


ORDER OF NINE ANGLES

1974 - 2012






EMANATIONS OF URANIA

Notes Toward A Heuristic Representation of Cliology

David Myatt
(1974)




SECTION 1

INTRODUCTION
A Cosmic Scheme




1.0 - The cosmos is all that exists, has existed or will exist.

1.01 - The universe is that aspect of the cosmos that exists at a specified
moments of causal time.

1.02 - The cosmos admits of a representation by means of abstraction.
1.021 - Abstraction is means to knowledge and understanding.
1.022 - The most important means of abstraction is mathematics.

1.0221 - The abstractive system of mathematics may be approached via a
heuristic symbolism founded on a formalized theoretical system.

1.023 - It is to be understood that all abstractive systems are hypothetical

simplifications of the nature of the cosmos since this latter cannot be truely
represented in the system of opposites implicit in all abstractions.

1.1 - The cosmos is duality: @ , A

1.11 - The duality of the cosmos is expressed by time: as causality (t*) and
acausality (t®).

1.12 - @ is representative of intuitive existence: A of rational existence.
® in abstractive mythological terms is Dionysian and A Apollonian.

1.121 - ® manifested via t® is @, : A manifested via t*is A, (®,and A, are
undefined abstractive spaces.)

1.122 - A,is the realm of the laws of causality; @ the realm of acausal laws.
A € @ is the realm of the laws of synchronicity.

1.13 - A, may be represented by a Riemann space, of four-dimensions.

1.131 - ®,may be represented by the geometry of acausal space where the
dimensions are infinite.
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1.132 - All events in A, may be described by mathematical models based on
t*, be such events macrocosmic or microcosmic.

1.14 - Where or? = 0 [?], A, reduces to an Euclidean space described by x*
systems.

1.141 - An x*system is defined as o coordinate system (x,y,z t*) in A.

1.142 - Events in x* space (macrocosm) can be described by a
transformation:
(X,y,z t}v) —(x’,y’,2’ tx)

1.143 - All observables are based on x* systems and all theories established
in fact by the application to the elements composing those theories of the
principle of propositional verification.

1.1431 - If ¥ is some propositional variable where ¥ ¢ f*, f*being some set
of elements A, and if x,*is that set of x*type elements of a theory that have
been compared via observation with empirical data and not thereby found



to be invalid, and ¥ that of ‘¥, then if p is a symbolic re-presentation of the
principle:

¥Y-poVe{x';xex,}

or: 1Y, o¥ex, o¥op

Thatis, A ¥,o ¥ ex, o ¥ —~p

where for [1x read ‘for all x’: for dx read ‘for some x’ and where the
operator — is defined by this third identity.

1.15 - For the logical space x* composed of propositional variables where n
=2 [?], a vector V in that space may represent a propositional statement,
the direction of the vector establishing the T or F (by definition) of that
statement.

1.151 - The direction of V is established by reference to the origin of the x*
system composing the logical space.

1.1511 - The origin of the system is established by reference to the principle
of verification applied to the elements composing that system.

1.1512 - The orientation of the system in A, depends on the definition of p.
1.1513 - A tautology is a scalar quantity

1.2 - A duration of causal time is defined by:

N t®={t,*: e t', t, e t*}

where t ' is a moment of causal time.

1.21 - ®NA is a re-presentation of the principle of life.

1.212 - ® U A is a re-presentation of the principle of consciousness within
life.

1.22 - The unity that is formed by both ® and A, may be re-presented by:
B={e" 1€ =t} [?]

ONA=A = {t,}: t £t [?]

dcB=[t'C (t e ® O t e B)



SECTION II

Concerning The Coincidence of Causal and Acausal




2.0 - Life is the coincidence of ® and A,
2.01 - The coincidence of @, and A, occurs at a specific point, t,".

2.02 - The greater the complexity of life the greater the manifestation of @
in A

2.1 - Consciousness within life is the mergence of @, and A, .
2.11 - The mergence of @, and occurs A,over a specific area t,* .

2.111 - The area of mergence of @, and A, os representative of the degree of
consciousness possessed by a specific entity of life.

2.12 - Each entity of life is by virtue of its life, a place where @ is
coincidental with A.

2.121 - Each entity of life possessed of consciousness is, by virtue of that
consciousness, a place where @ is merged with A.

2.1211 - The degree of mergence is variable according as to whether
consciousness has been developed or no via the mechanism of evolution that
is life.

2.122 - Consciousness by definition in composed of both t* and t® aspects, as
t* and t®.

2.123 - The coincidence - and thus the mergence-of ®, and A, is an
expression of the life-force (or physical field of force associated with life)
which force

varies according as to the nature of the organism possessing it.

2.2 - Life and consciousness within life are an expression of the flux of ®
and A manifested via causal time.



2.21 - Human life is the only place presently known where @ is merged with
A and this mergence may be expressed in the abstractive sense as composed
of a lower and an upper limit.

2.211 - The lower limit is the unit of consciousness which is the individual.

2.212 - The upper limit is the unit of consciousness expressed by the
mechanism of cultural evolution in the sense of Spengler and Toynbee *
The organic nature of cultures propounded by Spengler is an expression of
the

existentialist principle of recurrence. Culture (in the sense of Spengler) is
that psycho-historic phenomenon which is manifest in the archetypal
soul-form (see 2.222). A civilization (in the sense of Toynbee) is considered
to be a culture if it has a unique soul.

2.22 - If k, u [?] is the manifestation of ® and A as consciousness where m is
the fundamental unit of ® and A, and k, a constant for a particular value of
A [?] (theoretically o C n C infinity), then k i u is the consciousness of the
individual units of consciousness and k,u that of a culture where i <<c.

2.221 - For k,u, t*is the conscious and t® is the collective unconscious of
Jungian psychology.

2.2211 - A primary expression of consciousness for k i u is language.

2.222 - For K,u, t®is the ‘soul’ of Spengler and t* its manifestation (via t*
and Kk i u) as aesthetics.

2.23 - For both k,u and Kk i u the degree of mergence with @ and A may be
increased via t*, giving thus an evolution in consciousness which expresses
the law of metamorphosis in organisms.

2.231 - It is possible to express the evolution of consciousness in three
(arbitrary and symbolic) stages, [alpha, beta, gamma], which are expressive
of the fundamental principle of metamorphosis applicable to k i u and k,u.
In such a symbolic sense @ is approached from A via the sequence § — o.
(Note: because of t*, A € @ for all t*).



2.311 - The flux of ® and A via t* may be expressed in the terms of a, B, v as:
(@) — a(p) — a(y) — P(a) — B(B) — B(Y) — 1(a) = v(B) — v(V)

2.2312 - In terms of t* and t® this re-presentation becomes:

K(ot) =D o (@D Gy = AR Yo D (R
SO pE S g 5
o (%) (scar) ¥y

where (because of t®)

a(e) & a(y) 5 af) < ay) [..]

and

0(0) C a(y) =0t [t e a(w) O t," € a(y)]

(for [1t,* read “for all t,*)

Note: — may be read ‘via t> and [underbrace] as ‘via t®.

2.2313 - For k,u the metamorphosis may be expressed in the following
Spenglerian terms:

P (u) Autumn .

f(g) Winter period

v(a)(P) is the period of Imperium: y(a) being linked to the ‘Universal State’
of Toynbee.

2.314 - For k i u the metamorphosis may be expressed in the following way:



= ¥(7)
'f(fg) 3 P ?f("‘)

o:'(ﬁ) . o (&)

2.315 - This represents the evolution of individual consciousness from A,
toward @, .

2.316 - This progression is from a lower realm of consciousness to a higher
one and is a following of the path of initiation.

2.317 - Each stage of this progression is associated with many causal
attributions and apprehension and understanding or these enables further
progression.

2.318 - Each stage is symbolically represented as a sphere on the magickal
Tree of Wyrd.



2.319 - This Tree is a causal re-presenation of acausal aspects and its
representations are means to conscious evolution.

2.24 - o can be represented by the symbol ‘Alchemical Mercury' ( 2 ), p by
Alchemical Salt (©) and y by Alchemical Sulphur (4).

2.241 - The principle of metamorphosis thus becomes:

E(E> & o( ) ©( 2(3)D ()
- iy — = C ~ _— S ——
F &) 20 8)

2.242 - These representations enable conscious understanding and thus
integration of the acausal aspects symbolized by such forms.

2.3 - manifests to A via t* primarily through the ¥ aspect.

2.31 - For a ki u whose concern is primarily the world of ®, then there is
an introvert role.

2.312 - For a ki u whose concern is primarily the world of A, there is an
extravert role.

2.32 - These roles may be represented thus:

o(e) Extravert Feeling type
9(;’) g Intuitive type
e ( .,é) " Thinking
g (@ Introvert Feeling
3:/(5 h Intuitive

l(ﬁ} " Thinking

2.321 - Each role is associated with a sphere on the Tree of Wyrd and thus a
stage of individual initiation toward higher consciousness.



2.33 - Conscious evolution implies the assumption and integration of each
role.

2.34 - & as a role type is symbolized by a particular stage of Initiation thus:

9(93 Master of Temple/Mistress of Larth
. Mist 8
ﬁ(;g) Grand Master/Grand Mistres
g(g Homo Galactica

2.4 - For a culture ¢ is a manifestation of the soul or ethos (t®) in A terms.

2.41 - As metamorphosis proceeds the culture becomes increasingly
deprived of this ¢ aspect, leading to the ‘civilisation’ stage of Spengler.

2.42 - Within each flux of ® and A expressed as a unit of consciousness
which is a culture, there exists and element e of the totality of individuals
composing that culture who ground or 'earth' the flow of @ to that culture.
2.421 - This clement, e, is the creative minority (cf. Toynbee).

2.422 - Elements of e are mostly unconscious of earthing causal forces.

2.4221 - One of the most obvious manifestations of such earthing are
'creative Artists'.

2.42212 - An aspect of this process of channelling acausal energy on the
individual level is Toynbee’s ""Withdrawal & Return'.

2.42213 - Another aspect is the 'Outsider syndrome'.

2.423 - Evolution of consciousness implies an understanding of this process
on the individual level.

2.4231 - This understanding may most easily be achieved by some form of
symbolism abstractly representing the process and the forces involved.



2.42312 - Conscious understanding of this process implies the possibility of
using that process consciously to bring other changes.

2.42313 - Such use and such understanding form the foundation of the
process known as Aeonics.

2.424 - Since @ is expressed via y [?] for each k,u , e determines the
metamorphosis of a culture.

2.425 - Culture decline is loss of acausality manifesting via e.

2.4251 - This loss is implicit in the nature of k,u and can only be altered by
those of e who have achieved some understanding of the process.

2.426 - @ is expressed via ¢ as aesthetics.

2.43 - The flux of ® and A via t* is codified in archetypal forces.
2.431 - The most obvious (outward) manifestation of such forms are
myths/mythos and actions of individuals unconsciously assuming
archetypal roles.

2.432 - Each culture has its own forms which thus affect those within.

2.433 - An aspect of a cultural form is the 'religious attitude' of the peoples
of that culture during its early period of growth.

2.4331 - A later aspect is the codification of that aspect into Institutions and
[...] forms of a political nature.

2.44 - Every cultural form of every culture expresses part of the acausal
energy which gave rise to that culture.

2.441 - Each cultural form is thus a representation of what acausal aspect
is earthed at the birth of that culture.



2.4412 - This earthing occurs at a specific place which becomes the
cult/religios centre for the early culture.

2.44121 - This earthing is mostly unconscious - that is, intuitive - and
expresses the directive nature of the acausal when manifest in the causal.

2.44122 - An apprehension of this process is the representation of the
acausal energies as a magickal Aeon.

2.4413 - Further apprehension, giving conscious understanding, implies the
possibility of manipulating such energies.



SECTION III

Concerning Life and Causal Death




3.0 - Death for an organism possessed of life is the ceasation of the
coincidence of ® and X due to t".

3.1 - Death for an organism possessed of consciousness is the ceasation of
the mergence of ® and A.

3.11 - Consciousness implies an aspect of ®in A,. Evolution of a ki u in
consciousness implies an increase in @, .

3.112 - The goal of consciousness is first to balance ® and A and then
transcend to D, .

3.113 - An individual who attains this goal maintains/creates an acausal
existence when the A, aspect ceases via t*.

3.1131 - The nature of this acausal existence cannot be apprehended by
systems based on x* concepts.

3.11311 - Words and opposites being part of x* cannot explicate the acausal.

3.1132 - One means to such apprehension is symbolism.






VINDEX

DESTINY OF THE WEST

David Myatt
(1976 - 1984)



FOREWORD

The present work is an abridgement of parts of a four-volume (unpublished) work written
between 1976 and 1982 and entitled The Logic of History, The Logic of History deals in
detail with the origin, rise and fall of the major civilizations of the world, and of the four
volumes only the last deals with the civilization that has become known as the Western.

The first part of Chapter One of the present work is taken from Volume One of The Logic of
History; the remainder of the work is taken from Volume Four.

It was decided to offer this abridgement because the theme it presents is, the author believes,
vital to the civilization of the West. As the climate of opinion stands. The Logic of History
stands very little chance of publication in the foreseeable future.

The references in the present work are fairly extensive since the theme is controversial. The
author hopes that these references will go some way to convince the reader of the soundness
of the argument—that the civilization of the West has undergone, in the last hundred years or
s0, a profound change. It is argued that this change is to the detriment of the civilization.
Where a topic is exceedingly controversial—as in the matter of National-Socialist
Germany—the author has striven to be as accurate in his presentation as possible and has
only drawn conclusions concerning recent events when these conclusions have the weight of
.overwhelming evidence behind them.

It is to be expected that many people will not like this book—the truths of history are seldom
popular in their own time—but the reader has only to pursue his own researches, untroubled
by accepted (and mostly unfactual) ideas or, what is perhaps more important, think carefully
for himself, to realize the truths contained herein. These truths rely on the facts of history
alone, not on personal conviction or belief.

Hopefully future historians will have more freedom to publish their works than is available
now, when unfashionable truths are at best ignored and at worst suppressed.

David Myatt
London, January 1984



CHAPTER 1
THE WEST

If an understanding of history implies an understanding of the present and a feeling for the
future, then the work of the historian Arnold Toynbee is of great importance, for from his
study of civilizations—and with the help of some of Oswald Spengler's insights—it is
possible to construct a model of history that is fully in accord with scientific methodology
and which predicts the future of the West.

Toynbee, from a study of twenty-eight different civilizations, identified certain features which
he claimed were common to all civilizations. These features include a 'Time of Troubles,'
schism in the body social, a Universal State, and a Universal Church. According to Toynbee,
a civilization arises from either a physical or a social challenge—that is, civilization is man's
successful response to a particular geographical or social challenge. If the challenge is
geographical, then the civilization is, as a rule, unrelated to any other, while, if the challenge
is social (usually resulting from the disintegration of a previous civilization), then the new
civilization is related to an older one. For example, the Egyptiac civilization arose in response
to the physical challenge of the Nile River Valley and was wholly unrelated to any other
civilization, while the Western arose from the challenge of new ground and the disintegration
of the Hellenic.

Each civilization declines, and produces what Toynbee called a Universal State. This state,
which is usually an Empire, heralds the end of the ‘Time of Troubles’ and lasts for
approxiamtely 400 years. For instance, the Universal State of the Hellenic civilization was
the Roman Empire (31 BC-378 AD), and its '"Time of Troubles' from the Second
Peloponnesian War (431 BC) until the establishment, by Julius Caesar, of the Empire (31
AD). Table I summarizes these features for seven of Toynbee's civilizations.

Toynbee defines a civilization in such a manner that it possesses the ‘identification mark’ of a
state of society in which there is a minority of the population, however small, that is free
from the task, not merely of producing food, but of engaging in any other of the economic
activities, e.g., industry and trade. Those thus free create art, science, and philosophy. A
discussion of this definition, and how it compares with other definitions, is given by Baker.

However, Toynbee's study of history, which took over forty years to complete, has been
attacked by a number of historians for widely differing reasons. Yet all of Toynbee's critics
attack him for personal, not historical, reasons. Like Collingwood, they object to Toynbee's
approach simply because they do not personally believe history should be approached in such
a way. Their criticism and approach is hardly scientific.



In contrast, one has only to axiomatize Toynbee's conception of civilization, constructing thus
a model in accordance with the scientific method, to realize how revolutionary it is. If
Toynbee's study is seen as a scientific model with, like all scientific models, postulates and
predictions, then it is quite clear that Toynbee has done for the study of history what Darwin
did for biology and Newton for physics.

Any scientific theory or model must be logically consistent, employ the minimum of
postulates, and give predictions which are capable of verification by either observation or
experiment. For instance, Newton used his theory of gravity and his three laws of motion to
predict the motion of Halley's Comet and to predict that the Earth (and the other spinning
planets) would be slightly flattened in shape. All his predictions were verified by observation,
and his theory of gravitation, for instance, has been not only confirmed by such verifications
but used to predict with great success the orbits of satellites and other spacecraft.

The method of testing a theory by appeal to predicted observations has become the basis of
modern science, and there exists no reason, other than a stubborn prejudice, why it cannot be
extended to the less obviously empirical areas of knowledge such as the study of history. In
his study of civilizations, Toynbee has found similarities in both overall structure and in
detail, and if one approaches his work scientifically, the only questionable element is the
criteria used to define a civilization. However, if the model of a civilization derived from
Toynbee's analysis is logically consistent (as it is), employs the minimum of postulates (as it
does), and gives predictions concerning not only the future but (more importantly, from a
strictly scientific point of view) also the past, then the criteria Toynbee has used to define
civilization must be accepted if the predictions are verified by observation. To do otherwise is
to reject the scientific method—and with it all of modern science.

Axiomatically, Toynbee's ideas can be stated as: civilizations admit of a morphology, that
morphology being inherent in a civilization by its nature; within each civilization there exists
a 'creative minority' who give the impetus to the continuing challenge facing a civilization.
This concept of the creative minority need not concern us here since it in no way affects the
predictions that result from Toynbee's model or theory. 'One of these predictions, and perhaps
among the most significant since it stands a good chance of being easily verified, is that the
date of the battle related in the Indie epic Mahabharata is 720 (£20) BC. Present estimates" of
this date vary between 1400-800 BC, and confirmation of this prediction, either by
archaeology or other means, would go a considerable way toward verifying Toynbee's theory.
The details of how this prediction was obtained from Toynbee's work are given in Appendix
L.

Regarding the future, the model predicts: Beginning of the Western Universal State in 1993
(x10) AD. This Empire should Hast well into the twenty-third century, Further, it is possible
to deduce from the model not only the nature of this Empire of the West but also how and
where it will be created. However, before this is done it is necessary to consider the work of



Spengler, whose insights into the nature of what he termed 'cultures' enable the scientific
model of history to be completed in detail.

According to Spengler, each 'culture' has a distinguishing god-feeling or soul which is unique
to that culture. This soul expresses what we, following Toynbee, would say was the response
of that culture to its particular challenge. Outwardly, this soul is represented, according to
Spengler, by the culture's art, science, and mathematics. For the West, for instance, this soul
can be said to be expressed by Goethe's Faust—a will-to-power, or questing for what is new
and unknown: Thus Spengler calls the West the Faustian culture; for him, the Faustian soul is
evident in the supreme art of the Gothic cathedral with its vaulted arches seeking to represent
the infinite. Further, each culture is subject to metamorphosis: From Spring through Summer
and Autumn and then, finally, Winter, when comes the megalopolis, the second religousness
and the Age of Caesarism, which finally decays. For Spengler, the term 'civilization' is
reserved for the late stage of a culture-its Winter—when pure art has become tawdry, the
product of the mass as opposed to the elite. In this stage, heroism has succumbed to the
power of money. The common man has precedence.

When one compares the work of Spengler and Toynbee, large areas of agreement are found.
What differences appear turn out to be, in fact, differences of terminology and approach. For
example, Spengler's second religiousness is identical to Toynbee's Universal Church, and the
advent of Caesarism is Toynbee's Universal State. Each analysis enriches the other—Toynbee
concerns himself mainly with historical events and the people involved in them, while
Spengler approaches his cultures mainly through their art, philosophy, and science. However,
one difference does exist between the two approaches. This concerns what Spengler actually
means by culture.

Since our objective is to produce a model of history that is in accord with scientific
methodology, it is necessary to consider again what the identification mark of a civilization
is—and how a civilization, defined by Toynbee's definition, might be said to possess what
Spengler has termed a soul (or, if one prefers', a distinctive style): Once this is done, we shall
be in a position to finally formulate a model of history to explain the rise and fall of
civilizations; a model which will enable not only a detailed understanding of the West to be
achieved but will also show what its future willl be.



THE DEFINITION OF CIVILIZATION

It has long been recognized that one of the attributes of a civilization is its art.* Another may
be said to be the deeds of the people. For instance, the Hellenic society produced a type of art
that we describe as classical and this art is very different from, say, that of the Japanese.
When we look at a Greek vase such as one in the British Museum (E424)—a pelike by the
Marsyas painter c. 350 BC—we are aware of a Greek style, just as when we study a painting
by the Japanese artist Sesshu, we are aware of a different style. While it is possible for a
non-expert to confuse Japanese and Chinese art of approximately the same period, studying a
painting by Mi Fei (1051-1107 AD), would attribute it to any Western or Hellenic school of
art. His 'Misty Landscape' is ineluctably Chinese, not because it used the technique of brush
and ink, nor even because of the type of scenery depicted, but because it is representative of a
certain style which was unique to China (and from there transported to Japan). This style
flourished in China during the Sung dynasty (960-1278 AD).

The art of any society is shaped not only by the techniques and technology of the time in
which the artist lives but also by what we may term the ethos of the age in which he finds
himself. This ethos is what holds communities together, and part of its expression involves
not only a belief in the Destiny of that community but also a myth or story concerning the
origin of that community itself as, for example, for the Greeks, in the story of Homer's 'Iliad,’
or, for the Japanese, the Shinto belief of Divine origin. Often, however, the most obvious
externalization of this community bonding is language.

This ethos, which binds communities, is perhaps best exemplified by the attitude of the
people composing the community or communities towards the world—more particularly their
religious orientation or 'view of the world.' For the . Greeks, this orientation encompassed
two views: What Nietzsche, in his Birth of Tragedy, described as Apollonian and Dionysian.
Both of these attitudes are truly representative of the Greeks. The former may be said to have
manifested itself in sculpture and the other arts, while the latter is evident in both the festivals
(such as the great Olympic Games) and the Greek mastery of the craft of war. As
representative of the Apollonian we have the great sculptor Praxiteles of Athens; while
perhaps the greatest representative of the Dionysian spirit was Alexander, the Macedonian
King.

What we understand as the Hellenic ethos arose from the tension and interplay of these two
opposites—the Hellenic joy of life, their enjoyment of physical beauty, their awareness of
man as almost divine, their passion for both thought and war. All these form the
'identification mark' of the Hellenic civilization—a mark so evident in their art, philosophy
and conquest.



A study of other civilizations shows that of the twenty-six listed by Toynbee only eight
possess what we have termed this 'identification mark'—that is, they possess an ethos which
is not only distinct (and represented by art and philosophy) but also clearly possess that
bifurcation of identification. This bifurcation—the clash of apparent opposites—may be said
to be the force which creates great art and philosophy, and its effects are easily recognizable.
For the Japanese civilization, for instance, this bifurcation, by the writer Yukio Mishima, has
been called Sun and Steel.

Table II lists the civilizations (named using Toynbee's nomenclature) which have produced a
recognizable philosophy and this bifurcation of identity. By philosophy is meant a unique
way of observing man and his relation to the cosmos. A philosophy is not a religion; a
religion implies a set of principles, usually dogmatic, which are laid down and usually
become unalterable articles of faith. In contradistinction, a philosophy is essentially the
product of thought and is subject to dispute; it relies on understanding or wisdom and not,
like religion, on revelation. But perhaps the most crucial distinction between them is one of
attitude—a religion predetermines thought and action while a philosophy seeks to describe
reality (and man) via thought.

For this reason. Buddhism, like Taoism, is considered to be a philosophy and not a religion.

Table II shows that every civilization producing a philosophy, and possessing a distinct ethos,
is, according to Toynbee's research, the result of a new category for civilizations. Those
civilizations, as defined by Toynbee, that are the result primarily of a physical challenge and
which produce a distinct philosophy we may term 'higher civilizations.' These 'higher
civilizations'—the only ones to produce a philosophy—possess what we, following Spengler,
may call a soul: that is, a distinctive ethos resulting from a bifurcation of identity.

A study of Table II, which lists these higher civilizations, shows that they do not correspond
to Spengler's cultures. For example, his Magian culture is not designated a higher civilization
because it is not the result of a physical challenge (it resulted from the social challenge of the
disintegrating Syriac civilization) and never produced a philosophy. What Spengler called the
Magian soul is not original or distinct in the sense that, say, the Hellenic or Japanese are
distinct. The Magian owes much to both the Babylonian and the Hellenic, and Toynbee even
gives the Magian Imperium as Syria—the; Arab Caliphate, 640-969 AD. Spengler, in
defining the Magian, seems to have confused two civilizations—the Syriac and the Islamic.
This detail in no way diminishes Spengler's analysis of the Hellenic or Western civilizations,
and we shall retain his term 'Faustian' to describe the ethos of the West.

The seven higher civilizations—the Sumeric, Egyptiac, Hellenic, Indie, Sinic, Japanese, and
Western—enable a scientific model to be constructed, a model which enables the future of the
West to be determined as well as an understanding of the forces involved to be achieved.
Appendix II gives the full details of the construction of this model.



All the higher civilizations end in Empire—as will the West, whose Imperium will not only
be global in scale but should, due to the technology the Faustian will-tto-power has created,
extend into space.



THE FAUSTIAN SPIRIT

The ethos of the West has been described as Faustian, and to understand the West and its
future, it is important to understand why it is called the Faustian civilization.

Western civilization is affiliated to the Hellenic: From the Greeks derive, as Nietzsche,
Heidegger and many others have realized, the values which created and gave inspiration to
our civilization. The legal system, for instance, derives from Roman Law whose own
inspiration was the Greeks. In art, the debt is even clearer; For example, the Renaissance in
Europe was Hellenic in character and it is no coincidence that artists like Raphael
(14,83-1520) captured the classical splendour of the body in painting just as Michelangelo
(1475-1564) did in sculpture.

Western art at its best is classical insofar as it represents that physical splendour, that purity
and nobility associated with the Greeks. Yet this is not to say that the ethos or spirit of the
West is a copy, an imitation of the Hellenic. Far from it. For the spirit of the West makes itself
most manifest in two areas—indeed, one can go so far as to say that these two areas identify
the ethos of the West. They are science, and the practical application of science as

technology.

Western science is essentially the search for truth, and its method lies in finding ways of
discovering that truth by observing tlie patterns and processes of Nature. Thus, for science,
truth is what is observed, not what is presupposed or assumed by belief, as in religion. In this
respect for facts lies, perhaps, the greatest liberation any civilization has ever known.

Technology rests on science—and science as we know it in the West depends for its very
existence on a certain political freedom. Only when the West, through people like Galileo,
broke the dogmatic chains of the Church was free experiment, and thus science, possible.
Science, with its emphasis on experiment and fact, freed the Western civilization from
superstition and the tyranny of ideas, and it is no coincidence that the greatest achievements
of science occurred when the dogmatic authority of the Church no longer ruled men's lives.

The search for truth which created modern science derives, however, from another trait
peculiar to the West: The desire for exploration. Western civilization is characterized by this
desire for exploration. Other civilizations have conquered, for power or wealth, but no other
civilization, except our own, has explored the world (and latterly the planets and space itself)
purely out of curiosity. This burning desire to know what is over the sea, and under it, this
energy is, above everything else, the ethos of the West.

No other civilization has produced men who climbed the highest mountain just "Because it is
there;" no other civilization has produced men who sailed across great oceans just to see what



was on the other side, and no civilization has produced men who ran, swam, climbed, cycled,
or walked over a measured distance as fast as they could just to see if they could do it.

But perhaps the greatest and surely the most noble expression of this truly Faustian
will-to-knowledge is space-travel, particularly the manned flights to the moon. Space-travel
exemplifies the West as nothing else—not art, not even science itself can, because
space-travel successfully combines the three elements that are so ineluctably Western:
Science, technology, and the desire to know.

If we need a symbol to represent our Western civilization—to express its quintessence—it is
the spacecratft.



IMPERIUM OF THE WEST

According to Spengler: “At the beginning, where Civilization is developing into full bloom
(today), there stands the miracle of the Cosmopolis, the great pertrifact, a symbol of the
formless—vast, splendid, spreading in insolence. It draws within itself the being-streams of
the now impotent countryside, human masses. . . Here money and intellect celebrate their
greatest and their last triumphs. In the form of democracy, money has won. There has been a
period in which politics were almost its preserve. But as soon as it has destroyed the old
orders of the Culture, the chaos gives forth a new and overpowering factor that penetrates to
the very elementals of Becoming—the Caesar-men. Before them money collapses. The
Imperial Age, in every Culture alike, signifies the end of the politics of mind and money. The
powers of the blood, unbroken bodily forces, resume their ancient lordship. 'Race' springs
forth, pure and irresistible—the strongest win.”

The Imperium of the West would be imposed, from its European country of origin, first by
force of arms and then by force of Destiny on its European neighbours. The Imperium would
have its spiritual origins in the abortive Scandinavian civilization whose ethos bore a clear
resemb-lance to the Hellenic. This return is not one to the schisms of Christianity but to the
paganism which existed in the West before its introduction and which was partly absorbed by
Christianity, as a force which shaped men's lives, before it was destroyed by the Church. This
return, however, will not be slavish imitation nor the re-creation of long dead rituals and
forms. Instead, it will be a resurgence of the attitude that gave rise to the Scandinavian
civilization and which brought about the myths of Valhalla, Odin and Thor. It will possess, as
a guiding force, the same power that drove the Norsemen.

That this will be so is because Christianity does not now represent, nor ever has represented,
the ethos of the West. In its origin, Christianity is, as both Toynbee and Spengler have shown,
a product of what Toynbee called the Babylonic civilization and Spengler the Magian.
Christianity, in its approach to life and the world, is essentially Judaic and stands in complete
contrast to the Hellenic, as Nietzsche made quite clear in his The Anti-Christ: “Christianity
robbed us of the harvest of the culture of the ancient world . . .”

What the West has achieved—its science, technology, and its conquest—has been achieved
not because of Christianity but in spite of it, and anyone who sees Christianity as somehow
essential to the West, or as part of its ethos, has completely misunderstood what Christianity
is and what the true ethos of the West is. However tame Christianity may have become in
most of the West, it is e