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Notes

to accompany the novel Alaska Dragon
Notes for page 13:

The passage from Talmud is from the portion called "Chagiga," page 14B.  The commentary of Rashi and Rabenu Hananell regarding the passage is printed in the margins of the same page of Talmud text.  Leshem Schvu Ba'Achlama is a separate work of Kabbalistic commentary; the discussion of this Talmud passage is on pages 174-177.  I appreciate the assistance of Jonathan Garb of Jerusalem, Israel, in locating and interpreting these texts.  Rabbi Garbats's explication is modified from a discussion with Yaakov Garb at Berkeley, April 30, 1986.

Lewis Jacobs explains that Chagiga 14B is "the main statement in rabbinic literature of mystical experience"  (Jacobs, 1977. p. 21).  He quotes the Hebrew writer Hai Gaon (939-1038) as equating the entry to the orchard to the mystical ascent of the soul.  The Talmud passage as describing this journey is examined further by Gershom Scholem (Scholem, 1941, pp. 49-57).  Scholem (Scholem, 1965, p. 17) points out that Rashi's commentary uses the same terminology as does Paul, describing his visions and revelations in the New Testament, 

I know a man in Christ who, fourteen years ago,  whether he was in or outside his body I cannot say,  only God can say -- a man who was snatched up to the  third heaven.  I know that this man -- whether in or  outside his body I do not know, God knows -- was  snatched up to Paradise to hear words which cannot be  uttered, words which no man may speak.   (II Corinthians 12:2-4) 

The visit to the orchard can be seen as the fundamental mystical journey, a basic spiritual quest.

Thomas Merton writes about the fall of Adam as a problem of separation from a Christian point of view:  The early monks "sought paradise in the recovery of that "'unity' which had been shattered by the knowledge of good and evil. ... In the beginning, Adam was 'one man.'  The Fall had divided him into 'a multitude.'  Christ had restored man to unity in himself."  ("The Recovery of Paradise," in A Thomas Merton Reader, p. 482.)  

The description of Dagheeloyee geology is derived from U.S. Geological Survey studies of the Wrangell Mountains (summarized in MacKevett, et. al, U.S.G.S. publications).  

The Koyukon view of nature is taken from Nelson,  Make Prayers to the Raven.  The origin myth is introduced on p. 16.  

See Joseph Needleman, Lost Christianity, p. 96:  "All revelation is the revelation of how to search, how to struggle.  It is not the revelation of results."

Regarding Jimmy's blindness (p. 10), see Thomas Merton, The Seven Storey Mountain:  "... as far as the light of God is concerned, we are owls.  It blinds us and as soon as it strikes are in darkness" (p. 170).  Merton quotes Etienne Gilson, The Spirit of Medieval Philosophy:  "Our concept of God, a mere feeble analogue of a reality which overflows it in every direction, can be made explicit only in the judgement:  Being is Being, an absolute positing of that which, lying beyond every object, contains in itself the sufficient reason of objects.  And that is why we can rightly say that the very excess of positivity which hides the divine being from our eyes is nevertheless the light which lights up all the rest:  ipsa caligo summa est mentis illuminatio" (Seven Storey Mountain, p. 173).

~~~~~~~~~~

Notes for page 16:

On madness
"The mad truth:  the boundary between sanity and insanity is a false one.  The proper outcome of psychoanalysis is the abolition of the boundary, the healing of the split, the integration of the human race.  The proper posture is to listen to and learn from lunatics."  








--Norman O. Brown, Loves Body, p. 160.

"If science will not seek human meaning, and if interpreters (critics, anthropologists, etc.) study human events and human artifacts only, then who will tell us the meaning of the raw universe?  By the raw universe I mean here all that we experience, all things cultural and natural, all of the universe that is known, given, made and changing:  the world, and they that dwell therein. 

" ...  Who is doing this?  Who interprets the raw world directly?  Schizophrenics do this, and superstitious people, and pantheists.  ...  Who else?  Prophets and the founders of religions interpret the broad world directly.  Theologians and metaphysical philosophers, if there are any, do.  And artists do."  




--Annie Dillard, Living by Fiction,  




pp. 145-146. 

LJR's speech is typical of a thought-disordered schizophrenic, giving "the illusion of coherent discourse by tying clauses together on the basis of the phonetic similarity or the lexical meaning of individual words," using homophone associations (such as the various meanings of "mine"), and paraphone associations "in which phonetically similar words are used in adjacent clauses," (mine - mind), and stringing together lexical items "to produce texts in which topics are determined on the basis of lexical and phonological features"  (Rochester and Martin, Crazy Talk, p.p. 178-179.).

Some theorize that in schizophrenia, information processing is restricted to the more superficial levels in the mind.  One interpretation is that the thought-disordered think "paleologically," primitively (Arietti, Interpretation of Schizophrenia).  What, however, is the "primitive?"  Perhaps the levels of processing omitted by the mad and the primitive are merely those that analyze and differentiate, allowing them on other levels to be more fully developed than "civilized" peoples.  Perhaps the mad person is making a descent into the primitive and the mythic, into the pre-differentiated and thus Edenic world.

"The self-contained autonomy of mythic thought, its disregard for causal sequence, its apparent rejection of rules associated with Aristotelian logic, its inversion of symbols and experience -- all these factors resemble properties that run through delusional imagery. ... Words for the primitive and schizophrenic do not disguise the indeterminacy of nature; rather, they embody or represent the turbulence of an immediately experienced reality. ...

"the positive quality of delusion appears in its ability to mirror fractures in the developmental history of the self and society, to refract what is hidden and secret in us all."  




--James M. Glass,  Delusions,  p.p. 29 & 37. 

~~~~~~~~~~

On bridges as symbols of connection

"Meaning is not in things but in between:  in the iridescence, the interplay; in the interconnections; at the intersections, at the crossroads.  Meaning is transitional as it is transitory; in the puns or bridges, the correspondence."  




--Norman O. Brown, Loves Body,  p. 247.  




  See G.H. Hartman, The Unmediated Vision .

"By dayworld and daylight, I do not mean the daily world.  I mean rather the literal view of any world where things seem as they appear, where we have not seen through into their darkness, their deadly nightshade.  It is this dayworld style of thinking -- literal realities, natural comparisons, contrary opposites, processional steps -- that must be set aside in order to pursue the dream into its home territory.  There thinking moves in images, resemblances, correspondences.  To go in this direction, we must sever the link with the day-world, foregoing all ideas that originate there -- translation, reclamation, compensation.  We must go over the bridge and let it fall behind us, and if it will not fall, then let it burn."  



--James Hillman, The Dreamer and the Underworld, 

p.13.

"WORDS/BIRDS 

A Madrone Lodge Text


What works for words may not work for things, and to say that because two sayings that contradict each other cannot both be true is not to say that opposites do not exist.  The word is not the thing; word and thing have each their own way.  It is true that a bird's way and the wind blowing make a feather fall; it is true that finding that feather in my way I understand that it has fallen for me.  These words deny each other in part.  It is true that everything that is must be as it is; and that nothing is but the play of illusion upon the void; it is true that everything is and it is true that nothing is.  These words deny each other wholly.  The world of our life is the weaving that holds them together while holding them apart.  The world is the bridge between the walls of a canyon, the banks of a a river in an abyss, and words are the birds that fly across and across.  They cannot be in two places at the same time.  But they can cross and come back.  It takes all one's life long to cross the 

bridge to the other side.  But the birds fly back and forth across the canyon, singing and speaking from one side to the other."











-- Ursula Le Guin, Always Coming Home, p. 311.

"It is of absolutely vital importance to understand that what is happening in the church today is a psychological transformation. ... The process I am referring to is not something peculiar to the catholic church, or indeed to any particular religious body.  It is a profound revolution in the consciousness of modern man, which makes it impossible for him to relate himself to God in the way his forebears did.  It used to be possible, and normal, to point to certain definite things in the world around us -- to an organized church, to a pope, to various religious rites and objects -- and to say 'there is the bridge between earth and heaven.  By relating to this concrete human phenomenon, I relate to God.'  This no longer works. ... 

"... it is essential to see that the whole idea of a visibly organized church being the sufficient expression of God's will on earth is now coming under the irreversible sledgehammer of history. ...

"... we now have to think of ourselves as catholic Christians in an entirely new way:  specifically, that we have to regard the visible and public side of the church -- its rites, and the organization required to perpetuate those rites -- as but one link in a chain of which the other links are in ourselves, among ourselves and the whole world of which we are a part, a world that stretches far beyond the confines of what we have got used to calling the catholic church."  





--Sebastian Moore and Kevin Maguire, 





  The Dreamer Not the Dream, pp.5-7.

~~~~~~~~~~


T.S. Eliot describes my vision of Dagheeloyee Creek in Part I of "The Dry Salvages" in his Four Quartets:

I do not know much about gods; but I think that the river 

Is a strong, brown god -- sullen, untamed and intractable, 

Patient to some degree, at first recognised as a frontier; 

Useful, untrustworthy, as a conveyor of commerce; 

Then only a problem confronting the builder of bridges. 

The problem once solved, the brown god is almost forgotten 

By the dwellers in cities -- ever, however, implacable, 

Keeping his seasons and rages, destroyer, reminder 

Of what men choose to forget.  Unhonoured, unpropitiated 

By worshipers of the machine, but waiting, watching and waiting.

~~~~~~~~~~

Notes for page 26:

Jot Shechter's method of landscape description follows a venerable American tradition.  Nathaniel Hawthorne spent the better part of a day in July, 1844, at Sleepy Hollow, describing what he observed (and how he felt about it) in his journal (The American Notebooks  p.p. 102-105).  Many of the entries in Thoreau's journals are similar in style, if less formal (A Writer's Journal).  He assembled observations collected over many seasons into the elegant treatments in Walden (see especially the description of Walden Pond ("The Ponds,"  p.p. 121-133).  Shechter's rather romantic use of language in describing the glacier edge environment is modeled after John Muir (Travels in Alaska, e.g., p.p. 66-68).

~~~~~~~~~~

Note for page 31:

"I saw him ... on his knees:"  Muir reports that the townsfolk of Wrangell made this observation about him in 1879 (Travels in Alaska, p. 21).

~~~~~~~~~~

Notes for page 37:

"The little poor man who tamed the very fierce wolf:"  The tale is told of St. Francis saving the town of Gubbio from a wolf who was devouring the inhabitants, going into the woods armed only with the sign of the cross and befriending the beast, who henceforth lived domesticated in the town, begging door to door for its food.  (The Little Flowers of St. Francis, p.p. 88-91).

Hammerskjold's poem, "Thus it was," is from Markings,  p. 5.

See Thomas Merton, epigram from Bread in the Wilderness, quoted in A Thomas Merton Reader, p. 456:   

What are the horizons that lie ahead, in the ascent to  the city of God in heaven?  There are high peaks before  us now, serene with snow and light, above the level of  tempest.  They are far away.  We almost never see them,  they are so high.  But we lift our eyes toward them, for  there the saints dwell:  and these are the mountains of holiness whence cometh our help.

~~~~~~~~~~

Notes for page 39:

Father Mike paraphrases Thomas 'A Kempis, The Imitation of Christ,  Book 3, Part 10, p.p. 126-129.

Robert E. Daegy describes Merton's search for a hermitage, which would be a place "where obligation ceased."  See Daegy's introduction to Merton, Day of a Stranger, p. 8.

~~~~~~~~~~

Notes to page 44:

The free style of Father Mike's correspondence with John J. Ryan is similar to that found in the letters of Thomas Merton to his friend and college chum Robert Lax.

Mike's exposition on the world-saving importance of a new movement of monks to the desert is an immoderate paraphrase of what Merton has to say in his introduction to his translation, The Wisdom of the Desert:  Sayings from the Desert Fathers of the Fourth Century,  p.p. 22-24.  Ryan's quotations are from the same source, p.p. 36 & 47.

~~~~~~~~~~

Notes for page 54:

"The vast oscillation of uncontrollable forces ..., the rapid psychological movement from victim to victimizer, the images of action, violence, and control: all these phenomena appear in the complex internal organization of delusion.  In delusion the self feeds on fantasies of power, incorporation, and omnipotence in a vivid reminder of the totalistic and unyielding world of infantile omnipotence."  




--James M. Glass, Delusions:  Internal Dimensions of Political Life, p. 123.

~~~~~~~~~~

Notes for page 68:

"By confusing the order of things and by delving beneath the surface of experience, the schizophrenic initiates a way of seeing life that is strongly felt by those who exist within the schizophrenic's life world.  Delusion therefore possesses the power to involve others in its terms and definitions ..."  




--Glass, Delusions, p. 14.

"To seek to solve the problem of God is to seek to see one's own eyes.  One cannot see his own eyes because they are that with which he sees and God is the light by which we see."  




--Merton, from a letter to Dom Francis Decroix, August 21, 1967.  Printed in The Hidden Ground of Love, p. 157.

Mike's dream has considerable archetypal content, of course, but it is especially worth noting the elements in common with "one of the chief preoccupations of the second and third century gnostics and hermetics:  the ascent of the soul from the earth, through the spheres of the hostile planet-angels and rulers of the cosmos, and its return to its divine home in the 'fullness' of God's light, a return which, to the gnostic's mind, signified Redemption."  The journey involved passage through various palaces and chambers.  (Scholem, Major Trends in Jewish Mysticism, p. 49).

It is not a journey to be embarked upon lightly, for the dangers are great.

There are many variants of the Hebraic mythical cosmology, expansions on the sketchy and demythologized version given in the Book of Genesis.  They are sources of insight into the modern Judaeo-Christian psyche and demonstrate the universality of our innermost thoughts.  Note the following, for example, in conjunction with Father Mike's dream.  This story is from the apocryphal Second Book of Enoch, dating from first century B.C. Palestine and preserved in a Slavonic text:

... the lowest Heaven contains clouds, winds, air, the   Upper Waters, the two hundred angels appointed to watch the   stars, and storehouses of snow, ice and dews with their   guardian angels.  

In the second Heaven complete darkness reigns over the   sinners chained there in expectation of Judgement.

In the Third Heaven lies the Garden of Eden, full of   marvellous fruit trees, including the Tree of Life under   which God rests whenever He comes on a visit.  Two rivers   issue from Eden:  one flowing with milk and honey, the other   with wine and oil; they branch out into four heads, descend,   and surround the Earth.  Three hundred Angels of Light, who   unceasingly sing god's praises, watch over the Garden, which   is the Heaven to which righteous souls are admitted after   death.  Northward of Eden stretches Gehenna, where dark   fires perpetually smoulder, and river of flame flows through   the land of biting cold and ice; here the wicked suffer   tortures.

In the Fourth heaven are chariots ridden by the Sun and   Moon; also great stars, each with a thousand lesser stars   as followers, that accompany the Sun on its circuit:  four   to the right, another four to the left.  Of the two winds   that draw these chariots, one is shaped like a phoenix, the   other like a brazen serpent; though, indeed their faces   resemble those of a lion, and their lower parts those of   Leviathan.  Each wind has twelve wings.  To east and west of   this Heaven stand gates through which the chariots pass at   their appointed hours.  

The Fifth Heaven houses the gigantic Fallen Angels, who   crouch there in silent and everlasting despair. 

In the Sixth Heaven live seven Phoenixes, seven Cherubim singing God's praises without cease, and hosts of radiant angels engrossed in astrological study; besides other angels who guard the hours, years, rivers, seas, crops, pastures, and mankind, recording for God's attention   whatever unusual sights they observe.

The Seventh Heaven, one of ineffable light, holds the   Archangels, Cherubim, Seraphim, and divine wheels; here God   Himself occupies His Divine Throne, and all sing His   praises.




--Graves and Patai, Hebrew Myths,  pp. 36-37.

We have not yet been born; we are still in the womb;  asleep, we are such stuff as dreams are made on.  Life  begins with a fall; a falling into the womb; a fall  into sleep.  Our birth is but a sleep and a  forgetting.  Adam's fall is Adam's fall into sleep; or  Osiris' descent to the underworld.  The descent to the  underworld is what happens to every human being when  he goes to sleep.  The question what is life turns out  to be the question what is sleep ...  




--Brown, Loves Body, p. 52. 

~~~~~~~~~~

Note for page 70:

On the attitude taken by Koyukon women toward grizzly bears, see Nelson, Make Prayers to the Raven, p.p. 184 - 189.

~~~~~~~~~~

Notes to follow page 82:

Jack Rogers' use of language and his story of microplate migration is modified from David L. Jones, Allan Cox, Peter Coney and Myrl Beck, "The Growth of Western North America,"  Scientific American, November, 1982, vol. 247, no. 5.  p.p. 70-84.  The idea that evidence for entire orogenies is missing from the known rock sequence is from a discussion with retired U.S.G.S. geologist E.M. MacKevett, Jr., at McCarthy, Alaska, 1985.

~~~~~~~~~~

 Notes to follow page 86:

Carolyn Merchant traces the emotions and debates over mining back to the sixteenth century and before (The Death of Nature, pp. 29-41, "Normative Constraints Against the Mining of Mother Earth.")  The ancient Greek philosophers Anaxagoras, Theophrastus and Dionysius of Periegetes "believed that metals were plants growing beneath the earth's surface and that veins of gold were like roots and branches of trees" (p. 29).

The Roman Seneca considered mining an ancient vice, writing in Natural Questions, "What necessity caused man, whose head points to the stars, to stoop, below, burying him in mines and plunging him in the very bowels of innermost earth to root up gold?"  (Cited in The Death of Nature, p. 32.)

Edmund Spenser associated mining with avarice and lust as debasement of both the human spirit and the "purest streams" of the earth's womb, writing in the Faery Queen (1595), 

Then gan a cursed hand the quiet wombe 

Of his great Grandmother with steele to wound, 

And the hid treasures in her sacred tombe 

With Sacrilege to dig.  Therein he found 

Fountains of gold and silver to abound, 

Of which the matter of his huge desire 

And pompous pride eftsoones he did compound. 




--Bk. II, Canto 7, verse 17.  Quoted in The Death of Nature, pp. 38-39

Digging into the matrices and pockets of earth for metals was like ... digging into the nooks and crannies of a woman's body. ...  Both mining and sex represent for Spenser the return to animality and earthly slime. ... 




--Merchant, The Death of Nature, p. 39.

Merchant finds similar themes in Milton and Donne.

She finds other side of the argument, Ed Butler's, in Georg Agricola's De Re Mettalica ("On Metals," 1556):  "Nature has given the earth ... to man that he might cultivate it and draw out of its caverns metals and other mineral products."  Without metals, people would "return to the acorns and fruits and berries of the forest. ... They would dig out caves in which to lie down at night, a ... condition ... utterly unworthy of humanity, with its splendid and glorious natural endowment."  (Quoted in The Death of Nature pp. 37-38.)

~~~~~~~~~~

Notes to follow page 89:

Richard K. Nelson quotes a Koyukon informant:

"The country knows.  If you do wrong things to it, the whole country knows.  It feels what's happening to it.  I guess everything is connected together somehow, under the ground."  




--Make Prayers to the Raven, p. 241.

The Koyukon give beavers considerable respect, considering disrespectful behavior "dangerous indeed." (p. 136)

~~~~~~~~~~

Pliny (A.D. 23-79), in his Natural History, specifically warned against earthquakes as a consequence of mining the depths of Mother Earth, speculating they were an expression of her indignation at being violated:

We trace out all the veins of the earth, and yet ... are astonished that it should occasionally cleve asunder or tremble:  as though, forsooth, these signs could be any other than expressions of the indignation felt by our sacred parent!  We penetrate into her entrails, and seek for treasures ... as though each spot we tread upon were not sufficiently bounteous and fertile for us!



--Merchant, The Death of Nature, p. 30.

~~~~~~~~~~

Notes to follow page 91:

Mike's dream:

"... in all of the mythologies, hair is heavily connected with the instinctive, the sexual, the primitive.  What I'm proposing is that every modern male has, lying at the bottom of his psyche, a large, primitive man covered with hair down to his feet.  Making contact with this wildman is the step the '70's male has not yet taken; this is the process that still hasn't taken place in contemporary culture.

" ... contact with [this hairy man] requires the willingness to go down into the psyche and accept what's dark down there, including the sexual. ... the Christian Church is not too fond of him ...

" ... people in ancient times have already done some work in helping us to visualize the wildman.  ... In the Greek myths, for example, Apollo is visualized as a golden man standing on an enormous accumulation of dark, dangerous energy called Dionysius.  The Bhutanese bird men with dog's teeth is another possible visualization.  Another is the Chinese tomb-guardian:  a figure with enormous power in the muscle and the will, and a couple of fangs sticking out of his mouth.  In the Hindu tradition this fanged aspect of the Shiva is called the Bhairava:  in his Bhairava aspect, Shiva is not a nice boy.  There's a hint of this energy with Christ going wild in the temple and whipping everybody.  The Celtic tradition gives us Cuchulain -- smoke comes out of the top of his head when he gets hot.

" ... All these traditions give us models to help us sense what it would be like for a young male to grow up in a culture in which the divine is associated not only with the Virgin Mary and the Blissful Jesus, but with the wildman covered with hair.  We need to tap into these images. 



--Robert Bly, interviewed by Keith Thompson, New Age, May, 1982. p.p. 31-51.

The scene around the campfire is akin to a dream reported by Jungian analyst Eugene Monick -- in the sense that the fire, showering sparks, is a powerful phallic image:

.. At that time I was working analytically with Esther Harding, the first Jungian analyst in the United States.  She was an elderly and rather delicate- looking maiden lady ...  I brought to her my dream of a great phallos appearing in a circle of naked men who were lying on the ground.  Each man had his feet placed upon the base of the phallos, and each had his hand upon his neighbor's erect member.  Dr. Harding asked about the central image:  "Was it a man's phallos?"  "Certainly not, I replied, "it was much to big for that."  Was it a giant's phallos?" she asked. "No, it was much to big even for that."  "Well, then, Mr. Monick, whose do you think it was?"  ...

Both Eliade and Jung write that sexuality, heterosexual or homosexual, is at bottom a religious issue, opening a door in the psyche which permits the god-image standing behind it an entrance into ego awareness.




--Monick, Phallos, pp. 33, 36.

~~~~~~~~~~

Mike's description of rising in the early morning to light the lamp and chant psalms is modified from Thomas Merton, "Day of a Stranger," reprinted in A Thomas Merton Reader, Thomas P. McDonnell, ed., p.p. 433-434.  

The men in Mike's dream chant Psalms 10:1-4; 19:1-4; 22:1,2; and 90:1-2. (RSV translation.)

Merton discusses the concept of chesed as "mercy" in his essay "The Good Samaritan," in Seasons of Celebration, p.p. 171-182. 

~~~~~~~~~~

Notes to follow page 109:

Mike's evolving relationship with Terri is drawn in part from Thomas Merton's involvement with a woman in 1966.  Merton's personal journal from this period is not public, but Michael Mott had access to it in writing The Seven Mountains of Thomas Merton.  See p.p. 435-454, 461- 462. 

~~~~~~~~~~

Notes to follow page 126:

Regarding Mike's seeing the dragon in the rock:

Let him who has ears heed the Spirit's word to the churches!  To the victor I will give the hidden manna; I will also give him a white stone upon which is inscribed a new name, to be known only by him who receives it. 




--Revelation 2:17 (New American Bible)

The "new name" is rebirth in Christ.

Regarding immersion in the creek:

... no one can enter into God's kingdom without being begotten of water and Spirit. 



--Jesus (in John 3:5)

Baptism symbolizes a going down into the waters of destruction in union with the death of Jesus and a rising to new life out of those waters. 




--Hellwig, Understanding Catholicism, p. 146.

No wonder the opening verses of the bible speak of the waters of chaos.  No wonder that in so many biblical references water is so threatening:  it covers the whole earth and only Noah escapes.  It parts for the Israelites but rushes back in terrible revenge on the pursuing Egyptians.  Water, then, carried with it for the bible writers high overtones of  the end of an era, destruction, death, and burial.  

But water carried with it the notion of fruitful life, also.  For, after all, from this primeval chaos of water comes life. ... (p. 32)

To be baptized is to have the Spirit make order out of chaos (forgiveness of sin), to cross over to the Promised Land (the church), to have leprosy of evil washed away, to be sprinkled anew, cleansed of all impurities, to become truly alive. ... (p. 35)



--Bausch, A New Look at the Sacraments, Ch. 3, "Water and Spirit."  pp. 32-42.

I will take you away from among the nations, gather you from all the foreign lands, and bring you back to your own land.  I will sprinkle clean water upon you to cleanse you from all your impurities. ... You shall live in the land I gave your fathers; you shall be my people, and I will be your God. 



--Ezekiel 36:23-28 (New American Bible)

Regarding the raven:

After Jesus was baptized, he came directly out of the water.  Suddenly the sky opened and he saw the Spirit of God descend like a dove and hover over him. 


--Matthew 3:16

Regarding Mike's seeing the surrounding peaks as angels:

Now among the angels which God had created, there was one so surpassingly beautiful that he was named Lucifer, the Bearer of Light.  ... Lucifer noticed ... the unbelievable grandeur of the being which God had given him.  He realized that it would really be impossible for the Almighty to create anything more excellent ...

He looked again into the heart of the Holy Trinity, and as his gaze went deeper and deeper into that abyss of light he began to share the divine vision of the future.  And there, to his complete amazement, he saw that God was preparing a far higher place in heaven ... for ... beings with fleshly and hairy bodies, almost animals.  He saw that, of all things, a 
woman
 was to be his Queen.  ... [H]e saw that Logos/Sophia, God the Son himself was to become man, and to set one of those 'vile bodies' upon the very Throne of Heaven.

He was convinced that God's wisdom had gone astray. ... there were many other angels who felt the same way ... all together ... they turned their backs upon the Beatific Vision, flying and falling from the Godhead towards that ever-receding twilight where Being borders upon Nothing, to the Outer Darkness.  ... Yet because God was infinite, because the shekinah reached out for ever and ever, the devils found no escape from his light.  Turning from it they found it facing them.  Above and below, and around on every side, they rushed toward darkness and found -- always the inescapable Light, the hated Love which began to burn them like a raging fire, so that the only escape lay inwards, to the solitary, isolated sanctuary of their own wills.  Therefor this place of isolation and solitary confinement, where the light of God torments 

and gives no gladness, became the place of Satan's dominion, the Kingdom of Hell.





--Alan W. Watts, Myth and Ritual in Christianity, pp. 41-43.

Regarding Mike's description of Jot, "His eyes focus on mine ..."

Prolonged direct eye contact is instinctively perceived as aggressive.  Among mammals, staring is the act of a predator toward prey.  Notice a cat staring down from a high perch.  If you stare back at it, it will break eye contact with obvious discomfort.  Jot as analyst or lawyer functions in the mode of the predator.

~~~~~~~~~~

Notes to follow page 133:

The early Christian hermits knew of the incompatibility of the legal and the contemplative life and would have shared Mike's discomfort with Jot.  Merton quotes a fourth century desert father speaking to his brethren:

"Abbot Pastor said:  Get away from any man who always argues every time he talks."




--Wisdom of the Desert, p. 47.

Regarding the image of the empty town, with the tree growing from an abandoned dump truck and a brook flowing through it off the mountain, note the image of the New Jerusalem in the New Testament:

The angel then showed me the river of life-giving water, clear as crystal, which issued from the throne of God and of the Lamb and flowed down the middle of the streets.  On either side of the river grew the trees of life which produce fruit twelve times a year, once each month; their leaves serve as medicine for the nations. 


--Revelation 22:1,2 (New American Bible)

From the point of view of apocalyptic imagery, the city at Eldorado Butte sometimes takes on attributes of Babylon, sometimes of the New Jerusalem. Mike's confusion reflects this uncertainty.

~~~~~~~~~~

Note to follow page 145:

Mike recites Psalms 119:1-5, 90:1-6, and 119:169-170.

~~~~~~~~~~  

Note to follow page 148:

The abbot in Mike's dream reads Isaiah 24:1,3 - 5, and 17 - 20  (New American Bible).

~~~~~~~~~~

Notes following pages 154:

Regarding Mike's need to find the young man's mother, to obtain an apple from her, note Thomas Merton, "The Woman Clothed with the Sun," p. 168:

God wills that all graces come to men through Mary.

That is why to love her and to know her is to discover the true meaning of everything and to have access to all wisdom.

Regarding Mike's questioning, "Why do I have to be here?  What does this have to do with finding God?  Nothing." See Merton, "What is the Monastic Life," p.p. 16:

The monk who ceases to ask himself "why have you come here?" has perhaps ceased to be a monk. ...

To say, "Why have you come here?" is the same as saying "What does it mean, to seek God?  How do you know if you are seeking Him or not?  How can you tell the difference between seeking Him and not seeking Him, when He is in fact a hidden God, Deus absconditus?

When Moses spoke to God saying:  Show me thy face" the Lord answered, "Man shall not see me and Live." (Exod. 33.20)

Yet Jesus tells us that eternal life is to know the one true God, and Jesus Christ whom He has sent. (John 17.3) ...

The question, "Why have you come here?" is then the question Jesus asked in the garden of the agony: "Whom do you seek?"  We seek Jesus of Nazareth, Christ, the son of the living God ...

"In Him were all things created, in heaven and on earth, visible and invisible ... by Him all things consist." (Col. 1.16-17) 

Note Shannon, Thomas Merton's Dark Path, p. 102:

Our age, perhaps more than any other, has experienced the absence of God.  Indeed, in some circles it has proclaimed that God is dead.  In such an age, God must often seem to be "absent" from our contemplation.  The truth is that never more than today God makes His presence felt by "being absent."  Our contemplation, therefore, need not be a vain struggle to try to make Him present, but rather an acceptance of apparent emptiness and absence, while we realize, if only dimly, that in the nothingness that seems to engulf us He is more surely present.

Mike's quotation from Meister Eckhart is from Meister Eckhart:  A Modern Translation by Raymond Blakney. p. 4.

The quotation from Jesus is from John 12.

The references to St. Francis are from The Little Flowers of St. Francis: "How St. Anthony Converted the Heretics by Preaching to the Fishes,"  pp. 131-133. "The Canticle of Brother Sun," p. 317; "How St. Francis Made Brother Masseo Twirl Around," pp. 63-66.

~~~~~~~~~~

Note to follow page 158:

The description of Dagheeloyee geology is fictionalized from E.M. MacKevett's geological maps and bulletins; from Jones, et. al, 1982; and from personal observations in the field conducted with the assistance of geomorphologist Barry Hecht.

~~~~~~~~~~

Note to follow page 177:

Hildegard of Bingen, a twelfth century German abbess, wrote stunningly beautiful vocal music for her nuns which reflects her mystic visions.  Although she was never canonized, her feast day is sometimes observed, and it is reasonable to think that a monk of Mike's orientation would refer to her as St. Hildegard.

~~~~~~~~~~

Notes to follow page 182:

For this psychopathic narrative and others I have drawn in part on the language styles presented in Kaplan, The Inner World of Mental Illness.

Johnston's monologue is a waking dream of combat.  It is based on images and ideas present in all of us, because today we are all combatants in a besieged world.  Living at war all our lives, exposed to violence through the media if not in person, knowing we are helplessly at risk, we are all subject to the psychic stress of battle trauma.  Johnston's response is an extreme but not atypical.

It is urgently important to examine ways in which the human mind processes images of catastrophic violence, torture and terrorism. ...

The characteristic traumatic nightmare of combat is the hallmark of posttraumatic stress disorder, in the past known as shell shock, battle fatigue, and war neurosis. ...

Such dreams are unique, predictable in content, recurrent, and highly disturbing.  They may lead to explosive behavior. ... 


--Wilmer, "Combat Nightmares:  Toward a Therapy of Violence," p. 120.

In Wilmer's study, veterans first had dreams which literally repeated their horrendous experiences in Vietnam. Johnston's thoughts are, by contrast, a composite of images drawn from various sources and modified by fantasy.  They are analogous to the later stage in veteran's dreams, which have self-evident metaphorical or symbolic quality and which Wilmer hypothesizes are a sign of healing.  In Johnston, too, the (waking) dream reflects a working out of his feelings, but his "healing" will take the form of the expression of his violence, a release of tension in action.

His thoughts image archetypes of the shadow and evil, which he handles by including them in a contorted version of the primal story of the hero and his battle with evil.  Wilmer quotes Jung,

... Not only are the archetypes, apparently, impressions of ever-repeating typical experiences, but, at the same time, they behave empirically like agents that tend towards the repetition of these same experiences.  For, when an archetype appears in a dream, in a fantasy, or in life, it always brings with it a certain influence or power by virtue of which it either exercises a numinous or fascinating effect, or it impels to action.


--Carl Jung, Collected Works, vol. 7, section 109.  Quoted in Wilmer, p. 129.

Wilmer also quotes Novalis's aphorism, "Every word is an exorcism.  Whatever the spirit that calls, a kindred spirit will answer" (Wilmer, p. 138).  Johnston calls in the spirit of psychopathic murder; his exorcism calls him to complete the act.

I wrote this Johnston monologue as a meditation on violence, a response to reading a number of true accounts of Vietnam experiences in the psychological literature, Wilmer and other sources.  Here is an example, a recurrent nightmare recounting a real event exactly:

My buddy and I are about two feet apart in a foxhole on top of the hill.  We get to know each other pretty good over three or four days.  We have to stay in the same foxhole .  We can't even get out to stretch our legs because of the sniper fire.  I am talking with my buddy. It is dark.  He lights a cigarette and all of a sudden his head blows off.  His brains come out all over me.  I wake up screaming. (quoted in Wilmer, p. 130.) 

George Johnston's notions of living in a state of siege warfare are developed in Helena Meyer-Knapp's Union Graduate School dissertation (forthcoming).

~~~~~~~~~~

Notes to follow page 196:

The lunar crescent is representative of Artemis, the pure feminine primitive, the savage virgin, goddess of nature untouched.  (Paris, Pagan Meditations, p. 121) 

Out of whose womb comes the ice, 


and who gives the hoarfrost its birth in the skies,

When the waters lie covered as though with stone 


that holds captive the surface of the deep?




--Job 38:29,30.  (New American Bible)

 What is the foundational act of Christian spirituality, and why is it so easily lost?  ... the actual inner movement that makes possible the contact between man and what is higher than man.  ... To Christians such as Thomas Merton, the outcome of this search for what has been lost will determine the future of the whole Christian tradition.  ...  upon this issue may depend our own future as well, and indeed the very life of man on this planet.




--Jacob Needleman, Lost Christianity, p. 124.

~~~~~~~~~~

Note to follow page 215:

"I rid myself of all the lesser joys ..."  Mike's language is modified from a passage in an early manuscript of Merton's, written for but not included in The Seven Storey Mountain, and published as "The Ways of Love," in A Thomas Merton Reader, pp. 313-318.

~~~~~~~~~~

Notes for page 232:

The ultimate adventure, when all the barriers and ogres have been overcome, is commonly represented as a mystical marriage of the triumphant hero-soul with the Queen Goddess of the World.  This is the crisis at the nadir, the zenith, or at the uttermost edge of the earth, at the central point of the cosmos, in the tabernacle of the temple, or within the darkness of the deepest chamber of the heart. 

--Joseph Campbell, The Hero with a Thousand Faces, p. 109.

Initiation:

Once having traversed the threshold, the hero moves in a dream landscape of curiously fluid, ambiguous forms, where he must survive a succession of trials.  ... 

...  The goddess is red with the fire of life; the earth, the solar system, the galaxies of far-extending space, all swell within her womb.  For she is the world creatrix, ever mother, ever virgin.  She encompasses the encompassing, nourishes the nourishing, and is the life of everything that lives.

She is also the death of everything that dies. The whole round of existence is accomplished within her sway, from birth, through adolescence, maturity, and senescence, to the grave.  ...  she unites the "good" and the "bad"  ...  The devotee is expected to contemplate the two with equal equanimity.  Through this exercise his spirit is purged of its infantile, inappropriate sentimentalities and resentments and his mind opened to the inscrutable presence which exists ... as the law and image of the nature of being.

--Campbell, The Hero with a Thousand Faces, pp. 97, 114.

The journey up the creek:

"... to penetrate the wordless darkness and apophatic light of an experience beyond concepts." 


--Merton, Contemplation in a World of Action, p. 186.

Shannon speaks of "a dazzling darkness" and "the brightness of a most lucid darkness"  (Thomas Merton's Dark Path, p. 11).

For I know well the spring that 

flows and runs 

Although it is night.

1.  That eternal spring is hidden, 

For I know well where it has its rise, 



Although it is night.

2.  I do not know its origin, for it hasn't one, 

But I know that every origin has come from it. 



Although it is night.

3.  I know that nothing else is so beautiful, 

And that the heavens and the earth drink there 



Although it is night.

4.  I know well that it is bottomless 

And that no one is able to cross it 



Although it is night.

5.  Its clarity is never darkened, 

And I know that every light has come from it 



Although it is night.  

6.  I know that its streams are so brimming 

They water the lands of hell, the heavens, and earth, 



Although it is night.

--St. John of the Cross, from "Song of the Soul that Rejoices in Knowing God Through Faith" (Collected Works, p. 723).

Regarding Mike's almost fainting away with the realization of imminent death: As the trip up the creek is a literal enactment of a spiritual journey, so the confrontation with death is an embodiment of the confrontation of the ego with the transcendent.

For the individual attempting his or her personal path, fateful moments occur when the ego is gripped by the Self.  In all honesty, one says, "I feel I am dying."  The confrontation is indeed a confrontation unto death because a new gradient is being released into the conscious psyche, and the ego has no alternative but to follow unless it resigns itself to psychic death. 




--Woodman, The Pregnant Virgin, p. 74.

In the Scots language, there is a word, fey, which is of the same root as fate and faery and refers to an elevated state in which many previously unrecognized truths become plain, so that in folklore the fey person is credited with supernatural wisdom and second sight.  What we have here is a rather precise term for that state of mind which is induced by the absolute certainty of death.  When death is close and utterly sure -- and not to be temporized with -- then it becomes possible to see with a new clarity and the mind can soar.  This state is the result of liberation from appetitive drives and, I suppose, is approximately what the Buddhists call "nonattachment." In William Blake's phrase, it becomes possible to look through the eye so that the illusions of success and failure, shame and vanity fall away. 

--Gregory Bateson, reflecting on his own experiences with surgery, Angels Fear, p. 170.

One can only live consciously when being conscious of life's limits.  A man could not become a true knight until he had lived in the wilderness.  ...  Among the !Kung Bushmen, the healer is a man who can endure the "pain" of having looked death in the eye".  Among the Iglulik Eskimos, it is the precondition for becoming a shaman ... 





--Duerr, Dreamtime, p. 68.

~~~~~~~~~~ 

Notes for page 235:

There are thousands of Christians walking about he face of the earth bearing in their bodies the infinite God of whom they know practically nothing.  The seeds of contemplation have been planted in their souls, but they merely lie dormant.  They do not germinate.

--Merton, What is Contemplation, pp. 16-17; Cited in Shannon, Thomas Merton's Dark Path, p. 6. 

In his later years, Merton would not have limited the seeds to Christians.  

We are bound to God in chesed.  The power of His mercy has taken hold of us and will not let go of us: therefore we have become foolish.  We can no longer love wisely.  ...  we cannot pride ourselves on virtue. 




--Merton, Seasons of Celebration, p. 181.

~~~~~~~~~~

Notes for page 237:

Mike's ideas on virginity are taken from the section "Spouse of Christ" in Merton's essay, "Basic Principles of Monastic Spirituality" (1957), The Monastic Journey, pp. 31-34.   

Mott tells of Merton's prolonged romance with a young nurse during the mid-1960's, an emotional period of irony and contradiction (The Seven Mountains of Thomas Merton, pp. 435- 454).  He quotes Merton's restricted private journal: "Instead of feeling impure I feel purified," Merton wrote.  (note 531, p. 634). 

Mike's struggle with the concepts of celibacy, chastity and purity reflects a deep seated confusion over these ideas in the history of the Catholic church.  According to Rosemary Radford Reuther, 

As originally developed in the second to fourth centuries, "chastity" (not celibacy) was part of a larger vision of Christian redemption by which those called to total devotion to Christ saw themselves as withdrawing from "worldly" concerns.

In the early Middle Ages, however, 

clerical chastity came to be linked with the "purity" of the sacrament, over against sexual "impurity." ...

Here we see a decisive switch in the spirituality of chastity, from a Christian counterculture of social equality to a cultic concept of purity and pollution. 

--Reuther, column in the National Catholic Reporter, vol 22, no. 23.  April 4, 1986, p. 13. 

Marion Woodman describes what she calls "the ritual journey" -- in our story the trip up the creek and its consequences -- as a virgin pregnancy leading to a birth of new consciousness.  She describes John Layard as making it clear "that the word 'virgin' was not synonymous with 'chaste' in either its Greek or Hebrew origins"  (Woodman, Pregnant Virgin, p. 80).

What then do we mean by "virgin"?  It may help us to examine those ways in which we use the word that are not directly concerned with sex.  We speak of a "virgin forest" as being one in which the powers of nature are untrammeled and untouched by man. ... it is the law of God, the untrammeled law of pregnant though as yet chaotic nature that we dub "virgin", and it is the reduction of that chaos which we call Law and Order.

Thus in this sense the word "virgin" does not mean chastity but the reverse, the pregnancy of nature, free and uncontrolled, corresponding on the human plane to unmarried love, in contrast to controlled nature corresponding to married love ... 



--Layard, The Virgin Archetype, pp. 290-291.

"Be a virgin.  Surrender to the whirlwind and see what happens." Woodman, The Pregnant Virgin, p. 9.

How does one become a virgin again?  Or perhaps a better question:  How does one become a virgin at all? That is the crucial question where private rituals are being considered [e.g. the acting out of personal spiritual quests by going to Alaska] because unless one has the strength of a virgin, private rituals, like public mass rituals, can degenerate into total loss of consciousness, or worse, find a collective demon at the center.  [Think of Mike's struggle with his dreams.]

As I understand the virgin archetype, it is that aspect of the feminine, in man or in woman, that has the courage to Be and the flexibility to be always Becoming.  Rooted in the instincts, the virgin has a loving relationship to the Great Earth Mother.  But she is not herself the Great Mother.  Men and woman who can consciously relate to this archetype ... are strong enough and pliable enough to surrender to the penetration of the Spirit and to bring the fruit of that union into consciousness. 




--Woodman, The Pregnant Virgin, p. 78.

But the contrary "cultic concept" equating chastity and virginal purity is not easily dismissed.  To give meaning to "virginity," Ginette Paris looks alternatively to wild Artemis, rather than to Gaia, the Earth Mother.  Artemis, the Greek deity of the wilderness, is a savage virgin woman.  She can be a crucial link between the radical feminist movement and the wilderness preservation movement, a common source for both:

I believe indeed that the loss of a Goddess so fiercely opposed to all contact with the opposite sex, but nevertheless adored and respected by all, has meant a loss for all women of their power to defend a sacred territory, interior or exterior, physical or psychic.  Nature, flora and fauna, is universally exploitable and commercializable, and since women are associated with nature, they have also become touchable, violable, and utilizable.  Wherever the fierce independence of Artemis is unknown, those who exploit us perceive "being-in-oneself" as an absence rather than a presence to oneself.  Those who understand no longer the need for Artemis also do not understand the need for sacred groves and virgin forests.  To them we must ask, of what use is a human being?

The male who wishes to honor Artemis must understand that he may neither see nor possess her: there is a core in the mysteries of untouched nature and of femininity that must remain virgin.  The woman herself, while providing favorable conditions for the development of this part of her nature, should not pollute it with words, nor implicate it in the process of seduction, nor exploit it in the world of relationships.  It is essential to the ecology of human and spiritual values that we re-discover the meaning of an intact femininity and that we multiply, at the same time, the natural reserves of prairies, virgin forests, and spring-waters.  ... 




--Paris, Pagan Meditations, p. 115.

These days Gaia, the earth mother goddess, is often discussed as the benefactor of ecology.  Particularly since Earth Day in 1970, the wilderness preservation movement has adopted the language of ecology -- scientific, ethical and spiritual -- for its self-understanding and social justification.  Perhaps this choice of goddess is a reason for the lack of clarity in the movement's articulation of its concerns (which carry a high emotional charge, but are poorly defined).  

A powerful ecological science and literature is flowing from the harmonious Gaia vision, rooted in the synthetic theories (such as described by Jantsch), becoming explicit in Lovelock's and Margulis's "Gaia hypothesis" and generating an exciting ongoing discussion of radical potential (e.g. Abram's work).  (See Jantsch, The Self Organizing Universe, Lovelock, Gaia:  A New Look at Life on Earth, and Abram, "The Perceptual Implications of Gaia.")

Perhaps the wilderness movement would do better by stimulating its own unique potent growth, developed out of images centered on Artemis, rather than Gaia.

~~~~~~~~~~

Notes for page 240:

So the darkness shall be the light, and the stillness the dancing.


--T.S. Eliot, Four Quartets, "East Coker," line 128.

Night is our diocese and silence is our ministry 

Poverty our charity and helplessness our tongue-tied sermon.

Beyond the scope of sight or sound we dwell upon the air 

Seeking the world's gain in unthinkable experience.  

We are exiles in the far end of solitude, living as listeners With hearts attending to skies we cannot understand...

--Merton, from "The Quickening of St. John the Baptist:  On the Contemplative Vocation," Collected Poems, p. 201  (early Merton; first published 1949).

To reach satisfaction in all 

desire its possession in nothing. 

To come to possess all 

desire the possession of nothing. 

To arrive at being all 

desire to be nothing. 

To come to the knowledge of all 

desire the knowledge of nothing.

--St. John of the Cross, from the frontispiece to The Ascent of Mount Carmel
The elevation of the human will to aims transcendent of this bestial order of life requires, according to the yogic model, an awakening that will not be of the pelvic region, but of chakra 4, which is of the heart. The name of this transformative center, anahata, has the curious meaning "not hit," which is interpreted as signifying "The Sound that is not made by any two things striking together."  For every sound heard by the physical ear is of things rubbing or striking together.  ... The one sound not so made is the great tone, or hum (sabda) of the creative energy (maya, sakta) of which things are the manifestations, or epiphanies.  And the intuitive recognition of this creative tone within a phenomenal form is what opens the heart to love.  What before had been an "it" becomes then a "thou," alive with the tone of creation.


   --Campbell, The Inner Reaches of Outer Space, p. 64.

Au-ro-ra  1.  the ancient Roman goddess of the dawn.  2.  the rise or dawn of something.  3.  a radiant emission from the upper atmosphere. from the definition in The Random House Dictionary of the English Language, unabridged edition.

~~~~~~~~~~

Notes for page 247:

Mike's poem involves a mixing of an important Hassidic Jewish concept with Christmas imagery.  As described in the work of Martin Buber,  

The godly in the world must be brought through our action to ever greater and purer perfection.  Man has a part in the Shekinah which enables him to be a co- worker [note Mike's "midwife" image] with God in the perfection of the world toward redemption.  Thus the stress of Hasidism is on the actual consummation of religious life -- the inward experience of the presence of God and the actualization of that presence in all one's actions.  ...

Evil serves the good precisely through its opposition to it, for through evil man comes to know God even as through darkness he comes to know light.  Moreover, evil can itself be redeemed and transformed into the good.  Not only the sparks of divinity but the qelipot, or shell of darkness, may ascend and be purified ...

The sparks must in truth be liberated, the shells must in truth be transformed, and the "evil impulse," which God created and which man made evil through his sin, must be turned once more to the service of God.  This turning to God is spoken of by Hasidism as the teshuvah -- a repentance and purification ...  Through the teshuvah man not only redeems himself but he liberates the divine sparks in the men and objects around him.  The redemption of the individual prepares the way for the ultimate Messianic redemption ... The individual's turning to God is thus the most effective action possible for the yihud -- the reunification of God with His exiled Shekinah. 



--Friedman, Martin Buber, pp. 20-21.

In my view Mike is still struggling with spiritual experience on at least three levels (or Hassidic "rungs" or "shells") simultaneously:  (1)  that of images, dreams and myths -- the Jungian "unconscious" or what St. John of the Cross calls "imaginative visions;"  (2) divine union through what St. John calls imageless "contemplation" or "the dark night of the soul;" and (3) participation in the sacred through every act of ordinary life, as in Hassidism or in Zen (which Merton found comfortable), as well as in Christian spirituality.  It is a perennial theme.

Note that the Shekinah, the "'Indwelling,' the 'glory' of God, the Presence of God in the world" is female, "She." (See the definition in Buber, The Legend of the Baal-Shem, pp. 220-221). "To redeem evil is to reunite God with His Shekinah, and this is the ultimate task to which all the ages of men must consecrate their lives."  (Friedman, Martin Buber, p. 155.)  The female spirit dwelling in the Dagheeloyee landscape carries the name of Shekinah, Artemis, and Mary; faces of God; appropriate for description in gender based, generative and/or sexual metaphors.

~~~~~~~~~~

Notes for page 260:

Jot between two worlds:

... the 'riders on the fence' among scientists, or as Simmel calls them, the 'people of a religious nature who have no religion', will sometimes be alone in their experience.  Any person from whose soul the rain forest once rose in luxuriant growth is aware of what it means to get tangled in the lianas and the orchids of the subconscious once he has left the well-trodden paths of civilization and then realizes how difficult it is to find his way back.  And if unexpectedly he then finds himself once more on this side of the fence, he is no longer who he was before.  His home will have lost much of its homeliness.  But just as a world taken for granted is not a world understood, he will now understand much of his own world for the first time, even if from then on he will at times experience what it is like to tell the blind what 'red' is.

...  It is the price he has to pay for knowledge: to be forever excluded from the world of talking animals and from the world of talking [scientists] as well. 




--Duerr, Dreamtime, p. 133.

~~~~~~~~~~

Notes for page 273:

The bear is the great animal that dies each fall to hibernation and is reborn with each new spring, a symbol of renewal dating back to the Paleolithic and having much in common with the image of the risen Christ.  

Both Campbell and Shepard & Sanders describe the rituals associated with the slain bear as perhaps the most ancient, most persistent and most widespread in human history.  The basic myth describes a blood kinship between humans and bears, yet keeps a distinction between the two species.  The story also involves the mating between a woman and the bear divinity, and thus involves a form of immaculate conception (Shepard and Sanders, The Sacred Paw, p. 59).

The Bear God dies for the welfare of people, exacting atonement and propitiation from the hunters.  He becomes the archetype of all bears who will judge the spiritual state of human hunters.  As food, the slain bear becomes a sacramental entity. 



--Shepard and Sanders, The Sacred Paw, p. 59.

That the way to pay homage to a deity is by sacrificing and eating it is a notion justified, among the Ainu of Hokkaido, by their idea of the animal as a visitor from the spirit-world, to which they are returning it. ...  For the deities like to visit this earth, and to do so they assume disguises; but they are then locked into their animal forms until relieved of them  ...  as J. Batchelor points out ... by a visible and carnal partaking of their very flesh and substance in sacrifice.  ...  the bear festival is a kind of mutual feast -- a feast of friendship and kinship ... 



--Campbell, The Way of the Animal Powers, p. 152.

The Ket believe that ... beneath [the bear's] skin is a being in human shape, divine in wisdom. ... The hunters continue to speak to the bear after it is dead, for its soul is alive and present.  They implore it not to be angry ...  One of the hunters gives a bit of the heart to any boy who is present, which he eats while sitting astride the still warm animal. 



--Shepard and Sanders, The Sacred Paw, pp. 77-78.

The story of the ritual death of the sacred bear is the cornerstone of a cosmogenic scheme, a tale of the secret of perennial success, and therefore renewal. 



--Shepard and Sanders, The Sacred Paw, p. 60.

Tenebrae, or "Darkness," is sung in monastic churches through the hours of night following Maundy Thursday:

By the altar there is set a triangular stand upon which there burn fifteen unbleached candles, one of which is extinguished at the end of each psalm composing the Office -- In representation of the desertion of Christ by his disciples. ... 

The profound psychological effect of Tenebrae is largely dependent upon the "contemplative tone" of the endlessly flowing Gregorian chant to which the words are sung. ...

As Tenebrae proceeds into the night the church grows darker and darker.  Psalm by psalm the candles at the altar are put out, and towards the end all other lights in the church are extinguished too, until one solitary light remains at the apex of the stand.  This is Christ alone, surrounded by the "forces of darkness" ...  At a deeper level, Tenebrae is a representation of the spiritual journey into the "Dark Night of the Soul", the disappearance of light symbolizing the progressive realization that "I am nothing".  After the ... Benedictus, the one light remaining is taken out and concealed behind the altar so that the church is plunged into total darkness.

... But in the now total darkness and silence of the church there is a sudden, sharp noise ... This strepitus, or sudden noise, heralding the return of the light ... is the promised Resurrection into Life always "sudden" in representation of the timeless and instant nature of eternity. 


  --Watts, Myth and Ritual in Christianity, pp. 153-154.

"Old man of the mountains" and "old man with the fur garment"  are respectful indirect synonyms for "bear" used by the Lapps.  "Strong one" is a Tagish term.  See Shepard and Sanders, The Sacred Paw, p. 89.

Agios athanatos, eleison imas  is from the Good Friday liturgy.

"Oh Companion Bear, what have I done to you to you to deserve this?" -- compare the following from the Reproaches of Jesus in the Good Friday liturgy, "O my people, what have I done unto thee, or in what have I afflicted thee?  Answer me."

"Forgive me, companion bear.  I am sorry, so very sorry noble brother.  Don't be angry with me.  But I have to do this ..." -- Such apologies, asserting it is not the hunter's wish to do the deed, are a common tradition in the slaying of the bear, a circumpolar ritual dating to the Paleolithic.  For example,

..In northern Siberia today, the Ostyaks, Votyaks, Koryaks, Kamchadals, Gilyaks, Yakuts, Yukaghir, and Tungus will say: "... I am sorry!  Very Sorry!  Don't be angry with me" 



--Campbell, The Way of the Animal Powers, p. 148.

"I tell you most solemnly ..." is from Jesus preaching in Galilee at Passover, John 6:53-56.

Quotations on handling of game are from Irma S. Rombauer, Joy of Cooking (1943 edition), pp. 351 & 367. 

~~~~~~~~~~

Notes for page 284:

"the nard gives forth its fragrance, a sachet of myrrh rests in my bosom:" 

My nard gives forth its fragrance 

My lover is for me a sachet of myrrh to rest in my bosom" 




--Song of Songs, 1.12-13.  

Nard is a precious perfume, a figure of the bride.

"establish a foundation for hermits:" -- When a monastery sends off a portion of its members to build at a new location, the action is termed "establishing a foundation." 

~~~~~~~~~~

Note for page 295:

Information on the bristle-thighed curlew is from Peterson, Field Guide to Western Birds, p. 80, Austin, Birds of the World, p. 121, and from Alaska naturalist Richard J. Gordon (personal communication).

~~~~~~~~~~

Note for page 307:

The conversation between Terri and Mike is adapted in part from the correspondence between Thomas Merton and the Catholic theologian Rosemary Radford Ruether from August 18, 1966, to February 18, 1968 (Merton, The Hidden Ground of Love, pp. 498 - 516; Furlong, Merton, pp. 312-322)

~~~~~~~~~~

Notes for page 333:


"I don't understand you," she said.  "I don't know if you're joking or if you believe. ..."  ...


 "All kinds of miracles could happen," he continued without looking at her.  "But someone has to teach you how to look at them so you'll know they are miracles.  Otherwise you don't even see them.  You pass right by them and you don't know they are  miracles.  You don't see them. ..."


"I'm sorry, but I can't follow you, she said a moment later.  "I'd like to be able to understand you. ..."


"Some say that on this night exactly at midnight the heavens open.  I don't quite understand how they could open but that's what they say:  that on Midsummer's Night, the Night of St. John, the heavens open.  But probably they open only for those who know how to look at them."


"I don't understand at all," she said.  "I don't understand. ..."



-- Eliade, The Forbidden Forest (a novel), p. 7.


See also Shakespeare's A Midsummer Night's Dream.  

Dragons:

The Dragon has the ability to assume many shapes, but these are inscrutable.



--  Borges, The Book of Imaginary Beings, p. 82

When he sneezes, light flashes forth;

    his eyes are like those of the dawn.

Out of his mouth go forth firebrands;

   sparks of fire leap forth.

From his nostrils issues steam,

   as from a seething pot or bowl. 

His breath sets coals afire;

   a flame pours from his mouth.

Strength abides in his neck,

   and terror leaps before him.

Should the sword reach him, it will not avail; ...

Clubs he esteems as splinters;

   he laughs at the crash of the spear.



-- Job 41:10-14, 18, 21.

If you but once lay a hand on him, 

no need to recall any other conflict.



-- Job 40:32 (New American Bible)

The definitive contemporary natural history of dragons is Blanpied's Dragons:  An Introduction to the Modern Infestation, presenting the findings of the late Philip Marsden and his mentor Marta Froedlich,  the Brazilian anatomist who established the foundations for the science of verminology.

The mature dragon is typically between 20 and 30 meters in length and has a wingspan of from 15 to 24 meters, though there are unsubstantiated reports of dragons close to 46 meters in length. ...  Although they are enormous animals ... they are able to fit themselves into surprisingly small spaces.  They are rather like cats in this ability.




--Blanpied, Dragons, pp. 55, 59.

Blanpied reprints photographs taken by Marsden and Pyilomel St. James in Alaska, including observations in the Brooks Range and on the North Crater of Mount Wrangell, which are considered quality habitat (Blanpied, pp. 15-17, 40-43), and are equivalent to what we would expect at Dagheeloyee Peak.  Mt. Wrangell is an ice-covered volcano and, like Dagheeloyee Peak, vents steam.


The monastic Church is the Church of the wilderness, the woman who has fled into the desert from the dragon that seeks to devour the infant Word. ... The Monastic Church is the one who flees to a special place prepared for her by God in the wilderness, and hides her face in the Mystery of the divine silence, and prays while the great battle is being fought between earth and heaven.

And yet the monastic Church cannot avoid the dragon, even in  the wilderness:


Her flight is not an evasion.  If the monk were able to understand what goes on inside him, he would be able to say how well he knows that the battle is being fought in his own heart.




-- Merton, The Silent Life, pp. xiii-xiv.

And so the dragon appears, even at the mountain of Mike's hermitage.

Thoughts on the relationship between Mike and the bear, and between Sara and the dragon:  from The Apocalypse of Baruch, , 73:6, a Jewish text contemporaneous with the major writings of the New Testament:

[In the age of the Messiah,] wild beasts will come from the forest and minister unto men, and asps and dragons will come forth from their caves and submit themselves to a little child.

-- quoted in Williams, Wilderness and Paradise in Christian Thought, p. 21.

For the dragon has haunted the childhood of the human race from time immemorial with its serpent form, its magic jewels and its power to suggest there is an immortal self in all things.  As such it is the animating principle of every place -- the genius loci of trees and rocks, of pools, rivers, mountains and seas, of bridges and buildings, of men and women and children.  Its mode of existence is therefore not something that can be disproved by the usual forms of demonstration, or proved by anything other than the sincere wish that it should be what it suggests it is.  What kind of delusion is involved here can only be judged when this wish has come true.  


Dragons come in every size and, since they are notoriously promiscuous, in a variety of surprising shapes.  The reason for this must be looked for in their parentage, in the elemental mother and father of them all who is responsible for the beginning of things -- when all is still in flux and the elements have not yet distinguished themselves. ...


If there is one reason for dragons haunting the imagination, it is surely ... they are the outer aspect of an inner knowledge, both animated by that desire which the Upanishads also call hunger and death.



--  Huxley, The Dragon, pp. 5-7

In the Caribbean, the dragon Huracan is considered responsible for earthquakes (Huxley, p. 74).  

In China, houses are located with the assistance of a feng-shui  diviner, who understands how every part of the landscape is animated by dragon's breath.  "The diviner takes sights on the veins of the dragon, which are the raised features of the landscape, noting the watercourses, the trees, rocks and branching of the valleys ..."  (Huxley, pp. 76-77)

When hunting the dragon, "the bait is always a woman."  Huxley gives examples including the Bonny in West Africa, several places in the Pacific (where beautiful girls were fed to the crocodiles), and in the Punjab, "where virgins were nailed to crosses in Plutarch's time, and thrown into the river Hydaspes accompanied by hymns to the Indian Aphrodite."  (Huxley, p. 15)

~~~~~~~~~~

Notes for page 342:

Goldfish:

 I found the following quotation after I wrote the passage about Mike and goldfish:

But the young man [Jesus], kneeling like Magdalene in front of the hearth, simply stared at the fire, his mind far away.  He felt as though he had already reached the monastery in the desert, as though he had put on the white robe and begun to promenade in the solitude; and his heart was a small, happy goldfish swimming in the deep, tranquil waters of God.  Outside, the world was falling apart; within him, peace, love and security. 

--Nikos Kazantzakis, The Last Temptation of Christ, p. 91. 

~~~~~~~~~~

Notes for page 365:

Bears:

Two good, first-hand accounts of grizzly behavior are in Enos Mills, The Grizzly:  Our Greatest Wild Animal, and Adolph Murie, A Naturalist in Alaska.  Both describe bears digging for squirrels (Mills, p. 1; Murie, pp. 47-50.)  The scene of the bear barking at Jot while advancing with its forepaws is from an anecdote recounted by Troy Horton (personal communication).  The most complete description of bear aggressiveness in various situations is Herrera's, Bear Attacks. 

The Pleistocene American short-faced bear, Arctodus, is mentioned in Shepard and Sanders, The Sacred Paw, p. 3.

~~~~~~~~~~

The temple cave:

The description of the cave and its art and artifacts, including Jot's technical notes, is based on Campbell, The Way of the Animal Powers, pp. 23 - 79.  In its setting, the cave is similar to the Drachenloch ("Dragon's Den") in a limestone cliff at 8,000' elevation near V EQ \O(a,") tis, Switzerland, in which Neanderthals arranged cave bear skulls in stone cabinets, c. 100,000 - 40,000 B.C.

The layout of the cave, with a narrow entry passage and decorated rotunda, is modeled after the later Cro-Magnon caves of France and northern Spain.  The bas-relief reclining female form is as at the entrance to La Magelaine (c. 13,000 B.C.).  The painted ceiling is as in the Rotunda at Lascaux; the inclusion of human figures is as on the wall of the sanctuary of Les Trois Fr EQ \O(e,') res.  When struck, the stalagmites and stalactites of Pech Merle resound like gongs.  

Bear worship was important in this period, evidenced, for example, by the discovery deep in a cavern at Montespan of a bear skull and the clay mount designed to hold a bear pelt in lifelike pose.  

The figure of the dancing bear is derived from the Sorcerer of Les Trois Fr EQ \O(e,') res, part human, part stag, part lion, that presides over the multitudes of animals carved into the wall of that cave:

The Abb EQ \O(e,')  Breuil has published a magnificent series of tracings and photographs of the walls of this imposing Sanctuary.  The style is everywhere firm and full of life, not in paint, but engraved, fixing forever the momentary turns, leaps, and flashes of the animal kingdom in a teeming tumult of everlasting life.  And above them all, predominant -- at the opposite end of the Sanctuary to the hole through which we have emerged, some 15 feet above the level of the floor, in a craggy apse -- watching, staring at the arrival with unflinching eyes, is the now famous Sorcerer ... poised in profile in a dancing posture ... 



--The Way of the Animal Powers, p. 75.

Count B EQ \O(e,') gou EQ \O(e,") n, first entering the narrow passage leading to the magnificent chambers of the Tuc d'Audoubert, adjacent to Les Trois Fr EQ \O(e,') res, "got stuck and had to forfeit both his shirt and his trousers" (The way of the Animal Powers, p. 77).  

... these great painted grottoes, chill, dangerous and labyrinthine, wherein all orientation to the quarters of the sky is lost, and time stops -- or rather, continues without punctuation of day and night -- were never dwelling places, but temples beyond the tick of time, preserved to us in the depths, so to say, of the historical unconscious of our species. 



--The Way of the Animal Powers, p. 63.

~~~~~~~~~

caves:

According to accounts contemporaneous with the book of Genesis, Adam and Eve lie buried in the Cave of Machepelah at Hebron; "his spirit still guards the gate of Eden, through which shines a celestial light" (Graves and Patai, Genesis, p. 70).

In the Sumerian epic (2000 B.C.) Gilgamesh entered a gloomy tunnel twelve leagues long in quest of the herb of immortality.  "He emerged in a paradise of jewel-hung trees owned by Siduri, Goddess of Wisdom. (Graves and Patai, Genesis, p. 79).

In The Living Flame, St. John of the Cross speaks of the "deep caverns of feeling."  

In this image of the deep caverns, John of the Cross describes the ontological desire for perfection:  an empty void waiting to be filled, poverty in search of possession, Nothing grasping for the All. 



--Imaio, St. John of the Cross, p. 68.

Eliade recounts "the story of Indra's visit to the Buddha when he was meditating in the cave (Indrashailaguha)," and finds similar vision of an illuminated cave in Christianity:

According to this myth, Indra, accompanied by a crowd of gods, descending from the sky to Magadha, where Tathagata was meditating in a cave in the mountain Vediyaka.  Roused from his meditation by a Gandharva's singing, Buddha magically widened the cave so that his guests could enter, and received them courteously.  A bright light lit the cavern.  ...  This mystical theme affords a parallel to the legend of Christ's nativity in a cave and the visit of the Magi ... both legends relate how a King of the Gods (Indra) or "Kings, sons of Kings" enter a cave to pay homage to the Saviour, and in the course of their visit the cave is miraculously lit.  

The Protevangelium (xix, 2) spoke of the blinding light that filled the cave at Bethlehem.  When it began to wane, the Child Jesus appeared.  This amounts to saying that the Light was consubstantial with Jesus, or was one of his manifestations.




--Eliade, The Two and the One, pp. 35, 52.

Modern men and women, pulled by the same magnet that drew the Ice Age man up to the cave, are journeying through the dark labyrinth of their own souls.  In spite of the pain and terror involved, the archetype of the way lures them; they yearn to bring the unconscious to consciousness. Penetrating into that tunnel of death and potential rebirth demands supreme effort, tenaciously holding on with no conscious orientation until a light shines in the darkness. 




--Woodman, The Pregnant Virgin, p. 75.

The images in Hades are also Dionysian -- not fertile in the natural sense, but in the psychic sense, imaginatively fertile.  There is an imagination below the earth that abounds in animal forms, that revels and makes music.  There is a dance in death.  Hades and Dionysos are the same.  As Haydes darkens Dionysos toward his own tragedy, Dionysos softens and rounds out Hades into his own richness. 



  --Hillman, The Dream and the Underworld, p. 45.

~~~~~~~~~~

Volcanos:

The voice of the Lord flashes forth 



flames of fire. 

The voice of the Lord shakes the wilderness, 

  the Lord shakes the wilderness of Kadesh. 




--Psalm 29:7-8 (RSV)

The Lord is king; the peoples tremble; 

he is throned upon the cherubim; 

the earth quakes. ... 

From the pillar of cloud he spoke to them; 

  they heard his decrees and the law 


     he gave them. 

O LORD, our God, you answered them; 

  a forgiving God you were to them, 

though requiting their misdeeds. 




Extol the LORD, our God, 




  and worship at his holy 





mountain; 




for holy is the LORD, our God. 



--Psalm 99:1,7-9. (New American Bible)

Having thus completed the work of creation, God withdrew to a sanctuary on Mount Paran in the land of Teman.  Whenever he leaves this dwelling place, earth trembles and mountains smoke. 

--from the Book of Habakkuk, III.3 (described in Graves and Patai, Genesis, p. 30.)

Freud in Moses and Monotheism asserts that Yahweh was originally an Arabian volcano god, adopted and modified by the Semitic people exiled from Eygpt.  

Freud believed that his theory ... accounted for the dual nature of Yahweh, who, on the one hand, exhibits the barbarous traits of the Midianite volcano god and of primitive serpent worship, but then comes forward with ever-increasing force in the teachings of the prophets as the universal God of righteousness of Moses and Ikhnaton. 







--Campbell, Occidental Mythology, p. 126.

The volcanic path through the mountain is analogous to the bodily spiritual channel in Yoga known as sushumna.  The spiritual serpent Kundalini explodes upward in the body to surface "with the brightness of ten million suns"  (Campbell, The Inner Reaches of Outer Space, p. 74).

Examining a Navaho sand painting, Campbell finds the same story:  after the fire explodes to ascend the sushumna, the spiritual traveler enters the sacred sanctuary.  The mythological adventure is "into and through a sacred space and out into the world transformed."  (The Inner Reaches of Outer Space, pp. 95, 101.)

~~~~~~~~~~

Light:

Light is there above which makes the Creator visible to every creature that has his peace only in seeing Him, and it spreads so wide a circle that the circumference would be too great a girdle for the sun. 


  --Dante, The Divine Comedy, 3: Paradiso, xxx:100- 106.

The comparable figure in the Indian system is of the nada, the creative sound OM of the energy of the light, ever resounding in the akasa:  beyond which "space," both in Dante's concluding cantos ... and in the stations six and seven of the Indian sushumna, the culminating experiences are, first, of the vision of one's image of God and, then, of a transcendent Light which is the energy of the living world. 


   --Campbell, The Inner Reaches of Outer Space, p. 103.

"Light is procreation" (jyotir prajanaman) says the Satapatha Brahmana (VIII, 7, 2, 16-17).  It "is the procreative power" (Taittirya Samhita, VIII, 1, 1, 1). Already the Rig Veda (I, 115, 1) affirmed that the Sun is the Life or the atman -- the Self -- of all things. The Upanishads particularly insist on this theme:  that being manifests itself by the pure Light and that man receives knowledge of being by an experience of supernatural Light.  Now, says the Chandogya Upanishad (III, 13, 7), the light that shines beyond this Sky, beyond all things, in the highest worlds beyond which there are none higher, is in fact the same light that shines within a man. (antah puruse).

For Mahayana the Clear Light symbolises at once the ultimate reality and the nirvana consciousness.  All men confront this Clear Light for some moments at the instant of death; yogins experience it during samadhi and the Buddhas experience it without interruption.

... in Taoist circles ... The Light dwells quite naturally within a man, in his heart.  ...  the secret of the life and immortality of the body is written into the very structure of the Cosmos, and consequently into the structure of the microcosm also -- for every human being is a microcosm.  Accent is here laid on practice ...  with the recovery of a primordial immediacy, lost as a result of the long process of civilization; with the rediscovery of natural wisdom, that is to say, wisdom depending equally on instinct and on what one might call a "mystical sympathy":  that sympathy by which the sage unconsciously revives, in the deepest part of his being, the harmony of the cosmos.



--Eliade, The Two and the One, pp. 26, 37, 49.

~~~~~~~~~~ 

"Apocalypse" is from the Greek Apokalupsis -- "the removal of the veil of hiddenness"  (Perlman, "When Heaven and Earth Collapse," p. 185).  

Inland in the lazy distance, where a dozen planes still play 

As loud as horseflies, round the ruins of an average town, 

A blue-green medium dragon, swimming in the river, 

Emerges from the muddy waters, comes to romp awhile 


upon the land. 

She rises on the pathless shore, 

And goes to roll in the ashes of the ravaged country. 

But no man turns to see and be surprised 

Where those grey flanks flash palely in the sun. 

Who shall gather to see an ordinary dragon in this day of anger,

Or wonder at those scales as usual as sin? 

--from Merton, "Landscape Beast," in "Figures for an Apocalypse," Collected Poems, p. 147.

And it shall come to pass in the last days, that the mountain of the Lord's house shall be established in the top of the mountains, and shall be exalted above the hills; and all nations shall flow into it. 

Enter into the rock, and hide thee in the dust, for fear of the Lord, and for the glory of his majesty. 

The lofty looks of man shall be humbled, and the haughtiness of men shall be bowed down, and the Lord alone shall be exalted in that day. 

And the idols he shall utterly abolish. 

And they shall go into the holes of the rocks, and into the caves of the earth, for fear of the Lord, and for the glory of his majesty, when he ariseth to shake terribly the earth. 




--Isaiah 2:2,10,11,18,19.
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Introduction

This essay is in two parts.  The first part explores the genesis of the novel Alaska Dragon in my attempts to integrate issues of wildlands preservation with an understanding of the nature of spiritual journeys, through a telling of stories about a particular place in Alaska.  


In the second part, I examine the reflections of environmental law professor Joseph Sax on the purposes and management of the national parks, which I view as the best synthesis on the subject to date.  Referring to the literature which forms the intellectual context of Alaska Dragon, I look at the possibilities for going beyond Sax's analysis to a more comprehensive and expansive rationale for contemporary wilderness preservation.
~~~~~~~~~~

I.

The Genesis of the Novel Alaska Dragon
Some time ago, after a number of years of study, I found myself engaged in trying to understand three topics, both in themselves and in their relationships with each other.  The first included the history, politics and purpose of the preservation of wilderness lands, such as the national parks.  I was most impressed with law professor Joseph Sax's 1980 book, Mountains Without Handrails, which I felt synthesized the literature in this field with precision and originality.  

The second was the spiritual journey or the quest for God, especially as developed in the writings of the great modern trappist Thomas Merton, which I had read during my winters in an isolated cabin in the Alaska mountains.  

The third encompassed the stories I knew from the personal experience of living in an unusual place in the Alaska wilderness, before, during, and just after its designation as a national park.  I wanted to record those stories, in order to preserve and pass on the significance of the place as I had known it.  

Well read, articulate scholars, Sax and Merton each represented the current state of knowledge in their individual areas of inquiry.  Similarly, I felt that my experience of living in one of America's most imposing wilderness areas during a time of transition carried a representative and symbolic value beyond the specific and the personal.

In my reading, I came across two additional books which particularly influenced my own writing.  The first was Lama Anagarika Govinda's portrayal of sacred lands of central Asia, The Way of the White Clouds:  A Buddhist Pilgrim in Tibet.  Like Merton, Govinda was a convert and a multi-lingual scholar.  Born in Germany, raised in the Bolivian highlands, living as a monk in Ceylon, he traveled in Tibet before it was destroyed by the Chinese.  Describing the purpose of his book, he explains that he wrote 

to keep alive the remembrance of the beauty and greatness of the spirit that informed the history and religious life of Tibet, so that future generations may feel encouraged and inspired to build a new life on the foundations of a noble past.  

The Way of the White Clouds ... is not a travelogue, but the description of a pilgrimage in the truest sense of the word, because a pilgrimage distinguishes itself from an ordinary journey by the fact that it does not follow a laid-out plan or itinerary, that it does not pursue a fixed aim or a limited purpose, but that it carries its meaning in itself, by relying on an inner urge which operates on two planes:  on the physical as well as on the spiritual plane ... a movement whose spontaneity is that of the nature of all life.

The Way of the White Clouds is a gesture of respect and appreciation for Tibet and its people, for its stories.  

I found Lama Govinda's book a model of what I wished to do for the Alaska I had known.  But, after experimentation, I found that I could not use non-fiction narrative to describe my experiences.  One reason was that I was writing of a place and a community that still existed, and I did not want to invade its privacy.  Another reason, equally important, was that my presentation of the significance of the land and its people came out stiff and one-dimensional when set forth with explicit directness.

With the encouragement of Joseph W. Meeker, I considered writing a fictional account.  

Of the fiction I read that has bearing on my own work, one novel in particular set an example for the quality I hoped to achieve with Alaska Dragon.  This novel was Peter Matthiessen's At Play in the Fields of the Lord.
    Set in the Amazon basin, Matthiessen's work is a multi-leveled story about those who enter a great wilderness for an array of reasons and encounter its people.  It is a complex account of journeys, quests, and lost and twisted souls.  It is striking as being neither romanticized nor a telling of the heroic conquering of the land in the American frontier tradition.  It is accepting of subtlety, pain, failure and beauty in the heart of darkness. 

Neither Sax nor Merton had had the profound experience of living in the Alaska mountains.
  I wondered how they would have been affected by it, and by each other. What, I wondered, would Joseph Sax have to say about parks and wilderness if he had known Thomas Merton?  What if he had known Merton in Alaska's Wrangell Mountains?  

I imagined the two of them meeting in a cabin up McCarthy Creek at mid-winter and experimented with the dialogue that would ensue.  The time was the present (then 1984) and I assumed that Sax was middle-aged and that Merton was at the maturity he had reached at the end of his life.  (He died in 1968 at the age of fifty-four.)  While some promising threads of conversation appeared, for the most part they had little to say to each other.  The problem was that they understood each other too well and did not need words.  

I needed to sharpen the differences between them.  What if I made them younger and more dogmatic, more aggressive in their individual quests?  Sax evolved into the character of Jotham Shechter; Merton into Father Mike; and their encounter with each other and the land into Alaska Dragon.  As I let the characters assume the forms that fit the story, I found that they ceased being Sax and Merton.  They assumed aspects of myself.  And, as the plot developed, they took on their own individuality.  I discovered I could not always predict their actions and thoughts in advance.

About the time I started into the writing in earnest, I had the good fortune of beginning to work with the Jungian analyst Russell Lockhart.  Lockhart, like his compatriot James Hillman, emphasizes the importance of image and dream in themselves, unreduced by interpretation.  With his help, I increased respect for, and access to, my own imaginative processes.  As I wrote, I discovered that the writing was an act of active imagination, much like a dream conducted in the waking state and with only limited conscious direction.  

I started the research process by reading eclecticly, following my curiosity rather than a predetermined purposive course, while simultaneously working on the novel.  I gave myself long periods of empty time, often walking alone on the beach, when the following day's writing came together for me.  I found that the manuscript incorporated the reading in a form more satisfying and complete for my present purposes than the academic essay.  

Once I had a section of text, I went back to the library to understand better what I had written.  My own writing became a subject of my research.  Many, perhaps most, of the footnotes to the novel were researched after I wrote the text they accompany.  An outstanding example are the notes to the monologues of the psychopathic murderer, George Johnston.  I wrote the monologues first and then looked up the psychology literature that describes schizophrenic speech.  It fit perfectly.  I footnoted my own psychopathic language.  

I had developed a method of working which respected the story I was writing, my own active imagination, and the intellectual sources in the literature, without forcing oversimplification on any of them.  While I could not claim mastery of any field, I was deriving useful information from many and finding linkages between them that illuminated what I was trying to say.  In addition to cause-effect and systemic analysis, I could use metaphor and metonymy as means of understanding.
 

One of the reasons I had turned to fiction was that I felt overwhelmed in my previous approaches to my topics of concern.  I simply had too much information, connected in too many complicated relationships, to process into an outline or present in an analysis of even excessive length.  I was finding myself working by necessity in fields as diverse as environmental politics, systems theory, schizophrenia, and phenomenology of religion.  Each one of these areas was interdisciplinary in itself.  And each of the underlying disciplines would require a lifetime to master, if I ever could.  

Joseph Meeker introduced me to Donald N. Michael, University of Michigan emeritus professor of planning and public policy, with whom I had the pleasure of talking for an afternoon, and who explained the concept of "information overload" as a general condition of our society.  My situation was not unusual.  According to Michael, 

One result of our bits and pieces approach to information ... is that it is easy to abstract from the information reflecting the system but unrecognized as such, alternative interpretations of "what is" and "what to do about it" that are based on pieces of the picture. ...  What information about the human condition should demonstrate is that there are no linear causes and effects...  But our conventional ways of thinking create information in formats that encourage the generation of endless partial cause- effect explanations.  And our norms reward asserting these as truth.

For me, the familiar format of the academic essay had been producing such misleading conclusions, and I was dissatisfied with it.  Writing the novel turned out to be the exploration and synthesis I was seeking.  The results are contained in the work itself as a whole and cannot be reduced or abstracted from it.

As much as Jot Shechter or Father Mike, the land itself is a major character in the novel, not as setting but as participant.  I always knew that, but the influence of the land became especially clear toward the conclusion of the writing.  I did not know how to write the ending, which had to give an overall sense of meaning to the book.  At the time, I was in Washington State, but I decided to go to an Alaska cabin for the month of February.  As I described my decision at the time in my notes, 

I am respecting the power of the landscape, of place, as a real entity which cannot be replaced by thinking about the place.  The meaning of the novel lies in the relationship of the Alaska wilderness to the characters, who are aspects of myself.  Thus I am going to the Wrangells to discover and develop that meaning. The novel cannot be written as an abstract exercise, apart from personal experience of the land.  What is important is simply being there, for all aspects of the sensual, emotional, and intellectual experience that results from being in the place.

Although I took my battery-powered word processor with me up the remote creek, I hardly used it.  The month went by with nothing visibly accomplished.  But upon my return south, I sat down and without hesitation wrote the entire final portion of the book.  The genesis occurred where it had to, up McCarthy Creek, and as it had to, in silence and invisible.  

What I have said in Alaska Dragon has been said many times by others.  But what is different is that I am saying it in the context of my experience of the Alaska's Wrangell Mountains, by telling the particular story of that place.  In doing so, I embed my view of the place within a primary stream of human tradition, and thus give the place meaning for myself and others.

In Jung's terms, I am bringing to the conscious level the archetypal patterns and images that underlie our perceptions of the place.  In so doing, the significance of the place and its stories increases.  

In telling the stories in their archetypal context, I am participating in developing a mythology of the Wrangells.  When we do so, we are in a human sense actually creating the Wrangells.  

When we do so with the attitude that the telling is a sacrament, our act is a fulfillment of the human purpose as described by Martin Buber, "... nature needs man for what no angel can perform on it, namely, its hallowing."

~~~~~~~~~~~~~

II.

Alaska Dragon can be seen in part as an inquiry into the larger context and meaning of preserved natural areas such as national parks.  As such, it is a nexus between two clusters of literature, inquiry and endeavor.  This conjunction yields insights into the role of wildness and wilderness in the contemporary world.  

One cluster centers on Americans' fascination with nature, their concern for its preservation, and their attempts to conquer and dominate it.  The other cluster deals more broadly with questions of cosmology, epistomology, purpose and meaning.  It includes the history of the scientific-industrial period and the rise in the last century of a variety of disciplines (ranging from depth psychology to ecology to phenomenology of religion) which are reforming the culture's notions of these questions.  

Cluster #1

 A main thread of the literature on the American relationship with nature extends back to Emerson and Thoreau, continues through John Muir and on into poets such as Robinson Jeffers and Loren Eiseley.  The wilderness preservation movement, well represented by the Sierra Club, founded by Muir, is its political expression, with David Brower its most eloquent recent voice in a lineage that goes back through such writer-activists as Olaus Murie and Robert Marshall.  Roderick Nash, Leo Marx, Daniel Boorstin and others have written well about the history of our culture's ambiguous, conflicting attitudes toward nature.

The idea of the national park was formed in the United States.  This country has the most extensive system of nature preserves of any nation, much located in Alaska.  At the same time, the general contradiction between functionalist and idealistic aesthetic/spiritual tendencies in the culture is reflected in our attitudes toward protected areas such as the parks.

Mountains Without Handrails 

Environmental law professor Joseph L. Sax's Mountains Without Handrails:  Reflections on the National Parks can be seen as a culmination of this literature.
    While directly addressing the justification for non-utilitarian national park management, in a succinct 109 pages Sax introduces some key ideas that tantalizingly suggest broader connections between park preservation and the larger contemporary concerns in philosophy, religion and culture.  More than a history, this book speaks to the legitimacy of wilderness preservation as rooted in some of our most fundamental values.  Sax is concerned with the deeper purposes of the parks, "their central symbolism, their message about the relationship between man and nature, and man and industrial society."

What, he asks, establishes the legitimacy of the preservationist's claims?  

Is he ... the bearer of a great cultural or intellectual tradition?  Is he a spokesman for minority rights, or diversity, seeking only a small share of our total natural resources?  Or is he the prophet of a secular religion -- the cult of nature -- that he seeks to have Congress establish?  ...  Should the national parks basically be treated as recreational commodities, responding to the demands for development and urban comforts that visitors conventionally bring to them; or should they be reserved as temples of nature worship, admitting only the faithful?
 


 A fragile ideological coalition between tourism promoters and nature preservationists built the park system, primarily in an era when it was little visited, remained de facto undeveloped, and as a result there was little encounter between the conflicting visions.  But

The recreation explosion of recent years has unraveled that alliance. ...  The preservationist constituency is disturbed ... by a sense that the style of modern tourism is depriving the parks of their central symbolism, their message about the relationship between man and nature, and man and industrial society.
 .

Sax finds sources for this symbolism in John Muir and Aldo Leopold. 
   But Frederick Law Olmsted, founding father of landscape architecture, in 1865 was the first to articulate a philosophic basis for park preservation.  As summarized by Sax, Olmsted argues that a distinctive feature of being in a wilderness environment is that it takes us away from our usual busy, goal oriented activities, giving us the opportunity to move away from petty detail toward less confined thoughts.  Olmsted calls this the invocation of the contemplative facility. 

Olmsted, emphasizes Sax, was not an elitist.  He felt that the ordinary person, spending a life at labor, had most to gain from cultivating the ability to enjoy beauty.  

His principal goal in seeking the preservation of scenery was to assure that there would be no distractions to impede an independent and personal response to experience. ... 

His goal was to get the visitor outside the usual influences where his agenda was preset, and to leave him on his own, to react distinctively in his own way and at his own pace.
  

What exactly, Sax wonders, are the sorts of activities people do in national parks and what attitudes do they take, that  invoke the contemplative facility?  To find out, he looks to the literatures of fishing, hiking, hunting and mountaineering.
  Each activity is different.  But overall, he concludes that a central aspect is the "stimulus for intensity of experience, for the full involvement of the senses and the mind."
   It is important to recognize the depth of meaning inherent in Sax's use of the term "experience."  As described by Mark Johnson,

"Experience" ... is to be understood in a very rich, broad sense as including basic perceptual, motor- program, emotional, historic, social, and linguistic dimensions.  I am rejecting the classical empiricist notion of experience as reducible to passively received sense impressions, which are combined to form atomic experiences.  By contrast, experience involves everything that makes us human -- our bodily, social, linguistic, and intellectual being combined in complex interactions that make up our understanding of the world.
  

This intensity comes when by necessity the person must be attentive to the smallest details, when we are free of distractions to the focus of our attention, and when we are at a margin where small errors or inattention are significant, when we must rely on careful technique rather than overpowering technology -- when everything in our environment truly matters to us.
    It is in contrast to the insulation from experience that comes with "the kind of encounter that routinely takes place in the modern motorized vehicle, or in the managed, prepackaged resort," where machines and professional services cushion us from the effects of our actions.

A second aspect Sax finds in parks that invokes the contemplative facility is a situation in which the human does not dominate, and in which the urge to overpower is restrained.  He finds it within the complex and contradictory threads of the mountaineering literature and also in Faulkner and Hemingway:  As in The Old Man and the Sea, "man strives for mastery and yet finds triumph only when he recognizes that he is not master."
   To the preservationist, "the park is essentially a symbol of nature and its pace and power,"
  Thoreau's "wildness" was an untamed world, Sax describes, in contrast to the tamed life of the town:

To be tamed is to be what someone else wants you to be, to be managed by their expectation of your behavior, to accept their agenda, to submit to their will, and to be dependent on their knowledge or largess.  Dominance and submissiveness are only two versions of the same instinct.
  

Summarizing his view of the significance of the unmodified natural environment to humans, Sax concludes,

While nature is not a uniquely suitable setting, it seems to have a peculiar power to stimulate us to reflectiveness by its awesomeness and grandeur, its complexity, the unfamiliarity of untrammeled ecosystems to urban residents, and the absence of distractions.  The special additional claim for nature as a setting is that it not only promotes self- understanding, but also an understanding of the world in which we live.  Our initial response to nature is often awe and wonderment ... These marvels are intriguing, but their appeal is not merely aesthetic. Nature is also a successful model of many things that human communities seek:  continuity, stability and sustenance, adaptation, sustained productivity, diversity, and evolutionary change.  The frequent observations that natural systems renew themselves without exhaustion of resources, that they thrive on tolerance for diversity, and they resist the arrogance of the conqueror all seem to give confirmation to the intuitions of the contemplative recreationist.
 

The directives for park management Sax gives as a consequence of his portrayal of the park ideal focus on substitution of opportunities for intense experience for those of intense consumption.  He makes a potent critique of concessionaire services, organized tours, and recreational vehicles in the national parks. This substitution is a fundamentally radical notion, because the line of thinking it embodies "can radiate out into a much wider area of both private and public recreation and can speak broadly to the problems of scarcity and conflict that we see everywhere."

Going Beyond Mountains Without Handrails

Professor Sax's work has considerable strengths:  He gives validity to the contemplative experience of wilderness.  He does not shy away from the complexities and internal contradictions inherent in such wilderness activities as mountaineering.  At the same time, he provides a well argued rationale against commercialization and commodification of the parks, and gives grounds for promoting slow-paced, wilderness-oriented park recreation and rejecting motorized uses.  

His creativity is in his synthesis of a number of strands in the American literatures about the relationship of people and nature and about land use and management.  One strand in this literature is the line from Emerson and Thoreau through Olmsted, Muir, Aldo Leopold and David Brower -- the most commonly cited liturgy of the preservationist movement.  Another includes great American fiction in the tradition of Hemingway and Faulkner.  Another is the recreation literature of fishing, mountaineering and so on.  He also looks carefully at the history and politics of the parks, recreation policy, and the American frontier.  

His sources are primarily, but not exclusively American.
    His only reference to Asian thought is in brief reference to American popularizations such Alan Watts' The Way of Zen and Robert Pirsig's Zen and the Art of Motorcycle Maintenance.

Sax's work is unique in that he finds within this cluster of sources consistent themes providing a basis for preservationist policy toward parks and public wildlands.  His lawyer's training shows in his precise and grounded articulation.  Prior to his book, the emotions supporting this policy were either poetically defined or justified on the basis of rather weak and peripheral ecological arguments.

But ultimately, the bounds on his sources place limitations on his arguments.  And, in the end, Sax gives a mixed message.  With the defiant assertion of a Patrick Henry he declares, 

The parks are place where recreation reflects the aspirations of a free and independent people.  They are places where no one else prepares entertainment for the visitor, predetermines his responses, or tells him what to do. ... The parks are places that have not been tamed, contemporary symbols for men and women who are themselves ready to resist being tamed into passivity. ...  the more one knows, searches and understands, the greater the interest and satisfaction of the park experience.
 
But to the world he also speaks more hesitantly,

To those for whom wilderness values and the symbolic message of the parks has never been of more than peripheral importance, this book asks principally for tolerance:  a willingness to entertain the suggestion that the parks are more valuable as artifacts of culture than as commodity resources; a willingness to try a new departure in the use of leisure more demanding than conventional recreation ...
 

As much as his ringing statement is heroic, his use of the words "recreation" and "leisure" is a politically weak stance.  He himself is not quite ready to press the radical claims his arguments develop.  The weakness lies not in his democratic mode of thought, but in Sax's equation of nature preservation with terms usually considered "amenities" in our culture, and thus of secondary importance compared with such matters as agriculture, housing, education, the military, religion, commerce and the like.
  

There is more to be said, more than Joseph Sax has said, in support of the centrality of the wilderness landscape to universal human experience, and therefore of the park landscape to contemporary American experience.  Building this foundation requires going beyond Sax's sources to a more inclusive literature.  Alaska Dragon is in part the embodiment of such an exploration.

~~~~~~~~~~~~~~

A more inclusive perspective:  cluster #2

Sax contrasts two forms of experience.  One centers around concepts of power, technology, speed, domination, luxury and social hierarchy.  The other emphasizes contemplation, appropriate pace, intensity of experience, technique (what could be called "craft"), a certain asceticism and, ultimately, a spiritual relationship between people and the natural environment.  In fact, this distinction is part of a basic dichotomy in the culture.  On one side of this dichotomy is the tradition stemming from Bacon and Descartes and founding the scientific-industrial age.  In opposition is an approach to life rising out of the quite different cosmologies which have been the norm through most of human history, surviving through the scientific period, and reasserting in new forms today as a result of the scientific experience.  It is the link between Sax's arguments and this larger perspective that can give his book greater force. 
Today an extensive interpretive literature develops the theme that the seventeenth century marked the demise of a coherent world view in Europe and America, but that an urgently needed reintegration of human experience with its larger context may now be occurring.
   University of Chicago philosopher of science Stephen Toulmin summarizes the parameters of this transformation:

For Descartes, intellectual and moral thinking went on in a rational realm, quite detached and distinct from the causal realm of mechanical phenomena and physical forces.  To live aright thus meant remaining aloof from the deterministic processes of material, extended nature, and conforming entirely to the demands of mental, extensionless reason.  Once mind and humanity were separated from matter and nature, moral thought became purely calculative, and the emotions became an obstacle to living either a rational or a truly moral life. ... 

Conversely, any reintegration of humanity into nature that becomes possible for us now in the late twentieth century, as a consequence of the shift from modern to postmodern science, should be considered not merely with an eye to the new modes of explanation that open up as a result of this reintegration.  It needs to be considered, also, as holding out the possibility of healing the emotional and even the religious wounds that were created when the Cartesian surgery of the seventeenth-century natural philosophers separated the two halves of their bifurcated world and, by doing so, set the mental lives of human beings apart from and in opposition to the natural phenomena and physical processes of the material realm.

Rosemary Radford Ruether takes a longer historical view, based on Lewis Mumford's The Myth of the Machine, on her feminist analysis of history, and her background as a scholar of Catholicism.  She traces the development of the dominance relationship in history, drawing parallels between the subjugation of the human by the machine, the female by the male, oppressed social groups by oppressors, and nature by man.  (I would add the concept of the human as dominated by nature, another expression of the adversarial dualistic power relationship.) 

For the first two millennia of recorded history, religious culture continued to reflect the more holistic view of society of the neolithic village, where the individual and the community, nature and society, male and female, earth Goddess and sky God were seen in a total perspective of world renewal.  The salvation of society was one with the renewal of the earth; male and female played their complementary roles in the salvation of the world.  ...

Somewhere in the first millennium B.C., however, this communal world view of humanity and nature, male and female, carried over from tribal society started to break down ...  The old religions of the earth became private cults for the individual, no longer anticipating the renewal of the earth and society, but rather expecting an otherworldly salvation of the individual after death.  Nature itself came to be seen as an alien reality, and men now visualized their own bodies as foreign to their true selves, longing for a heavenly home to release them from their enslavement within the physical cosmos.  Finally, earth ceased to be seen as man's true home. 

Ruether sees in Plato an example of "the emergence of the liberated consciousness in a way that alienates it from nature in a body-fleeing, world-negating spirituality."  

She finds Christianity struggling against this alienation from the incarnate, but succumbing to it; to forces at work since the breakup of tribal society.
  

Morris Berman ties the Cartesian intellectual dislocation with socio-economic factors as well:

The collapse of a feudal economy, the emergence of capitalism on a broad scale, and the profound alteration in social relations that accompanied these changes provided the context of the Scientific Revolution in Western Europe.  The equating of truth with utility, or cognition with technology, was an important part of this general process.
  
And he points out the connection between the Bacon- Descartes-Galileo intellectual heritage and the emphasis on control over nature that Sax describes as inappropriate in park landscapes:

... atomism, quantifiability, and the deliberate act of viewing nature as an abstraction from which one can distance oneself -- all open the possibility that Bacon proclaimed as the true goal of science: control.  ... with the purposive manipulation of the environment.  The holistic view of man as a part of nature, as being at home in the cosmos, is so much romantic claptrap.
  

Berman, adopting Max Weber's term die Entzauberung der Welt, what Schiller a century before had described as die Entgotterung der Natur (the "disgodding" of nature), calls the effects of the Cartesian period the "disenchantment of the world."  At the opening of Alaska Dragon, those that come to Darwin (Jot, Mike, George Johnston, the Explorers) view the land from perspectives deeply affected by this disenchantment, which limits their vision of the landscape and its meaning for them.  Mike, for example, does not come with a land-centered spirituality.  Even Jot's appreciation and reverence for the land is superficial compared to what it becomes.

In the course of the novel, the Dagheeloyee Mountains reveal themselves as an enchanted world, and the visitor's journeys are transformed  In recent decades such revelations have been taking place in quite a few areas of inquiry, for example in 

*that group of inquiries that starts from the perspective that human consciousness is a thin overlay on a mental -- and spiritual -- process of much greater dimensions.  These include depth psychology (particularly that of Carl Jung and the approaches growing from his work), mythology (pre-eminently Joseph Campbell, whose view in later years came closer to Jung's), and phenomenology of religion (outstandingly, Mircea Eliade).  The presentation in Alaska Dragon of the land as at once dream image, metaphor and objective reality conforms with and draws from the work of these scholars.

*scientific inquiries investigating the commonalties between the mental and physical worlds and the lack of a firm boundary between them.  Examples include the work of Gregory Bateson (drawing extensively from anthropology, ethology, evolutionary biology, and embryology (what he terms "epigenesis"), and based on Bertrand Russell's theory of logical types) and also Ilya Prigogine and Erich Jantsch (drawing from thermodynamics, ecology and evolutionary biology).  Jot Shechter, coming into the novel as an ecologist, is pushed to the boundary by his insatiable curiosity and discovers that it is permeable.

*related studies questioning the roles of objectivism and positivistic science, forming a major theme in contemporary work in the history and philosophy of science.  With the advent of relativity and quantum theory, a number of prominent physicists have moved in this direction, including such elders as Werner Heisenberg (developer of the uncertainty principle) and David Bohm (who introduced the notion of the "implicate order").  Another example is the recent work of George Lakoff, Mark Johnson and others in linguistics and cognitive studies, emphasizing the inseparability of metaphor and the living physical body with meaning and cognition -- bringing science in a direction supportive of Norman O. Brown's ecstatic, erotic resurrectionist vision and, describing the act of imagination as intrinsic to the creation of meaning, overlapping with the Jungians, Campbell and Eliade, and with Alaska Dragon.
  

*the science of ecology, which has several quite striking relevant characteristics:  In practice, it is inseparable from a concern for values and political expression.  It leads to an integrated view of the whole world as alive (most strikingly in James Lovelock's Gaia hypothesis, significant for the impact of its conceptual sweep regardless of whether the specifics of the model are eventually confirmed).  And it is linked with the observation of nature we call natural history, with an appreciation of the particular and a valuing of diversity which is rooted an incarnate physical world too complex to yield to unifying abstractions severed from it, an attitude Jot Shechter brings to the novel from the beginning.
  

*the recognition that spiritual quests or journeys have common characteristics and are found universally and throughout history.  With the increase in travel and communications (and the worldwide flow of refugees, mixing cultures) this commonalty is increasingly apparent.  Mircea Eliade describes it in his analysis of religion.  It is expressed with personal force by the wisest of those who have devoted their own lives to the journey, coming as an understanding that develops with age and experience -- perhaps most fully articulated in the later works of Thomas Merton (and discovered by Mike as he encounters powers in the wilderness that would seem alien to Christianity, but instead amplify his religious experience).
  

~~~~~~~~~~~~ 

Primacy of the Dream

Akin to the renewed emphasis in contemporary inquiry on multiple layers of meaning, the significance of metaphor, and the continuing presence of mystery is an assertion that the dream itself, rather than its interpretation, is of primary importance.  The literature which makes this assertion (including Alaska Dragon) engages in heartfelt criticism of the socio-economic order.

Revolted by the juxtaposition of documentary images of the Warsaw ghetto with advertisements for soap and beer, Jungian psychologist Russell Lockhart, for example,  realized he "wanted to abandon all attempts at explanation, all the obscene taming we do in the face of the world."
  He speaks to the importance of staying with our imaginal and dream perceptions, of the murder of feeling by the imposition of banal commercial messages on deeply meaningful images, and of our drive to rush past the meaningful because it is too painful and takes us to the edge of madness. 

Lockhart and his colleagues insist that freedom of symbolism, metaphor and metonymy must be unconstrained:  an unbounded wilderness in which we wander.  When they assert the primacy of the dream, they address, as Ira Progoff explains, "the largeness of the dream dimension:"

Dreams are not restricted to the physical condition of sleep.  They pertain rather to the symbolic dimension of human experience as a whole.  Thus, dreams may occur in sleep where we are accustomed to look for them; in waking states where we find ourselves living out the symbolic aspects of life; and in twilight states that are between the state of sleeping and waking.  

Dreaming in all three of these conditions expresses an underlying quality, not only of human existence but of the nature of the human psyche.  This is specifically the quality of the psyche that unfolds in terms of symbols, which may be either symbolic imagery, symbolic experiences, or intuitive perceptions of the symbolic meaning of life.  All these together constitute the symbolic dimension of human experience.
 

 Russell Lockhart's approach is one outgrowth of twentieth century depth psychology, which began with Freud's recognition of the unconscious.  This recognition marked a major break in scientific perception.

For Descartes, dreams, unmeasurable and immaterial, were confused, obscure, and ultimately unreliable knowledge.
  Newton's mechanical world had no space for dreams.  In it, God's creation consisted of three dimensions, where matter existed in "solid, massy, hard, impenetrable, movable particles."
  The culture built on these literal and material perceptions of the imaginal developed through the eighteenth and nineteenth centuries, until challenged by Freud, who published The Interpretation of Dreams in 1900.  

Even Freud himself later spoke directly to the question of wilderness preservation, in a passage remarkably proximate to Lockhart and James Hillman in its appreciation of wild fecundity:

The creation of the mental realm of phantasy finds a perfect parallel in the establishment of "reservations" or "nature-reserves" in places where the requirements of agriculture, communications and industry threaten to bring about changes in the original face of the earth which will quickly make it unrecognizable.  A nature reserve preserves its original state which everywhere else has to our regret been sacrificed to necessity. Everything, including what is useless and even what is noxious, can grow and proliferate there as it pleases.
 

When Russell Lockhart writes of the effects of the juxtaposition of war reportage and soap commercials on television, he is making a statement that could be said about the commercialization of the national parks, the selling of wild nature: "that one's depth of feeling is led violently into the very worst that materialism has to offer."
  The imaginal and dream form of Alaska Dragon gives value to the depth of feeling for unbound nature.  And the tension in Alaska Dragon between the literal and the expressive (as in the miners versus the wilderness) mirrors the tension that Freud encountered when he presented his ideas to the world.  The primeval, the dream state out of time:  the image is concretized by the wilderness landscape.  We recognize it as a people through the dedication of our wildlands as parks.

~~~~~~~~~~~~~~

The Spiritual Journey

We add significantly to Sax's view when we consider the spiritual journey as a journey into the wilderness, a perspective with a long and rich history.  In Alaska Dragon the orchard of the Talmud parable of the mystical vision in Chagiga 14b, the orchard which is also Eden, is not pastoral or domesticated, but wild:  beyond comprehension or control.  And in the novel the spiritual journey is inseparable from entry into the dream world, so the ideas of spiritual quest and the primacy of the dream are entwined.

The Spiritual Journey & the Primacy of the Dream

James Hillman, touching on the mystic vision and overlapping with it, establishes continuity between with the literature of the spiritual journey and of the primacy of the dream:

The innate urge to go below appearances ... leads to the world interior to whatever is given.  This autochthonous [indigenous] urge of the psyche, its native desire to understand psychologically, would seem to be akin to what Freud calls the death drive and what Plato presented (Cratylus 403c) as the desire for Hades.  ...

All soul processes, everything in the psyche, moves toward Hades.  As the finis is in Hades, so the telos is in Hades.  Everything would become deeper, moving from the visible connections to the invisible ones, dying out of life.  When we search for the most revelatory meaning in an experience, we get it most starkly by letting go to Hades, asking what has this to do with "my" death.  Then essence stands out.  ...

The images in Hades are also Dionysian -- not fertile in the nature sense, but in the psychic sense, imaginately fertile.  There is an imagination below the earth that abounds in animal forms, that reveals and makes music.  ...  As Hades darkens Dionysos toward his own tragedy, Dionysos softens and rounds out Hades into his own richness.

The Time of Darkness and Trial

In at least the Judeo-Christian literature, the journey as a heroic, even tortured quest is a common theme.  St. John of the Cross was a major influence on Catholic Father Mike, and Jot, too, was in may regards a driven man.  John of the Cross describes "the darknesses and trials, spiritual and temporal, that fortunate souls ordinarily encounter on their way to the high state of perfection."
    At the same time, his poetry is sensually lush, rich with sexual fire, sweetly and ecstatically Dionysian.

More recently, Rabbi Herbert Weiner found a Kabbalist in a basement on East Broadway who articulated what he called "the prayer of the mystic:"

And even as he [the mystic] attempted at first to be untouched by this other will which wanted to place him under its rule, even as in the beginning he struggled stubbornly not to perceive the mystic truth which wanted to force itself upon him, so now he hastens to take upon himself the discipline of this will.  

Even as at first he made himself deaf and blind to the voice of God which had sounded in his ears, and to the signs and proofs which He had shown him, so now are his ears quickened all day to absorb the word of God that is sent to him, and his eyes are opened wide continually to the different signs shown him from the heavens.

But his heart cries.  Within him he is filled with despair and his spirit is bent.  And it happens that at the moment of his sorrow, at the hour when he remains without guidance, and his soul knows not how to turn -- and at certain moments in life he finds it impossible to decide which path to take -- that then, these wondrous hints for which he waits, which might guide him through his straits, fail to come.  ...

He still hears the voice of God reverberating in his ears.  But it is impossible ... to combine the sounds into words.  He knows they seek something from him but he knows not what they seek.  And he summons all his strength and strains to lift the veil before him, but his effort peters out in confusion and emptiness. ... And he feels crushed, desolate, and abandoned -- and a prayer of the heart, broken and torn, then bursts from his mouth.  ...

Grace me, my God, with the understanding and knowledge to find the meaning of the wonders and signs which I see, to comprehend the intent of all those things from out of which you speak.

Mike overtly (and Jot, in his own way) live out this prayer; the signs shown them from the heavens arise from the powers of the land; their times of darkness and trial are part of their life within the Alaska landscape.  They go through their experiences in a way that makes their personal journeys inseparable from the fact that they are in a special place:  the wilderness of the soul and of the land are merged.

Varieties of the Spiritual Journey

Making the dichotomies of tragedy versus comedy, male versus female and the heroic versus non-heroic can be useful in understanding the differences between individual spiritual journeys in Alaska Dragon.  The distinctions are useful, however, only if we remain aware that none of them are absolute; that every man is partly female (and vice-versa); that the tragic and the comedic are intertwined, and that the heroic quest embodies comic as well as tragic themes.  

As Joseph Campbell writes, the quest holds both tragedy and comedy:

Tragedy is the shattering of the forms and of our attachment to the forms; comedy, the wild and careless, inexhaustible joy of life invincible.  Thus the two are the terms of a single mythological theme and experience which includes them both and which they bound ...
 

In The Comedy of Survival, Joseph Meeker develops the theme that the comic mode is the basic mode of survival in nature, the way of ecology, and a basis for an environmental ethic.
  He presents it in opposition to the attitude of the tragic hero, which leads linearly to death rather than continuation.    Susan Langer similarly sees the comic in terms of the characteristics that set organic nature apart from inorganic:  tendency to self-preservation, self-restoration, maintenance of function and equilibrium --  alertness to opportunities for survival, "in a world fraught with disasters.  That is the biological pattern in most general terms. ...  it is an image of human vitality holding its own in the world amid the surprises of unplanned coincidence."

In contrast, "as comedy presents the vital rhythm of self- preservation, tragedy exhibits that of self-consummation:"

Unlike the simple metabolic process, the deathward advance of ... individual lives has a series of stations that are not repeated; growth, maturity, decline.  That is the tragic rhythm.  

Tragedy is a cadential form.  Its crisis is always the turn toward an absolute close...  Tragedy dramatizes human life as potentiality and fulfillment.  Comic Destiny is Fortune -- what the world will bring, and the man will take or miss, encounter or escape; tragic Destiny is what the man brings, and the world will demand of him.  That is his Fate.  

... the big unfolding of feeling in the organic, personal pattern of a human life, rising, growing, accomplishing destiny and meeting doom -- that is tragedy.
 

In these terms, we can see some spiritual journeys as dominantly a heroic "seeking for" and others primarily as an organic, comic process of "living with."  

The distinction is strongly gender-related, but not completely so.  Some explanations of the gender connection arise from women's biological investment in reproduction and biological-cultural roles in nurturance of young.
  Carol Christ gives other reasons why women journey toward spiritual integration with less struggle:  

As literatures of both East and West indicate, the male mystic's quest is arduous and difficult.  Men have often found it difficult to give up conventional power and ego gratification to open themselves to union with the powers of being.  Women, in contrast, live in a male-defined world in which culture has, for the most part, denied them access to power.  The ordinary experience of women in patriarchy is akin to the experience of nothingness.  Women never have what male mystics must strive to give up. ...  traditional roles may encourage in women a habitual attitude of receptivity ...

We find the receptive, rather than the heroic, image within the opening vision of St. Hildegard's twelfth-century Scivias, in which she describes a young girl standing before the fear of the Lord:

She was clothed in a pale tunic with white cloth covering her feet.  This signifies that those who are poor in spirit follow after preceding fear of the Lord, since fear of the Lord strongly preserves the blessedness of the poor in spirit, who do not reach for boasting and bragging in their hearts, but rather choose a simplicity and soberness of mind.  they do not do this for themselves, but for God.  They do this in paleness by placing themselves under their own just work as it were, the cloth of the pale tunic and they faithfully follow in the clear footsteps of the Word of God.

`The written literature of Alaska is typically imbalanced in favor of the heroic over the receptive mode, accurately if unsatisfyingly portraying a culture in which the receptive voice is seldom heard.  In Alaska Dragon, the men's roles are generally ruled by the heroic, and the woman's spiritual journeys are truncated (as by Terri's final injury).  But, significantly, the receptive mode emerges even in the men at critical moments, as in Mike's confrontation with the image of Terri in his final night.  The important point for our analysis here is that both modes are faces of the wilderness.

Wilderness & Monastic Contemplation

Alaska Dragon is a story of movement into the wilderness.  Similarly, the children of Israel wandered in the wilderness forty years before they were ready to enter the promised land.  Following his baptism, Jesus stayed in the desert forty days.  "He was with the wild beasts, and angels waited on him" (Mark 1:12).  Their spiritual journeys involved a passage through the wilderness. 

 For the monk, this passage can be the dedication of a lifetime, as it is in the tradition following from, for example, the Christian desert fathers.  Or it can be a more brief period of initiation, followed by a return, transformed, to the human community.  In either event, the concept of the wilderness journey gains depth when seen as a contemplative  enterprise in a quite traditional religious sense, as an enlivening and invigorating monasticism -- the monasticism of Darwin, Alaska; of Terri, Les, Mike and Jot.  

Thomas Merton explains:

The charism of the monastic life is the freedom and peace of a wilderness existence, a return to the desert that is also a recovery of (inner) paradise. This is the secret of monastic "renunciation of the world. ...

...  the monastic life has its own freedom, which is that of the wilderness. ...

The hermitage then provides the monk with something that a mature person needs:  the chance to explore, to risk, to abandon himself sagaciously to untried possibilities.  This is one of the most important aspects of the wilderness theme in the Bible and in the history of the people of God.
  

Risk, exploration, freedom for encounter of untried possibilities -- the words could be by Joseph Sax, describing a wilderness without handrails.

Landscape and the Search for Paradise

The association between landscape and the search for paradise in Alaska Dragon places the novel in a very common tradition.  Eden, the paradise within sight of God, is often characterized as lying to the North, being atop a mountain or concealed in the heart of mountains, at the source of rivers, entered through a cave into the earth.  We find aspects of the description in the Bible (Genesis 2) and in the collateral Jewish holy books from the same era.
  In the Sumerian Gilgamesh Epic, the hero Enkidu, questing for the herb of immortality, traveled twelve leagues through a tunnel before emerging in the forest of paradise.

As the axis mundi, the unifying point of contact between incarnation and the divine, the still point at the center where peace and the vision of God is found, the image of the sacred mountain recurs in Hindu, Jain and Buddhist traditions as Mount Meru or Sumeru; in the Haraberezaiti of the Iranians, the Himingbjor of the Germans, the Moriah of the Israelites and the Golgotha of the Christians.  We find it in Dante's Divine Comedy and in Tibetan cosmology, in which "Mount Meru appears to be the spearhead of what looks like a massive downward thrust of spiritual power ..."
 

 Sacred Tibetan Buddhist texts point to the paradisiacal kingdom of Shambhala, hidden behind snow peaks in the North.  Edwin Bernbaum, who both read the texts and heard the stories of lama teachers, describes:

...  a long and mystical journey across a wilderness of deserts and mountains leads to Shambhala.  Whoever manages to reach this distant sanctuary, having overcome numerous hardships and obstacles along the way, will find there a secret teaching that will enable him to master time and liberate himself from bondage. The texts warn, however, that only those who are called and have the necessary spiritual preparation will be able to get to Shambhala; others will find only blinding storms and empty mountains -- or even death. ...  According to their descriptions, a great ring of snow mountains glistening with ice completely surrounds Shambhala and keeps out all those not fit to enter.
 

The eighth century Chinese poet Wang Wei gives an exquisite variant in "A Song of Peach-Blossom River" (after a story of Tao Ch'ien, early fifth century):

A fisherman is drifting, enjoying the spring mountains, 

And the peach trees on both banks lead him to an ancient source.

Watching the fresh-colored trees, he never thinks of distance 

Till he comes to the end of the blue stream and suddenly -- strange men!

It's a cave -- with a mouth so narrow that he has to crawl through; 

But then it opens wide again on a broad and level path   --

And far beyond he faces clouds crowning a reach of trees, 

And thousands of houses shadowed round with flowers and bamboos. ... 

Woodsmen tell him their names in the ancient speech of Han; 

And clothes of the Ch'in Dynasty are worn by all these people 

Living on the uplands, above Wu-ling River, 

On farms and in gardens that are like a world apart, 

Their dwellings at peace under pines in the clear moon, 

Until sunrise fills the low sky with crowing and barking. ... 

At news of a stranger the people all assemble, 

And each of them invites him home and asks him where he was born.

Alleys and paths are cleared for him of petals in the morning, 

And fishermen and farmers bring him their loads at dusk ... 

They had left the world long ago, they had come here seeking refuge; 

They have lived like angels ever since, blessedly far away, 

No one in the cave knowing anything outside, 

Outsiders viewing only empty mountains and thick clouds. ... 

The fisherman, unaware of his great and good fortune, 

Begins to think of country, of home, of worldly ties, 

Finds his way out of the cave again, past mountains and past rivers, 

Intending sometime to return, when he has told his kin. 

He studies every step he takes, fixes it well in mind, 

And forgets that cliffs and peaks may vary their appearance. ... 

It is certain that to enter through the deepness of the mountain, 

A green river leads you, into a misty wood. 

But now, with spring floods everywhere and floating peach petals  --which is the way to go, to find that hidden source?

And we find much the same story in the healing ceremony of the Navahos, in the final song ending the ceremony of the night and greeting the coming day:

Swift and far I journey, 

Swift upon the rainbow. 

Swift and far I journey, 

Lo, yonder, the Holy Place! 


Yea, swift and far I journey. 

To Sisnajinni, and beyond it, 


Yea swift and far I journey; 

The Chief of Mountains, and beyond it, 


Yea swift and far I journey; 

To Life Unending, and beyond it, 


Yea swift and far I journey; 

To Joy Unchanging, and beyond it, 


Yea swift and far I journey.

Homeward now shall I journey, 

Homeward upon the rainbow; [etc.]

Homeward behold me starting, 

Homeward upon the rainbow; [etc.]

Homeward behold me faring, 

Homeward upon the rainbow; [etc.]

Now arrived home behold me 

Now arrived on the rainbow;

Now arrived home behold me, 

Lo, here, the Holy Place!


Yea, now arrived home behold me, 

At Sisnajinni, and beyond it, 


Yea, now arrived home behold me; 

The Chief of Mountains, and beyond it, 


Yea, now arrived home behold me; 

In life Unending, and beyond it, 


Yea, now arrived home behold me; 

In Joy Unchanging, and beyond it, 


Yea, now arrived home behold me.

Seated at home behold me,

Seated amid the rainbow,

Seated at home behold me, 

Lo, here, the Holy Place!


Yea, seated at home behold me. 

At Sisnajinni and beyond it, 


Yea seated at home behold me; 

The Chief of Mountains, and beyond it, 


Yea, seated at home behold me; 

In Life Unending, and beyond it, 


Yea seated at home behold me; 

In Joy Unchanging, and beyond it, 


Yea, seated at home behold me.

~~~~~~~~~~~

From Scenery to Sacred Place

Visions of the landscape in Alaska Dragon can range from seeing the land as an object to perceiving very deep relationships between person and place, in which the land is an extension of the person -- inseparable from mind, body and spirit -- or in which the land acts as an independent, willful presence (in Buber's terms, as a Thou rather than an It ). 

Two particularly powerful books that develop the sources and consequences of these alternative visions with poetry and the force of anger and grief are Frederick Turner's Beyond Geography:  The Western Spirit Against the Wilderness
  and Susan Griffin's Woman and Nature:  The Roaring Inside Her.
  For Griffin the dichotomy is between male and female.  Turner's story is the subjugation of the American continent and its native residents by Europe.  He leads us to understand the sources of the exploitative attitude in the roots of the mythology, religious symbolism, and spiritual identity of the West.  

Space as object--  The most constricted view of the land comes out of the dualism that defines space as external to the self.  The same perspective generates the concept of the "natural resource" -- property that can be converted into money -- and leads to the consideration of landscape as commodity (the Explorers' perspective, and even Mike's when he comes to Alaska in order for the land to provide him with something:  hermitage).
   Susan Griffin speaks of "space divided:"

The mile. The Acre. The inch and the foot.  The gallon and the ton. The upper and lower, left and right, side, front, back, under, ante, post. The large and the small. Number and name. Perimeter. Classification. Separation. Shape.  ...

Space. The Acre. For example, 50,000 acres (of the Ozarks have been sprayed with herbicide) or 936 acres (comprise ;the central facility at Soledad) or 199 acres (are in the California Institute for Women) or 81 acres (are part of the St. Louis Zoo).

The new United States responded to what historian Daniel Boorstin calls "the vagueness of the land" beyond the frontier through the imposition of the grid system of land survey, tenure and access.
  The continent was a commodity, to be precisely defined and neatly parceled for sale.  The result "shaped the patterns of American land ownership, land use, and land exhaustion for the following centuries."

The accompanying professions of land management, land use planning and landscape architecture developed the perception of land as scenery, as a thing to be viewed.  In his history of the esthetics of nature, Paul Shepard informs:

"Scenery" comes from the Greek word for "stage."  The idea that the world contains scenery marks one of the great evolutions of human perception.  It converted the human habitat into a kind of coinage by creating a generalized scheme of reference.  It was the birth of the visual esthetic experience.  The observer of scenery has a disinterested attitude which would be inconceivable if he believed the surroundings to be haunted by spirits and art to be a form of magic. Scenery comes with science and museum art, a product of analytical and detached vision.
  

When landscape is defined as scenery, the human experience of the land is similarly objectified.  The experience of solitude, for example, becomes for wilderness managers what Jay Hansford C. Vest calls "artifactual solitude," a simple spatial isolation from other people defined in terms of topographic and vegetative screening -- rather than in terms of communion with wild nature.
  This isolation is what Mike seeks initially, and what Jot describes in his Park Service work (although from the beginning Jot intuitively knows a deeper solitude in the land).

Other metaphorical meanings of the land--  A first step in reclaiming significance for the landscape is to attach to it the metaphorical meanings of the idea of space.  While on the surface these metaphors have little to do with the embodiment of space in the land, in fact they are not complete abstractions.  The examples that follow were in mind during the construction of Alaska Dragon:  

Sara M. Evans and Harry C. Boyte develop the concept of "free spaces" in their exploration of the means by which democratic movements generate new visions of the future and a broader sense of hope and possibility for people out of their own traditions.  

... free spaces ... are defined by their roots in community, the dense, rich networks of daily life; by their autonomy; and by their public or quasi-public character as participatory environments which nurture values associated with citizenship and a vision of the common good.
 

Theirs is a political vision, but this language is as much ecological as social -- not in a competitive, Darwinian sense of survival by tooth and claw, but following the co-evolution, whole systems models of contemporary ecology.  It is also language that is consistent with and enhances Joseph Sax's discussion of the parks as supporting "the aspirations of a free and independent people."
   The Alaska landscape gains dimensions when its definition includes both the ecological and political sense of "free space,"  both of which are present in and around the community of Darwin.

Geographer Yi-Fu Tuan speaks of space both metaphorically and concretely when he writes, 

Spaciousness is closely associated with the sense of being free.  Freedom implies space; it means having the power and enough room in which to act.

Thomas Merton speaks of the opposite, the end of space, in a moving sermon which links its demise with the move to quantification which causes Susan Griffin such anger and anguish:

We live in the time of no room, which is the time of the end.  The time when everyone is obsessed with lack of time, lack of space, with saving time, conquering space, projecting into time and space the anguish produced within them by the technological furies of size, volume, quantity, speed, number, price, power and acceleration.  

The primordial blessing, "increase and multiply," has suddenly become a hemorrhage of terror.  We are numbered in billions, and massed together, marshalled, numbered, marched here and there, taxed, drilled, armed, worked to the point of insensibility, dazed by information, drugged by entertainment, surfeited with everything, nauseated with the human race and with ourselves, nauseated with life.  

As the end approaches, there is no room for nature. The cities crowd it off the face of the earth.  

As the end approaches, there is no room for quiet. There is no room for solitude.  There is no room for thought.  There is no room for attention, for the awareness of our state.  

In the time of the ultimate end, there is no room for man. ...

In the time of the end there is no longer room for the desire to go on living. ... Why? ... A life that has not been chosen, and can hardly be accepted, has no more room for hope. ... It is haunted by the demon of emptiness.  And out of this unutterable void come the armies, the missiles, the weapons, the bombs, the concentration camps, the race riots, the racist murders, and all the other crimes of mass society. ...
 

While Merton asserts that "a life that has not been chosen has no more room for hope," in a later essay he describes his own life of hermitage as a demonstration of this hope is still real, "for I live in the woods as a reminder that I am free not to be a number.  There is, in fact, a choice."
  Joseph Sax, too, claims this possibility in chapter 4 of his book, entitled "Making a Choice."  

The choice involves, using Merton's language, the very act of creating space.  Chogyam Trungpa, Tibetan Rimpoche, calls the act "meditation:"

Meditation ... is simply the creation of a space in which we are able to expose and undo our neurotic games, our self deceptions, our hidden fears and hopes. We provide space through the simple discipline of doing nothing.
  

Of course, doing this "nothing" is not easy, and is a revolutionary affront to the culture that generates spacelessness.  The idea is at the core of Sax's radicalism.

Integrations:  landscapes with many meanings--  The land itself is perceived in terms of metaphor.  If the metaphor is of the land as object, then we are estranged from its spaciousness.  But need not make that choice.

For the Saulteaux Indians, for example, "the North Star, the course of the sun, and the homes of the four winds ... are the reference points of a mythical realm [landscape], at the center of which the Indians live."  Each of these points of orientation on the landscape carries far more than just a spatial significance, comparable to finding one's way on a map.  They are imbued with value and carry a multi-layer symbolic weight, so that the orientation they provide is to the symbolic and conceptual structure of their lives.
  

In psychological terms, the orientation given by the mythic structure of the landscape is similar to and an extension of that provided by the human body, in which the distinctions between left hand/right hand, front and back, and so forth, are organizing features in the cognitive structure.  Earth and the whole physical cosmos become in this sense an extension of the body.  Landscape when it develops this sense is part of us.  It is home.

To the contrary, perception of the land as scenery and resources involves a flattening of metaphor, and is part of what Peter Berger calls the modern state of homelessness.  

Modernization entails the imposition of rationality on ever-increasing sectors of social life ... Secularization, the progressive "reality loss" by the traditional religious interpretations of the world, is probably the most important result of rationalization on the level of meaning.  ...  In their cumulative result, these processes add up to a pervasive condition of "homelessness" man is no longer "at home" in society, in the cosmos, or ultimately with himself."

Theologian Walter Brueggemann develops the theme of the contemporary western condition of homelessness as a loss of meaning in the land --  "The sense of being lost, displaced, and homeless is pervasive in contemporary culture."  In his view, "the Bible itself is primarily concerned with the issue of being displaced and yearning for a place."  He opens his analysis as this way:

In what follows, "land" will be used to refer to actual earthly turf where people can be safe and secure, where meaning and well-being are enjoyed without pressure or coercion.  "Land' will also be used in a symbolic sense, as the Bible itself uses it, to express the wholeness of joy and well-being characterized by social coherence and personal ease in prosperity, security and freedom.  It will be important to recognize, both in biblical usage and in contemporary usage as well, that "land" continually moves back and forth between literal and symbolic intentions ... it is symbol-laden with dimensions of meaning that cannot be separated from each other.
  

At the heart of the land preservation movement in politics is concern for this multi-faceted understanding, because, as Brueggemann says, "it is rootlessness and not meaninglessness which characterizes the current crisis."
  Neil Everndon concludes in his book on the phenomenon of environmentalism:

I have suggested ... that environmentalism, like Romanticism, constitutes a defence of value.  I am now asserting an even more fundamental role, the defence of meaning.  ... at bottom, [environmentalists'] action is a defence of cosmos, not scenery.

Conclusions:  Moving from Space to Place

We have now reviewed a variety of perspectives on wilderness land that expand beyond those commonly articulated in the American preservationist literature and those emphasized in Professor Sax's writing.  Alaska Dragon thus finds its roots in this diversity of perspectives which emphasize the ambiguous, complex, mysterious, and multi-level qualities of wildness, a wildness which is both internal to the person and inherent in the environment.  The context for Alaska Dragon is thus also an exapanded context for Sax's work, letting us see ways in which Mountains Without Handrails could gain power and expanded applicability.  

The land, when it has these diverse qualities and is integrated within a religious approach, attains a character which enhances the meaning of wilderness, wilderness as a special kind of sacred space within our cultural tradition.  In The Sacred and the Profane, Eliade explains that from a religious perspective, space is not homogeneous.  Locations are differentiated in a way that gives people orientation in what otherwise would be a chaotic cosmos.

For religious man, space is not homogeneous; he experiences interruptions, breaks in it; some parts of space are qualitatively different from others.  "Draw not nigh hither," says the Lord to Moses; "put off thy shoes from off thy feet, for the place whereon thou standest is holy ground" (Exodus 3,5).  ...  the religious experience of the nonhomogeneity of space is a primordial experience  ...  

Revelation of a sacred space makes it possible to obtain a fixed point and hence to acquire orientation in the chaos of homogeneity, to "found the world" and to live in a real sense.  The profane experience, on the contrary, maintains the homogeneity and hence the relativity of space.  ...  Properly speaking, there is no longer any world, there are only fragments of a shattered universe, an amorphous mass consisting of an infinite number of more or less neutral places in which man moves, governed and driven by the obligations of an existence incorporated into an industrial society.
 

In our culture, the act of designating a national park is a ritual of dedication of sacred land.  As such, it is an act of differentiation of space and a step in creation of a meaningful world.  The activities that engage us in our wilderness parks are ritual acts that define the meaning of that dedication to our lives as individuals and as a people.  On an earth now totally occupied, where wilderness no longer exists as a physical expanse beyond the frontier, we continue to enact the wilderness journey in ritual form.

How we treat our dedicated wilderness areas, what we choose to do in them, is thus truly important.  It is not a matter of amenity and recreation, but of symbol and metaphor, by which we create the structure of our world, and through which we maintain the stories that underpin our ethics and our understanding of ourselves. 

�Berkeley:  Shambhala, 1971; reprinted with an introduction by Peter Matthiessen, 1988), p. xiii.


�New York:  Random House, 1965.


�Although, toward the end of his life, Merton considered hermitage in Alaska and actually made a trip to the state.  Since the writing of Alaska Dragon, Joesph Sax has studied preservation issues in the Wrangell Mountains (See Joesph Sax, "Keeping Special Places Special," Wrangell Mountains Center & McCarthy-Kennicott Historical Museum, 1990).  


�Mircea Eliade addresses the relationship between the analytic and imaginative forms of his work in the introduction to his novel, The Forbidden Forest p. vi:





I said to myself that my spiritual equilibrium, the condition indispensable to any creativity, is assured by this oscillation between research of a scientific nature and literary imagination. Like many others, I live alternatively in a diurnal spiritual regimen and a nocturnal one.  I know, of course, that these two categories of spiritual activity are interdependent and express a profound unity, because they have to do with the same "subject," man -- more precisely, with the mode of existence in the world specific to man and his decision to assume this mode of existence. I know likewise from my own experience that some of the creations of my literary imagination contributed to a more profound understanding on my part of certain religious structures and that sometimes, without my being conscious of this fact at the moment I was writing fiction, the literary imagination utilized materials or meanings I had studied, as if I were repeating formulas under the diurnal regimen of the spirit.  





So it was with great joy that I read this observation by J. Bronowski:  "The step by which a new axiom is added cannot itself be mechanized.  It is a free play of the mind, an invention outside the logical processes.  This is the central act of imagination in science, and it is in all respects like any similar act in literature."*  This means, however, that literature is, or can be, in its own way, an instrument of knowledge.  Just as a new axiom reveals a previously unknown structure of the real (that is, it founds a new world), so also any creation of the literary imagination reveals a new Universe of meanings and values.  Obviously, these new meanings and values endorse one or more of the infinite possibilities open to man for being in the world, that is for existing.  And literature constitutes an instrument of knowledge because the literary imagination reveals unknown dimensions or aspects of the human condition.


	*See Fragments d'un journal (Paris:  Gillimard, 1973). pp.107 ff.





�"Too Much of a Good Thing?:  Dilemmas of an Information Society,"  speech delivered to the 1983 Itasca Seminar, Minneapolis, Minnesota, October 6, 1983, published in Vital Speeches, November 1, 1983, pp. 38-42.


�Even as we pay attention to the limits of the academic essay form, it is important to recognize its useful place.  Too often, however, only that knowledge which fits within this form is considered legitimate.  What Michael calls "partial cause-effect explanations" do give us vital insights into truth, but no matter how aggregated cannot substitute for other perspectives.  It is important here to note the importance of form itself.  What is essential in the novel cannot be translated into an essay, (even though an essay about the novel may have its own beneficial purposes, perhaps lying partly in the tension and contrast the essay maintains with the work it interprets).  Very important, an attempt at such a translation could easily violate and denigrate essential qualities of the novel.  What I am implying here is that form is not merely a shaping of a constant content, but that form and meaning are inseparable.  The creative work in this dissertation required and arose out of the story-telling form I selected.





�See, for example, Daniel J. Boorstin's three volume social history, The Americans (New York:  Vintage Books, 1974); Roderick Nash's encyclopedic Wilderness and the American Mind (New Haven:  Yale University Press, third edition 1982), a standard work; Leo Marx's excellent The Machine in the Garden:  Technology and the Pastoral Ideal (New York:  Oxford University Press, 1964); and Henry Nash Smith's classic Virgin Land:  The American West as Symbol and Myth (Cambridge:  Harvard University Press, 1950).
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�Sax cites Leopold's essay, "Wildlife in American Culture" from the famous A Sand County Almanac with Other Essays on Conservation from Round River (New York: Oxford University Press, 1966).  In Wilderness and the American Mind Roderick Nash calls Muir the great early publicist for wilderness, the subject of virtually all of Muir's extensive writings.  Robert Marshall's name has to be added here, for the significance of his essay "The Problem of the Wilderness" (Scientific Monthly, 30 (1930), pp 142-143) and other works.


�Sax, p. 20, quoting Olmsted, an unpublished California Geological Survey report, "The Yosemite Valley and the Mariposa Big Trees,"  reprinted in Landscape Architecture 44, no. 1 (1953):17.


�Sax, pp. 22-25.


�The main sources here are Walton and Cotton's The Compleat Angler:  The Contemplative Man's Recreation (London: Navarre Society, 1925), Jose Ortega y Gasset's Meditations on Hunting (New York:  Charles Scribner's Sons, 1972), and the mountaineering writings of Galen Rowell and Chris Bonington, e.g. Rowell's In the Throne Room of the Mountain Gods (San Francisco:  Sierra Club, 1977).  Sax's discussion of backpacking apparently comes from his own experience.


�Sax, p. 29.


�The Body in the Mind:  The Bodily Basis of Meaning, Imagination, and Reason (Chicago:  University of Chicago Press, 1987), p. xvi.


In general, what is involved in the process giving value to wildlands (a process of which both Sax's work and my own are a part) is moving understanding from a base in concepts and perceptions literally, objectively defined and narrow in meaning to a base rich in metaphor and a complexity of interrelated meanings acting simultaneously at different levels.  Johnson's alternative definitions of "experience" are one example.  Another example is the depth of meaning gained by moving from landscape as "scenery" (an object to be viewed, a commodity attributed value on the basis of what it does for the viewer) to "ecosystem" (a more complex, yet purely physical object of which the viewer is an interacting part) to "place" (which adds elements of culture, tradition and value) to the mosaic of sacred and ordinary space, (as described by Eliade in his opening to The Sacred and the Profane) which arises out of recognition of metaphor, imagination and dream as central to and inseparable from daily life.





�I appreciate Don Defenderfer's (co-author of One Long Summer Day in Alaska) comment about being in the Alaska backcountry "where things matter."


� Sax, p. 31.


�Sax, p. 41.


�Sax, p. 12.


�Sax, p. 44.


�Sax, p. 46.


�Sax, p. 77.


�Some exceptions are Izaak Walton on fishing and Maurice Herzog on climbing, but the attitudes these authors take are not distinct from those of Americans.


�Sax, p. 111.


�Sax, p. 108.


�That is not to say that we cannot value play as part of what we do in parks.  And, indeed, there is something frightening in dismissing play as peripheral.





�This literature varies in quality.  Much on the coming of a post-scientific "new age" is oversimplified, overstated and illogical, and used to support all manner of conclusions and the sale of all sorts of products.  But at its best, the literature is a brilliant synthesis.  This range in quality is consistent with the observation that creativity flourishes in the same unconstrained settings that also allow sloppy thinking.  The inverse is that the act of imposing discipline on thought in itself puts bounds on creative synthesis (as so often happens in academic fields) -- Originality and discipline are variables that cannot be maximized simultaneously.


�"Cosmology as Science and as Religion," in Leroy S. Rouner, ed., On Nature  (Boston University studies in philosophy and religion, volume 6.  Notre Dame: University of Notre Dame Press, 1984), p. 35


�See "Motherearth and the Megamachine" in Womanspirit Rising ed. Carol P. Christ and Judith Plaskow (San Francisco:  Harper and Row, 1979), pp. 43-52.  pp. 47-48.  These ideas are developed further in Ruether's Sexism and God-Talk:  Toward a Feminist Theology (Boston:  Beacon Press, 1983), chapter 3:  "Woman, body, and Nature:  Sexism and the Theology of Creation,"  pp. 72-92, in which she points out the complex -- essentially wild -- character of nature-as-female in ancient cultures.  (As on p. 76:  "In Babylonian and Canaanite mythology both the threatening powers of chaos or primal matter and the resuscitation of the powers of life against death are symbolized by female powers (Tiamat; Ishtar-Anath).)





But Ruether fails to carry this appreciation of the essential complexities and contradictions of wild nature into her prescriptions for contemporary action.  Instead, asserting "we can turn the desert wilderness or the jungle into the garden," she ends up supporting a version of ecological management -- "we need to remake the earth in a way that converts our minds to nature's logic ..."  (Sexism and God-Talk, pp. 89, 91).





By contrast, in Nature and Madness Paul Shepard emphasizes the continuing importance of wild nature.  He presents another perspective on the consequences of the demise of tribal society, which he describes as an alienation from the natural world leading to a failure of psychological development in the modern individual.  





From the self-abnegation and bodily humiliation of Christian flagellants, to the pious compulsions of fanatic cleanliness and sanitation, and finally the yearning for power over physical nature made possible by industrial technology, we are engaged in a desperate flight from inchoate diversity and our own feelings of anonymity and fragmentation. ...  our rural/urban landscapes, generated by an ideology of mastery, define by subordination, not analogy.  The archetypal role of nature -- the mineral, plant, and animal world found most complete in wilderness is in the development of the individual human personality, for it embodies the poetic expression of ways of being and relating to others.  Urban civilization creates of the illusion of a shortcut to individual maturity by attempting to omit the eight to ten years of immersion of non-human nature. ... Indeed, the real brittleness of modern social relationships has its roots in that vacuum where a beautiful and awesome otherness should have been encountered.  (Nature and Madness (San Francisco:  Sierra Club Books, 1982), pp. 107-108.)





�The Reenchantment of the World (Ithaca, Cornell University Press, 1981), p. 49.


�The Reenchantment of the World, p. 46.


�Bateson's papers are compiled in Steps to An Ecology of Mind (New York:  Random House/Ballantine Books, 1972).  His major summary of his ideas is Mind and Nature:  A Necessary Unity (New York:  Dutton, 1979).  Their consequences are traced in the book assembled after his death by his daughter (whose mother was Margaret Mead), Gregory Bateson and Mary Catherine Bateson, Angels Fear:  Towards an Epistemology of the Sacred (New York:  Macmillan, 1987).  





See Prigogine and Isabelle Stengers, Order Out of Chaos:  Man's New Dialogue with Nature (New York:  Bantam Books, 1984) and Jantsch, The Self Organizing Universe (Oxford:  Pergammon, 1980).





�There is a major literature on the nature and limits of scientific objectivism.  See, e.g., Toulmin, The Return to Cosmology, Kuhn The Structure of Scientific Revolutions, 2nd ed. (Chicago, University of Chicago Press, 1970) (the anchor of a considerable body of related and subsequent literature), Paul Feyerabend, Against Method (London:  New Left Books, 1975), Hillary Putnam, Reason, Truth and History (Cambridge:  Cambridge University Press, 1981).  In physics, some examples are the reflective works of Werner Heisenberg, including the autobiographical essays, Physics and Beyond:  Encounters and Conversations (New York:  Harper and Row, 1971) and David Bohm, Wholeness and the Implicate Order (London: Routledge & Kegan Paul, 1980).  In linguistics and cognitive science, George Lakoff, Women, Fire, and Dangerous Things:  What Categories Reveal about the Mind (Chicago: University of Chicago Press, 1987), Mark Johnson, The Body in the Mind:  the Bodily Basis of Meaning, Imagination, and Reason (Chicago:  University of Chicago Press, 1987).  A number of these writers embed their analysis of the Cartesian split and the evolution of scientific positivism in an historical  discussion of western philosophy going back to Aristotle and Plato, with Kant (among others) contributing significantly to what the writers see as a basic problem underlying technological-industrial culture.  Some of the best historical summaries are in Prigogine and Stengers, Berman, and Johnson's introduction.  





Lakoff's and Johnson's emphasis on embodied imagination is a link between Bateson's work and the lineage in psychology from Wilhelm Reich through Alexander Lowen and, notably, to the recent work of Stanley Keleman.  E.g. Reich, The Function of the Orgasm (New York: Orgone Institute Press, 1942), Lowen Bioenergetics (New York:  Penguin Books, 1976); see particularly Keleman, Emotional Anatomy (Berkeley:  Center Press, 1985).  The nature of spirit as fundamentally embodied -- incarnated -- is increasingly important to Father Mike over the course of the novel.  Carrying the emphasis on embodiment to its spiritual dimensions, and throwing in a good dose of Freudian interpretation and an ecstatic Christian resurrectionist perspective, gets us to Norman O. Brown (Love's Body (New York:  Vintage, 1966)), whose classical training and emphasis on myth ties his work also with Campbell.





�See Toulmin, "Cosmology as Science and Religion," p. 37: In principle, it may be possible for a graduate student in biology to be drawn into ecology for purely intellectual reasons, unmixed with any practical or political concerns.  But it is not likely that this will actually happen in real life.  The two aspects of ecology, intellectual and practical, are so closely connected that one can hardly be pursued in isolation from the other. On the hypothesis that the earth is a single living organism (what Lewis Thomas, in the forward to Lovelock's new book, terms "a set of observations which may, one day, be recognized as one of the major discontinuities of human thought"), see Lovelock,Gaia:  A New Look at Life on Earth (Oxford:  Oxford University Press, 1979) and Lovelock's update and defense of the hypothesis, The Ages of Gaia:  A Biography of our Living Earth (New York:  Norton, 1988).  
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