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CHAPTER 6 ¢ HOLISM

standing will seem “unthinkable” to many, but seeks
to remind them (quoting Darwin) that the circle of
our moral sentiments has dramatically expanded over

21

time. In the relatively recent past, he notes, the idy,
of granting equal rights to women, blacks, and chj|_

dren was also considered “unthinkable.”

The Shallow and the Deep, Long-Range

Ecological Movement
ARNE NAESS

Amme Naess (1912-2009) was for many years the head of the philosophy department at
the University of Oslo, Norway, and founder of the modern theory of deep ecology.
Deep ecology (also known as ecosophy or “ecological wisdom”) is a movement
calling for a deeper questioning and a deeper set of answers to our environmental concerns.
Specifically, it calls into question some of our societies’ major assumptions about consumer-
ism and materialism, and challenges us to live more simply. Its motto, “Simple in Means,
Rich in Ends,” suggests a kind of self-realization through oneness with all things. The
Jollowing is Naess’s now classic outline of his lecture at the 3rd World Future Research
Conference, held in Bucharest in 1972. Naess summarized his position there as follows:

Ecologically responsible policies are concerned only in part with pollution and
resource depletion. There are deeper concerns which tovuch upon principles of
diversity, complexity, autonomy, decentralization, symbiosis, egalitarianism,

and classlessness.

The emergence of ecologists from their former
relative obscurity marks a turning-point in our
scientific communities. But their message is twisted
and misused. A shallow, but presently rather power-
ful movement, and a deep, but less influential
movement, compete for our attention. I shall make
an effort to characterize the two.

1.

The Shallow Ecology movement:

Fight against pollution and resource depletion.
Central objective: the health and affluence of
people in the developed countries.

Reprinted from Inquiry 16 (Spring 1973) by permission.

2.

The Deep Ecology movement:

(1) Rejection of the man-in-environment
image in favour of the relational,. total-field image.
Organisms as knots in the biospherical net or
field of intrinsic relations. An intrinsic relation
between two things A and B is such that the
relation belongs to the definitions or basic con-
stitutions of A4 and B, so that without the rela-
tion, A and B are no longer the same things.
The total-field model dissolves not only the
man-in-environment concept, but every
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compact thing-in-milieu concept—except
when talking at a superficial or preliminary
level of communication.

(2) Biospherical egalitarianism—in principle.

The ‘in principle’ clause is inserted because
any realistic praxis necessitates some killing,
exploitation, and suppression. The ecological
field-worker acquires a deep-seated respect,
or even veneration, for ways and forms of life.
He reaches an understanding from within, a
kind of understanding that others reserve for
fellow men and for a narrow section of ways
and forms of life. To the ecological field-
worker, the equal right to live and blossom is an
intuitively clear and obvious value axiom.

Its restriction to humans is an anthropocen-
trism with detrimental effects upon the life
quality of humans themselves. This quality
depends in part upon the deep pleasure and
satisfaction we receive from close partnership
with other forms of life. The attempt to ignore
our dependence and to establish a master—slave
role has contributed to the alienation of man
from himself.

Ecological egalitarianism implies the
reinterpretation of the future-research variable,
‘level of crowding’, so that general mammalian
crowding and loss of life-equality is taken
seriously, not only human crowding.
(Research on the high requirements of
free space of certain mammals has, incidentally,
suggested that theorists of human urbanism
have largely underestimated human life-space
requirements. Behavioural crowding
symptoms [neuroses, aggressiveness, loss of
traditions . . .] are largely the same among
mammals.)

(3) Principles of diversity and of symbiosis. Diver-
sity enhances the potentialities of survival, the
chances of new modes of life, the richness of
forms. And the so-called struggle of life, and
survival of the fittest, should be interpreted in
the sense of ability to coexist and cooperate in
complex relationships, rather than ability to
kill, exploit, and suppress. ‘Live and let live’ is

a more powerful ecological principle than
‘Either you or me’.

The latter tends to reduce the multiplicity
of kinds of forms of life, and also to create
destruction within the communities of the
same species. Ecologically inspired attitudes
therefore favour diversity of human ways of
life, of cultures, of occupations, of economies.
They support the fight against economic and
cultural, as much as military, invasion and
domination, and they are ‘'opposed to the anni-
hilation of seals and whales as much as to that
of human tribes or cultures.

(4) Anti-class posture. Diversity of human ways
of life is in part due to (intended or unin-
tended) exploitation and suppression on the
part of certain groups. The exploiter lives dif-
ferently from the exploited, but both are
adversely affected in their potentialities of self-
realization. The principle of diversity does not
cover differences due merely to certain atti-
tudes or behaviours forcibly blocked or
restrained. The principles of ecological egali-
tarianism and of symbiosis support the same
anti-class posture. The ecological attitude
favours the extension of all three principles to
any group conflicts, including those of today
between developing and developed nations.
The three principles also favour extreme cau-
tion towards any over-all plans for the future,
except those consistent with wide and widen-
ing classless diversity.

(5) Fight against pollution and resource depletion.
In this fight ecologists have found powerful
supporters, but sometimes to the detriment of
their total stand. This happens when attention
is focused on pollution and resource depletion
rather than on the other points, or when proj-
ects are implemented which reduce pollution
but increase evils of the other kinds. Thus, if
prices of life necessities increase because of the
installation of anti-pollution devices, class dif-
ferences increase too. An ethics of responsibil-
ity implies that ecologists do not serve the
shallow, but the deep ecological movement.
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That is, not only point (5), but all seven points
must be considered together.

Ecologists are irreplaceable informants in
any society, whatever their political colour. If
well organized, they have the power to reject
jobs in which they submit themselves to insti-
tutions or to planners with limited ecological
perspectives. As it is now, ecologists sometimes
serve masters who deliberately ignore the
wider perspectives.

(6) Complexity, not complication. The theory of
ecosystems contains an important distinction
between what is complicated without any
Gestalt or unifying principles—we may think
of finding our way through a chaotic city—
and what is complex. A multiplicity of more or
less lawful, interacting factors may operate to-
gether to form a unity, a system. We make a
shoe or use a map or integrate a variety of activ-
ities into a workaday pattern. Organisms, ways
of life, and interactions in the biosphere in gen-
eral, exhibit complexity of such an astoundingly
high level as to colour the general outlook of
ecologists. Such complexity makes thinking in
terms of vast systems inevitable. It also makes
for a keen, steady perception of the profound
human ignorance of biospherical relationships and
therefore of the effect of disturbances.

Applied to humans, the complexity-not-
complication principle favours division of
labour, not fragmentation of labour. It favours
integrated actions in which the whole person is
active, not mere reactions. It favours complex
economies, an integrated variety of means of
living. (Combinations of industrial and agricul-
tural activity, of intellectual and manual work,
of specialized and non-specialized occupations,
of urban and non-urban activity, of work in
city and recreation in nature with recreation in
city and work in nature ...)

It favours soft technique and ‘soft future-
research’ less prognosis, more clarification of
possibilities. More sensitivity towards continu-
ity and live traditions, and—most impor-
tantly—towards our state of ignorance.

The implementation of ecologically re-
sponsible policies requires in this century an
exponential growth of technical skill and
invention—but in new directions, directions
which today are not consistently and liberally
supported by the research policy organs of our
nation-states.

(7) Local autonomy and decentralization. The vul-
nerability of a form of life is roughly propor-
tional to the weight of influences from afar,
from outside the local region in which that
form has obtained an ecological equilibrium.,
This lends support to our efforts to strengthen
local self-government and material and mental
self-sufficiency. But these efforts presuppose an
impetus towards decentralization. Pollution
problems, including those of thermal pollution
and recirculation of materials, also lead us in
this direction, because increased local
autonomy, if we are able to keep other factors
constant, reduces energy consumption. (Com-
pare an approximately self-sufficient locality
with one requiring the importation of food-
stuff, materials for house construction, fuel and
skilled labour from other continents. The for-
mer may use only five percent of the energy
used by the latter.) Local autonomy is strength-
ened by a reduction in the number of links

in the hierarchical chains of decision. (For
example, a chain consisting of local board,
municipal council, highest sub-national deci-
sion-maker, a state-wide institution in a state
federation, a federal national government insti-
tution, a coalition of nations, and of institu-
tions, e.g., E.E.C.! top levels, and a global
institution, can be reduced to one made up

of local board, nation-wide institution, and
global institution.) Even if a decision follows
majority rules at each step, many local interests
may be dropped along the line, if it is too long.

Summing up, then, it should, first of all, be
borne in mind that the norms and tendencies of
the Deep Ecology movement are not derived
from ecology by logic or induction. Ecological
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knowledge and the life-style of the ecological field-
worker have suggested, inspired, and fortified the per-
spectives of the Deep Ecology movement. Many of
the formulations in the above seven-point survey
are rather vague generalizations, only tenable if
made more precise in certain directions. But all
over the world the inspiration from ecology has
shown remarkable convergencies. The survey does
not pretend to be more than one of the possible
condensed codifications of these convergencies.

Secondly, it should be fully appreciated that the
significant tenets of the Deep Ecology movement
are clearly and forcefully nommative. They express a
value priority system only in part based on results (or
lack of results, cf. point [6]) of scientific research.
Today, ecologists try to influence policy-making
bodies largely through threats, through predictions
concemning pollutants and resource depletion,
knowing that policy-makers accept at least certain
minimum norms concerning health and just distribu-
tion. But it is clear that there are a vast number of
people in all countries, and even a considerable
number of people in power, who accept as valid the
wider norms and values characteristic of the Deep
Ecology movement. There are political potentials in
this movement which should not be overlooked and
which have little to do with pollution and resource
depletion. In plotting possible futures, the norms
should be freely used and elaborated.

Thirdly, in so far as ecology movements
deserve our attention, they are ecophilosophical rather
than ecological. Ecology is a limited science which
makes use of scientific methods. Philosophy is the
most general forum of debate on fundamentals, de-
scriptive as well as prescriptive, and political philos-
ophy is one of its subsections. By an ecosophy |
mean a philosophy of ecological harmony or equi-
librium. A philosophy as a kind of sofia wisdom, is
openly normative, it contains both norms, rules,
postulates, value priority announcements and
hypotheses concerning the state of affairs in our

universe. Wisdom is policy wisdom, prescription,
not only scientific description and prediction.

The details of an ecosophy will show many
variations due to significant differences concerning
not only ‘facts’ of pollution, resources, population,
etc., but also value priorities. Today, however, the
seven points listed provide one unified framework
for ecosophical systems.

In general system theory, systems are mostly
conceived in terms of causally or functionally inter-
acting or interrelated items. An ecosophy, however,
is more like a system of the kind constructed by Ar-
istotle or Spinoza. It is expressed verbally as a set of
sentences with a variety of functions, descriptive
and prescriptive. The basic relation is that between
subsets of premisses and subsets of conclusions, that
is, the relation of derivability.

The relevant notions of derivability may be
classed according to rigour, with logical and mathe-
matical deductions topping the list, but also accord-
ing to how much is implicitly taken for granted.
An exposition of an ecosophy must necessarily be
only moderately precise considering the vast scope
of relevant ecological and normative (social, politi-
cal, ethical) material. At the moment, ecosophy
might profitably use models of systems, rough
approximations of global systematizations. It is the
global character, not preciseness in detail, which
distinguishes an ecosophy. It articulates and integra-
tes the efforts of an ideal ecological team, a team
comprising not only scientists from an extreme
variety of disciplines, but also students of politics
and active policy-makers.

Under the name of ecologism, various deviations
from the deep movement have been championed—
primarily with a one-sided stress on pollution and
resource depletion, but also with a neglect of the
great differences between under- and over-developed
countries in favour of a vague global approach. The
global approach is essential, but regional differences
must largely determine policies in the coming years.

NOTE

1. [EE.C. stands for European Economic Community.]
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STUDY QUESTIONS

1. Is deep ecology a good name for Naess’s theory?
Does the theory justify the positive values its
name invokes? If not, what should it be called?

2. Are the seven principles of the deep ecology
movement good ones? Examine each
one, compare it with the corresponding

principles of shallow ecology. For each
comparison, explain which you think is
better and why.

3. Compare Naess’s deep ecology with the indi-
vidualist biocentrism discussed in the previous
chapter.

22

Ecosophy T: Deep Versus Shallow Ecology
ARNE NAESS

In this 1985 essay, Naess develops the philosophical implications of deep ecology, or
ecosophy. (He calls his version of ecosophy “Ecosophy T.”) In the argument that follows,
Naess develops his theory of wider self-realization through the identification of one’s self
with individuals, species, ecosystems, and landscapes.

THE SHALLOW AND THE DEEP
ECOLOGICAL MOVEMENT

In the 1960s two convergent trends made headway:
a deep ecological concern and a concem for saving
deep cultural diversity. These may be put under the
general heading “deep ecology” if we view human
ecology as a genuine part of general ecology. For
each species of living beings there is a corresponding
ecology. In what follows I adopt this terminology
which [ introduced in 1973 (Naess 1973).

The term deep is supposed to suggest explica-
tion of fundamental presuppositions of valuation as
well as of facts and hypotheses. Deep ecology,

therefore, transcends the limit of any particular sci-
ence of today, including systems theory and scien-
tific ecology. Deepness of normative and descriptive
premises questioned characterize the movement. . ..

Deep ecological argumentation questions both
the left-hand and the right-hand slogans. But tenta-
tive conclusions are in terms of the latter.

The shallow ecological argument carries today
much heavier weight in political life than the deep.
It is therefore often necessary for tactical reasons to
hide our deeper attitudes and argue strictly homo-
centrically. This colors the indispensable publica-
tion, World Conservation Strategy.'

As an academic philosopher raised within ana-
lytic traditions it has been natural for me to pose

Reprinted by permission from Ame Naess, “Identification as a Source of Deep Ecological Attitudes” in Michael Tobias, ed. Deep Ecology (Santa Monica, CA:

IMT Productions, 1985).
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the questions: How can departments of philosgphy,
our establishment of professionals, be m_ade inter-
asted in the m.at.ter? What are the phllqsophlcal
problems explicitly and 1fnphc1tly raised or
answered 10 the deep ecological movelpe.nt? Can
they be formulated so as to be of academl(.: mFeresQ

My answer is that the movement is rich in
philosophical implications. There has, l?oweve?r,
peen only moderately eager response in philosophi-
cal institutions.

The deep ecological movement is furthered by
people and groups with much ig common.
Roughly speaking, what they have in common
concetns ways of experiencing nature and diversity
of cultures. Furthermore, many share priorities of
life style, such as those of “voluntary simplicity.”
They wish to live “lightly” in nature. There are of
course differences, but until now the conflicts of
philosophically relevant opinion and of recom-
mended policies have, to a surprisingly small
degree, disturbed the growth of the movement.

In what follows I introduce some sections of a
philosophy inspired by the deep ecological move-
ment. Some people in the movement feel at home
with that philosophy or at least approximately
such a philosophy, others feel that they, at one
or more points, clearly have different value prior-
ities, attitudes or opinions. To avoid unfruitful
polemics, I call my philosophy “Ecosophy T,”
using the character T just to emphasize that other
people in the movement would, if motivated to
formulate their world view and general value pri-
orities, arrive at different ecosophies: Ecosophy
“AV B ., YT L L 2T

By an “ecosophy” I here mean a philosophy
nspired by the deep ecological movement. The
ending —sophy stresses that what we modestly try to
realize is wisdom rather than science or information.
A philosophy, as articulated wisdom, has to be a syn-
thesis of theory and practice. It must not shun con-
crete policy recommendations but has to base them
on fundamental priorities of value and basic views
concerning the development of our societies.”

Which societies? The movement started in the
richest industrial societies, and the words used by its
academic supporters inevitably reflect the cultural

provinciality of those societies. The way I am going
to say things perhaps reflects a bias in favor of ana-
lytic philosophy intimately related to social science,
including academic psychology. It shows itself in
my acceptance in Ecosophy T of the theory of
thinking in terms of “gestalts.” But this provincial-
ity and narrowness of training does not imply criti-
cism of contributions in terms of trends or
traditions of wisdom with which I am not at home,
and it does not imply an underestimation of the
immense value of what artists in many countries
have contributed to the movement.

SELECTED ECOSOPHICAL TOPICS

The themes of Ecosophy T which will be intro-
duced are the following:

The narrow self (ego) and the comprehensive
Self (written with capital S)

Self-realization as the realization of the com-
prehensive Self, not the cultivation of
the ego

The process of identification as the basic tool
of widening the self and as a natural conse-
quence of increased maturity

Strong identification with the whole of nature
in its diversity and interdependence of
parts as a source of active participation in
the deep ecological movement

Identification as a source of belief in intrinsic
values.

The question of “objective” validity.”

SELF-REALIZATION, YES,
BUT WHICH SELF?

When asked about where their self, their “I,” or
their ego is, some people place it in the neighbor-
hood of the larynx. When thinking, we can some-
times perceive movement in that area. Others find
it near their eyes. Many tend to feel that their ego,
somehow, is inside their body, or identical with the
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whole of it, or with its functioning. Some call their

ego spiritual, or immaterial and not within space”

This has interesting consequences. A Bedouin in
Yemen would not have an ego nearer the equator
than a whale-hunting eskimo. “Nearer” implies
space.

- William James (1890: Chapter 10) offers an
excellent introduction to the problems concerning
the constitution and the limits of the self.

The Empirical Self of each of us is all that
he is tempted to call by the name of me.
But it is clear that between what a man
calls me and what he simply calls mine the
line is difficult to draw. We feel and act
about certain things that are ours very
much as we feel and act about ourselves.
‘Qur fame, our children, the work of our
hands, may be as dear to us as our bodies
are, and arouse the same feelings and the
same acts of reprisal if attacked. And our
bodies, themselves, are they simply ours,
or are they us?

The body is the innermost part of the
material Self in each of us; and certain parts
of the body seem more intimately ours
than the rest. The clothes come next. ...
Next, our immediate family is a part of
ourselves. Our father and mother, our wife
and babes, are bone of our bone and flesh
of our flesh. When they die, a part of our
very selves is gone. If they do anything
wrong, it is our shame. If they are insulted,
our anger flashes forth as readily as if we
stood in their place. Our home comes next.
Its scenes are part of our life; its aspects
awaken the tenderest feelings of affection.

One of his conclusions is of importance to the
concepts of self-realization: “We see then that we
are dealing with a fluctuating material. The same
object being sometimes treated as a part of me, at
other times is simply mine, and then again as if
I had nothing to do with it all.”

If the term self-realization is applied, it should be
kept in mind that “I,” “me,” “ego,” and “self” have
shifting denotations. Nothing is evident and indispu-

table. Even that we are is debatable if we make the
question dependent upon answering what we are,

One of the central terms in Indian philosophy j;
atman. Until this century it was mostly translageq
with “spirit,” but it is now generally recognized thy
“self” is more appropriate. It is a term with simily
connotations and ambiguities as those of “self’—
analyzed by William James and other Western ph.
losophers and psychologists. Gandhi represented ,
maha-atman, a mahatma, a great (and certainly very
wide) self. As a term for a kind of metaphysical max.
imum self we find atman in The Bhagavadgita.

Verse 29 of Chapter 6 is characteristic of the
truly great atman. The Sanskrit of this verse is not
overwhelmingly difficult and deserves quotation
ahead of translations.

sarvabhiitastham gtmanam
sarvabhutani ca’tmani
Itsate yogayuktatma
sarvatra samadarsanah

Radhakrishnan: “He whose self is harmonized
by yoga seeth the Self abiding in all beings
and all beings in Self; everywhere he sees
the same.”

Eliot Deutsch: “He whose self is disciplined by
yoga sees the Self abiding in all beings and
all beings in the Self; he sees the same in
all beings.”

Juan Mascar6: “He sees himself in the heart
of all beings and he sees all beings in his
heart. This is the vision of the Yogi of
harmony, a vision which is ever one.”

Gandhi: “The man equipped with yoga looks
on all with an impartial eye, seeing Atman
in all beings and all beings in Atman.”

Self-realization in its absolute maximum is, a5
I see it, the mature experience of oneness in diver-
sity as depicted in the above verse. The minimum
is the self-realization by more or less consistent
egotism—by the narrowest experience of what
constitutes one’s self and a maximum of alienation.
As empirical beings we dwell somewhere in
between, but increased maturity involves increase
of the wideness of the self.
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The self-realization maximum should not nec-
essarily be conceived as a mystic?l or medita.tional
qate. “BY meditation some perceive the Self in the
«lf by the self others by the path of knowledge
ond still others by the path of works (karma-yoga)”
[Gita: Chapter 13, verse 24]. Gandhi was a karma-
yogis realizing himself through social and political
qction.

The terms mystical union and mysticism are
avoided here for three reasons: First, strong mystical
traditions stress the dissolution of individual selves
into a nondiversified supreme whole. Both from
cultural and ecological points of view diversity and
individuality are essential. Second, there is a strong
rerminological trend within scientific communities
to associate mysticism with vagueness and confu-
sion.* Third, mystics tend to agree that mystical
consciousness is rarely sustained under normal,
everyday conditions. But strong, wide identifica-
tion can color experience under such conditions.

Gandhi was only marginally concerned with
“pature.” In his ashram poisonous snakes were per-
mitted to live inside and outside human dwellings.
Anti-poison medicines were frowned upon. Gandhi
insisted that trust awakens trust, and that snakes have
the same right to live and blossom as the humans
(Naess, 1974).

THE PROCESS OF IDENTIFICATION

How do we develop a wider selff What kind of
process makes it possible? One way of answering
these questions: There is a process of ever-widening
identification and ever-narrowing alienation which
widens the self. The self is as comprehensive as the
totality of our identifications. Or, more succinctly:
Our Self is that with which we identify. The ques-
tion then reads: How do we widen identifications?
Identification is a spontaneous, non-rational,
but not irrational, process through which the interest
or interests of another being are reacted to as our own in-
tetest or interests. The emotional tone of gratification
or frustration is a consequence carried over from
the other to oneself: joy elicits joy, sorrow sorrow.
Intense identification obliterates the experience of a

distinction between ego and alter, between me and
the sufferer. But only momentarily or intermit-
tently: If my fellow being tries to vomit, I do not,
or at least not persistently, try to vomit. I recognize
that we are different individuals.

The term identification, in the sense used here, is
rather technical, but there are today scarcely any
alternatives. “Solidarity” and a corresponding adjec-
tive in German, “solidarisch,” and the corresponding
words in Scandinavian languages are very common
and useful. But genuine and spontaneous solidarity
with others already presupposes a process of identifi-
cation. Without identification, no solidarity. Thus,
the latter term cannot quite replace the former.

The same holds true of empathy and sympathy.
It is a necessary, but not sufficient, condition of
empathy and sympathy that one “sees” or experi-
ences something similar or identical with oneself.’

A high level of identification does not elimi-
nate conflicts of interest: Qur vital interests, if we
are not plants, imply killing at least some other liv-
ing beings. A culture of hunters, where identifica-
tion with hunted animals reaches a remarkably high
level, does not prohibit killing for food. But a great
variety of ceremonies and rituals have the function
to express the gravity of the alienating incident and
restore the identification.

Identification with individuals, species, ecosys-
tems and landscapes results in difficult problems of
priority. What should be the relation of ecosystem
ethics to other parts of general ethics?

There are no definite limits to the broadness
and intensity of identification. Mammals and birds
sometimes show remarkable, often rather touching,
intraspecies and cross-species identification. Konrad
Lorenz tells of how one of his bird friends tried to
seduce him, trying to push him into its little home.
This presupposes a deep identification between bird
and man (but also an alarming mistake of size). In
certain forms of mysticism, there is an experience of
identification with every life form, using this term in
a wide sense. Within the deep ecological movement,
poetical and philosophical expressions of such expe-
riences are not uncommon. In the shallow ecologi-
cal movement, intense and wide identification is
described and explained psychologically. In the deep
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movement this philosophy is at least taken seriously:
reality consists of wholes which we cut down rather
than of isolated items which we put together. In
other words: there is not, strictly speaking, a primor-
dial causal process of identification, but one of
largely unconscious alienation which is overcome in
experiences of identity. To some “environmental”
philosophers such thoughts seem to be irrational,
even “rubbish.”® This is, as far as [ can judge, due to
a too narrow conception of irrationality.

The opposite of identification is alienation, if we
use these ambiguous terms in one of their basic
meanings.7

The alienated son does perhaps what is
required of a son toward his parents, but as per-
formance of moral duties and as a burden, not
spontaneously, out of joy. If one loves and respects
oneself, identification will be positive, and, in what
follows, the term covers this case. Self-hatred or
dislike of certain of one’s traits induces hatred and
dislike of the beings with which one identifies.

Identification is not limited to beings which
can reciprocate: Any animal, plant, mountain,
ocean may induce such processes. In poetry this is
articulated most impressively, but ordinary language
testifies to its power as a universal human trait.

Through identification, higher level unity is
experienced: from identifying with “one’s nearest,”
higher unities are created through circles of
friends, local communities, tribes, compatriots,
races, humanity, life, and, ultimately, as articulated
by religious and philosophic leaders, unity with the
supreme whole, the “world” in a broader and
deeper sense than the usual. I prefer a terminology
such that the largest units are not said to comprise
life and “the not living.” One may broaden the
sense of “living” so that any natural whole, how-
ever large, is a living whole.

This way of thinking and feeling at its maxi-
mum corresponds to that of the enlightened, or
yogi, who sees “the same,” the atman, and who is
not alienated from anything.

The process of identification is sometimes
expressed in terms of loss of self and gain of Self
through “self-less” action. Each new sort of identi-
fication corresponds to a widening of the self, and

, strengthens the urge to further widening, furthering

Self-secking. This urge is in the system of Spingy,
called conatus in suo esse perseverare, striving to perse.
vere in oneself or one’s being (in se, in suo esse). It js
not a mere urge to survive, but to increase the leve]
of acting out (ex) one’s own nature or essence, and i
not different from the urge toward higher levels of
“freedom” (libertas). Under favorable circumstanceg
this involves wide identification. ’

In Western social science, self-realization j
the term most often used for the competitive de.
velopment of a person’s talents and the pursyj
of an individual’s specific interésts (Maslow and
others). A conflict is foreseen between giving self-
realization high priority and cultivation of socia]
bonds, friends, family, nation, nature. Such unfor-
tunate notions have narrow concepts of self as 4
point of departure. They go together with the
egoism-altruism distinction. Altruism is, according
to this, a moral quality developed through sup-
pression of selfishness, through sacrifice of one’s
“own” interests in favor of those of others. Thus,
alienation is taken to be the normal state. Identifi-
cation precludes sacrifice, but. not devotion. The
moral of self-sacrifice presupposes immaturity. Its
relative importance is clear, in so far as we all are
more or less immature.

WIDENESS AND DEPTH OF
IDENTIFICATION AS A CONSEQUENCE
OF INCREASED MATURITY

Against the belief in fundamental ego-alter conflict,
the psychology and philosophy of the (comprehen-
sive) Self insist that the gradual maturing of a per-
son inevitably widens and deepens the self through
the process of identification. There is no need for
altruism toward those with whom we identify. The
pursuit of self-realization conceived as actualization
and development of the Self takes care of what
altruism is supposed to accomplish. Thus, the dis-
tinction egoism-altruism is transcended.

The notion of maturing has to do with getting
out what is latent in the nature of a being. Some

jearning 1 presupposed, bl.lt .thinkigg of present
conditions of competitiqn in 1nduvstrlal, economic
growth societies, sp§c1al1zed learnlpg may inhibit
the process of maturing. A competitive cult of tal-
ents does not favor Self—reahz'atlon. As a conse-
quence of the 11.nperfect conc}htllons for maturing as
persons, there is 1ngch pessimism or disbelief in
relation to the widening of the Self, and more stress
on developing altruism and moral pressure.

The conditions under which the self is wid-
ened are experienced as positive and are basically
joyful. The constant exposure to life in the Poorest
countries through television and other media con-
wibutes to the spread of the voluntary simplicity
movement (Elgin, 1981). But people laugh: What
does it help the hungry that you renounce the lux-
aries of your own country? But identification
makes the efforts of simplicity joyful and there is
not a feeling of moral compulsion. The widening
of the self implies widening perspectives, deepening
experiences, and reaching higher levels of active-
ness (in Spinoza’s sense, not as just being busy). Joy
and activeness make the appeal to Self-realization
stronger than appeal to altruism. The state of alien-
ation is not joyful, and is often connected with
feelings of being threatened and narrowed. The
“rights” of other living beings are felt to threaten
our “own’” interests.

The close connection between trends of alien-
ation and putting duty and altruism as a highest
value is exemplified in the philosophy of Kant.
Acting morally, we should not abstain from mal-
treating animals because of their sufferings, but
because of its bad effect on us. Animals were to
Kant, essentially, so different from human beings,
that he felt we should not have any moral obliga-
tions toward them. Their unnecessary sufferings are
morally indifferent and norms of altruism do not
apply in our relations to them. When we decide
ethically to be kind to them, it should be because
of the favorable effect of kindness on us—a strange
doctrine.

Suffering is perhaps the most potent source
of identification. Only special social conditions
are able to make people inhibit their normal spon-
taneous reaction toward suffering. If we alleviate
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suffering because of a spontaneous urge to do so,
Kant would be willing to call the act “beautiful,”
but not moral. And his greatest admiration was, as
we all know, for stars and the moral imperative,
‘not spontaneous goodness. The history of cruelty
‘inflicted in the name of morals has convinced me
that increase of identification might achieve what
moralizing cannot: beautiful actions.

RELEVANCE OF THE ABOVE FOR
DEEP ECOLOGY

This perhaps rather lengthy philosophical discourse
serves as a preliminary for the understanding of two
things: first, the powerful indignation of Rachel
Carson and others who, with great courage and
stubborn determination, challenged authorities in
the early 1960s, and triggered the international
ecological movement. Second, the radical shift (see
Sahlins, 1972) toward more positive appreciation of
nonindustrial cultures and minorities—also in the
1960s, and expressing itself in efforts to “save” such
cultures and in a new social anthropology.

The second movement reflects identification
with threatened cultures. Both reactions were made
possible by doubt that the industrial societies are as
uniquely progressive as they usually had been sup-
posed to be. Former haughtiness gave way to
humility or at least willingness to look for deep
changes both socially and in relation to nature.

Ecological information about the intimate
dependency of humanity upon decent behavior
toward the natural environment offered a much
needed rational and economic justification for
processes of identification which many people al-
ready had more or less completed. Their relative
high degree of identification with animals, plants,
Jandscapes, was seen to correspond to factual relations
between themselves and nature. “Not man apart”
was transformed from a romantic norm to a state-
ment of fact. The distinction between man and
environment, as applied within the shallow ecolog-
ical movement, was seen to be illusory. Your Self
crosses the boundaries.
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When it was made known that the penguins of
the Antarctic might die out because of the effects *
of DDT upon the toughness of their eggs, there
was a widespread, spontaneous reaction of indigha-
tion and sorrow. People who never see penguins
and who would never think of such animals as
“useful” in any way, insisted that they had a right
to live and flourish, and that it was our obligation
not to interfere. But we must admit that even the
mere appearance of penguins makes intense identi-
fication easy.

Thus, ecology helped many to know more
about themselves. We are living beings. Penguins are
too. We are all expressions of life. The fateful
dependencies and interrelations which were
brought to light, thanks to ecologists, made it easier
for people to admit and even to cultivate their deep
concern for nature, and to express their latent hos-
tility toward the excesses of the economic growth
of societies.

LIVING BEINGS HAVE INTRINSIC
VALUE AND A RIGHT TO LIVE
AND FLOURISH

How can these attitudes be talked about? What are
the most helpful conceptualizations and slogans?

One important attitude might be thus
expressed: “Every living being has a right to live.”
One way of answering the question is to insist
upon the value in themselves, the autotelic value,
of every living being. This opposes the notion that
one may be justified in treating any living being as
just a means to an end. It also generalizes the rightly
famous dictum of Kant “never use a person solely
as a means.” Identification tells me: if I have a right
to live, you have the same right.

Insofar as we consider ourselves and our family
and friends to have an intrinsic value, the widening
identification inevitably leads to the attribution of
intrinsic value to others. The metaphysical maxi-
mum will then involve the attribution of intrinsic
value to all living beings. The right to live is only a
different way of expressing this evaluation.

THE END OF THE WHY'S

But why has any living being autotelic value? Faceg
with the ever returning question of “why?” we
have to stop somewhere. Here is a place where we
well might stop. We shall admit that the value iy
itself is something shown in intuition. We attribuge
intrinsic value to ourselves and our nearest, and the
validity of further identification can be contested,
and is contested by many. The negation may, how-
ever, also be attacked through series of “whys?”
Ultimately, we are in the same human predicamen
of having to start somewhere, at least for the
moment. We must stop somewhere and treat
where we then stand as a foundation.

The use of “Every living being has a value in
itself” as a fundamental norm or principle does not
rule out other fundamentals. On the contrary, the
normal situation will be one in which several, in
part conflicting, fundamental norms are relevant,
And some consequences of fundamental norms
seem compatible, but in fact are not.

The designation - “fundamental” does not
need to mean more than “not based on something
deeper,” which in practice often is indistin-
guishable from “not derived logically from deeper
premises.” It must be considered a rare case, if some-
body is able to stick to one and only one fundamental
norm. (I have made an attempt to work with a model
with only one, Self-realization, in Ecosophy T.)

THE RIGHT TO LIVE IS ONE AND THE
SAME, BUT VITAL INTERESTS OF OUR
NEAREST HAVE PRIORITY OF DEFENSE

Under symbiotic conditions, there are rules which
manifest two important factors operating when inter-
ests are conflicting: vitalness and nearness. The more
vital interest has priority over the less vital. The nearer
has priority over the more remote—in space, time,
culture, species. Nearness derives its priority from our
special responsibilities, obligations and insights.

The terms used in these rules are of course
vague and ambiguous. But even so, the rules point
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roward ways of thinking and acting which do not
Jeave us quite helpless in the many inevitable con-
flicts of norms. The vast increase of consequences
for life in general, which industrialization and the
population explosion have brought about, necessi-
rates new guidelines.

Examples: The use of threatened species for
food or clothing (fur) may be more or less vital for
certain poor, nonindustrial, human communities.
For the less poor, such use is clearly ecologically
irresponsible. Considering the fabulous possibilities
open to the richest industrial societies, it is their
responsibility to assist the poor communities in such
2 way that undue exploitation of threatened spe-
cies, populations, and ecosystems is avoided.

It may be of vital interest to a family of poison-
ous snakes to remain in a small area where small
children play, but it is also of vital interest to chil-
dren and parents that there are no accidents. The
priority rule of nearness makes it justifiable for the
parents to remove the snakes. But the priority of
vital interest of snakes is important when deciding
where to establish the playgrounds.

The importance of nearness is, to a large
degree, dependent upon vital interests of commun-
ities rather than individuals. The obligations within
the family keep the family together, the obligations
within a nation keep it from disintegration. But if
the nonvital interests of a nation, or a species, con-
flict with the vital interests of another nation, or of
other species, the rules give priority to the “alien
nation” or “alien species.”

How these conflicts may be straightened out is
of course much too large a subject to be treated
even cursorily in this connection. What is said only
points toward the existence of rules of some help.
(For further discussion, see Naess [1979].)

INTRINSIC VALUES

The term “objectivism” may have undesirable asso-
clations, but value pronouncements within the deep
ecological movement imply what in philosophy is
often termed “value objectivism” as opposed to
value subjectivism, for instance, “the emotive theory

of value.” At the time of Nietzsche there was in
Europe a profound movement toward separation of
value as a genuine aspect of reality on a par with sci-
entific, “factual” descriptions. Value tended to be
conceived as something projected by man into a
completely value-neutral reality. The Tractatus Philo-
sophico-Logicus of the early Wittgenstein expresses a
well-known variant of this attitude. It represents a
unique trend of alienation of value if we compare this
attitude with those of cultures other than our tech-
nological-industrial society.

The professional philosophical debate on value
objectivism, which in different senses—according
to different versions, posits positive and negative
values independent of value for human subjects—is
of course very intricate. Here 1 shall only point out
some kinds of statements within the deep ecologi-
cal movement which imply value objectivism in
the sense of intrinsic value:

Animals have value in themselves, not
only as resources for humans. Animals
have a right to live even if of no use to
humans. We have no right to destroy
the natural features of this planet.
Nature does not belong to man. Nature
is worth defending, whatever the fate
of humans. A wilderness area has a value
independent of whether humans have
access to it.

In these statements, something A is said to have
a value independent of whether A has a value for
something else, B. The value of A must therefore
be said to have a value inherent in A. A has intrinsic
value. This does not imply that A has value for B.
Thus A may have, and usually does have, both
intrinsic and extrinsic value.

Subjectivistic arguments tend to take for granted
that a subject is somehow implied. There “must be”
somebody who performs the valuation process. For
this subject, something may have value.

The burden of proof lies with the subjectivists
insofar as naive attitudes lack the clear-cut separa-
tion of value from reality and the conception of
value as something projected by man into reality or
the neutral facts by a subject.
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The most promising way of defending intrinsic
values today is, in my view, to take gestalt thinking”
seriously. “Objects” will then be defined in terms
of gestalts, rather than in terms of heaps of things
with external relations and dominated by forces.
This undermines the subject-object dualism essen-
tial for value subjectivism.

OUTLOOK FOR THE FUTURE

What is the outlook for growth of ecological, rele-
vant identification and of policies in harmony with
a high level of identification?

A major nuclear war will involve a setback of
tremendous dimensions. Words need not be wasted
in support of that conclusion. But continued mili-
tarization is a threat: It means further domination
of technology and centralization.

Continued population growth makes benevo-
lent policies still more difficult to pursue than they
already are. Poor people in megacities do not have
the opportunity to meet nature, and shortsighted
policies which favor increasing the number of poor
are destructive. Even a small population growth in
rich nations is scarcely less destructive.

The economic policy of growth (as conceiveg
today in the richest nations of all times) is increys.
ingly destructive. It does not prevent growth of
identification but makes it politically powerles
This reminds us of the possibility of significan
growth of identification in the near future.

The increasing destruction plus increasing infor-
mation about the destruction is apt to elicit strong
feelings of sorrow, despair, desperate actions and
tireless efforts to save what is left. With the forecag
that more than a million species will die out before
the year 2000 and most cultures be done away with,
identification may grow rapidly among a minority.

At the present about 10% to 15% of the popu-
lace of some European countries are in favor of strong
policies in harmony with the attitudes of identifica-
tion. But this percentage may increase without major
changes of policies. So far as I can see, the most prob-
able coutse of events is continued devastation of con-
ditions of life on this planet, - cbmbined with 2
powerless upsurge of sorrow and lamentation.

What actually happens is often wildly
“improbable,” and perhaps the strong anthropo-
centric arguments and wise recommendations of
World Conservation Strategy (1980) will, after all,
make a significant effect.

NOTES

1. Commissioned by The United Nations
Environmental Programme (UNEP) which worked
together with the World Wildlife Fund (WWF).
Published 1980. Copies available through IUNC,
1196 Gland, Switzerland. In India: Department of
Environment.

2. This aim implies a synthesis of views developed in
the different branches of philosophy—ontology,
epistemology, logic, methodology, theory of value,
ethics, philosophy of history, and politics. As a
philosopher the deep ecologist is a “generalist.”

3. For comprehensive treatment of Ecosophy T, see
Naess (1981, Chapter 7).

4. See Passmore (1980). For a reasonable, unemotional
approach to “mysticism,” see Stahl (1975).

5. For deeper study more distinctions have to be taken
into account. See, for instance, Scheler (1954) and
Mercer (1972).

6. See, for instance, the chapter “Removing the
Rubbish” in Passmore (1980).

7. The diverse uses of the term alienation
(Entfremdung) have an interesting and complicated
history from the time of Rousseau. Rousseau
himself offers interesting observations of how
social conditions through the process of
alienation make amour de soi change into amour
propre. I would say: How the process of
maturing is hindered and self-love hardens into
egotism instead of softening and widening into
Self-realization.

n, Duane. 1981. Voluntary Simplicity. New York:
william Morrow.

5, William. 1890. The Principles of Psychology. New
yvork: Henry Holt and Company. Chapter 10: The
Consciousness of Self.

Mercer, Philip. 1972. Sympathy and Ethics. Oxford: The
Clarendon Press. Discusses forms of identification.
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STUDY QUESTIONS

1. What does Naess mean by ecosophy? What does
the ending -sophy refer to?

What are the basic tenets of Ecosophy T?

What does Naess mean by self-realization? Ana-
lyze the quotations from Radhakrishnan, Eliot
Deutsch, Juan Mascard, and Gandhi. What do
they tell us about self-realization?

4. How do we develop a wider self?

5. Explain Naess’s idea of identification.
[s it mystical? How can we identify with
“individuals, species, ccosystems, and
landscapes”?

6. What is Naess saying about value objectivism?
Critically discuss this issue.
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This essay sets forth a more recent version of deep ecology than Naess’s 1972 summary

version, linking it to Zen Buddhism, Taoisin, Native American rituals, and Christianity.
They contrast deep ecology with the dominani worldview and set forth the eight principles of

deep ecology.

The term deep ecology was coined by Arne Naess
in his 1973 article, “The Shallow and the Deep,
Long-Range Ecology Movements.” Naess was
attempting to describe the deeper, more spiritual
approach to Nature exemplified in the writings of
Aldo Leopold and Rachel Carson. He thought
that this deeper approach resulted from a more
sensitive openness to ourselves and nonhuman life
around us. The essence of deep ecology is to
keep asking more searching questions about
human life, society, and Nature as in the Western
philosophical tradition of Socrates. As examples of
this deep questioning, Naess points out “that we
ask why and how, where others do not. For
instance, ecology as a science does not ask what
kind of a society would be the best for maintain-
ing a particular ecosystem—that is considered a
question for value theory, for politics, for ethics.”
Thus deep ecology goes beyond the so-called fac-
tual scientific level to the level of self and Earth
wisdom.

Deep ecology goes beyond a limited piece-
meal shallow approach to environmental problems
and attempts to articulate a comprehensive reli-
gious and philosophical worldview. The founda-
tions of deep ecology are the basic intuitions and
experiencing of ourselves and Nature which com-
prise ecological consciousness. Certain outlooks
on politics and public policy flow naturally from
this consciousness. And in the context of this
book, we discuss the minority tradition as the type
of community most conducive both to cultivating
ecological consciousness and to asking the basic
questions of values and ethics addressed in these
pages.

Many of these questions are perennial philo-
sophical and religious questions faced by humans in
all cultures over the ages. What does it mean to be
a unique human individual? How can the individ-
ual self maintain and increase its uniqueness while

also being an inseparable aspect of the whole systep,
wherein there are no sharp breaks between self gy
the other? An ecological perspective, in this deepe;
sense, results in what Theodore Roszak calls “y,
awakening of wholes greater than the sum of thej
parts. In spirit, the discipline is contemplative ang
therapeutic.”

Ecological consciousness and deep ecology are
in sharp contrast with the dominant worldview of
technocratic—industrial ~ societies which regards
humans as isolated and fundamentally separate from
the rest of Nature, as superior to, and in charge of,
the rest of creation. But the view of humans as sep-
arate and superior to the rest of Nature is only part
of larger cultural patterns. For thousands of year,
Western culture has become increasingly obsessed
with the idea of dominance: with dominance of
humans over nonhuman Naturé, masculine over
the feminine, wealthy and powerful over the poor,
with the dominance of the West over non-Westem
cultures. Deep ecological consciousness allows us
to see through these erroneous and dangerous
illusions.

For deep ecology, the study of our place in the
Earth household includes the study of ourselves as
part of the organic whole. Going beyond a nar-
rowly matenialist scientific understanding of reality,
the spiritual and the material aspects of reality fuse
together. While the leading intellectuals of the
dominant worldview have tended to view religion
as “just superstition,” and have looked upon an-
cient spiritual practice and enlightenment, such as
found in Zen Buddhism, as essentially subjective,
the search for deep ecological consciousness is the
search for a more objective consciousness and state
of being through an active deep questioning and
meditative process and way of life.

Many people have asked these deeper questions
and cultvated ecological consciousness within the
context of different spiritual traditions—Christianity,

Taoism, Buddhism, and Native American rituals, for
example- While d'J'ﬂ"ering greatly in other' reg_ard.s,
many in these traditions agree with the basic princi-
ples of deep ecology. ‘ .

Warwick Fox, an Australian philosopher, has
succinctly expressed the central intuition of deep
ecology: “It is the idea that we can make no firm
ontological divide in the field of existence: That
there is no bifurcation in reality between the
puman and the non-human realms . ... to the extent
that we perceive boundaries, we fall short of deep
ecological consciousness.”

From this most basic insight or characteristic of
deep ecological consciousness, Arne Naess has
developed two ultimate norms or intuitions which
sre themselves not derivable from other principles
or intuitions. They are arrived at by the deep ques-
toning process and reveal the importance of mov-
ing to the philosophical and religious level of
wisdom. They cannot be validated, of course, by
the methodology of modern science based on its
usual mechanistic assumptions and its very narrow
definition of data. These ultimate norms are self-
realization and biocentric equality.

I. SELF-REALIZATION

In keeping with the spiritual traditions of many of
the world’s religions, the deep ecology norm of
self-realization goes beyond the modern Western
self which is defined as an isolated ego striving pri-
marily for hedonistic gratification or for a narrow
sense of individual salvation in this life or the next.
This socially programmed sense of the narrow self
or social self dislocates us, and leaves us prey to
whatever fad or fashion is prevalent in our society
or social reference group. We are thus robbed of
beginning the search for our unique spiritual/bio-
logical personhood. Spiritual growth, or unfolding,
begins when we cease to understand or sce our-
selves as isolated and narrow competing egos and
begin to identify with other humans from our fam-
iy and friends to, eventually, our species. But the
deep ecology sense of self requires a further
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maturity and growth, an identification which goes
beyond humanity to include the nonhuman world.
We must see beyond our narrow contemporary
cultural assumptions and values, and the conven-
tional wisdom of our time and place, and this is
best achieved by the meditative deep questioning
process. Only in this way can we hope to attain full
mature personhood and uniqueness.

A nurturing nondominating society can help
in the “real work” of becoming a whole person.
The “real work” can be summarized symbolically
as the realization of “self-in-Self” where “Self”
stands for organic wholeness. This process of the
full unfolding of the self can also be summarized
by the phrase, “No one is saved until we are all
saved,” where the phrase “one” includes not only
me, an individual human, but all humans, whales,
grizzly bears, whole rain forest ecosystems, moun-
tains and rivers, the tiniest microbes in the soil,
and so on.

il. BIOCENTRIC EQUALITY

The intuition of biocentric equality is that all things
in the biosphere have an equal right to live and
blossom and to reach their own individual forms of
unfolding and self-realization within the larger
Self-realization. This basic intuition is that all
organisms and entities in the ecosphere, as parts of
the interrelated whole, are equal in intrinsic worth.
Naess suggests that biocentric equality as an intu-
ition is true in principle, although in the process of
living, all species use each other as food, shelter,
etc. Mutual predation is a biological fact of life, and
many of the world’s religions have struggled with
the spiritual implications of this. Some animal liber-
ationists who attempt to side-step this problem by
advocating vegetarianism are forced to say that the
entire plant kingdom including rain forests have no
right to their own existence. This evasion flies in
the face of the basic intuition of equality. Aldo
Leopold expressed this intuition when he said
humans are “plain citizens” of the biotic commu-
nity, not lord and master over all other species.
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Biocentric equality is intimately related to the
all-inclusive Self-realization in the sense that if we
harm the rest of Nature then we are harming our-
selves. There are no boundaries and everything is
interrelated. But insofar as we perceive things as
individual organisms or entities, the insight draws
us to respect all human and nonhuman individuals
in their own right as parts of the whole without
feeling the need to set up hierarchies of species
with humans at the top.

The practical implications of this intuition or
norm suggest that we should live with minimum
rather than maximum impact on other species and
on the Earth in general. Thus we see another aspect
of our guiding principle: “simple in means, rich in
ends.”. ..

A ftuller discussion of the biocentric norm as
it unfolds itself in practice begins with the realiza-
tion that we, as individual humans, and as com-
munities of humans, have vital needs which go
beyond such basics as food, water, and shelter to
include love, play, creative expression, intimate
relationships with a particular landscape (or Nature
taken in its entirety) as well as intimate relation-
ships with other humans, and the vital need for
spiritual growth, for becoming a mature human
being.

‘Our vital material needs are probably more
simple than many realize. In technocratic-industrial
societies there is overwhelming propaganda and
advertising which encourages false needs and de-
structive desires designed to foster increased pro-

duction and consumption of goods. Most of this
actually diverts us from facing reality in an objectiye
way and from beginning the “real work” of spi.
ual growth and maturity. \

Many people who do not see themselves 5
supporters of deep ecology nevertheless recogniy
an overriding vital human need for a healthy 4
high-quality natural environment for humang, j
not for all life, with minimum intrusion of toxic
waste, nuclear radiation from human enterprises
minimum acid rain and smog, and enough free
flowing wilderness so humans can get in toud
with their sources, the natural rhythms and
flow of time and place.

Drawing from the minority tradition and frop
the wisdom of many who have oftered the insigh
of interconnectedness, we recognize that deep
ecologists can offer suggestions for gaining maturity
and encouraging the processes of harmony with
Nature, but that there is no grand solution which js
guaranteed to save us from ourselves.

The ultimate norms of deep ecology suggest a
view of the nature of reality and our place as an
individual (many in the one) in the larger scheme
of things. They cannot be fully grasped intellectu-
ally but are ultimately experiential. We encourage
readers to consider our further discussion. of the
psychological, social and ecological implications of
these norms in later chapters.

As a brief summary of our position thus far,
Figure 1 summarizes the contrast between the
dominant worldview and deep ecology.

Dominant Worldview

Deep Ecology

Dominance over Nature
Natural environment as resource for humans

Material/economic growth for growing
human population

Belief in ample resource reserves
High technological progress and solutions
Consumerism

National/centralized community

Harmony with Nature
All nature has intrinsic worth/biospecies equality

Elegantly simple material needs (material goals
serving the larger goal or self-realization)

Earth “supplies” limited

Appropriate technology; nondominating science
Doing with enough/recycling

Minority tradition/bioregion

FIGURE 1 The Present Carbon Cycle

n BASIC PRINCIPLES OF DEEP ECOLOGY

n April 1984, during the advent of spring and John
Muir’s birthday, George Sessions and Arne Naess
ammarized fifteen years of thinking on the princi-
Sles of deep ecology while camping in Death Val-
ley, California. In this great and special place, they
Jriculated these principles in a literal, somewhat
neutral way, hoping that they would be understood
nd accepted by persons coming from different
Josophical and religious positions.

Readers are encouraged to elaborate their own
versions of deep ecology, clarify key concepts and
tink through the consequences of acting from

these principles.

phi

Basic Principles

|. The well-being and flourishing of human and
nonhuman Life on Earth have value in them-
selves (synonyms: intrinsic value, inherent value).
These values are independent of the usefulness of
the nonhuman world for human purposes.

2. Richness and diversity of life forms contribute
to the realization of these values and are also
values in themselves.

3. Humans have no right to reduce this richness
and diversity except to satisfy vital needs.

4. The flourishing of human life and cultures is
compatible with a substantial decrease of the
human population. The flourishing of nonhu-
man life requires such a decrease.

5. Present human interference with the nonhu-
man world is excessive, and the situation is
rapidly worsening.

6. Policies must therefore be changed. These pol-

icies affect basic economic, technological, and

ideological structures. The resulting state of
affairs will be deeply different from the present.

~

The ideological change is mainly that of appre-
ciating life quality (dwelling in situations of
inherent value) rather than adhering to an
increasingly higher standard of living. There
will be a profound awareness of the difference
between big and great.

BILL DEVALL AND GEORGE SESSIONS » DEEP ECOLOGY 235

8. Those who subscribe to the foregoing points
have an obligation directly or indirectly to try
to implement the necessary changes.

Naess and Sessions Provide Comments
on the Basic Principles

RE (1). This formulation refers to the biosphere,
or more accurately, to the ecosphere as a whole. This
includes individuals, species, populations, habitat, as
well as human and nonhuman cultures. From our
current knowledge of all-pervasive intimate relation-
ships, this implies a fundamental deep concern and
respect. Ecological processes of the planet should, on
the whole, remain intact. “The world environment
should remain ‘natural”” (Gary Snyder).

The term “life” is used here in a more compre-
hensive nontechnical way to refer also to what biol-
ogists classify as “nonliving”; rivers (watersheds),
landscapes, ecosystems. For supporters of deep ecol-
ogy, slogans such as “Let the river live” illustrate this
broader usage so common in most cultures.

Inherent value as used in (1) is common in deep
ecology literature (“The presence of inherent value
in a natural object is independent of any awareness,
interest, or appreciation of it by a conscious being.”)

RE (2). More technically, this is a formulation
concerning diversity and complexity. From an eco-
logical standpoint, complexity and symbiosis are
conditions for maximizing diversity. So-called sim-
ple, lower, or primitive species of plants and animals
contribute essentially to the richness and diversity of
life. They have value in themselves and are not
merely steps toward the so-called higher or rational
life forms. The second principle presupposes that life
itself, as a process over evolutionary time, implies an
increase of diversity and richness. The refusal to
acknowledge that some life forms have greater or
lesser intrinsic value than others (see points 1 and 2)
runs counter to the formulations of some ecological
philosophers and New Age writers.

Complexity, as referred to here, is different
from complication. Urban life may be more com-
plicated than life in a natural setting without being
more complex in the sense of multifaceted quality.
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RE (3). The term “vital need” is left deliberately
vague to allow for considerable latitude in jullg-
ment. Differences in climate and related factors, to-
gether with differences in the structures of societies
as they now exist, need to be considered (for some
Eskimos, snowmobiles are necessary today to satisfy
vital needs).

People in the materially richest countries can-
not be expected to reduce their excessive interfer-
ence with the nonhuman world to a moderate
level overnight. The stabilization and reduction of
the human population will take time. Interim strat-
egies need to be developed. But this in no way
excuses the present complacency—the extreme
seriousness of our current situation must first be
realized. But the longer we wait the more drastic
will be the measures needed. Until deep changes
are made, substantial decreases in richness and di-
versity are liable to occur: the rate of extinction of
species will be ten to one hundred times greater
than any other period of earth history.

RE (4). The United Nations Fund for Population
Activities in their State of World Population Report
(1984) said that high human population growth rates
(over 2.0 percent annum) in many developing
countries “were diminishing the quality of life for
many millions of people.”. During the decade
1974-1984, the world population grew by nearly
800 million—more than the size of India. “And we
will be adding about one Bangladesh (population
93 million) per annum between now and the year
2000.”

The report noted that “The growth rate of the
human population has declined for the first time in
human history. But at the same time, the number
of people being added to the human population is
bigger than at any time in history because the pop-
ulation base is larger.”

Most of the nations in the developing world
(including India and China) have as their official
government policy the goal of reducing the rate of
human population increase, but there are debates
over the types of measures to take (contraception,
abortion, etc.) consistent with human rights and

teasibility.

The report concludes that if all governmey,
set specific population targets as public policy ¢4
help alleviate poverty anc} advance the quality o
life, the current situation could be improved.

As many ecologists have pointed out, it is lg,
absolutely crucial to curb population growth in th,
so-called developed (i.e., overdeveloped) industriy
societies. Given the tremendous rate of consump.
tion and waste production of individuals in these
societies, they represent a much greater threat apg
impact on the biosphere per capita than individyg
in Second and Third World ¢ountries.

RE (5). This formulation is mild. For a realistc
assessment of the situation, see the unabbreviateg
version of the LU.C.N.’s World Conservation Stqs.
egy. There are other works to be highly recom-
mended, such as Gerald Barney’s Global 200
Report to the President of the United States.

The slogan of “noninterference” does not
imply that humans should not modify some ecosys-
tems as do other species. Humans have modified
the earth and will probably continue to do so. At
issue is the nature and extent of such interference,

The fight to preserve and extend areas of wilder-
ness or near-wildemess should continue and should
focus on the general ecological functions of these
areas {one such function: large wildemess areas are
required in the biosphere to allow for continued evo-
lutionary speciation of animals and plants). Most pres-
ent designated wilderness areas and game preserves
are not large enough to allow for such speciation.

RE (6). Economic growth as conceived and
implemented today by the iAdustrial states is in-
compatible with (1)—(5). There is only a faint re-
semblance between ideal sustainable forms of
economic growth and present policies of the indus-
trial societies. And “sustainable” still means
“sustainable in relation to humans.”

Present ideology tends to value things because
they are scarce and because they have a commodity
value. There is prestige in vast consumption and
waste (to mention only several relevant factors).

Whereas “self~determination,” “local com-
munity,” and “think globally, act locally,” will remain

key terms in the ecology of human societies, never-
theless the implementation of deep changes requires
ncreasingly global action—action across borders.

Governments in Third World countries (with
the exception of Costa Rica and a few others) are
qninterested in deep ecological issues. When the
governments of industrial societies try to promote
ecological measures through Third World govern-
ments, practically nothing is accomplished (e.g., with
problems of desertification). Given this situation,
support for global action through n(:mgove'mme.ntal
intemational organizations becomes increasingly im-
portant. Many of these organizations are able to act
globaﬂy “from grassroots to grassroots,” thus avoid-
ing negative govemnmental interference.

Cultural diversity today requires advanced
wechnology, that is, techniques that advance the
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basic goals of each culture. So-called soft, interme-
diate, and alternative technologies are steps in this
direction.

RE (7). Some economists criticize the term
“quality of life” because it is supposed to be vague.
But on closer inspection, what they consider to be
vague is actually the nonquantitative nature of the
term. One cannot quantify adequately what is im-
portant for the quality of life as discussed here, and
there is no need to do so.

RE (8). There is ample room for different opin-
ions about priorities: what should be done first,
what next? What is most urgent? What is clearly
necessary as opposed to what is highly desirable but
not absolutely pressing?

STUDY QUESTIONS

|. Analyze the eight principles of deep ecology.
What problems, if any, do you find with them?
Do you accept the first principle that natural
objects have inherent value? What things do
you think have inherent value and why?

2. What are the implications of Principle 4? If
people do not voluntarily curb their popula-
tion, how would a deep ecologist solve this
problem?

3. Is deep ecology workable? Why, or why not?
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