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Technosophia:

A Cosmohumanist Manifesto

As we face the myriad of ecological crises before us, the very fate of our species comes into
question. Will humanity survive the impending environmental and political cataclysms? Will our
species live to see the emergence of a new human civilization? Will we find the strength and clarity to
forge a new human mode of being, one in creative harmony with the planet and universe? Or will we
continue on the path we are currently headed, towards the destruction of human civilization and much
of the life on earth? It is widely discussed amongst diverse philosophical circles that our species is in
desperate need of a rapid and dramatic transformation. Some scholars and activists suggest that the
emergence of a new political and economic system may solve most or all of our major problems.
Others believe that the major issues of the world will somehow work themselves out, with the aid of
more and more advanced technologies, and that technological progress will be the key to our salvation.
In my own view, I feel that each of these positions must be thoughtfully explored. For us to create new
social and economic systems requires the participation of human technologies, for sure. But it can be
argued that our present industrial mode of technology — in and of itself — is far too predatory,

destructive, and ecologically oppressive for it to bring about the changes we need.
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For us to transcend the current techno-economic worldview, and to move into a new cosmology
that positions the human within a greater evolutionary context, it is clear to many of us in the New
Cosmology movement that we cannot simply adopt new technologies, or make simple adjustments to
the current systems we live in. Instead, I believe, we need to introduce an entirely new way of being in
the world: a new cosmo-ontological worldview that transforms nearly every aspect of human existence,
from our fundamental sense of self, to our various modes of being and technological expression. This
new worldview, that I have termed Cosmohumanism, may just be a vehicle through which such a
transformation may occur.

In this essay, we will explore some of the fundamental patterns and principles behind a new
techno-cosmological view of reality. Drawing upon insights from a diverse field of thinkers, and
proposing some original ideas of my own, we will examine some of the core questions of cosmology
and technology in the hopes of creating a new lens through which to view the evolution of the human

species, and the greater evolution of the planet and cosmos as well.

Towards a New Cosmohumanist Worldview

Technology has played a fundamental role in the evolution of humanity since before we were
human. In many regards, we could consider ourselves technological beings, as nearly every aspect of
our lives is impacted by the symbolic expressions we create. Though this may be the case, the diversity
of human reality has created equally diverse perspectives and relationships with the phenomena we call
technology. To begin our discussion, I would like to examine some of the major perspectives on
technology active today, with the hope of adding to a new philosophical position that I believe will be

helpful in exploring new frontiers of our ecological and technological existence.



In modern Western culture, I have identified three dominant philosophical positions on
technology, together forming a diverse spectrum of culture and being. Each position has its own (often
interwoven) historical lineages, proponents, and ideals. Of these three positions I will be focusing

primarily upon the distinctions between Technologists and Cosmohumanists.

The three dominant technological positions are:

*  The Naturalists, who emphasize subjective technologies, like psychology, religion, education,
and (in many cases) entheogens, to evolve human consciousness. Naturalists are essentially
ecological phenomenologists, and tend to take an adverse, often primitivist, position on most
advanced human technologies.

*  The Technologists, who emphasize the use of primarily material technologies to evolve human
reality, such as computers, genetic enhancement, and human augmentation. Technologists are
essentially scientific materialists who view the evolution of life in primarily mechanistic, bio-
chemical, and genetic terms.

*  The Cosmohumanists, who seek to synthesize these two polarities by using both psycho-
spiritual-cultural and material technologies to evolve our species. Cosmohumanists are
essentially Integralists, and seek to understand the significance of both the subjective and

objective basis of reality.

The Integral-Cosmohumanist Lens
In our rapidly evolving technological society, I believe that a new technological orientation is
desperately needed. While many in the strict Naturalist paradigm have much to offer in regards to

ecological and technological insights, it appears that many have chosen to either disengaged with the



technological debates, or offer techno-primitivist critiques that simply do not address the growing
complexities we face. This is not to suggest that I seek to diminish the Naturalist position in any way,
as I recognize its place in both human evolution and moral-ecological debate. Instead it is my aim to
explore how Cosmohumanism can serve as a well informed ambassador for Naturalist consciousness in
a technological world, and as an emissary between these two often opposing positions.

The Cosmohumanist position is of great significance, I believe, in part because it has the ability
to understand the cultural and ontological reality of both Naturalists and Technologists in ways neither
position has yet to achieve, and is able to explore and utilize diverse technologies from within each
paradigm. An example of a lived Cosmohumanist position would be someone who has a grounded
understanding of psychology, philosophy, and spirituality that is informed by a deep relationship with
nature and the living earth community, and who also has a functional relationship with modern
advanced technologies, like computers and the Internet, and may even look to the use of advanced
technologies as a means to explore (and enhance) psychology, spirituality, and education. In this way,
Cosmohumanism is truly an integral orientation towards human existence, cosmic evolution, and

technological expression.

The Cosmohumanist Paradigm

In order for us to create a more robust, diverse, inclusive, holistic, and evolutionarily informed
relationship with technology and the planet as a whole, I would like to begin by outlining a new human
orientation towards reality and nature. I am creating this outline based upon fundamental ideas and
positions within a global community of philosophers, scientists, psychologists, and spiritualists, many
of whom represent long lineages within Western and global culture. I propose five core tenets that form

the foundation of this Integral-Cosmohumanist paradigm:



The five core tenets are:
1) A New Cosmos-oriented Cosmology: The Living Universe Story
2) A Guiding Understanding of Cosmogenesis: Deep Time, and Deep Psyche
3) The Validification of All Being(s) and Modes of Being
4) The Emergence of a Participatory Universe

5) The Philosophy of Technosophia

Tenet One: A New Cosmology, The Living Universe Story

The first fundamental characteristic of Cosmohumanism is the shift away from a dominant
cosmology that views the universe as essentially mechanistic, lifeless, and without purpose, to one that
recognizes the living reality of the cosmos. In the materially-reductionist view of reality, both life and
evolution are seen as random occurrences: material processes that are fundamentally chaotic and
without direction. This position emerged in part as a response to the religious, dogmatic, Christian
views of the universe that believed that reality and life is fundamentally predetermined and controlled
by an omnipotent God, and that the cosmos is essentially static, eternal, and without change. With the
birth of Modernist consciousness, catalyzed by the Scientific Revolution and the European
Enlightenment, new methods of rational and scientific inquiry emerged, enabling a new community of
scientists, philosophers, and amateurs to explore the fundamental forces of the cosmos in verifiable,
(debatably) non-dogmatic ways. This set forth a cultural process that eventually led to a dramatic shift
towards a new scientific, ontological paradigm that has since come to be the dominant worldview in
modern Western culture.

From the early cosmological insights of Copernicus, Kepler, and Galileo, through to the
philosophical and scientific propositions of Newton, Descartes, Bacon, and others, and ultimately

climaxing in the profound evolutionary insights of Darwin and (in part) Wallace, a new vision of the



universe emerged that emphasized the mechanistic, and materially-based nature of the cosmos. These
new scientific revelations — that the universe is governed by inherent, seemingly unconscious laws, and
that life itself appeared to be the product of these impersonal, mechanical forces — sent the dominant
scientific paradigm in the direction of a dramatically materialist worldview, in which the universe and
life came to be viewed within a purely material lens, as all life on earth appeared to lack any presence
of meaning and purpose. The view that the universe is essentially mechanistic, that humans and other
organisms are simply organic, gene-propagating machines, and that all of life (even consciousness
itself) can be reduced to and understood within purely material terms, forms the foundation of the
modern Technologist worldview. When taken to its furthest conclusions, life comes to be viewed
through an entirely utilitarian lens, in which organisms and ecosystems are “valued” not on their own
subjective basis, but on the functions they serve to other, more “advanced” organisms or communities.
It is from this view that common phrases like “food chain,” and “earth's resources” have emerged.

Though this was an important stage in humanity's quest to understand the nature and governing
forces of the universe, as science evolved in its ability to measure and explore the cosmos, many
scientists were suddenly faced with a strange reality that shifted their views on the nature of the
evolution of life. Throughout the middle and end of the 20" century, new information began to emerge
that suggested that the idea of a lifeless — and essentially purposeless — universe was simply not correct.
With every new turn many scientists were discovering that the very foundation of the cosmic laws and
tendencies that govern the evolution of the universe appeared to be perfectly tuned for the creation of
life and advanced intelligence. This new position, known as the Cosmological Anthropic Principle,
now forms the scientific basis of an entirely new cosmological worldview in which the universe is seen
as a singular, living organism moving through its own process of evolution and actualization.

What is culturally significant about this new position, to me, is that it has emerged from within

the established modern scientific community, and is based upon widely accepted scientific theories and



observations. While most proponents of the Anthropic Principle often continue to frame the universe in
mechanistic, gene-driven terms, the notion of a lifeless, purposeless cosmos now dramatically comes
into question. This allows for new philosophical conversations to emerge, with the potential of
transcending, including, and expanding upon the purely mechanistic view of reality. As we develop a
new integral cosmology, we can look to our allies in the scientific community for guidance and insights
into the fundamental laws and patterns of cosmic evolution. But I believe it will be the role of
Cosmohumanists to go even further: to bring forth a new cosmological worldview that explores the
objective-exterior and subjective-interior realities of the universe, with the ultimate aim of creating a
new cosmology in which the universe itself is the central character in the story.

From this new Cosmohumanist position — looking at the human not as a random “accident” but
as a function of the earth's and universe's own evolutionary processes — we can now explore a new
cosmology that simultaneously humbles and exalts the human. We are humbled in that we are no longer
at the center of our own cosmology, but exalted in that we are now characters in a living story that
dramatically extends beyond the human. The universe is now the Great Subject, and we humans — like
all beings — are living aspects of this subject. In order to expand our own narrative to encompass the
larger scope of our cosmic significance, we can begin by examining how the story of the universe has
unfolded over time: from the theorized “beginning,” when all known matter, energy, light and space is
posited to have existed within an infinitely tiny point of origin, through the creation of all the galaxies,
stars, planets, and celestial bodies, up through the emergence of life and consciousness on our own
home planet. This brings us to the second tenet of the Cosmohumanist worldview, the understanding of

the history and process of Cosmogenesis.



Tenet Two: Cosmogenesis: Deep Time and Deep Psyche

In a new Cosmohumanist worldview, our aim is to explore the full spectrum of cosmological
phenomena, with the hope of creating a new human reality that validates the universe's own diverse
psychic and material existence(s). To do so we cannot simply examine the physical evolution of the
cosmos, nor can we stay tethered to the notion that all of life can be understood in material, bio-
chemical and genetic terms. The physical sciences have an absolutely critical role to play in the
creation of a new cosmic story, but make up only half of this story. The contribution of the other half of
the story — exploring the nature of consciousness and the subjective reality of the universe — appears to
be the responsibility of philosophers, psychologists, shaman, and mystics, and essentially, all beings
with psychic capacities.

Initially proposed by the French Jesuit paleontologist, theologian, and early integral philosopher
Pierre Teilhard de Chardin, the concept of Cosmogenesis can be understood as the evolutionary
phenomenon in which the universe is, and has been, in a continual process of formation since the
beginning of time. By using the tools of modern science, in particular humanity's unprecedentedly
powerful telescopes and satellite arrays, scientists have come to understand that the universe as we
know it is not the static, materially-eternal realm that we once believed, but is in fact an evolving
process that has undergone profound and irreversible changes throughout the 13.8 billion years of
space-time. This new cosmological understanding of the physical evolution of the universe is widely
recognized by modern scientists and Cosmohumanists alike, but where Teilhard and other integral
thinkers differ from consensus scientific cosmologists is in the fundamental need to expand this
understanding of evolution beyond purely material processes, to include non-material, psychic
processes as well.

For us to take a truly integral position, one that expands our scope of understanding beyond

previous Western scientific cosmologies, we cannot simply look at the physical evolution of the



universe as if that is all that matters, because surely it is not. While the physical evolution of the
universe may be in a sense more “knowable,” through the use of our scientific tools, the psychic
evolution of the universe may be of equal, or perhaps greater, significance in regards to the underlying
purpose of Cosmogenesis. This brings up a deeply heated and long running philosophical debate
between three dominant schools of thought around the relationship between matter and consciousness
in regards to the evolution of the universe.

Scientific materialists — the lineage most influential in Western culture — mostly subscribe to the
position that consciousness arises out of matter (some scientists and philosophers go so far as to posit
that consciousness is a non-physical state of matter), and that consciousness as a phenomena can be
reduced to material, electro-chemical processes. Consciousness advocates, on the other hand, hold the
position that consciousness is primary and that matter is a derivative: that consciousness is at the
foundation of being in the universe, and that matter is better understood as a symbolic representation of
psychic forces. Some mystics, including many Hindus and those in Western esoteric schools like the
Hermeticists, even go so far as to claim that matter doesn't actually exist at all, that everything is
consciousness, and the material realm is in fact a mental projection: a dream in the mind of the One
Cosmic Being. Between these two polarities lay a third position, articulated well within Buddhist
schools, and others, that posits that matter and consciousness are mutually co-arising and are actually
two different facets of one thing. Matter is real, but is ever imbued with consciousness. Consciousness
is real, but dependent upon matter for its form and the content of its experience: without a material
world there would be nothing for consciousness to perceive.

Because neither the “matter-over-consciousness” nor the “consciousness-over-matter” positions
are wholly defensible, in my view, (except maybe to those who have had direct phenomenological
knowledge of either, which is itself a difficult realm to debate), I choose to respect them equally for the

merits and insights they both offer, and suggest we work to move beyond mere speculation towards a
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philosophical model that is respectful to both. I suggest we take the third position, that matter and
consciousness are mutually co-arising. I propose that a functional Cosmohumanist position would
honor the physical and psychic evolution of the universe equally, while recognizing the primacy of
consciousness as the foundation of subjective experience. In this view, the evolution of consciousness
can be understood as a fundamental characteristic of the evolution of the universe: perhaps the purpose
of evolution itself, as some suggest, but at the least an absolutely central part of this process of cosmic
unfolding.

By moving into a place in which we honor and regard the evolution of physical reality as well
as the evolution of subjective perception and experience, we create a foundation for a truly integral
cosmology to emerge. As philosopher and cultural historian Richard Tarnas proposes, a new cosmology
must validate the exploration of both the far reaches of the physical universe, as well as the inner
recesses of our own psychic, subjective space. We must garner the capacity to move “Deep in and deep
out: into the inner depths of the self and our relationship to the earth, and out into the outer depths of
the cosmos.” It is this exploration into the inner realms of consciousness — into the archetypal,
transpersonal, unconscious, subjective and intersubjective realms — that places the Integral-
Cosmohumanist paradigm into a new ontological position. This new position is simultaneously
informed by the culture and findings of the modern scientific community, but transcends it in its ability
to explore regions of reality only accessible through subjective inquiry. This brings us to our third tenet,

the need to validate all beings and all modes of being in the universe.

Tenet Three: The Validification of All Being(s) and All Modes of Being
In the established materialist view of reality, validity of being is most often applied only to that
which can be measured in physical terms, and legitimate truth claims made only by those in physically-

oriented fields of research, such a physicists, biologists, and chemists. While the validification and
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exploration of material “laws” and tendencies has lead to the infinite achievements of modern science,
such as the harnessing of such forces for technological use, this narrow view of reality has also created
the conditions for wide scale marginalization — some argue oppression — of any form of experience that
lies outside of established scientific reality. From the position that only material reality is worthy of
recognition and validity, nearly all forms of subjective experience are reduced to either physical terms
(as electro-biochemical-genetic processes), or disregarded altogether. The consciousness of most non-
human beings, such as frogs, is often considered to be either insignificant (as it it merely an electro-
chemical process in an organic machine), non-existent (only humans possess “true” consciousness), or
secondary in importance when compared to its physical presence and the environmental function it
serves. If consciousness is either insignificant, non-existent, or secondary to function, then nearly all
beings become subject to purely material forces, to be managed and used by those who have the means
to do so. This marginalization of the subjective nature of organisms is quite possibly the single most
violent, destructive, imperialistic presence within modern science today. Healing this violence, through
the re-validification of subjective experience, both human and non-human, must be one of the core
aims of a new planetary cosmology.

From this new Cosmohumanist position, the subjective reality of all beings becomes the
foundation for what we perceive as sacred and valid. In this sense, Cosmohumanism is, in part, a lived
and democratic phenomenology that honors individual perception and experience, and holds this
subjective reality at the center of all truth claims and notions of validity. The power and potential of an
Integral-Cosmohumanist worldview is that it validates all modes of being, both subjective and
objective — human and non-human — in terms of individual and collective existence. Using the A/l
Quadrant All Level (AQAL) model of analysis, posited by Integral theorist Ken Wilber, we can explore
nearly any organism or phenomena in a method that honors the validity of the diversity of its being. As

we broaden the field of ecology to include the subjective and inter-subjective realities of organisms, we
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can begin to grasp the full complexity of ecological systems in ways that are truly holistic. Organisms
are no longer seen or experienced as autonomous organic machines, merely serving the function of
propagating genetic code, but can be understood as individual subjects, in communion with other
subjects, all of whom have a rich and mysterious interior reality beyond our grasp of knowing. Taking
this position requires that we reaccess our views of subjective experience, and how we engage with our
non-human relatives.

If we truly came to accept the subjective validity of all beings on this planet (and beyond), the
entire human presence on this earth would change dramatically. Cosmogenesis asks us to take such a
position. By recognizing that humans are both unique in our role and function in the evolution of the
universe, and that we are only one facet of a larger psychic-material process that transcends and
includes the human, we can begin to extend that which we consider to be valid beyond the human and
material realms, to include the full spectrum of cosmic manifestation.

How then would we choose to live if we recognized the evolutionary significance of the
subjective and objective basis of cosmological expression? This question brings us to the forth

proposed tenet of the Cosmohumanist paradigm: a new view of the participatory nature of the universe.

Tenet Four: Emergence of a Participatory Universe

If this new cosmology places all organisms within the context of an evolving Universal
Organism, and validates both the interior and exterior manifestations of this organism, then what it
means to be participating in this process of Cosmogenesis becomes open to radically new
interpretations. The evolutionary process, on this planet at the least, can now be seen as fluid,
malleable, and subject to the psychic and material influences of organisms within the biosphere.
Cosmogenesis is not something happening fo us, but a process in which we, and all other beings, are

fully participating with. But humans, unlike other beings, appear to be playing a unique role, in that
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our collective actions and decisions often impact the planet in ways that transcend any single location
or ecosystem. This singular recognition, that humans are in fact an evolutionary force capable of
impacting the earth on a planetary scale, is at the center of the new Cosmohumanist reality, and carries
with it both new a understanding of the participatory dynamics of evolution, as well as a new sense of
urgency and responsibility in regards to human actions.

Within the human, the evolutionary forces of the universe are now subjectively revealed and
reflected upon, and the participatory nature of the cosmos is now engaged in a manner likely never
before seen on this planet. At this stage, the process of evolution moves from unconscious activity into
conscious participation. This is not to suggest that all other organisms on this earth lack self-reflexive
awareness, as it is not our place to make such claims. What I am suggesting is that no other organism
on this earth, to my knowledge, has created the complex symbolic capacities necessary in order to
participate with the fundamental forces of evolution to the extent that humans have. Further, no other
species has yet to move into the position in which it is both self-reflexively conscious of its own
existence, and capable of consciously determining its own evolutionary unfoldment. In this regard the

human appears to be unique: a new mode of planetary existence.

Participatory-Teleology

These observations, that the universe is evolving towards greater complexity of consciousness,
and that organisms themselves are participating in this evolutionary process (both consciously and
unconsciously), form the foundation of a concept that I call Participatory-Teleology. Unlike more
traditional Christian conceptions of a teleological universe, that assumes the existence of an all-
knowing, intentionally creating God that has “planned” its own unfoldment within every minute
instance, Participatory-Teleology takes a complimentary but radically different position. Participatory-

Teleology posits that there are indeed cosmological tendencies to move towards greater complexity, but
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these tendencies are not necessarily the work of a “conscious” Deity. Instead these processes appear to
be predominantly unconscious, much like the processes of our own internal organs. Once a psychic
threshold is crossed, however, and particular organisms develop the capacities to reflect upon these
processes, the processes themselves can now be experienced, and even directed, in newly conscious
ways. What this suggests is that humans have now reached the point in our own evolution where we
have become a consciously participating force of the universe's own unfoldment. We are still subject to
the cosmic forces that drive the larger patterns of evolution (such as allurement, centration,
differentiation, and autopoiesis), but the ways in which these forces manifest are partly within our
realm of conscious influence.

If we hold Participatory-Teleology as a central (yet possibly newly emerging) aspect of the
process of Cosmogenesis, then this new planetary cosmology places humans into a radically new
position of power and responsibility. What this implies is that the human organism — and the physical
and non-physical manifestations that we create — is, on one hand, serving a greater evolutionary
function that transcends the human sphere, while also changing the entire nature of how this greater
processes unfolds. Our culture is no longer just our own, but part of the earth's culture as well; our
technologies are not just ours but are serving the evolution of the entire earth community. Naturally,
this places a deeper significance upon how it is that we live, the ways in which we engage and
participate with other beings, and the diverse nature of the technologies we create. It is from this larger
cosmological understanding that we can now turn our lens upon the phenomena that is human and
cosmic technological expression. As we proceed, we will take a deeper look at humanity's role in the
technological evolution of the planet, the significance of self-reflexive awareness, and deeper insights

into the nature of cosmic participation.
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Tenet Five: The Philosophy of Technosophia
We now come to the heart of our discussion. So far I have presented a series of propositions,

drawn from a wide range of established sources, that I believe will help guide our species — especially
those of us in the West — towards a new cosmological relationship with the universe. My fundamental
aim in presenting the core propositions of Cosmohumanism is to show how these ideas will ultimately
influence human culture, and our technological mode of being in particular. I would now like to present
what I believe to be a new Cosmology of Technology, one that is informed by both the scientific
Technologist paradigm, and the eco-phenomenological Naturalist paradigm. To begin I would like to
offer some introductory comments on the nature of technological perspectives, and how a

Cosmohumanist might view technology differently than both Technologists and Naturalists.

Technological Perspectives

Instead of outlining specific positions on various human and non-human technologies,
Cosmohumanism might seek to develop a new relationship with the phenomenon of technology, in
order to understand, and ultimately participate with, the generating forces that create technologies.
When compared to techno-primitivism and much of the dominant Progressive ecological views of
technology — that often view modern advanced technology as a “wrong turn” in our evolution, and
strongly oppose some of the more radical Transhumanist technologies like genetic engineering and
human augmentation — Cosmohumanism aims to accept and appreciate the cosmic impulse that is
technological expression, while working to understand the cultural, ecological, and karmic significance
of how this impulse manifests in the technologies we create.

For example, genetic engineering in itself may or may not be a negative or dangerous
technology, though many Naturalists tend to view it as a negative force. What is actually dangerous

about genetic engineering, I believe, is not the technology itself, but the conditions of its presence:
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who controls it, how it is used, and what impacts it has on our species and planet. If genetic engineering
remains solely in the control of oppressive military-industrial forces (like DARPA and Monsanto), then
Cosmohumanists would naturally oppose such technologies on the basis that they are intended for
imperialistic use, and could greatly harm the biosphere. However, if genetic engineering became truly
democratic, and was explored in a manner respectful of all beings involved, then Cosmohumanists
might accept (though not necessarily embrace) its presence and use. Cosmohumanism, in my view,
aims to be open and inclusive towards such technologies — though rightfully critical — but like any
philosophical culture, the range of perspectives will span across a diverse spectrum, with some
Cosmohumanists taking a more “hands off” approach (by choosing to view genetic engineering as a
genuinely dangerous and volatile force that needs to be heavily regulated, mitigated, or banned), and
others choosing to take a more participatory position by seeking to embrace its potentially positive
applications. While these positions will vary in their method of approach, they will (theoretically) all
share in the desire to appreciate and understand these technologies for what they truly are:
manifestations of Cosmogenesis.

As Cosmohumanism aims to act as a healthy counter-balance to the dominant techno-industrial
paradigm, I'd like to further suggest the need for Cosmohumanists to play an active role in the various
fields of advanced (and “dangerous”) technologies, like genetic engineering and artificial intelligence,
so that more ecologically sensitive voices can be represented, and more peaceful, regenerative,
democratic paths can be explored. The Cosmohumanist position would therefore require us to develop
a dramatically more humble, mature, wise, and evolutionarily sensitive relationship with these
technologies than that of the dominant techno-industrial paradigm: a position that places a profound
new significance on human responsibility, and the larger impacts and implications of our technologies
beyond the purely human sphere. For us to develop such a perspective, I would like to now explore the

cosmological significance of technology, by examining its role in the evolution and actualization of
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organisms.
The Technological Actualization Process

At the very foundation of technological expression, perhaps amongst all beings, is the need to
survive, to evolve, and to expand the fullness of one's being in ever greater capacities. In this sense, the
technologies organisms create are a direct reflection of their entire reality and evolutionary trajectory:
physical, psychic, cultural, and environmental. This concept — that the technologies we create are
fractal composites of all conditions participating in their creation, and that every instance of technology
1s a summoning of the forces and beings that participated in the evolutionary process that allowed for
such an event to occur — allows for us to develop both a cosmological understanding of technology, and
also the ability to recognize the context and evolutionary function of technologies. Given this basis,
that technology reflects the evolutionary essence of one's being, we can begin to explore the
significance of various modes of technology from the viewpoint of the evolution of an organism or
community of organisms.

Drawing upon Abraham Maslow's Hierarchy of Needs — that when given the optimal conditions,
both individuals and communities move through a process of physical-psycho-spiritual actualization,
from base survival modes of being, through the development of social ties and emotionally sustenant
relationships, up through “higher” stages of egoic and spiritual actualization — I would like to posit a
new way of understanding the evolutionary role of technology, in an idea I call the Technological
Actualization Process. As I see it, this Technological Actualization Process is three fold: It addresses
the conditions in which technologies emerge as reflective of the reality of organisms; how technologies
themselves evolve through their own actualization processes; and how the phenomenon of technology

1s moving from an unconscious presence to a conscious mode of cosmic participation.



18
Technology as an Expression of the Stages of Actualization

When we look at the physical and psycho-spiritual history of human technology;, it is easy to
recognize the fact that humans create technologies reflective of the specific life conditions they find
themselves in. If a being or community is in need of food and basic survival, their mode of technology
will reflect these needs, and they will create tools or other technological constructs (foraging and
hunting strategies, shelter construction, etc.) to survive in these conditions. It is only when the survival
needs of a being or population are met that complex relational technologies can emerge, such as
elaborate mating rituals, relationship customs, and emotionally expressive language or gestures. The
emergence of deeper social-emotional bonds brings forth new technologies that allow for new forms of
relational expression, and once survival and relational needs are met, psycho-spiritual technologies can
then emerge in systematic form. If a being or community is experiencing complex psycho-spiritual
states, such as visions, dreams, or psychological breakthroughs, then they will often create technologies
— such as art and ritual — that allow them to explore the phenomenological depths of those experiences
in order to understand, express, and facilitate their presence in stable and meaningful ways. Religion,
government, and psycho-spiritual constructs like philosophy and psychology can eventually take form
in order to provide the cultural infrastructure necessary for beings to develop greater levels of their own
individuation and actualization.

Regardless of the particular state or stage of actualization a being is in, their technological
modes of expression will most likely reflect that condition. But in regards to both Maslow's conception
of self actualization, and my own proposition of technological actualization, it can often be difficult to
draw clear and distinct lines between the different stages and modes of being. For example, can
spiritual modes of consciousness be experienced during base, survival stages? Do we always have to
“cover” those survival bases before emotional and relationally significant — even spiritual — experiences

can be achieved? When we look at the diversity of human culture on this planet, we can see that how
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different technologies come into being can be widely different amongst different groups, as the lines
between diverse forms of technological actualization and expression can often blur or overlap
depending on context.

An example that comes to mind is the difference between many Western Christians who often
draw a clear line between work (for survival) and prayer (for spiritual sustenance) — where work
happens in fields or businesses and prayer occurs within a home or church — compared to many
indigenous communities who incorporate prayer and ritual into nearly everything they do, from the
cultivation of food, to specific community wide religious events. However, many religious cultures
imbue their spiritual beliefs into their jobs and political-economic behaviors. This reinforces a fractal
understanding of human reality, in that each new phase of actualization informs, and is influenced by,
all other stages experienced. While it may be difficult at times to clearly assess the presence and
significance of any particular stage, I do believe that such a process of actualization is indeed
occurring. How we go about defining the patterns and parameters of Technological Actualization

remains open for debate.

Technology's Own Actualization Process

If the first and primary characteristic of Technological Actualization is that technologies tend to
emerge from and reflect the various stages of actualization that beings exist within, the second
characteristic is that organisms and communities tend to adopt new technologies, no matter what they
are, to meet base survival needs first, with more advanced social, creative, and spiritually expressive
applications to follow. This means that in spite of the intended use or future capabilities of any
technology, it will most often be appropriated for base survival needs first before it can pass into
“higher” forms of application. In the human realm especially, this can be seen within an infinite number

of technologies ancient and modern, such as the ability to refine and shape metals (“Yaay better
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weapons! Oh, we can also make soup bowls too...””), and most recently in technologies like computers,
smart phones, and the Internet.

When advanced communication technologies emerge, such as the telegraph or the Internet,
those with vested interests in maintaining established power structures will most often appropriate
these technologies in order to establish greater forms of social and economic control. The context in
which new technologies are introduced into a population greatly determines how individuals in the
population will initially engage with them. It is often only after a period of exploration, that we could
consider a process of trial and error, that those using the technologies mature in their relationships with
them, and come to use them for more psychological, spiritual, and consciously evolutionary purposes.
Using the Internet again as an example — in part because it is a unique confluence of a near infinite
number of technologies, and really exists in its own technological category — though it has been around
since the 1980's (in forms unrecognizable to our modern aesthetics), the power and potential for the
Internet to catalyze social revolution and to evolve consciousness on a mass scale is only beginning to
emerge. We are witnessing the actualization of the Internet in a manner that clearly reflects the
collective actualization of the beings participating in it. This is a very exciting process to witness, with

profound evolutionary implications.

Moving from Unconscious to Conscious Technological Expression

This brings us to the third major characteristic of Technological Actualization, that our
relationship with the phenomenon of technology is moving from unconscious manifestation to
conscious participation. What this suggests is that while humans and pre-humans have been using
technologies for millions of years, their evolutionary significance and overall impact on consciousness,
culture, and the living earth community has gone relatively unexamined until recently. Technology was

just “something we did,” not necessarily recognized as a force impacting the greater direction of
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evolution. It is important to note that countless human communities and cultures, throughout history,
have understood the power of their technologies to evolve consciousness. That understanding appears
to be at the very foundation of human expression, as the artists that projected their visions on to cave
walls clearly recognized that their expressions had an impact on them. But again, in the earliest stages
of artistic expression, it is difficult to say how reflexive the artists were about the images they were
creating. If self-reflexive consciousness was emerging in tandem with the emergence of tools, symbol,
and art, then maybe the earliest expressive acts were still very much acts of the unconscious mind, and
their impacts on psyche just below cognitive analysis. Maybe it wasn't until later that creativity crossed
over into the full light of reflexive thought — in tandem with the emergence of rational consciousness? —
as the participants didn't just feel they were being impacted by the art they were creating and
experiencing, but reflected upon the fact that it was impacting them.

I'd like to suggest that the same emergence of reflexive thought may apply to technology as a
whole, and that our own modern Western culture is beginning to examine the evolutionary impacts of
our technologies through a new critical lens. Industrialization, the climate crisis, and the hyper
complexification of digital communication are but a few of the factors enabling a new techno-reflexive
consciousness to emerge. Having now achieved this new form of reflexive awareness, we find
ourselves faced with new opportunities to design, create, and explore technologies in ways previous
humans had yet to experience. We've awoken to find ourselves imbedded in a participatory universe,
more conscious than ever of our creative capabilities, now faced with the task of crafting a new techno-
cosmological mode of being founded upon a new sense of intention and purpose.

This third characteristic of Technological Actualization, moving from unconscious phenomena
to conscious participation, is of particular interest to those of use working to develop a new cosmology
of technology because it further emphasizes the emerging recognition of humanity's presence as an

evolutionarily force on this earth. As we come to realize that all life on this planet is delicately
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interwoven, and that in the past 500 years especially, humans have moved into a position in which the
choices we make now impact the survival and evolution of not just our own species but countless
beings as well, our entire mode of technological expression must now be reconsidered. This new mode
of self-reflexive technological consciousness requires that we expand our conception of human agency
beyond the purely human realm. We have emerged as a truly planetary force, with capabilities of
altering the evolution of the planet in ways that transcend even that of the prokaryote, the single celled
beings that brought forth oxygen and enabled the conditions for terrestrial life to come forth. How we
choose to guide this technological impulse will determine the evolution of the planet and possibly even
the evolution of the universe as a whole.

By bringing the phenomena of technology into our conscious awareness, we might just have the
opportunity to bring about an entirely new phase of cosmological evolution, in which the forces of
evolution are consciously directed towards the creation of new technologies and modes of being
reflective of not just human desires but of the desires of the universe itself. This is the deeper
significance of the Technological Actualization Process: recognizing that technology, as a phenomena,
is an inherent aspect of the evolution of the universe; that human's conscious reflexivity signals a new
phase in this evolutionary process; and that we now have the responsibility to participate with these

evolutionary forces in a manner reflective of the “greater needs” on the planet and universe.

Humans as a Technological Mode of the Earth

So far we have been focusing upon the technological actualization of the human species, but
what about other “advanced” beings? If technological complexification is a phenomena that appears to
arise within diverse organisms in the universe, as clearly seen on our own planet, then why would a
similar (or identical) pattern not develop elsewhere? I am not just suggesting the existence of other

advanced sentient beings like humans, which is of course a widely discussed topic. I would like to go
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further to suggest that the Technological Actualization Process may apply to celestial bodies as well,
including our own earth. If this earth meets nearly every definition of a living organism — except maybe
for its inability to reproduce — then is the earth, as a living being, going through its own process of
subjective and technological actualization?

Let's imagine the earth is in fact a subjective being, with its own physical and psychic evolution,
and like many beings it relies upon some mode of technological expression to aid in its actualization
process. What then are the technologies of the earth? To explore such questions we may need to further
expand our conceptions of what we consider to be “technology.” If we look at the development of the
earth, we might consider the formation of the earth's material body as one stage in its techno-subjective
actualization, and the emergence of life as another stage. The earliest organisms on this planet played
the role of creating the biological conditions that allowed for the emergence of more complex
organisms: beings with greater psycho-sensory and relational capacities. Did this stage mark the
transition from “base survival” to “emotional-relational” modes of earth actualization? Furthermore, as
life evolved on this planet, so did its capacity to express greater forms of creativity and beauty, as seen
in the emergence of colorful insects, plants, and eventually birds, for example. With every new
evolutionary iteration, the physical and psychic modes of the earth continued to complexify, until a new
form of cognitive awareness emerged within our early human ancestors, possibly within many other
beings as well.

What makes humans unique in this process is that we have attained a particularly complex
degree of self-reflexive symbolic consciousness and psycho-spiritual-emotional capacity, modes that
had yet to emerge within other beings on the planet. As Teilhard de Chardin, Thomas Berry, and Brian
Swimme collectively posit, it may be this unique form of consciousness that defines the human, and
offers insights into what purpose and function the human mode of earth is here to serve. To use

Teilhard-Swimme's language, humans may be the eyes, ears, and feeling heart of the cosmos — at least
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an earthy expression of such. This suggests that the human may have emerged in order to allow the
earth (and essentially the universe as well) to experience more dynamic emotional, creative, psycho-
spiritual, and even technological states.

When we look at the evolution of the human within the larger context of earth's own evolution —
with special emphasis on the creative ways that humans express ourselves, including our impulse to
create art, build complex structures and systems, and our incredibly rich modes of emotional and
intellectual being — interesting hypotheses can be made. If the evolution of early, less complex
organisms correlated with the early stages of earth's own actualization process, then the emergence of
the human may signify a new stage of planetary and cosmic actualization: the emergence of a complex,
psycho-spiritual and techno-symbolic mode of being. In this sense, humans, like all other organisms
and bio-geological processes, may be considered a living technology of the planet. In this view, we can
further expand our definition of technology to include living beings and larger cosmological processes.

Furthermore, when we apply the second and third rules of Technological Actualization to the
planet's own evolution, we can even go so far as to speculate that the earth itself is coming to a new
level of awareness of how to use the human mode of technological expression in more “wise,”
“mature,” and conscious ways. Just as humans undergo a process of exploratory “trial and error” with
all of our technologies, so too the earth may be exploring the depths, limits, and capacities of its own
human technology. As we are becoming conscious of our own technological mode of being, so too may
the earth be becoming conscious of its own human-technological nature as well.

What, then, does it mean to be a techno-symbolic mode of the earth, and what is required of us
now that we recognize ourselves as such? Well, for one, we no longer have the luxury or privilege of
making technological decisions purely on behalf of the human, without a deep, integral consideration
of the evolution of other organisms and of the planet itself. We now face the paradigm-shifting

realization that our mode of technological being is actually not “ours” at all, but is in fact a larger
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cosmological phenomena being expressed through us, as it is expressed through countless other beings.
Our technologies, therefore, don't really belong to us, but are a fundamental manifestation of the earth's
own actualization process. To live in full conscious participation with this techno-symbolic mode of
being suggests that we must develop a new sense of identity, a new relationship with the planet and
earth community, and a new understanding of the evolutionary significance of the technologies we

create. We will explore these ideas more as we continue.

Limits of Industrial Consciousness

The current form of human techno-industrial consciousness deeply lacks any real consideration
(or phenomenological understanding) of how our technologies actually impact the subtle forces of the
planet and the psycho-physiological well-being of the earth community. In spite of how profoundly
capable industrial consciousness appears to be in regards to its creative capacities, there is little to no
actual intention behind the creations of most consumer technologies, outside of purely short-term
economic aims. Furthermore, most technologies that emerge from this mode are fundamentally violent
in nature, in regards to their overall presence and ecological impacts. The very ontological basis of this
industrial mode makes these conditions inevitable, leading to the continuous infliction of profound
generational traumas upon most members of human and earth society. Even the nature of violence itself
is rationalized: a necessary byproduct of human progress. This has lead to the creation of a global
culture fully dedicated to the actualization of the human ego, at the conscious and unconscious expense
of nearly all other life.

For example, a corporate marketing culture that seeks to exploit the subtle weaknesses and
sexual-survival impulses of humans is very far removed from the actual traumatic impacts it is having
on the beings it seeks to influence. Many brilliant, good-hearted people wake up each day with the goal

of creating exciting and enticing products and services, in the hopes of creating economic abundance
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for themselves, their companies, and their families. What they are unaware of is that they are
participating in a predatory cycle of imperialistic dominance that is wounding the mental, physical, and
ecological health of their “customers.” As long as the imperialistic shadow side of techno-industrial
consciousness remains unrecognized, our dominant human culture will continue to perpetuate violence
and trauma upon the planet. But as we look into the future, I believe that this cycle of violence can
come to an end.

Soon we will see the emergence of a new techno-economic system founded upon a
phenomenological relationship with the sacred and subjective reality of the earth, fully conscious of its
presence and impacts, and participating in harmonious alignment with all life. We do not necessarily
need to transcend symbolic-currency economic systems, at least not yet. Instead, we have a new
opportunity to activate a deeper earth consciousness within the techno-economic culture, so that it
plays out its desired role — to bring forth new innovation, to alleviate suffering in the world, and to raise
economic and living standards for all — in a way that expands upon the power, significance, and
evolutionary responsibility it presently serves. From this new ecological reality, eco-preneurs can fully
participate in the healing of the human species and the greater earth community. On our present course,
this reality might not come into being before irreparable damage occurs. Indeed, it might already be too
late, as we are now witnessing the greatest loss of species and ecological communities in the past
several million years, at the hands of human-industrial predation. But, if enough of us move quickly,
and help to cultivate this rapidly growing community of cosmo-humans, we may just have a chance to
shift the experiential reality of the West, and technological society as a whole. I believe this shift is

possible.
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Cosmomimicry: A New Mode of Conscious Creation

For us to emerge as truly conscious participants of earth's actualization process, we must
cultivate an entirely new level of conscious awareness in regards to the evolutionary significance of
human culture and technology. This is the primary aim of Technosophia: to develop a new conscious,
cosmo-phenomenological understanding of virtually every aspect of our technological mode of being
and expression. Our ultimate goal, therefore, is to develop an integral understanding of the earth's
actualization process, so that we, as humans, can participate with this process in the most evolutionarily
significant ways. This includes a new understanding of the karmic and evolutionary implications
behind the technologies we create, including an awareness of the initial intentions underlying the
technological creation process; the ecological design of each technology; the creation process itself,
including the methods and context of how we create technologies, such as the means in which we
procure material sustenance, the conditions in which technologies are produced, and the ecological
impacts of production; to the introduction and implementation of new technologies; through to the
ways in which we continue to cultivate their powers and potentials. By developing a conscious
awareness of every stage and phase of our technological processes, we have the opportunity to create
technologies that are genuinely of the Good, in that the very basis of our technologies reflect the
underlying generative forces of the universe, the actualization process of the planet, and work to
actualize the greatest potentials of all beings on earth and beyond.

Using the universe and earth as our guide, I am suggesting a new mode of technological
awareness that [ term Cosmomimicry. Cosmomimicry is a further expansion upon Janine Benyus'
concept of Biomimicry, a design philosophy that looks to the biosphere of the planet as a guide in the
development of new technologies. While the application of Biomimicry has profound implications for
the design of our technologies, and is an important foundational position, the diverse ways in which it

is often applied suggests that its focus is, in many regards, still too human-centric. It is simply not
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enough to design cars, robots, and solar panels to reflect the inherent patterns of the biosphere, though
this is an important aspect for sure. For a truly radical shift in human technology to occur, we need to
transcend the impulse to apply biological insights to purely material expressions, within a
predominantly economic context. We need to go several steps further, towards the creation of a new
technological orientation that reframes our entire sense of self, by looking to the universe as our guide
in the creation of not just new material technologies, but new psycho-spiritual technologies as well.

With Cosmomimicry, we aim to understand the universe as a great Cosmic Subject, with the
intention of understanding the fundamental forces and subjective reality of this organism: how it
creates new physical modes, and the interior consciousness behind its creation process. By doing so, we
aim to transcend the impulse to understand nature purely in order to create physical technologies for
human use. By exploring the subjective and objective nature of the universe, we can come to align
ourselves with the inherent reality of this Being, and look to it as the ultimate model for how we can
create a new techno-cosmological existence for our species.

We can begin by asking questions like: How can we use the forces of centration and allurement
to create new educational models that help to inspire students and educators to explore the deepest
depths of their own psyches? How can we create regenerative economic systems that transcend the
oppression of organisms, and that positively contribute to the greater evolution of all beings? How can
we create political systems that are not human-centric, but reflect the sovereignty and sacredness of
non-human citizens as well? And furthermore, how can we create a new philosophical worldview that
allows for a new human techno-cosmological identity to emerge? If our aim is to properly explore these
questions, from a truly integral position beyond the current material and economic modes of thinking, I
believe we need to move beyond speculative theory, towards direct phenomenological apprehension of

the subjective reality of the universe.
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Technosophia and Cosmohumanist Phenomenology

For us to develop a new ontological orientation towards our human mode of being requires that
we transcend the traditional scientific barriers around our ways of knowing and experiencing the world.
The primary ontological difference between the dominant Western scientific-materialist paradigm and
that of Cosmohumanism is that of the accessibility of knowledge and insights. While modern
Technologists and materialists most often believe that knowledge and information can be accessed
through purely material means (through scientific observation), Cosmohumanists, like Naturalists,
believe that both knowledge and information can be accessed through subjective, experiential,
phenomenological means as well. It is by entering into the subjective reality of the earth and cosmos
that we can come to experience the archetypal and transpersonal dimensions of the universe, and of
technology itself. I am here suggesting that for us to develop a truly integral relationship with the
cosmos we must transcend our own human egos, by coming into the phenomenological presence of the
higher realms of Cosmic Intelligence.

By moving deeply into our own subjective experience, and by entering into realms that we may
call shamanic and transpersonal, Cosmohumanists seek to fully unify our phenomenological reality
with the subjective reality of the cosmos, in deep relationship with its psychic structures and generative
forces. Our aim essentially becomes that of attuning ourselves so acutely with the underlying
intelligences of the universe that they experiencially guide us, educate us, and show us what it is that
the universe itself is working to create. Thomas Berry, in his deeper reflections on the role humans are
to play as a dynamic mode of the earth, teaches us that the way we come into contact with the
subjective reality of the universe is by entering into what may be considered deep post and pre-rational
shamanic states, on a regular basis, and for long periods of time. Only by “moving out” of our limited
human minds can we come to experience the mind of the higher intelligence(s) generating this reality.

Berry believed that by placing oneself in the presence of the natural world, and by entering into
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shamanic trance and meditative states, the human egoic mind can temporarily subside, and the
foundational awareness of the human can come to perceive the underlying, archetypal reality
generating the material and non-material phenomenon of nature.

In my own life, I have had direct experience of the states that Berry may have spoke of, as have
countless others throughout history. For me such states have been experienced in a variety of modes: in
the presence of nature (most often for elongated periods of time); in states of deep meditation; in states
of ecstatic expression; in the presence of potent beauty; and most frequently through the use of
entheogenic substances, plant medicines, and psychedelics. What I have experienced is that when one
enters into these transpersonal, holotropic states, how ever such an entrance occurs, the underlying
evolutionary patterns and forces that generate this reality are often revealed, and the deeper impact and
significance of human activity — and the activity of other beings, maybe even the earth itself — is made
perceptible. Such states are now becoming common amongst a growing population on this planet, a

sign of the emergence of what Berry called a new shamanic mode of human reality.

Towards a New Cosmological Society

Through the development of a deeper phenomenological relationship with the Psyche of the
Cosmos, we can begin to explore how to apply these insights towards every facet of human society. As
we come to imbue a new cosmo-phenomenological consciousness into our major human systems — by
creating the conditions in which planetary evolution is not simply a theorized external process, but a
generative realm that can be subjectively experienced — we may witness the global emergence of an
entirely new human-earth community. What will it look like, and how will we insure that it brings
about true planetary actualization, justice and freedom? Again, recognizing the earth as our primary
guide, we may come to understand how it is that the planet maintains its own autopoeisis, and seek to

align our own patterns and systems with its underlying impulses. As we can begin to speculate, this
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path will dramatically diverge from the current mode of human economics, politics, and education.

Economics

Every community of organisms on this earth appear to exist within complex symbiotic
relationships with their neighboring beings and ecological environments. Humans too must develop
such relationships, starting with the very sources of our ecological sustenance. A symbiotic economic
system could be founded upon the basis of bioregional relationships between all organisms living
within a particular ecosystem. As we may come to experience ecosystems as super-organisms — and
individuals and communities within this organism functioning as modes of its own being — cultivating
the health of the super-organism becomes our primary ecological and economic motive. This is not to
suggest that individual autonomy is not to be respected, however, as the health and actualization of
individual organisms within each bioregion is absolutely essential for the maintenance of the health of
the larger entity. What I am suggesting is that the desires of any individual cannot threaten the overall
health of the community if the community is to survive and thrive. To achieve this, all impulses
towards self actualization could be harmonized within a larger context of collective and ecological
actualization. This implies that the inherent rights of all beings are to be fiercely upheld, so that all
creatures may successfully pursue their own actualization.

In the human sphere, this will, in part, translate into economic terms. The human-mammalian
impulses towards pleasure and the desire for new experiences can be understood within the context of
evolutionary unfoldment — as a manifestation of the process of a/lurement — and instead of denying or
distorting these impulses, a new economy can seek to develop evolutionarily significant ways to
channel these energies. I believe it will be the cultural responsibility of active Cosmohumanists to help
create healthy economic alternatives to many of our current modes of consumer behavior. The cultural

“hunger” drive to consume material products can — and ultimately must — be recalibrated and channeled
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towards new forms of expression that promote the actualization of the individual and community, in
ecologically sensitive ways. I believe this will be accompanied by a shift away from a dominant
materially-consumptive economy, towards more creative forms of psycho-spiritual entertainment and
education, creating an entirely new service-experience economy. The creation of new Technosophic
technologies will likely play an instrumental role in this recalibration process as well, as the karmic,
ecological, and evolutionary factors involved in our economic decisions will be considered within an
evolutionary context. Since we will of course still rely upon material consumption as an important
aspect of our economy, the way in which we consume goods could shift towards the Cradle-to-Cradle
design philosophies as proposed by William McDonough, Michael Braungart, and others. Products
could be reframed within a holistic, closed-cycle, and regenerative system, in which the creation and
consumption of each product becomes regenerative and ecologically healing.

Finally, new “resource based” economies founded on ecologically responsible sustenance
distribution, in which the primary basic needs of all earth citizens are freely met, could replace our
current scarcity-extraction-consolidation economic model. With the implementation of a Universal
Basic Income, such a society may be made possible. And with the rapid evolution of the global
economic system — in which factors like resource scarcity, carbon pollution, and the automation of
most manual production could soon make our present economic models completely obsolete — a new
sustenance distribution system won't be simply preferred but absolutely essential for our future human

survival.

Politics
As our economies shift towards a more bioregional orientation, so too may our political
systems. If more Cosmohumanists chose to engage with the dominant technological culture in the West

and beyond, and begin to participate with some of the core insights of the Technosophic orientation, we
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may bring about the emergence of a new technological culture consciously dedicated to the democratic
distribution of advanced technologies. Given that Technosophic technologies are inherently
regenerative, and cosmologically oriented, we could then have the chance of actually solving many of
the larger planetary crises we face, including issues of ecological and political instability, poverty, and
material sustenance. Once the basic issues of sustenance are met, for example, we can then transition
away from the paradigm of scarcity, towards that of abundance. This process will literally render our
major political systems obsolete, and prime them for a total reimagination of their functional role and
overall existence. Though I cannot speculate as to what a new political system will look like, I believe
that if we continue to look to the earth and universe as our guide, the vision of a New Earth Democracy
will one day emerge so clearly, within such a powerful diversity of beings, that the path towards its
creation will become apparent.

What I will speculate upon, however, are some of the core characteristics that I believe may be
present in a new cosmo-political system. First of all, for a new system to be truly cosmological, that is
for it to work in harmony with the planet and universe, it must in some sense be democratic, in that it
must respect the inherent rights of all living beings, ecosystems, and the planet itself. Since humans are
acting as the primary facilitators of earth's symbolic mode of consciousness, it will naturally be the
responsibility of humans to serve as legal representatives on behalf of non-human citizens. This will
require a new Planetary Bill of Rights to emerge, and an entirely new legal mode of being.

If the major issues of sustenance scarcity may be ultimately solved through the creation of
Technosophic technologies, the entire military basis of every government on earth will necessarily shift
away from the present aims of “security” (which essentially translates to “resource security”), towards
more peaceful and significant modes, such as helping climate refugees and victims of ecological crises,
as well as refocusing military discipline towards the peaceful exploration of space. The emergence of

new economic and political systems will allow for a truly profound healing to occur within the warrior
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consciousness of our planet; a healing process absolutely essential if we are to help our military
siblings move out of their current survival and predatory modes of consciousness, into new forms of
empowered identity.

On a federal and global level, governments could come to serve as facilitators and stewards for
regional and global cultural relations to be propagated amongst diverse interconnected communities,
and could serve the primary role of maintaining a completely transparent, global legal infrastructure.
Eventually, once humanity has moved significantly down the path towards healing the traumas of
imperialist consciousness, governments could one day act as earth emissaries within a larger galactic
and cosmic community of beings in the universe: phenomenologically informed ambassadors of our
own earth community. Though these speculations reach far into the future, I believe that such a future

may be ours to create.

Education

As we shift into new economic and political modes of being, our educational orientation will
move away from that of “training” students to serve as mere consumers — €conomic cogs in an
industrial machine — towards the goal of actualizing our greatest human and planetary potentials. As
this Great Turning continues, the role of human education will take on a new, and truly profound
evolutionary significance. Imagine an educational system, as Thomas Berry suggests, centered around
the exploration of humanity's place in the greater unfolding of the universe. The Universe Story will be
taught as our story: the foundation of our cosmic heritage. Students will learn about the exciting 13.8
billion year saga that created every phenomena in the universe, up through the birth of our own galaxy,
solar system, and planet, through to the emergence of life and intelligence, and the infinite beings on
this earth that we call our terrestrial family. All accessible modes of life on this planet will be explored,

and students will come to appreciate the infinite diversity of our human and planetary community.
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Students will grow up falling in love with all of life, excited to learn about the infinite
dimensions of the planet and cosmos, and eager to explore new frontiers of our evolutionary existence.
Explorations into science, the arts, and humanities, may come to be informed by a new cosmological
sense of self and purpose, and the curriculum of students centered around how each of these fields
apply to their own evolution as cosmic beings. The passion and intelligence of these new cosmological
humans may be channeled towards finding new solutions to the larger planetary crises we face, and
towards the exploration of entirely new forms of human consciousness and culture.

Informed by the profound insights of scientific research, and imbued with new forms of
subjective-phenomenological understanding, students will grow to be truly Integral agents in the world
and universe. Imbued with a new sense of cosmological identity, and given the means to explore the
full capacities of our creative potential, our new educational systems could serve as the cultural conduit
through which a new global Renaissance could emerge, helping to bring forth a new era of human
culture, and a new phase of planetary actualization. This is the ultimate aim of the Cosmohumanist
worldview: to cultivate a new human species reflective of the vast and beautiful reality of

Cosmogenesis.

Conclusion: The Emerging Cosmohumanist Culture

As we come to the end of our discussion, I would like to offer a few words in regards to the
sources and magnitude of the ideas we've explored. First of all, it is essential for me to state that the
ideas I have presented are essentially not mine — though I may have offered new language in some
areas — but in fact represent the consciousness of a growing community of beings on this planet.
Furthermore, these ideas don't belong to this community either, though they have emerged through this
particular human lens. In fact, they may not be “human” ideas at all, but insights and reflections of the

planet itself, phenomenologically experienced through one of its various modes of awareness,
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expressed in a techno-symbolic form enabling the greater actualization of its own being.

With this in mind, I would like to reaffirm my view that although many of these ideas and
propositions feel as though they exist in some far off distant place — the future perhaps — more and
more of us on this planet are coming to experience them at this time. The shear scope and diversity of
beings now exploring such a cosmological reality is an indication, to me, that we have already entered
into the early phases of a new planetary stage of development. Perhaps we are further along than we
realize, as the seeds of this new cosmological experience may have been planted billions of years ago.

With those closing thoughts, I'd like to express to you my deep gratitude for participating in this
exploration with me. Without you we never could have had this conversation, nor I the opportunity to
venture to such depths. I offer the deepest Blessings and Gratitude to you, on our shared path towards

greater cosmic actualization.

Thank you,

Theo Badashi
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