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AN INTRODUCTORY WORD TO THE ANARCHIVE

 
Anarchy is Order!

  
I must Create a System or be enslav d by  

another Man s. 
I will not Reason & Compare: my business  

is to Create

 
(William Blake)  

During the 19th century, anarchism has develloped as a result 
of a social current which aims for freedom and happiness. A 
number of factors since World War I have made this 
movement, and its ideas, dissapear little by little under the 
dust of history. 
After the classical anarchism 

 

of which the Spanish 
Revolution was one of the last representatives a new kind 
of resistance was founded in the sixties which claimed to be 
based (at least partly) on this anarchism. However this 
resistance is often limited to a few (and even then partly 
misunderstood) slogans such as Anarchy is order , Property 
is theft ,...  

Information about anarchism is often hard to come by, 
monopolised and intellectual; and therefore visibly 
disapearing. The anarchive or anarchist archive Anarchy is 
Order ( in short A.O) is an attempt to make the principles, 
propositions and discussions of this tradition available 
again for anyone it concerns. We believe that these texts are 
part of our own heritage. They don t belong to publishers, 
institutes or specialists.  

These texts thus have to be available for all anarchists an 
other people interested. That is one of the conditions to give 
anarchism a new impulse, to let the new anarchism outgrow 
the slogans. This is what makes this project relevant for us: 
we must find our roots to be able to renew ourselves. We 
have to learn from the mistakes of our socialist past. History 
has shown that a large number of the anarchist ideas remain 
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standing, even during  the most recent social-economic 
developments.  

Anarchy Is Order does not make profits, everything is 
spread at the price of printing- and papercosts. This of 
course creates some limitations for these archives.   
Everyone is invited to spread along the information we 
give . This can be done by copying our leaflets, printing 
texts from the CD (collecting all available texts at a given 
moment) that is available or copying it, e-mailing the texts 
to friends and new ones to us,... Become your own 
anarchive!!!  
(Be aware though of copyright restrictions. We also want to 
make sure that the anarchist or non-commercial printers, 
publishers and autors are not being harmed. Our priority on 
the other hand remains to spread the ideas, not the ownership 
of them.)  

The anarchive offers these texts hoping that values like 
freedom, solidarity and direct action get a new meaning 
and will be lived again; so that the struggle continues against 
the   

...demons of flesh and blood, that sway scepters down here; 
and the dirty microbes that send us dark diseases and wish to 

squash us like horseflies; 
and the will- o-the-wisp of the saddest ignorance.

 

(L-P. Boon) 
The rest depends as much on you as it depends on us. Don t 
mourn, Organise!  

Comments, questions, criticism, cooperation can be sent 
toA.O@advalvas.be. 
A complete list and updates are available on this address, new 
texts are always  

WELCOME!!  
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OPEN AND CLOSED FAMILIES 

   
(originally appeared in the book "Anarchy In Action", 1973, by Colin 
Ward, pp 74 - 78)   

In choosing a partner we try both to retain the 
relationships we have enjoyed in childhood, and to 
recoup ourselves for fantasies which have been denied 
us. Mate-selection accordingly becomes for many an 
attempt to cast a particular part in a fantasy production 
of their own, and since both parties have the same 
intention but rarely quite the same fantasies, the result 
may well be a duel of rival producers. There are men, as 
Stanley Spencer said of himself, who need two 
complementary wives, and women who need two 
complementary husbands, or at least two complementary 
love objects. If we insist first that this is immoral or 
'unfaithful', and second that should it occur there is an 
obligation on each love-object to insist on exclusive 
rights, we merely add unnecessary difficulties to a 
problem which might have presented none, or at least 
presented fewer, if anyone were permitted to solve it in 
their own way. - Alex Comfort, Sex in Society    

One essentially anarchist revolution that has advanced 
enormously in our own day is the sexual revolution. It is 
anarchist precisely because it involves denying the 
authority of the regulations laid down by the state and 
by various religious enterprises over the activities of the 
individual. And we can claim that it has advanced, not 
because of the 'breakdown' of the family that moralists 
(quite erroneously) see all around them, but because in 
Western society more and more people have decided to 
conduct their sexual lives as they see best. Those who 
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have prophesied dreadful consequences as a result of the 
greater sexual freedom which the young assert - 
unwanted babies, venereal disease and so on - are 
usually the very same people who seek the fulfilment of 
their prophesies by opposing the free availability to the 
young of contraception and the removal of the stigma 
and mystification that surround venereal disease.   

The official code on sexual matters was bequeathed to 
the state by the Christian Church, and has been harder 
and harder to justify with the decline of the beliefs on 
which it was based. Anarchists, from Emma Goldman to 
Alex Comfort, have observed the connection between 
political and sexual repression and, although those who 
think sexual liberation is necessarily going to lead to 
political and economic liberation are probably 
optimistic, it certainly makes people happier. That there 
is no immutable basis for sexual codes can be seen from 
the wide varieties in accepted behaviour and in 
legislation on sexual matters at different penbds and in 
different countries. Male homosexuality became a 
'problem' only because it was the subject of legislation. 
Female homosexuality was no problem because its 
existence was ignored by (male) legislators. The legal 
anomalies are sometimes hilarious: 'Who can explain 
just why anal intercourse is legal in Scotland between 
male and female, but illegal between male and male? 
Why is anal intercourse illegal in England between male 
and female, yet okay between males if both are over 
21?"   

The more the law is tinkered with in the effort to make it 
more rational the more absurdities are revealed, Does 
this mean that there are no rational codes for sexual 
behaviour? Of course not: they simply get buried in the 
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irrationalities or devalued through association with 
irrelevant prohibitions. Alex Comfort, who sees sex as 
'the healthiest and most important human sport' suggests 
that 'the actual content of sexual behaviour probably 
changes much less between cultures than the individual's 
capacity to enjoy it without guilt'. He enunciated two 
moral injunctions or commandments on sexual 
behaviour: 'Thou shalt not exploit another person's 
feelings,' and 'Thou shalt under no circumstances cause 
the birth of an unwanted child.' His reference to 
'commandments' led Professor Maurice Carstairs to 
tease him with the question why, as an anarchist, 
Comfort was prescribing rules? - to which he replied 
that a philosophy of freedom demanded higher standards 
of personal responsibility than a belief in authority. The 
lack of ordinary prudence and chivalry which could 
often be observed in adolescent behaviour today was, he 
suggested, precisely the result of prescribing a code of 
chastity which did not make sense instead of principles 
which are 'immediately intelligible and acceptable to any 
sensible youngster'.   

You certainly don't have to be an anarchist to see the 
modem nuclear family as a straitjacket answer to the 
functional needs of home-making and child-rearing 
which imposes intolerable strains on many of the people 
trapped in it. Edmund Leach remarked that 'far from 
being the basis of the good society, the family, with its 
narrow privacy and tawdry secrets, is the source of all 
our discontents'. David Cooper called it 'the ultimate and 
most lethal gas chamber in our society', and Jacquetta 
Hawkes said that 'it is a form making fearful demands 
on the human beings caught up in it; heavily weighted 
for loneliness, excessive demands, strain and failure. 
Obviously it suits some of us as the best working 
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arrangement but our society makes no provision for the 
others, whose numbers you can assess by asking 
yourself the question: 'How many happy families do I 
know?'   

Consider the case of John Citizen. On the strength of a 
few happy evenings in the discotheque, he and Mary 
make a contract with the state and/or some religious 
enterprise to live together for life and are given a licence 
to copulate. Assuming that they surmount the problems 
of finding somewhere to live and raise a fitmily, look at 
them a few years later. He, struggling home from work 
each day, sees himself caught in a trap. She feels the 
same, the lonely single-handed housewife, chained to 
the sink and the nappy-bucket. And the kids too, 
increasingly as the years go by, fed trapped. Why can't 
Mum and Dad just leave us alone? There is no need to 
go on with the sap because you know it all backward.   

In terms of the happiness and fulfilment of the 
individuals involved, the modern family is an 
improvement on its nineteenth-century predecessor or 
on the various institutional alternatives dreamed up by 
authoritarian utopians and we might very well argue that 
today there is nothing to prevent people from living 
however they like but, in fact, everything about our 
society, from the advertisements on television to the 
laws of inheritance, is based on the assumption of the 
tight little consumer unit of the nuclear family. Housing 
is in obvious example: municipal housing makes no 
provision for non-standard units and in the private sector 
no loans or mortgages are available for communes.   

The rich can avoid the trap by the simple expedient of 
paying other people to run their households and rear 
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their children. But for the ordinary family the system 
makes demands which very many people cannot meet. 
We accept it because it is universal. Indeed the only 
examples that Dr Leach could cite where children 'grow 
up in larger, more relaxed domestic groups centred on 
the community rather than on mother's kitchen' were the 
Israeli kibbutz or the Chinese commune, so ubiquitous 
has the pattern become. But changes are coming: the 
women's liberation movement is one reminder that the 
price of the nuclear family is the subjugation of women. 
The communes or joint households that some young 
people are setting up are no doubt partly a reflection of 
the need to share inflated rents but are much more a 
reaction against what they see as the stultifying rigid 
nature of the small family unit.   

The mystique of biological parenthood results in some 
couples living in desperate unhappiness because of their 
infertility while others have children who are neglected 
and unwanted. It also gives rise to the conunon situation 
of parents clinging to their children because they have 
sunk so much of their emotional capital in them while 
the children desperately want to get away from their 
possessive love. 'A secure home', writes John Hartwell, 
'often means a stifling atmosphere where human 
relationships are turned into a parody and where sips of 
creativity are crushed as evidence of deviancy.' We am 
very far from the kind of community in which children 
could choose which of the local parent-figures they 
would like to attach themselves to but a number of 
interesting suggestions are in the air, all aiming at 
loosening family ties in the interests of both parents and 
children. There is the idea of Paul and Jean Ritter of a 
neighbourhood 'children's house' serving twenty-five to 
forty farnilies, there is Paul Goodman's notion of a 
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Youth House on the analogy of this institution in some 
'primitive cultures, and there is Toddy Gold's suggested 
Multiple Family Housing Unit. These ideas are not 
based on any rejection of our responsibility towards the 
young; they involve sharing this responsibility 
throughout the community and accepting the principle 
that, as Kropotkin put it, all children are our children. 
They also imply giving children themselves 
responsibilities not only for themselves but to the 
community, which is exactly what our family structure 
fails to do.   

Personal needs and aspirations vary so greatly that it is 
as fatuous to suggest stereotyped alternatives as it is to 
recommend universal conformity to the existing pattern. 
At one end of the scale is the warping of the child by the 
accident of parenthood, either by possessiveness or by 
the perpetuation of a family syndrome of inadequacy 
and incompetence. At the other end is the emotional 
stultification of the child through a lack of personal 
attachments in institutional child care. We all know 
conventional households permeated with casual 
affection where domestic chores and responsibilities are 
shared, while we can readily imagine a communal 
household in which the women were drudges 
collectively instead of individually and in which a child 
who was not very attractive or assertive was not so 
much left alone as neglected. More important than the 
structure of the family are the expectations that people 
have of their roles in it. The domestic tyrant of the 
Victorian family was able to exercise his tyranny only 
because the others were prepared to put up with it.   

There is an old slogan among progressive educators, 
Have'em, Love'em and Leave'em Alone. This again is 
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not urging neglect, but it does emphasise that half the 
personal miseries and frustrations of adolescents and of 
the adults they become are due to the insidious pressures 
on the individual to do what other people think is 
appropriate for him. At the same time the continual 
extension of the processes of formal education delays 
even further the granting of real responsibility to the 
young. Any teacher in further education will tell you of 
the difference between sixteen-year-olds who are at 
work and attend part-time vocational courses and those 
of the same age who are still in full-time education. In 
those benighted countries where young children are still 
allowed to work you notice not only the element of 
exploitation but also the maturity that goes with 
undertaking functional responsibilities in the real world.   

The young are caught in a tender trap: the age of puberty 
and the age of marriage (since our society does not 
readily permit experimental alternatives yet) go down 
while, at the same time, acceptance into the adult world 
is continually deferred - despite the lowering of the 
formal age of majority. No wonder many adults appear 
to be cast in a mould of immaturity. In family life we 
have not yet developed a genuinely permissive society 
but simply one in which it is difficult to grow up. On the 
other hand, the fact that for a minority of young people - 
a minority which is increasing - the stereotypes of sexual 
behaviour and sexual roles which confined and 
oppressed their elders for centuries have simply become 
irrelevant, will certainly be seen in the future as one of 
the positive achievements of our age.   
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THE ANARCHISTS SOCIOLOGY OF 
FEDERALISM

  
FREEDOM 27th June and 11th July 1992 
(http://vega.soi.city.ac.uk/~louise/freehome.html)  

THE BACKGROUND

  
That minority of children in any European country who 
were given the opportunity of studying the history of 
Europe as well as that of their own nations, learned that 
there were two great events in the last century: the 
unification of Germany, achieved by Bismarck and 
Emperor Wilhelm I, and the unification of Italy, 
achieved by Cavour, Mazzini, Garibaldi and Vittorio 
Emanuale II.  

The whole world, which in those days meant the 
European world, welcomed these triumphs. Germany 
and Italy had left behind all those little principalities, 
republics and city states and papal provinces, to become 
nation states and empires and conquerors. They had 
become like France, whose little local despots were 
finally unified by force first by Louis XIV with his 
majestic slogan 'L'Etat c'est moi', and then by Napoleon, 
heir to the Grande Revolution, just like Stalin in the 
twentieth century who build the administrative 
machinery to ensure that it was true. Or they had 
become like England, whose kings (and its one 
republican ruler Oliver Cromwell) had successfully 
conquered the Welsh, Scots and Irish, and went on to 
dominate the rest of the world outside Europe. The same 
thing was happening at the other end of Europe. Ivan IV, 
correctly named 'The Terrible', conquered central Asia 
as far as the Pacific, and Peter I, known as 'The Great', 

http://vega.soi.city.ac.uk/~louise/freehome.html
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using the techniques he learned in France and Britain, 
took over the Baltic, most of Poland and the west 
Ukraine.  

Advanced opinion throughout Europe welcomed the fact 
that Germany and Italy had joined the gentlemen's club 
of national and imperialist powers. The eventual results 
in the present century were appalling adventures in 
conquest, the devastating loss of life among young men 
from the villages of Europe in the two world wars, and 
the rise of populist demagogues like Hitler and 
Mussolini, as well as their imitators, to this day, who 
claim that 'L'Etat c'est moi'.  

Consequently every nation has had a harvest of 
politicians of every persuasion who have argued for 
European unity, from every point of view: economic, 
social, administrative and, of course, political.  

Needless to say, in efforts for unification promoted by 
politicians we have a multitude of administrators in 
Bruxelles issuing edicts about which varieties of 
vegetable seeds or what constituents of beefburgers or 
ice cream may be sold in the shops of the member-
nations. The newspapers joyfully report all this trivia. 
The press gives far less attention to another undercurrent 
of pan-European opinion, evolving from the views 
expressed in Strasbourg from people with every kind of 
opinion on the political spectrum, claiming the existence 
of a Europe of the Regions, and daring to argue that the 
Nation State was a phenomenon of the sixteenth to 
nineteenth centuries, which will not have any useful 
future in the twenty-first century. The forthcoming 
history of administration in the federated Europe they 
are struggling to discover is a link between, let us say, 



 

22

Calabria, Wales, Andalusia, Aquitaine, Galicia or 
Saxony, as regions rather than as nations, seeking their 
regional identity, economically and culturally, which 
had been lost in their incorporation in nation states, 
where the centre of gravity is elsewhere.  

In the great tide of nationalism in the nineteenth century, 
there was a handful of prophetic and dissenting voices, 
urging a different style of federalism. It is interesting, at 
the least, that the ones whose names survive were the 
three best known anarchist thinkers of that century: 
Pierre-Joseph Proudhon, Michael Bakunin and Peter 
Kropotkin. The actual evolution of the political left in 
the twentieth century has dismissed their legacy as 
irrelevant. So much the worse for the left, since the road 
has been emptied in favour of the political right, which 
has been able to set out its own agenda for both 
federalism and regionalism. Let us listen, just for a few 
minutes, to these anarchist precursors.  
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PROUDHON

   
First there was Proudhon, who devoted two of his 
voluminous works to the idea of federation in opposition 
to that of the nation state. They were La Fédération et 
l'Unité en Italie of 1862, and in the following year, his 
book Du Principe fédératif.  

Proudhon was a citizen of a unified, centralised nation 
state, with the result that he was obliged to escape to 
Belgium. And he feared the unification of Italy on 
several different levels. In his book De la Justice of 
1858, he claimed that the creation of the German Empire 
would bring only trouble to the Germans and to the rest 
of Europe, and he pursued this argument into the politics 
of Italy.  

On the bottom level was history, where natural factors 
like geology and climate had shaped local customs and 
attitudes. "Italy" he claimed, "is federal by tbe 
constitution of her territory; by the diversity of her 
inhabitants; in the nature of her genius; in her mores; in 
her history. She is federal in all her being and has been 
since all eternity ... And by federation you will make her 
as many times free as you give her independent states". 
Now it is not for me to defend the hyperbole of 
Proudhon's language, but he had other objections. He 
understood how Cavour and Napoleon III had agreed to 
turn Italy into a federation of states, but he also 
understood that, per esempio, the House of Savoy would 
settle for nothing less than a centralised constitutional 
monarchy. And beyond this, he profoundly mistrusted 
the liberal anti-clericalism of Mazzini, not through any 
love of the Papacy but because he recognised that 
Mazzini's slogan, 'Dio e popolo', could be exploited by 
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any demagogue who could seize the machinery of a 
centralised state. He claimed that the existence of this 
administrative machinery was an absolute threat to 
personal and local liberty. Proudhon was almost alone 
among nineteenth century political theorists to perceive 
this: 
"Liberal today under a liberal govermnent, it will 
tomorrow become the formidable engine of a usurping 
despoL It is a perpetual temptation to the executive 
power, a perpetual threat to the people's liberties. No 
rights, individual or collective, can be sure of a future. 
Centralisation might, then, be called the disarming of a 
nation for the profit of its governrnent ..."  

Everything we now know about the twentieth century 
history of Europe, Asia, Latin America or Africa 
supports this perception. Nor does the North American 
style of federalism, so lovingly conceived by Thomas 
Jefferson, guarantee the removal of this threat. One of 
Proudhon's English biographers, Edward Hyams, 
comments that: "It has become apparent since the 
Second World War that United States Presidents can and 
do make use of the Federal administrative machine in a 
way which makes a mockery of democracy". And his 
Canadian translator paraphrases Proudhon's conclusion 
thus:  

"Solicit men's view in the mass, and they will return 
stupid, fickle and violent answers; solicit their views as 
members of definite groups with real solidarity and a 
distinctive character, and their answers will be 
responsible and wise. Expose them to the political 
'language' of mass democracy, which represents 'the 
people' as unitary and undivided and minorities as 
traitors, and they will give birth to tyranny; expose them 
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to the political language of federalism, in which the 
people figures as a diversified aggregate of real 
associations, and they will resist tyranny to the end."  

This observation reveals a profound understanding of 
the psychology of politics. Proudhon was extrapolating 
from the evolution of the Swiss Confederation, but 
Europe has other examples in a whole series of specialist 
fields. The Netherlands has a reputation for its mild or 
lenient penal policy. The official explanation of this is 
the replacement in 1886 of the Code Napoleon by "a 
genuinc Dutch criminal code" based upon cultural 
traditions like "the well-known Dutch 'tolerance' and 
tendency to accept deviant minorities". I am quoting the 
Netherlands criminologist Dr Willem de Haan, who 
cites the explanation that Dutch society 'has traditionally 
been based upon religious, political and ideological 
rather than class lines. The important denominational 
groupings created their own social institutions in all 
major public spheres. This process ... is responsible for 
transporting a pragmatic, tolerant general attitude into an 
absolute social must".  

In other words, it is diversity and not unity, which 
creates the kind of society in which you and I can most 
comfortably live. And modern Dutch attitudes are rooted 
in the diversity of the medieval city states of Holland 
and Zeeland, which explained, as much as Proudhon's 
regionalism, that a desirable future for all Europe is in 
accommodation of local differences.  

Proudhon listened, in the 1860s, to the talk of a 
European confederation or a United States of Europe. 
His comment was that: 
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"By this they seem to understand nothing but an alliance 
of all the states which presently exist in Europe, great 
and small, presided over by a permanent congress. It is 
taken for granted that each state will retain the form of 
government that suits it best. Now, since each state will 
have votes in the congress in proportion to its population 
and territory, the small states in this so-called 
confederation will soon be incorporated into the large 
ones ..."  
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BAKUNIN

  
The second of my nineteenth century mentors, Michael 
Bakunin, claims our attention for a variety of reasons. 
He was almost alone among that century's political 
thinkers in foreseeing the horrors of the clash of modern 
twentieth century nation-states in the First and Second 
World Wars, as well as predicting the fate of 
centralising Marxism in the Russian Empire. In 1867 
Prussia and France seemed to be poised for a war about 
which empire should control Luxemburg and this, 
through the network of interests and alliances, 
"threatened to engulf all Europe". A League for Peace 
and Freedom held its congress in Geneva, sponsored by 
prominent people from various countries like Giuseppe 
Garibaldi, Victor Hugo and John Stuart Mill. Bakunin 
seized the opportunity to address this audience, and 
published his opinions under the title Federalisme, 
Socialisme et Anti-Theologisme. This document set out 
thirteen points on which, according to Bakunin, the 
Geneva Congress was unanimous.  

The first of these proclaimed: "That in order to achieve 
the triumph of liberty, justice and peace in the 
international relations of Europe, and to render civil war 
impossible among the various peoples which make up 
the European family, only a single course lies open: to 
constitute the United States of Europe". His second 
point argued that this aim implied that states must be 
replaced by regions, for it observed: "That the formation 
of these States of Europe can never come about between 
the States as constituted at present, in view of the 
monstrous disparity which exists between their various 
powers." His fourth point claimed: "That not even if it 
called itself a republic could an centralised bureaucratic 
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and by the same token militarist States enter seriously 
and genuinely into an intemational federation. By virtue 
of its constitution, which will always be an explicit or 
implicit denial of domestic liberty, it would necessarily 
imply a declaration of permanent war and a threat to the 
existence of neighbouring countries". Consequently his 
fifth point demanded: "That all the supporters of the 
League should therefore bend all their energies towards 
the reconstruction of their various countries in order to 
replace the old organisation founded throughout upon 
violence and the principle of authority by a new 
organisation based solely upon the interests needs and 
inclinations of the populace, and owning no principle 
other than that of the free federation of individuals into 
communes communes into provinces, provinces into 
nations, and the latter into the United States, first of 
Europe, then of the whole world.  

The vision thus became bigger and bigger, but Bakunin 
was careful to include the acceptance of secession. His 
eighth point declared that: "Just because a region has 
formed part of a State, even by voluntary accession, it 
by no means follows that it incurs any obligation to 
remain tied to it forever. No obligation in perpetuity is 
acceptable to human justice ... The right of free union 
and equally free secession comes first and foremost 
among all political rights; without it, confederation 
would be nothing but centralisation in disguise.  

Bakunin refers admiringly to the Swiss Confederation 
"practising federation so successfully today", as he puts 
it and Proudhon, too, explicitly took as a model the 
Swiss supremacy of the commune as the unit of social 
organisation, linked by the canton, with a purely 
administrative federal council. But both remembered the 
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events of 1848, when the Sonderbund of secessionist 
cantons were compelled by war to accept the new 
constitution of the majority. So Proudhon and Bakunin 
were agreed in condemning the subversion of federalism 
by the unitary principle. In other words, there must be a 
right of secession.   
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KROPOTKIN 

  
Switzerland, precisely because of its decentralised 
constitution, was a refuge for endless political refugees 
from the Austro-Hungarian, German and Russian 
empires. One Russian anarchist was even expelled from 
Switzerland. He was too much, even for the Swiss 
Federal Council. He was Peter Kropotkin, who connects 
nineteenth century federalism with twentieth century 
regional geography.  

His youth was spent as an army officer in geological 
expeditions in the Far Eastern provinces of the Russian 
Empire, and his autobiography tells of the outrage he 
felt at seeing how central administration and funding 
destroyed any improvement of local conditions, through 
ignorance, incompetence and universal corruption, and 
through the destruction of ancient communal institutions 
which might have enabled people to change their own 
lives. The rich got richer, the poor got poorer, and the 
administrative machinery was suffocated by boredom 
and embezzlement.  

There is a similar literature from any empire or nation-
state: the British Empire, the Austro-Hungarian Empire, 
and you can read identical conclusions in the writings of 
Carlo Levi or Danilo Dolci. In 1872, Kropotkin made 
his first visit to Westem Europe and in Switzerland was 
intoxicatedby the air of a democracy, even a bourgeois 
one. In the Jura hills he stayed with the watch-case 
makers. His biographer Martin Miller explains how this 
was the turning point in his life: 
"Kropotkin's meetings and talks with the workers on 
their jobs revealed the kind of spontaneous freedom 
without authority or direction from above that he had 
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dreamed about. Isolated and self-sufficient, the Jura 
watchmakers impressed Kropotkin as an example that 
could transform society if such a community were 
allowed to develop on a large scale. There was no doubt 
in his mind that this community would work because it 
was not a matter of imposing an artificial 'system' such 
as Muraviev had attempted in Siberia but of permitting 
the natural activity of the workers to function according 
to their own interests."  

It was the turning point of his life. The rest of his life 
was, in a sense, devoted to gathering the evidence for 
anarchism, federalism and regionalism.  

It would be a mistake to think that the approach he 
developed is simply a matter of academic history. To 
prove this, I need only refer you to the study that 
Camillo Berneri published in 1922 on 'Un federaliste 
Russo, Pietro Kropotkine'. Berneri quotes the 'Letter to 
the Workers of Westem Europe' that Kropotkin handed 
to the British Labour Party politician Margaret 
Bondfield in June 1920. In the course of it he declared: 
"Imperial Russia is dead and will never be revived. The 
future of the various provinces which composed the 
Empire will be directed towards a large federation. The 
natural territories of the different sections of this 
federation are in no way distinct from those with which 
we are familiar in the history of Russia, of its 
ethnography and economic life. All the attempts to bring 
together the constituent parts of the Russian Empire, 
such as Finland, the Baltic provinces, Lithuania, 
Ukraine, Georgia, Armenia, Siberia and others' under a 
central authority are doomed to certain failure. The 
future of what was the Russian Empire is directed 
towards a federalism of independent units." 
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You and I today can see the relevance of this opinion, 
even though it was ignored as totally irrelevant for 
seventy years. As an exile in Westem Europe, he had 
instant contact with a range of pioneers of regional 
thinking. The relationship between regionalism and 
anarchism has been handsomely, even extravagantly, 
delineated by Peter Hall, the geographer who is director 
of the Inslitute of Urban and Regional Development at 
Berkeley, Califomia, in his book Cities of Tomorrow 
(1988). There was Kropotkin's fellow-anarchist 
geographer, Elisee Reclus, arguing for small-scale 
human societies based on the ecology of their regions. 
There was Paul Vidal de la Blache, another founder of 
French geography, who argued that "the region was 
more than an object of survey; it was to provide the 
basis for the total reconstruction of social and political 
life." For Vidal, as Professor Hall explains, the region, 
not the nation, which "as the motor force of human 
development: the almost sensual reciprocity between 
men and women and their surroundings, was the seat of 
comprehensible liberty and the mainspring of cultural 
evolution, which were being attacked and eroded by the 
centralised nation-state and by large-scale machine 
industry."  
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PATRICK GEDDES

  
Finally there was the extraordinary Scottish biologist 
Patrick Geddes, who tried to encapsulate all these 
regionalist ideas, whether geographical, social, 
historical, political or economic, into an ideology of 
reasons for regions, known to most of us through the 
work of his disciple Lewis Mumford. Professor Hall 
argued that: 
"Many, though by no means all, of the early visions of 
the planning movement stemmed from the anarchist 
movement, which flourished in the last decades of the 
nineteenth century and the first years of the twentieth ... 
The vision of these anarchist pioneers was not merely of 
an alternative built form, but of an altemative society, 
neither capitalist nor bureaucratic-socialistic: a society 
based on voluntary co-operation among men and 
women, working and living in small self-governing 
communities."  
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TODAY

  
Now in the last years of the twentieth century, I share 
this vision. Those nineteenth century anarchist thinkers 
were a century in advance of their contemporaries in 
warning the peoples of Europe of the consequences of 
not adopting a regionalist and federalist approach. 
Among survivors of every kind of disastrous experience 
in the twentieth century the rulers of the nation states of 
Europe have directed policy towards several types of 
supranational existence. The crucial issue that faces 
them is the question of whether to conceive of a Europe 
of States or a Europe of Regions.  

Proudhon, 130 years ago, related the issue to the idea of 
a European balance of power, the aim of statesmen and 
politician theorists, and argued that this was "impossible 
to realise among great powers with unitary 
constitutions". He had argued in La Federation et l'Unite' 
en Italie that "the first step towards the reform of public 
law in Europe" was "the restoration of the 
confederations of Italy, Greece, the Netherlands, 
Scandinavia and the Danube, as a prelude to the 
decentralisation of the large states and hence to general 
disarmament". And in Du Principe Federatif he noted 
that "Among French democrats there has been much talk 
of, European confederation, or a United States of 
Europe. By this they seem to understand nothing but an 
alliance of all the states which presently exist in Europe, 
great and small, presided over by a permanent 
congress." He claimed that such a federation would 
either be a trap or would have no meaning, for the 
obvious reason that the big states would dominate the 
small ones.  
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A century later, the economist Leopold Kohr (Austrian 
by birth, British by nationality, Welsh by choice), who 
also describes himself as an anarchist, published his 
book The Breakdown of Nations, glorifying the virtues 
of small-scale societies and arguing, once again, that 
Europe's problems arise from the existence of the nation 
state. Praising, once again, the Swiss Confederation, he 
claimed, with the use of maps, that "Europe's problem - 
as that of any federation - is one of division, not of 
union."  

Now to do them justice, the advocates of a United 
Europe have developed a doctrine of 'subsidiarity', 
arguing that governmental decisions should not be taken 
by the supra-nation institutions of the European 
Community, but preferably by regional or local levels of 
administration, rather than by national governments. 
This particular principle has been adopted by the 
Council of Europe, calling for national governments to 
adopt its Charter for Local Self-Government "to 
formalise commitment to the principle that government 
functions should be carried out at the lowest level 
possible and only transferred to higher government by 
consent."  

This principle is an extraordinary tribute to Proudhon, 
Bakunin and Kropotkin, and the opinions which they 
were alone in voicing (apart from some absorbing 
Spanish thinkers like Pi y Margall or Joaquin Costa), but 
of course it is one of the first aspects of pan-European 
ideology which national governments will choose to 
ignore. There are obvious differences between various 
nation states in this respect. In many of them - for 
example Germany, Italy, Spain and even France - the 
machinery of government is infinitely more devolved 
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than it was fifty years ago. The same may soon be true 
of the Soviet Union. This devolution may not have 
proceeded at the pace that you or I would want, and I 
will happily agree than the founders of the European 
Community have succeeded in their original aim of 
ending old national antagonisms and have made future 
wars in Western Europe inconceivable. But we are still 
very far from a Europe of the Regions.  

I live in what is now the most centralised state in 
Western Europe, and the dominance of central 
govemment there has immeasurably increased, not 
diminished, during the last ten years. Some people here 
will remember the rhetoric of the then British Prime 
Minister in 1988: 
"We have not successfully rolled back the frontiers of 
the State in Britain, only to see them reimposed at a 
European level, with a European super-state exercising a 
new dominance from Brussels".  

This is the language of delusion. It does not relate to 
reality. And you do not have to be a supporter of the 
European Commission to perceive this. But it does 
illustrate how far some of us are from conceiving the 
truth of Proudhon's comment that: "Even Europe would 
be too large to form a single confederation; it could form 
only a confederation of confederations."  

The anarchist warning is precisely that the obstacle to a 
Europe of the Regions is the nation state. If you and I 
have any influence on political thinking in the next 
century, we should be promoting the reasons for regions. 
'Think globally - act locally " is one of the useful 
slogans of the international Green movement. The 
nation state occupied a small segment of European 
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history. We have to free ourselves from national 
ideologies in order to act locally and think regionally. 
Both will enable us to become citizens of the whole 
world, not of nations nor of trans-national super-states.  
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REVIEWER: COLIN WARD

 
ALBERT CAMUS NEITHER VICTIMS 
NOR EXECUTIONERS

  
Social Anarchism 19 (1994) 
("http://www.nothingness.org/sociala/" \t "_top")   

I am obliged to begin with an apology. In 1987 I 
volunteered to Chris Stadler to review this book. 
Consequently in 1988 the publishers sent me a copy. The 
rest is, more or less, silence, apart from a few mumbled 
regrets to Chris. Some explanation is needed.  

Camus was a French Algerian born in 1913. His father 
was killed in the First World War, his mother was an 
illiterate Spanish immigrant and his childhood was spent 
in sunshine and poverty. He won a scholarship to the 
lycée in Algiers but fell ill with tuberculosis, the illness 
that plagued him all through life until his death in a car 
accident in 1960. In 1937 he joined the Communist Party 
but was expelled for his support for the Algerian Arabs. 
In 1939 he edited an Algerian newspaper which was first 
censored and then banned, and he was obliged to leave 
for France. His books The Stranger and The Myth of 
Sisyphus appeared in 1942. In 1944 he became the editor 
of Combat, the underground paper of a resistance group, 
which after the liberation became an important left-wing 
journal.  

His series of articles Neither Victims nor Executioners 
appeared there in November 1946. I remember being 
thrilled by it when that remarkable journalist Dwight 
Macdonald published it in his magazine Politics in the 
July August 1947 issue. The essay was a repudiation of 

http://www.nothingness.org/sociala/"
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the emerging Cold War and a refusal to take sides. It 
alienated Camus both from the supporters of the 
American side, and those, like Sartre, who had 
concluded that it was OK to ignore Stalin's slave state 
since, in a metaphysical way, the world's Communist 
parties represented the future.  

But to my dismay, when I re-read the pamphlet in 1988, 
I found the language both dated and opaque. I 
remembered the comment on Camus by another of his 
American friends, A. J. Liebling of The New Yorker, 
"His energies were dissipated in creative writing and we 
lost a great journalist.'' So I concluded that if I couldn't 
wholeheartedly praise that little book, I ought to remain 
silent.  

But something needs to be said about its author. Camus 
went on to write his most celebrated book The Plague in 
1947 and his most anarchic book The Rebel in 1951. 
There he claimed that all modern revolutions have 
simply enlarged the power of the state, and he moved on 
to his last gloomy novel The Fall in 1956. In the 1950s 
he was drawn ever closer to the struggling journals of the 
anarchists. His biographer Herbert Lottman comments 
on his association with Pierre Monatte, who published 
Révolution Prolétarienne, with Giovanna Berneri of 
Volontà, Jean Paul Samson who published Témoins, 
Maurice Joyeux of Le Libertaire and Le Monde 
Libertaire, and with the Spanish exiles who produced 
Solidaridad Obrera until, as Lottman explains, "the paper 
was eventually banned by the de Gaulle government to 
avoid giving offence to General Franco.'' In his political 
isolation he had recourse to "the men and women of 
political movements with which he could still 
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sympathize, those of the far-out left, who on their own 
chosen terrain were often as lonely as he was.'' (1)  

One of his closest friends for many years was Nicola 
Chiaramonte, who until his death in 1972 was a frequent 
contributor to the left wing press in America. Camus 
once explained his political attitudes to Chiaramonte in 
these terms:  

I have been called a sentimentalist. It's true. I was a 
journalist because, when I got up in the morning and 
read the paper, there were pieces of news in it that made 
me mad. I wanted to express my anger as clearly as 
possible, but I was unable to do much more than that. I 
certainly didn't have a theory, much less a 
comprehensive ideology. I didn't want to go beyond the 
limits of what I was sure of. Hence, I was considered 
unconstructive, irresolute, and a paltry moderate. Still, I 
don't think I am ready to compromise on the matters that 
make me mad: nationalism, colonialism, social injustice, 
and the absurdity of the modern State.   

Perhaps it was the very exploratory nature of his 
approach that gave me an initial disappointment on re-
reading his pamphlet. Even his editors in their 
introduction register a certain surprise that Camus 
seemed to have known little about others who had 
renounced violence, neither of the French pacifist 
tradition nor of world figures like Gandhi. I'll read it 
again with a more open mind. 
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Footnotes 
(1) Herbert Lotman, Albert Camus : A Biography. Paperback ed. Gingko 
Press, 1997 (repr.). ISBN 3927258067   
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FUNDAMENTALISM

  
The Raven, No. 27 (Autumn 1994)  

Talk at the Conway Hall, London, on Saturday 22nd October 1994, 2pm.   

When I was asked by the Anarchist Research Group to 
talk here today, I resolved to tackle a difficult subject 
which we tend to ignore because it doesn't fit our view of 
the world but which is going to affect us all, anarchists 
and non-anarchists, increasingly: the rise at the end of 
the twentieth century of religious fundamentalism.   

Among the classical anarchists, the characteristic 
statement on religion came from the most widely-
circulated work of the Russian anarchist Michael 
Bakunin, God and the State. It is a fragment, written in 
1871, in which he deplores the fact that belief in God 
still survived among the people, especially, as he put it, 
'in the rural districts, where it is more widespread than 
among the proletariat of the cities'.   

He thought this faith in religion was all too natural, since 
all governments profited from the ignorance of the 
people as one of the essential conditions of their own 
power, while weighed down by labour, deprived of 
leisure and of intellectual intercourse, the people sought 
an escape. Bakunin claimed that there were three 
methods of escape from the miseries of life, two of them 
illusory and one real. The first two were the bottle and 
the church, 'debauchery of the body or debauchery of the 
mind; the third is social revolution'.   

Social revolution, Bakunin believed, 'will be much more 
potent than all the theological propagandism of the 
freethinkers to destroy to their last vestige the religious 
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beliefs and dissolute habits of the people, beliefs and 
habits much more intimately connected than is generally 
supposed'.   

Bakunin then turned to the powerful, dominant classes in 
society who, while too worldly-wise to be believers 
themselves, 'must at least make a semblance of believing' 
because the simple faith of the people was a useful factor 
in keeping them down.   

Finally, in this particular statement of his attitudes, 
Bakunin turns to those propagandists for religion who, 
when you challenge them on any particular absurdity in 
their dogma relating to miracles, virgin births or 
resurrection, loftily explain that they are to be 
understood as beautiful myths rather than literal truths 
and that we are to be pitied for our prosaic questions 
rather than them for propagating mythology as truth.   

Bakunin's opinions were much the same as those of his 
adversary Karl Marx, one of whose best-known phrases 
was his description of religion as the opium of the 
people. And the historians of ideas would categorise 
liberalism, socialism, communism and anarchism as 
products of the period known as the Enlightenment, the 
result of the Age of Reason, the ferment of ideas and the 
spirit of enquiry between the English Revolution of the 
1640s and the American and French revolutions of the 
1770s and 1780s.   

In parochial English terms, one slow, grudgingly-
conceded result of the Enlightenment was religious 
toleration. We tend to forget that England has a state 
church, founded because of a row that Henry VIII had 
with the Pope over one of his divorces. It claimed its 
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martyrs as the long history of suppression of dissenters 
reminds us, as does the continual struggle for religious 
freedom. It wasn't until 1858 that legal disabilities were 
lifted from believing Jews and not until 1871 that people 
who could not subscribe to the 39 Articles of the Church 
of England were admitted to the ancient universities. The 
Church of England may be a joke to us and the majority 
of British people, but it is a reminder of an important 
social and political fact. One result of the Enlightenment 
was that the people who wrote the constitutions of a 
great many states sought to learn the lessons of history 
and the horrors of religious wars, and insisted on the 
absolute separation of religious practices from public 
life. Religion was to be a private affair. This was true of 
the founding fathers of the United States of America, 
whose ancestors had fled religious persecution in 
Europe, it was true of the French republic and 
consequently of those countries which with immense lost 
of life liberated themselves from French imperialism. 
And it is true of many new republics similarly founded 
as a result of the collapse of imperialism in the twentieth 
century. Some key examples are the republics of India, 
Turkey, Egypt, Algeria or Israel.   

Now, all over the world, the secular state is under threat. 
Secular political regimes in, for example, Turkey, Egypt, 
Israel or Algeria, are threatened by militant religious 
movements, and there is a growing fimdamentalist threat 
to the secular constitution of the United States. This isn't 
what Bakunin or Marx or any other political thinker from 
the nineteenth century, from John Stuart Mill to Alexis 
de Tocqueville, predicted.   

I am like the rest of them, but I don't have a speculative 
turn of mind and never ponder over the big philosophical 
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issues that worry some people, like the nature and 
purpose of human existence. What interest me are the 
issues that bind us together, like the need for housing, 
food and the production of goods and services, rather 
than those that set us apart, like nationalism, tribalism 
and religion, which seem to depend on geographical 
accidents and aesthetic choices. Just as there is no point 
in arguing over the relative merits of Mozart, rock or 
flamenco, there is nothing to be gained from disputes 
about the great variety of religions on offer. It is more 
sensible to stress, in terms of getting on with the art of 
living together, the principle which many of them have 
in common and with most of us non-religious people. 
This is the principle of reciprocity, or 'do as you would 
be done by', described by Kropotkin as Mutual Aid.   

So it never seemed important to me to be involved in 
anti-religious activities, dismissed by Bakunin as 'the 
theological propagandism of the freethinkers', and it has 
always seemed to me to be pointless to solemnly set out 
arguments intended to prove that God does not exist. I 
took it for granted that the increasing secularisation of 
life, reflected in Europe at least by declining attendances 
in places of worship, would make religion an issue we 
didn't have to bother about. 'Live and let live' is my 
attitude, and I would never dream of troubling people 
who didn't trouble me.   

I live in a country which is not a secular state, and which 
actually has a state church, attended by a small minority 
of the population, and actually has a law of blasphemy. 
Everyone thought this law was a dead letter, but it was 
actually invoked a few years ago in a private prosecution 
by Mrs Mary Whitehouse of the journal Gay News, its 
editor and distributors because of their publication of a 
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poem by James Kirkup. The revelation that we still had 
such a law led to a demand that, simply out of fairness, it 
should be extended to cover other religious faiths beyond 
Christianity and the Church of England. This demand for 
a new non-discriminatory blasphemy law was supported 
not only by representatives of that church but by those 
who claimed to represent Catholics, Jews and Muslims, 
and could happen, just for lack of political opposition. It 
was left to Nicolas Walter, in his book on Blasphemy, 
Ancient and Modern, to remind us that such a law 'would 
still discriminate between religion and other forms of 
belief' and would 'dramatically increase the power of 
fanatics to impose their views on the majority and to 
have them protected from criticism'.   

Plenty of anarchists may think that a more immediate 
diminution of civil liberties will result from the present 
government's Criminal Justice Bill, about to become law. 
This is a calculated attempt to criminalise a wide spread 
of dissidents including traditional gypsies, travellers, 
squatters, protesters and demonstrators of every kind. A 
legislature which can approve so appalling a threat to 
every kind of non-parliamentary opposition will not 
hesitate to approve the protection from criticism of 
religious beliefs of the major kinds.   

What makes this a disastrous prospect is that, in our 
media-managed world where news-worthiness displaces 
human values, it is always the extreme expression of 
views that dominates the media. We never hear about the 
views of those millions of fellow citizens who would feel 
outraged by anti-religious propaganda but have made 
their adjustments to secular society. They make a token 
observance of ancient beliefs, out of respect for their 
ancestors, for births, marriages and deaths or festive 
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occasions, and fill up the statistics of believers. But they 
don't make news and, as a result of the media, it is taken 
for granted that the spokesman for the non-Catholic 
majority in Northern Ireland is the Reverend Ian Paisley, 
or that the spokesman for the majority in Israel, a nation-
state founded by socialist atheists, was the late Rabbi 
Meir Kahana, a New Yorker, or the spokesman for the 
Muslim world was the late Ayatollah Khomeini, or for 
that matter that the Catholic world shares the opinions of 
the current Pope. Daily experience confirms that this is 
not so.   

The unexpected and unwelcome change in the religious 
atmosphere is known as fundamentalism, and arose from 
a trend in Christian revivalism in the United States after 
the First World War which insisted on belief in the literal 
truth of everything in the Bible. The use of the term has 
spread to describe trends in the Jewish, Muslim, Hindu, 
Sikh and Shinto religions which, to outsiders like us, 
present similar features. They present a threat, not only 
to the hard-won concept of the secular state, which 
anarchists may not feel important, but to the hard-won 
freedoms of every citizen. Writing in Freedom recently, 
Nicolas Walter urged us to take this threat seriously, 
pointing out that: Fundamentalist Christians are trying to 
suppress the study of evolution and the practice of 
contraception and abortion in the West and the Third 
World. Fundamentalist Jews are trying to incorporate the 
whole of Palestine into Israel and to impose the 
halachah, the traditional law of Judaism. Fundamentalist 
Muslims are trying to establish Muslim regimes in all 
countries with Muslim populations (including Britain) 
and to impose the shaa, the traditional law of Islam. And 
fundamentalists of all faiths are using assassination and 
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terror all over the world to suppress freedom of 
discussion of such matters.     

This is an absolute tragedy for that majority of 
citizens in any country who are simply concerned with 
the ordinary business of living, feeding a family and 
enjoying the ordinary pleasures of life, as well as for 
those who aspire to make life better through community 
action and social justice. Governmental suppression of 
religion never works. The Soviet Union witnessed 
seventy years of state hostility, sometimes violent and 
sometimes benign, to religious activity. When the regime 
collapsed, there was a huge revival of the Orthodox faith 
and a happy hunting ground for American Protestant 
evangelism  

. In Soviet Central Asia, one historian suggests that 'the 
local elites, attached to Islamic customs and recognising 
a degree of affinity between Islamic and socialist values, 
cheated on their anti-religious activities as assiduously as 
they faked their cotton-production figures. Gatherings of 
old men reading the Koran would be described to zealots 
of the Society for Scientific Atheism as meetings of 
Great Patriotic War veterans'. In Turkey, Kemal Ataturk, 
who also shared Bakunin's views on religion, embarked 
on a dictatorial policy of what we might call 'de-
Islamification'.   

His current successors are prevented from presenting a 
democratic facade, precisely because of the threat of the 
return of religion. On a different time-scale, Iran, where 
the Shah was a ruthless Westerniser, was succeeded by a 
regime which no one predicted. Egypt and Algeria are 
torn apart between rival elites of the secular or religious 
state. In the United States the most poweriul of all 
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political lobbies is that of the Christian Coalition with a 
growing infliuence in the Republican Party. It denies any 
responsibility for the murder of the last doctor who dared 
to perform an abortion in the American South.  

It is both tragic and unexpected that among all the other 
issues facing us, we, who thought that wars of religion 
belonged to the past, have to confront issues of the 
recognition of difference while we move on to the issues 
which unite, rather than divide us. My own approach is 
that of the anarchist propagandist Rudolf Rocker, ninety 
years ago in the Jewish community of Whitechapel. 
Some secularist allies had chosen the propaganda of 
provocative behaviour on Sabbath mornings outside the 
synagogue in Brick Lane. Asked his opinion, Rocker 
replied that the place for believers was the house of 
worship, and the place for non-believers was the radical 
meeting. The anecdote has resonances. For the same 
building that has seen many faiths come and go, as a 
Huguenot church, a dissenting meeting-house and a 
Jewish synagogue, is now a mosque. And anyone 
harassing the emerging worshippers today is not a 
secularist Bangladeshi but an English racist, menacing 
and heavy, and bent on instilling fear and making 
trouble. The scene has changed.   

It has changed for me too. On the rare occasions when I 
have thought about this issue I have agreed with the view 
expressed about, for example, the BJP Party in India who 
succeeded in spreading communal violence into parts of 
the Punjab where different communities had previously 
lived in harmony together, that the name of the disease is 
not fundamentalism but ethnic nationalism. This view 
fits other parts of the world like Northern Ireland. And in 
such instances, as in many parts of the Islamic world, we 
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can choose to put the blame on the endless humiliations 
and devaluations of the local culture inflicted by Western 
imperialism. Edward Said, for example, claims that:   

The fear and terror induced by the overscale images of 
'terrorism' and 'fundamentalism' - call them the figures of 
an international or transnational imagery made up of 
foreign devils - hastens the individual's subordination to 
the dominant norms of the moment. This is as true in the 
new post-colonial societies as it is in the West generally 
and the United States particularly. Thus to oppose the 
abnormality and extremism embedded in terrorism and 
fundamentalism - my example has only a small degree of 
parody - is also to uphold the moderation, rationality, 
executive centrality of a vaguely designated 'Western' (or 
otherwise local and patriotically assumed) ethos. The 
irony is that far from endowing the Western ethos with 
the confidence and secure 'normality' we associate with 
privilege and rectitude, this dynamic imbues 'us' with a 
righteous anger and defensiveness in which 'others' are 
finally seen as enemies, bent on destroying our 
civilisation and way of life.   

To my mind, Said's difficult prose envelopes a big truth. 
The countries of the Near and Middle East were for 
centuries subjected to one imperialism or another, their 
culture ridiculed and patronised and even their 
boundaries formed by lines drawn on the map by 
European government and business. They are valued 
today according to their oil resources or as potential 
markets, while they are awash with weapons left over 
from Cold War bribes. The Western secular religion of 
conspicuous consumption was readily adopted by 
Eastern rulers, but could offer nothing but frustrated 
hopes to their poor subjects.  
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But although Islamic fundamentalism is the version that 
makes news, other varieties with quite different 
backgrounds are observable in the West. The best source 
for the ordinary reader (as opposed to scholars with 
access to an academic industry called The 
Fundamentalism Project, with its series of books from 
the University of Chicago Press) is a book by a French 
author, Gilles Kepel, with the apt title The Revenge of 
God.   

He studies the phenomenon in terms of the three major 
religions known as 'Abrahamic', Judaism, Christianity 
and Islam, though he might have extended his study, not 
only to other old religions but to various new ones. I 
would have extended it to cover the worldwide trend 
over the same period to Marketism, the worship of the 
Market, of which the Thatcherism of the 1980s in Britain 
is just one reflection, permeating every aspect of our 
lives. The least observant of us must have noted how, as 
if by magic, even our language has changed, so that the 
user of public transport once described as a 'passenger 'is 
now a 'customer' and that what was once 'health care' is 
now a 'product'. There is a theology at work here, and its 
universal acceptance is part of our enquiry into 
fundamentalism.   

Kepel's aim is something different. His task is to 
persuade us that the scene has changed since the days 
when elderly rationalist anarchists like me formed out 
view of the world.   

He argues that 'The 1970s was a decade of cardisnal 
importance for the relationship between religion and 
politics, which has changed in unexpected ways during 
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the last quarter of the twentieth century' and that around 
1975 the whole process of secularisation went into 
reverse as 'a new religious approach took shape, aiming 
no longer at adapting to secular values but at last 
recovering a sacred foundation for the organisation of 
society - by changing society if necessary'.  

These movements, he explains, 'had come into being 
earlier, but none had attracted a large audience until that 
time. They had not drawn the masses after them, and 
their ideals or slogans appeared outdated or retrograde at 
a time of widespread social optimism. In the postwar 
period, earthly utopias had triumphed: in Europe, which 
had emerged from the nightmare of war and destruction 
and had discovered the horror of the extermination of the 
Jews, all energies were turned to building new societies 
that would exorcise the morbid phantasms of the past. 
The building of socialism in the East and the birth of the 
consumer society in the West left little room for the 
expression of ideologies seeking to draw upon religion 
for the guidelines of the social order. The improved 
standard of living resulting from the considerable 
advances in technology fostered an uncritical belief in 
progress, so much that "progressiveness" itself became a 
criterion of value'.  

And to remind us that we cannot simply explain the 
rejection of secular values on the traumas of the post-
colonial world, he draws our attention to political 
realities in America.  
'We may recall', he reminds us, 'that in 1976 the fervent 
Baptist Jimmy Carter was elected President of the United 
States, and deployed his moral and religious convictions 
in cleansing the American executive of the sin of 
Watergate. In 1980 his rival, Ronald Reagan, was elected 
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largely because he captured the votes of most of the 
Evangelical and fundamentalist electors who followed 
the advice of politico-religious bodies such as the Moral 
Majority. Created in 1979, this movement aimed at 
making America ... into a new Jerusalem. There too, the 
religious movements of the 1970s touched all levels of 
society; they were not confined to the rural, conservative 
southern states, but attracted members both from the 
black and Hispanic minorities and from the white Anglo-
Saxon Protestants, and developed a huge preaching and 
financing network thanks to their exceptional mastery of 
television and the most sophisticated forms of 
communication. Under Jimmy Carter, and above all 
Ronald Reagan, some of them had easy access to the 
White House and the highest political circles; they used 
it to promote their vision of a society founded on the 
observance of "Christian values" - from school prayers to 
the prohibition of abortion'.   

Kepel was writing in 1991, and since then what is now 
called the Christian Coalition now dominates the 
Republican Party in the United States and this summer 
all the Republican senators have signed a letter to the 
Democratic president Clinton demanding that he should 
'repudiate' the attack on the religious Right as 'bigotry'. 
He knows that his party too depends upon the organised 
Christian vote and will have to employ all the skills of 
his media advisors to learn how best to accede to this 
demand. The point to note is that anyone who wants to 
protect the secular state from religious propagandists is a 
bigot, while those who you or I would regard as bigots 
claim the protection of the state in imposing their 
attitudes on the rest of us.   
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The secular state of consumerism and the religion of 
economic growth and free trade will always come to 
terms with the fundamentalists of a variety of other 
religions if they provide markets for military equipment, 
but somehow this kind of economic fundamentalism is 
not considered as an irrational ideology but as a law of 
nature. But in terms of the discussion of those ideologies 
normally classified as religions, anarchists, with their all-
embracing criticism of authority whether that of the state 
or of capitalism, have been by-passed by the resurgence 
of religious belief.   

Since we know that traditional anti-religious propaganda 
fails to change people's minds and since we know that 
enforced attempts to suppress beliefs simply encourage 
them to spring up again the moment the pressure is 
relaxed, we (or rather our successors in the next century) 
have to explore other routes, and we have few ideas 
about what they are.   

One is the obdurate defence of civil liberties and of 
freedom of expression. Supporters of Amnesty and 
readers of the journal Index on Censorship will know 
that all over the world this claims its martyrs every day, 
not only among those bold enough to speak out but 
among those caught in the crossfire. In fact, of course, 
every newspaper reader knows this too. But since the 
media need a new horror to report every day, even our 
familiarity with the disasters of religious or ethnic 
nationalism or tribalism tends to obscure the fact that 
most people have a huge vested interest in simply 
keeping society going, and don't share the lethal 
preoccupations of the zealots. In the background of the 
shocking images on television are the municipal 
employees dedicated to ordinary public services like the 
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water and power supplies, the fire brigade, ambulance 
and hospital provision, cleaning up the mess that the 
ideologists and true believers leave behind. They hadn't 
heard the news from the market religion of the 
enlightened West that these things are simply 
commodities.   

This leads me to another approach to the religious 
revival, which I will call accommodation. No doubt you, 
like me, have met believers in some religion or other 
with whom we have one attitude in common, which is of 
disgust at the world of advertising and public relations 
that surrounds us, concerned solely with ensnaring us all 
into consuming more. It might be that rejection of the 
way in which the culture of contentment of the 
consuming classes of the rich nations are squandering 
the world's resources, an issue that links anarchists with 
the Green movement, also joins people like us to one 
element in various religious movements. It isn't a matter 
of puritanical anti-materialism. We all want a society 
where people are adequately fed, clothed and housed, 
and plenty of us felt disinclined to conduct theoretical 
arguments with members of that movement known as 
Liberation Theology in Latin America or with other 
believers in other faiths who were impelled to tackle 
issues that their rulers neglected.   

Let me illustrate this from my experience. While 
uninterested in God, I am interested in housing, so I get 
asked to present what I see as an anarchist point of view 
at conferences where the well-housed discuss the 
problems of the ill-housed. At one of these I found an 
ally in a woman with vast experience of self-help 
housing by poor people. She wore the hijab or veil and I 
learned later that this was why she was forbidden to 
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teach about housing at the University of Ankara. There 
are, of course, neighbouring countries where she would 
be forbidden to teach unless she was veiled.   

This encounter leads me to a further speculation. Perhaps 
the most effective counter to fundamentalist threats to 
the liberty of all will be the women's movement. Women 
are certainly its first victims. In Algeria, schoolgirls were 
killed in the street for not wearing the veil and in March 
this year two girls wearing the veil were shot outside 
their school. Aicha Lemsine comments in the current 
issue of Index on Censorship.   

It was the first time that girls wearing Islamic dress had 
been killed. Suddenly it was not only women journalists 
and writers - 'modem' women - who were being targeted; 
simply to be a woman was enough. Caught between the 
'democratic fundamentalists' and the 'religious 
fundamentalists', regardless of age, Algerian women 
became a human shield, the animal brought to slaughter, 
marked down for the final solution by madmen.   

It is evident that the Bible Belt of the United States has 
vast numbers of women who couldn't wait to escape. 
And the same must be true of the new more-orthodox-
than-ever-before Jewish households in that country or in 
Britain or in Israel. One of the reasons why there has 
been such a widespread recent interest in Emma 
Goldman and her views is because she was an exemplar 
of women's emancipation from the culture of the shtetl, 
which male theologians have sought to reproduce in 
New York, London and Jerusalem. The implications of 
this and its equivalents in other religious traditions, 
Hinduism and Islam, are spelled out in an absorbing 
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book on women and fundamentalism in Britain called 
Reusing Holy Orders.   

Another aspect of the same theme comes from the 
Moroccan scholar Fatima Mernissi who made a study of 
Women and Islam, when she was asked to write a 
preface for an English translation of her book. She 
concluded:   

When I finished writing this book I had come to 
understand one thing: if women's rights are a problem 
for some modem Muslim men, it is neither because of 
the Koran nor the Prophet, nor the Islamic tradition, but 
simply because those rights conflict with the interests of 
a male elite. The elite faction is trring to convince us that 
their egotistically subjective and mediocre view of 
culture and society has a sacred basis.   

You will know that for expressing similar views a 
Bangladeshi doctor and writer, Taslima Nasreen, author 
of a novel Shame about the persecution of the Hindu 
minority in Bangladesh, has been obliged to flee her 
country and take refuge in Sweden. She was reported as 
saying that 'It is my belief that politics cannot be based 
on religion if our women are to be free', and on 4th June 
this year 'the Bangladeshi government issued an arrest 
warrant under Article 295a of the Penal Code; the 
relevant legal clauses refer to "deliberate and malicious 
acts intended to outrage religious feelings" ... It is ironic 
that the law under which Taslima Nasreen was charged 
was originally a British law introduced in colonial times 
to prevent inter-religious strife'. It is evident that she was 
allowed to slip out of the country to avoid a 
confrontation between the secular government and the 
fundamentalist lobby. Unlike Fatima Mernissi, who 
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writes from within the Islamic tradition, Taslima 
Nasreen says:  
I dream of a world without religion. Religion gives birth 
to fundamentalism as surely as the seed gives birth to the 
tree. We can tear the tree down, but if the seed remains it 
will produce another tree. While the seed remains, we 
cannot root out fundamentalism.   

These two brave women have quite different views on 
fundamentalism. I think that the evidence of twentieth 
century history is that religious impulses can't be rooted 
out. The power of the state can be used to subdue them 
but they keep springing up. It is going to be a battle in 
the next century just to insist that they are a private 
matter, and that the zealots are prevented by the secular 
majority in society from imposing their preferences and 
prejudices on the rest of us, destroying civil society in 
the process.   

This is a muted conclusion, which I reach through 
watching what is actually happening in the world. I 
should add that at 3pm tomorrow afternoon in the library 
in this building, you can hear Nicolas Walter talking, far 
more analytically than I could, on 'Fundamentals of 
Fundamentalism'.   
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COUNTRY LIFE

 
ANARCHIST NOTE BOOK

  
Britain, with its heavily-subsidised agriculture, has fewer 
land workers per head of population than any other 
European country. It has fewer even than Hong Kong.  

Plenty of us have sought for explanations of the absence 
of a British peasantry and of a tradition of food 
production linked to other sources of family income than 
the standard historical explanations provide. Into this gap 
steps a celebrated agricultural historian, Joan Thirsk, 
who was an economic historian at Oxford for many years 
and was editor of several volumes in the massive 
Cambridge Agrarian History of England and Wales. Her 
new book Alternative Agriculture: a history from the 
black death to the present day (Oxford University Press, 
#25), explains a great deal.  

She finds that for centuries farmers, landowners, tithe-
gatherers and even statisticians have been concemed 
almost exclusively with the production of basic 
foodstuffs in the forms of grain and meat. But there have 
been periods when, for a variety of reasons, markets 
have collapsed and a greater diversity of products has 
crept in. After each of these periods, she argues, though 
farmers return to the pursuit of mainstream foodstuffs, 
some new procedures or specialities in each phase 
"carried positive benefits onto the next".  

Her argument is that three phases of altemative 
agriculture can be documented in English history: "The 
first occurred after the Black Death in the mid-fourteenth 
century, and lasted from 1350 until about 1500. The 
second occurred in the early modern period, and lasted 
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between about 1650 and 1750, though the way was being 
paved for it from at least 1590 if not earlier. The third 
occurred in the later nineteenth century, from 1879, and 
lasted until 1939. We are now in the 1990s involved in 
the fourth phase, for which a path was being opened 
from the 1970s."  

There were different causes for each of the historical 
phases of searching for alternative crops, and for our 
current situation which results, as we all realise, from 
heavily subsidised chemical grain production which has 
done devastating damage to the environment. And one of 
the fascinations of Joan Thirsk's book is the way many of 
the same crops which we regard as alien to British 
farming today, were produced in the earlier alternative 
periods.  

Amusingly she cites a manual by Walter Blith of 1652 
recommending the cultivation of "clover, sainfoin, 
lucerne, woad, weld, madder, hops, saffron, liquorice, 
rape and coleseed, hemp, flax, and orchard and garden 
fruits". Rapeseed, far from being an intruder, first 
appeared here as a serious crop in the 1560s and 
remained until the nineteenth century as a source of 
industrial oils. European subsidies for its use as a 
vegetable oil made it by 1986 "the third most widely 
grown arable crop in England after wheat and barley". 
Subsidy changes have caused a decline, but the modified 
oil "is already being used experimentally to drive public 
transport vehicles, including a ferry to Italy is in Berlin, 
two buses in Reading two pleasure boats on the Norfolk 
Broads, and post office vans ... Through genetic 
engineering, scientists also see another use for rapeseed 
in cheap plastics".  
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Dr Thirsk pays particular attention to those turn-of-the-
century land reformers like Howard or Kropotkin, who 
sought the repopulation of the empty countryside 
through the combination of intensive agriculture and 
industrial work. In her conclusion she reminds us that: 
"In the late nineteenth century phase of alternative 
agriculture, Peter Kropotkin argued most eloquently in 
favour of labour-intensive work on the land. Demanding 
more horticulture, he stressed first and foremost the 
common sense of growing fruit and vegetables at home 
to replace rising imports, but he also pleaded the good 
sense of providing work for all.   
A policy of 'low labour and high technology' had met the 
situation until 1870, he argued, but after that it was no 
longer appropriate.The same may be said today. A 
notable characteristic of many horticultural ventures is 
again their labour-intensivity, and in a climate of opinion 
which also acknowledges labour as a therapy, it is 
striking how often thehorticulturists themselves stress 
the value of their work, despite the hard manual labour. 
Since far-sighted individuals have forecast the 
impossibility of restoring full employment now that 
modern technology is daily reducing the work required, 
we plainly await another Peter Kropotkin to pronounce 
the same lesson all over again. The continuing obsessive 
drive to foster technology and shed labour at all costs 
belongs appropriately to the phase of mainstream 
agriculture, and not to the alternative phase ..."   

Naturally I find this an absorbing conclusion, especially 
since Dr Thirsk adds that:  

"... judging by the experience of the three previous 
phases of alternative agriculture, the strong assumption 
of our age that omniscient govemments will lead the way 
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out of economic problems will not, in practice, serve. 
The solutions are more likely to come from below, from 
the initiatives of individuals, singly or in groups, groping 
their way, after many trials and errors, towards fresh 
undertakings. They will follow their own hunches, 
ideals, inspirations and obsessions, and along the way 
some will even be dismissed as harmless lunatics."   

Her findings have great importance for the shapers of 
rural policy, and especially rural planning policy. 
Especially, since she is a veteran recorder of the 
economic history of agriculture, it is absorbing to see 
how far she is from current discussion on the need for 
new homes with its assumption that 'brown-field' sites 
(in existing towns and cities) are virtuous, and 'green-
field' sites (in the country) are the rape of the 
countryside. For she automatically sees the "diversion of 
the rural economy, permitting agriculture and industry to 
co-exist in the same communities, and even in the same 
households", as a way of avoiding "the painful social 
disruption which followed later when industrial growth 
demanded that workers live in towns".  

She hopes that maintaining and increasing village 
populations could "relieve the heavy pressure on towns". 
It is marvellous to see current assumptions turned upside 
down simply through paying attention to rural history 
instead of to un-historical nimbyism. This is the most 
significant book on the rural economy and on the 
assumptions of rural planning for many years.  
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ENCOUNTERS IN GRENOBLE

  
FREEDOM PRESS 

* article taken from "ANARCHIST NOTEBOOK" in Freedom  
84b, Whitechapel High St., 

London 
E1 7QX 

sample edition available on request from London.  

Marked-up by Chuck Munson on April 19th, 1996  

It is certainly an indication of the changing audience for 
anarchist propaganda that the latest international 
anarchist gathering was set up by the Sociology 
Department of the Pierre Mendes France University at 
Grenoble in south- east France. It is one of several 
universities sharing the same campus outside the town, 
reached by an enviably cheap and frequent tramway 
whose quiet and comfortable vehicles should be envied 
by British cities.  

The conference on La Culture Libertaire ran from 21st to 
23rd March with over thirty sessions (some parallel) 
running from 9am to 7pm for three days. Admission was 
free to all and every session was packed with young and 
old, sitting in the aisles of the lecture theatre and often in 
an adjacent room with a television screen. As a non-
polyglot, I skipped plenty of sessions, but each had 
audiences of between 100 and 150, and the problem was 
usually that of finding a seat and of sitting next to the 
right whispering translator among friends from Holland, 
Switzerland or France.  

Downstairs a variety of bookstalls peddled the 
impressive range of anarchist literature in French, 
German, Italian and Spanish. In sheer volume, the most 
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remarkable of all was probably the Atelier de Cre'ation 
Libertaire (BP 1186, 69202, Lyon, Cedex 01, France, 
and the associated bookshop Librarie La Gryffe,5 rue 
Sebastien Gryphe,69007, Lyon, France). However, I also 
learned from Alternative Libertaire (BP 177, 75967, 
Paris, Cedex 20, France) that Jean Maitron' s history of 
the French anarchist movement has recently been 
published in Arabic in Lebanon.  

When we consider the failure of the inter- national 
anarchist movement to penetrate beyond the European 
and North or South American world (apart from well-
known incursions in China, Japan and Korea, as well as 
parallel trends in India), this is intriguing news. But why 
did it have to be history, rather than an application of 
anarchist ideas to the current ferment in what, to us, is 
the Middle East?  

This question of contemporary relevance was one of the 
themes of several participants, and was phrased in 
various ways as the difference between the old and the 
new anarchism. It was tackled head-on by Rossella Di 
Leo from the Italian group who publish the monthly 
Rivista A, the quarterly Volonta and the Eleuthera series 
of books with authors ranging from Kurt Vonnegut to 
Marge Piercy (Edizione Volonta, casella postale 10667 
20110, Milano, Italy). She urged us to avoid 
recriminations between different concepts of anarchism 
and to be conscious of current trends outside our private 
world. "Anarchism is not just a variant of industrial 
archaeology" she declared, and she talked about the links 
between anarchist thinking and the Green movement, the 
women's movement, current citizen direct action 
campaigns, and 'chaos theory'- in geography and 
mathematics, as well as educational and biological 



 

66

theories about small self-governing cells as the 
foundation of social behaviour.  

She was followed by Anna Niedzwiecka who circulated 
various anarchist journals from Poland, and stressed that 
the noteworthy fact about them was the youth of the 
participants. The only occasion when angry voices were 
heard from the audience was when Mimmo, a big 
bearded guy from Lyon, reported a comparison between 
the social characteristics of the anarchist movement in 
1895 as reported at the time by Augustin Hamon in 
Psychologie de l'anarchiste-socialiste and in 1955 as 
discovered by his own research. His findings were much 
like those of two readership surveys conducted thirty 
years apart by Freedom, but he was accused of stealing 
anarchism from the industrial workers and handing it 
over to the graduate intelligentsia. I thought it a bit hard 
that he should be blamed for accurately reporting on 
social facts, but there wasn't any time to explore the 
thought that sometime in the next century a new 
anarchist movement might arise from-the 'underclass' 
created by the collapse of industrial employment 
throughout the western world.  

But there was a series of arguments worth pursuing 
further. For example, John Clark from Louisiana was 
talking about links between the ecological movement 
and libertarianism, an issue nicely explored in the 
Freedom Press pamphlet Deep Ecology and Anarchism, 
but when we took the bus to Charnrousse to have a meal 
out of doors with snow all around us, we fell to talking 
about Cajun music instead of the issues involved. 
Personal enthusiasms took over from ideology.  



 

67

 
Eduardo Colombo, a veteran from L@ Protesta in 
Buenos Aires but long settled in Paris, and a student of 
the psychology of anarchism, placed us art various points 
on an overlapping continuum. Anarchists, he felt, can be 
located in several categories of attitude.  

They include: 
1. The Millenarians, who believe that one day everything 
will change, after a ' social revolution'. 
2. The Post-Enlightenment radical relativists, who expect 
a series of different and uneven radical changes in 
society. 
3. The Eternal Rebels, who become anarchists for 
reasons related to their personal psychology. 
4. Those whose anarchism is part of their whole social 
situation. This, he argued, was true for example among 
unionists workers in various trades in the FORA in 
Buenos Aires or the CNT in Barcelona. This is the kind 
of anarchism that can actually provoke revolutions, but 
not necessari1y sustain them.  

Rudolf De Jong from Amsterdam took as his title 
'Anarchism after the Fall of the Berlin Wall', in order to 
raise the issue of real and unreal revolutions. He 
remarked that there used to be a song about the fall of 
the Bastille in the French revolution. It said: "The 
Bastille has fallen / And nothing has changed." This, 
suggested De Jong, was both true and untrue. Nobody 
had actually resisted the attack on the Bastille and 
nobody had resisted the attack on the Berlin Wall. But 
there were deep differences between the two unresisted 
mass movements. Unlike the French revolution of 1789 
or the Spanish revolution of 1936, the fall of the wall in 
1989 was accompanied by no new ideas. Its aim was 
simply to bring to an end the absurdly oppressive old 
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regime, whose population was contlnua ly decllnlng as 
people risked their lives just to get out. But the only 
alternative on offer was that of a capitalist market 
economy - dissenting voices from the left were either in 
prison or in exile or had given up the struggle. Nobody 
was left to produce new ideas on how to organise the 
production and distribution of goods and services, so the 
poor became still poorer and the victims of the old 
regime were also the vlctims of the new one too.  

De Jong compared the Spanish revolution of 1936 which 
affected about ten million people at the most, with the 
events of 1989 which affected the three hundred million 
inhabitants of the Soviet Empire. Statistics apart, one of 
his important arguments was that if some selective virus 
killed off all the world's anarchists tomorrow, anarchism 
as an idea would survive and emerge in every kind of 
society.  

The same kind of issue was raised by a variety of 
speakers: Alain Pessin, our host, Ronald Creagh from 
Montpellier and Peter Schremps from Switzerland, who 
reminded us of the theme of 'Old and New Anarchism' 
had been the subject of ar international meeting in 1974 
when Luce Fabbri called for a "soto voce anarchism" 
when it is likely to get a hearing, urged us to remember 
that it wasn't necessary to pose the one against the other. 
I seem to remember the same sentiments in 1984 at the 
Venice gathering, and I certainly believe that adherents 
of both old and new anarchism, if in fact they differ, 
should push their own approaches, not among each other 
but in the unfnendly world outside.  

In fact, I heard of about half a dozen experiments in 
applied anarchism when I was in Grenoble. Jean-Manuel 
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Traimond, who was kind enough to act as my translator, 
is the author of a book of stories from the 25-year-old 
squatter settlement in Christiania, Copenhagen (see also 
article on page 7). Other people talked about the school 
called Bonaventure on an island north of Bordeaux, and 
about the community called Los Arer@lejos, Spain). I 
learned how Peter Schremps had organised a cooperative 
cleaning agency in Switzerland, by-passing  

Auzias about a progressive school venture in Nantes (the 
Lycée Autogéré) organized within the official system by 
Gabriel Cohn-Bendit. Anarchism does slip in with a 
quiet but persistent voice.  

That was the message I brought back from Grenoble.  
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TEMPORARY AUTONOMOUS ZONES

  
Freedom, Spring 1997    

I've a big agenda of books I would like to read or write 
and for ordinary reasons, like a low income, I stay at 
home but get lured abroad when somebody else pays the 
fares. This explains why anarchists from several 
countries, like France, Germany, the Netherlands and 
Italy, have asked me for my opinion on the views of 
Hakim Bey.  

It is always an embarrassment since for a long time I had 
no idea about who this person and his opinions were or 
are. Plenty of us, including myself, are hesitant about 
revealing the vast scope of our own ignorance. Two 
sources have explained to me what these questioners 
were talking about. One, of course, is Freedom's 
invaluable feature 'Food for Thought ... and Action!' and 
the other is Murray Bookchin's recent book Social 
Anarchism or Lifestyle Anarchism: An Unbridgeable 
Chasm (Edinburgh, AK Press f5.95, post-free from 
Freedom Press).  

Bookchin and I have opposite ways of coping with 
people whose ideas have some kind of connection with 
our own but with whom we disagree. His is to pulverise 
them with criticism so that they won't emerge again. 
Mine is to follow the policy of Paul Goodman, who had 
been a subject of the Bookchin scorn. Goodman enjoyed 
telling a fable:  

'Tom says to Jerry: 'Do you want to fight? Cross that 
line!' and Jerry does. 'Now', cries Tom, 'you're on my 
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side!' We draw the line in their conditions; we proceed 
on our own conditions."  

As a propagandist I usually find it more useful to claim 
as comrades the people whose ideas are something like 
mine, and to stress the common ground, rather than to 
wither them up in a deluge of scorn.  

What I learn from Bookchin's book is that Hakim Bey's 
book is called TAZ: The Temporary Autonomous Zone, 
Ontological Anarchism, Poetic Terrorism [out of print: 
Editors], that the author's real name is Peter Lamborn 
Wilson, and that his book has a whole lot of notions that 
wouldn't appeal to people of the Bookchin/Ward 
generation. And after his demolition job, Murray asks: 
"What, finally, is a 'temporary autonomous zone'?" He 
explains it with a quotation from Hakim Bey describing 
how:  

"The TAZ is like an uprising which does not engage 
directly with the state, a guerrilla operation which 
liberates an area (of land, of time, of imagination) and 
then dissolves itself, to re-form elsewhere / elsewhen, 
before the state can crush it."  

And he goes on to quote from Hakim Bey's essay how in 
a TAZ we can "realise many of our true desires, even if 
only for a season, a brief Pirate Utopia, a warped free-
zone in the old Space/Time continuum" and how 
'potential TAZs" include "the sixties-style tribal 
gathering, the forest conclave of eco-saboteurs, the 
idyllic Beltane of the neopagans, anarchist conferences, 
and gay faery circles" not to speak of, as Murray quotes, 
"night-clubs, banquets" and "old-time libertarian picnics" 
- no less. 
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Murray Bookchin, naturally, comments that "having 
been a member of the Libertarian League in the 1960s, I 
would love to see the Bey and his disciples surface at an 
'old-time libertarian picnic' !" And he makes some down-
to-earth comments on Hakim Bey's praise for "voluntary 
illiteracy" and for homelessness as "in a sense a virtue, 
an adventure".  

Rightly, in my view, Murray remarks that: 
"Alas, homelessness can be an 'adventure' when one has 
a comfortable home to return to, while nomadism is the 
distinct luxury of those who can afford to live without 
earning their livelihood. Most of the 'nomadic' hoboes I 
recall so vividly from the Great Depression era suffered 
desperate lives of hunger, disease and indignity and 
usually died prematurely - as they still do today in the 
streets of urban America."  

He wins us over to stern realism, but that one concept of 
Temporary Autonomous Zones is so familiar to me, and 
probably to him too, that it's worth considering outside 
the Hakim Bey context. Plenty of us must have been in 
situations when we reflect that we all have certain 
experiences that seem to us to be the way things would 
happen if we were living in an anarchist society.  

I think it was as long ago as 1970 that a reader of 
Anarchy, Graham Whiteman, was writing there about the 
equivalent of temporary autonomous zones that he 
perceived in the vast rock or pop festivals that started 
happening in 1967, notably the event at Woodstock in 
New York State in August 1969. There were plenty more 
closer to home in the subsequent 25 years.  




