agricultural innovation may be threatened, along with the
very

biodiversity that it has helped maintain, by a system of intellectual
property protection that tends to reward the development of new and
genetically improved, by highly uniform, and therefore potentially

vulnerable, monocultures442].

A study indicates that in 1985

over-the-counter drugs based on plants was estimated at $43 billion dollars.
Seventy-four percent was discovered in bioprospecting initiated by following up
on native folklore knowledge[443].

How doesthisall relateto

instrumental and intrinsic value? A number of principles come to light upon
focusing on these issues. Firstly the main concern of the corporations and
legislators appears to be ensuring the right to retain intellectual and

therefore economic rights over the development of biotechnology. However this
obscures a deeper issue. A great deal of pharmaceutical development is done by
appropriation through bioprospecting. However, the majority of this
bioprospecting is hardly random and relies on indigenous knowledge of local
ecosystems. This indigenous knowledge was gained through the long-term
association and familiarization of native peoples with the diversity of their
ecosystems and an appreciation of the sophistication of the interdependent
relationships therein. In amanner of speaking, through recognition of
interdependent and diverse relationships, indigenous folklore represents a
perception of emergent intrinsic value in nature. Whereas the appropriation of
such knowledge, motivated by purely material instrumental appreciation of
value, resultsin the development of vulnerable and isolated monocultures. This
isengaged in with little or no appreciation of the implications of isolating

such elements from their interdependent ecological relationships. Not only may



the application of isolated elements achieve different, less balanced results
on the human form, such an isolation does not facilitate the continued
interdependent base of relationships responsible for the original generation of
genetic material, nor the continued evolution of further beneficial diversity.

Here there is aso an obvious

issue of injustice, such as the fact the native peoples have, in general,
completely missed out on the enormous financial benefit gained by corporations,
through the appropriation of generations of indigenous custodianship. However
there is also the issue of sustainability and the balance between intrinsic and
instrumental value. In order for the instrumental value of nature to be

realized through sustainable economic exploitation of its genetic base, the
diverse and often unknown emergent intrinsic value of interdependent
relationships must be preserved for their own sake and not just the isolated
instrumental elements considered valuable by current economic markets.

Once
again, the words of the Universal House of Justice are cited,

Whether peace isto be reached only after unimaginable horrors

precipitated by humanity's stubborn clinging to old patterns of behavior,

or isto be embraced now by an act of consultative will, is the choice

before all who inhabit the earth.

Essentially

thisis acomment on the critical need for the international adoption of a
mature and wide ranging praxis of sustainable development. The popularization
of the term 'sustainable development' did not occur until the following year,
and yet when the context of wide ranging social analysisis considered, in
which the above passage is framed, clearly the nature of sustainable
development is the object of commentary. The clearest contribution of such
commentary is the detailed analysis of how loving human relationships,
characterized by spiritual qualities such asintegrity, equality, and freedom
from prejudice represent the foundations for a 'deep’ theory of sustainable
development. Similar to the earlier conclusion that the deepest foundations of
ecological difficultiesrest in arelative loss of the love of God reflected in
human relationships, it is also seen as the true foundation for authentic
sustainable

development.

When the love of God is established, everything else will be

realized. Thisisthe true foundation of all economics. Reflect upon



it... Manifest true economicsto the people. Show what loveis,

what kindnessis, what true severance is and generosity.[444]

The Bahdi International

Community has already issued substantial critiques using Baha'i principles
towards the maturation of a holistic paradigm of ESD that is still flexible
enough to facilitate a dynamic and diverse application appropriate to the
varying requirements of each cultural context. As previously mentioned, there
is a hesitancy to acknowledge the need for a spiritual solution to our
ecological and economic problems, even though "anti" spiritual qualities such
as

selfishness and greed are often recognized as lying at the roots of the
extremes of wealth and poverty and environmental degradation. More often,
thereisacynical tendency to view such attempts at proposals of a spiritual
nature as 'postmaterialist’ constructions that are hopelessly utopian in ideal.

Postmaterialism
offers a deconstruction of industrialised society, but as yet

offersno
reconstructed vision within ecological limits that adequately

answers charges
of utopianism and vagueness.[445]

However, as already discussed in

chapters 4 and 5, this apparently rational response of both cynicism and
dismissal of the use of 'spiritual’ language finds its roots in an irrational

and unnecessary neurosis of the human spirit. Y et greed and selfishness are
logically

the absence of generosity, selflessness and a spirit of service to others,
qualities considered 'spiritua’.

Humanity possesses, to varying

degrees, the spiritua perceptive capacity to recognize and consult on required
spiritual qualitiesto apply to the varying requirements of the ecological

crisis. Aswell, in the process of human spiritual and physical evolution,
humanity has recently developed to a significant degree the capacity to
recognize the spiritual and material interdependence of ecological
relationships.

From a Bah&i perspective the perceptive capacity

to recognize the spiritual and material interdependence and diversity of
creation was taken to a significantly higher level by the release of
transformative energies from Bahau'llah's revelation. A sign of thisis
illustrated within this last century of secular society by the environmental



movement. Not just areaction to environmental degradation, and
self-preservation, but a heartfelt cry by many that nature is worth something

in

itself. The struggle by many of the environmental philosophies to articulate a
paradigm of intrinsic worth is symptomatic of this newly developed capacity to
perceive the spiritual value of nature.

In the previous section implications were offered

of an epistemology in which a more synergistic vision of material and spiritua
elements of reality makes possible avision of ESD as not just a process where
the status quo of ecological harmony and diversity is maintained.

Returning to our definition of ESD, we suggest that the essential

meaning of ecologically sustainable development must be universally accepted
as. development which either improves, maintains, or does not materially
interfere with the ecology of the area in which such development takes
place.[446]

Non-interference and then maintenance of ecology

are currently more immediate, urgent and realistic needs to consider in
international attempts at applying ESD, than is actual ecological
'improvement'.[447] Humanity may currently have a hyper-advanced

state of technological mastery over the natural world, but the wisdom to apply
such mastery in facilitating 'improvement' is currently very much lacking. The
development of such perceptive capacity and wisdom iswhat will be discussed in
section discussing epistemological issues. In that section discussion will be
made of how humanity participatesin facilitating in a catalytic fashion the
further diversification and harmonization of nature using itsincreasing
perceptive capacities and reflected in the organic evolution of humanity's own
increasingly diverse and harmonious social relationships.

Relationships must be balanced in

the human world as well at the natural world for ecological harmony to be
established. The growing disparity between wealthy and poor classes and
countries, is an intolerable situation which is causing a massive disruption to
the realization of human capacity. Such an increasing lack of equilibriumis
causing many levels of injustice that further facilitate ecological
degradation.

Y et current attempts at restoring

such a balance are token in nature, and even such gestures are associated with
the wrong spiritual principlesin order to be effective measures. The
dependency of less developed countries on developed countriesis not solved by
thoughtless foreign injections of monetary aid, nor even by the forgiveness of



debt, but rather by facilitating indigenous responses of self sufficiency and
non dependent rel ationships.

Developed countries can, and arguably will, reform global

economic practices in an effort to aid developing countries to meet

the environmental and developmental challenges posed by growth;

but that will only happen if the ethical shift towards ESD takes

place now and the industrialized nations of the world recognize

that it isin their interest, because their interests are connected with

those of developing countries to ensure that growth has minimal

impacts on the environment.[448]

Tools such as microfinance and

education programs should not be superimposed by external agencies, but
developed in collaboration with the indigenous populations to facilitate
suitable economic expressions of each unique culture. Thisis particularly
important considering the potential cultural imperialism that a predetermined
structure of ESD applied to inappropriate contexts of cultural diversity can
incur.

...sustainable development is not simply areflection of the successful
export of Western ideology, but isitself aforce of ideological
imperialism

whereby Western values not shared or willfully accepted by other nations
are unconsciously imposed upon them through the language and

implementation of the principle.[449]

Certainly thisrefersto a

particular and perhaps currently dominant form of ESD, but should not be
considered

an outright regjection of the potential positive process of the ongoing growth
of aholistic model of ESD.

A cluster of conceptual

associations with ESD need to be addressed which are all related to the
immature accounting system used to define economic "development”.

Many of the essential interconnections in the system are ignored



economically. The real wealth of information content and integration

isnot valued at all, nor isthe transmission of that information through
education...the economic system may seem rational and internally consistent,
but

it does not reflect reality... Much more work will be required to reflect al
essential components of an eco in a set of accounts, either monetary or in
aternative measurement units, for those factors that cannot be priced in
monetary terms. The system of monitoring and assessment should be able to
evaluate the overall trends and balances in the planetary ecosand in its
national and functional sub-units, and to give early warning of major problems
in time for an adequate response.[450]

Such 'trends
and balances which traditional neo-orthodox economics accounting does not
place appropriate values upon include but are not limited to the following:

1)
Negative values associated with by-products of industrial pollution and
many types of resource depletion.

A country's GNP

is boosted by the increasing production capacity of industrial sectors. Y et the
negative costs of human health requiring medical attention, loss of biodivesity
and associated potential bio-prospecting capacity, and the reduction in
national levels of non-renewable resources, are among many other factors that
are not balanced against the positive 'profit’ of production and consumption
levels. Ironically even the additional cost to society of required medical
attention to environmentally associated illnessis, according to modern
accounting methods, seen as an increase to the GNP, as it generates increased
revenue in the medical sector.

2.) Positive

values associated with the wealth of biodiversity, cultural diversity,

a

countries education levels reflected in the capacities, skills, potentials and
levels of

integration in society. Above al, not only material but spiritual

qualities

need to be considered towards addressing foundational causes of

unsustainable development, such as greed and a variety of forms of prejudice.

The limitations
of thisthesis do not permit a reasonable discussion of the nature of culture



and the preservation of cultural diversity. But it isimportant to note the
spiritual elements of culture which similar to nature, are often ignored in the
economic digestive process of western assimilation. It could be argued that
particular elements of culture, from a Bahdi perspective, are social
manifestations of the human spirit to diverse ecological contextsin which the
human form develops its spiritual relationships. As such, there are paralels
between both the extinction of species and the extinction of culturesin that

in both occurs aloss of the expression of diverse and unique spiritual virtues
and relationships manifesting those attributes.

3)
The requirement for long-term planning, beyond current traditional
economic

parameter
considerations.

Current

economics rarely includes as relevant data, anything beyond a twenty year
period, yet many issues require much longer term analysis. For example short
term profit generates nearly all industry development. Yet in order to
calculate the true value of an industry the effects upon future generations
beyond the 20 year period need to be considered. Within the forestry industry,
this means that hardwood trees that are of a superior quality timber and
provide a unigque ecological service, are not considered as a viable industrial
option, astheir harvest time can range from 80 to 150 years,[451]

well beyond the ability of a present generation to benefit from. An expansion
of the traditional period of economic planning is essential to any theory of
sustainability.

4)
A broadening of vision that moves from artificial economic national

boundaries and includes the essential principle of global inter-dependence.

Segregated units cannot do accurate and true

accounting of sustainable development, for many obvious but often ignored
reasons. When systems philosophy is applied to ESD, it is clear that the
processes and flows of energy, communication channels, various forms of
information and resources between all 'units must be considered. ESD is more
appropriately considered as arelationa activity in which these processes are
examined, rather than being considered as the examination of thingsisolated in
themselves, whether it be resources, nations or species. Currently most
national economic policiesignore agreat variety of international

relationships necessary for the mature management of a global environment. And
as mentioned earlier, this also implies the need for the development of a

global legidlature, equally representative of al nations, facilitating an
authentic



and egalitarian processes of consultation, with an executive capacity
sufficient to ensure harmonious and balanced international relationships, that
will ensure agreed upon ecological principles are kept by all parties.

5)

A balanced vision of both instrumental and intrinsic value of nature, in
which current human needs are not the only considerations of economic and
political policy.

Thisvision may prove difficult
to achieve given current world government attitudes as seen explicitly in
Principle 1 of the Rio Declaration on Environment and Development,

Human beings are at the centre of concerns for sustainable
development[452]

6.) Last but
not least in significance, current discussions of ESD, including

Agenda 21
of the United Nations Conference on Environment and

Development 1992, retain significant patriarchal structures and
orientation[453].

There has been

valid criticism that it ignores the particularly essential roles that

'subdominants’ have to play in the role of sustainable devel opment, such as
women, children, indigenous peoples, and non-white minoritiesin general. Their
roles are considered essential for a number of reasons. Similar to the unstable
health of macrosystems when extremes such as wealth and poverty between
countries are the norm, so too does this apply to these traditionally
disenfranchised peoples. A form of recognition, through educational and
economic empowerment, as well as avaluing of the potential unique perspectives
towards long term sustainability that many of these groups, in their
custodianship of local ecological units, can potentially offer. A significant
increase in the overall representation of these marginilised groupsin the
ongoing consultation process as well as delegated authority in decision making
forumsis essential towards overall justice, harmonization of human relations,
and the holistic development of mature visions of ESD.

A holigtic and

mature conception of ESD thus requires an expansion of vision temporally, to
include future generations; spatially to include diverse and interdependent
human end ecological global networks that transcend and flow through
traditional national boundaries; ontologically to include considerations of



spiritual values for both humans and the diverse components of the environment;
and economically in general to include accounting considerations of
traditionally ignored negative and positive considerations towards the
formulation of estimated growth capacity.

ESD

will always represent arelational and fluid process of vision and praxis
rather than a static idea, however it is suggested that the above represent
some general principles that should be considered in the ongoing and diverse
global consultation on its essential characteristics. The application of such
general principles should be diverse and vary according to the ecological and
cultural contextsin which they are applied and should facilitate indigenous
developments of such applications. Thisisin opposition to the current
practice of universally pre-digested western policies being externally
superimposed which homogenizes such diverse contexts and causes the loss of
potentially unique expressions of Divine attributes, both found within the
human spirit and the natural world.

ESD

ultimately represents a postmodern political and economic version of human
custodianship in the Garden of Eden. What has been suggested hereisavision
of nature in which itsintrinsic value exceeds our perceptive capacity, but
inspires respect, reverence and humility beforeitsinfinite diversity. Nature

is more than an object to be used for human economic consumption. It isalso
more than a web of interdependent relationships whose balance we must try to
maintain out of self-preservation. Humanity has the opportunity to not only
cherish its emergent intrinsic value, but seek to acquire the wisdom to
facilitate its ongoing unfoldment of diversity. It has been suggested that
responding to the love of God is the means by which this occurs. From a
Bah&i

perspective, the most conducive way in which we respond to the love of God in
our immediate context on earth is seen in recognizing the disclosure of God's
Sdf in the person of Bahau'llah. Such recognition implies attempting to
understand and apply the principles contained within the written form of
Bahai

revelation. Thisthesis has represented such an attempt.

[+CHAPTERY]
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