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connection of the soil to the farmer's metaphysical
creation, I suggest that the farmer's work place
becomes his "place of vision" in which to imagine
abstracts which Eisner says can be achieved only
through experience and the senses.3 This "Place of
vision," to use Berry's term, gives
the farmer the imaginative thinking skills necessary to
develop his unique world view in which the finite
connects with the infinite. The author's ideas which I
use throughout the essay support the connection of the
finite and infinite.
If land's cycle is analogous to spiritual renewal, it
is easy to understand how land as a place can symbolize
the life of the spirit. Berry seems to say that the
place of vision should be appropriate for the content
of the vision. The idea is similar to Emerson's idea of
the unity of "material", "process", and "result" in
"nature's ministry to man." Emerson lists the steps of
growth from the wind planting the seed through the
plant feeding the animal with the final result being
"the endless circulations of the divine charity
nourish[mg] man."4
The awareness of acceptance of the physical cycle as a
divine provision and connection is explicit in his
language. In other words, nature as the "place"
provides material and process in its cycles for the
resulting awareness or vision of the divine. For
Emerson nature is a symbol of man's inner life and the
divine Being.5
Berry poses two contrasting places of vision and shows
how place acts as a symbol for life and death:
In our time Shakespeare's cliff [which did not lead to
final death] has become the tower of a bridge—not the
scene of a waking rite of symbolic death and rebirth,
but of the real and final death of suicide. . . .The
height,
which in Shakespeare is the traditional place
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of vision, has become in [Crane's "The Bridge"] a place of blindness;
the bridge, which Crane intended as a unifying symbol, has become the
symbol of f i n a l estrangement.6
Berry seems to say that Crane's modern metaphor of the bridge does
not replace Shakespeare's cliff because renewal of the spirit does not
occur,as one might expect. What place does equal Shakespeare's cliff to
providethe scene for "a waking r i t e of symbolic death and rebirth"? I
am suggesting, as Berry does, that the farmer's work place in the field
serves as his"place of vision" because the renewal of the soil is
symbolic of t h efarmer's renewal vision, his imaginative thinking
which actually l e a d sto his spiritual renewal and life-sustaining
world-view.
Emerson seems to confirm that the natural place of the f a r m e r '
sfield works as a symbol which contributes to the farmer's knowledge
ofthe world. In his essay Nature, in the section "Discipline", he s a y s
,". . .every natural process is a version of a moral sentence. The
morallaw lies at the center of nature and radiates to the
circumference."'This moral law seems to be h i s referent for "sacred
emblem" in t h e description
of a farm which he describes in his discussion of "sensible o b j e c t s ,
" "Reason," and "conscience":**
What is a farm but a mute gospel? The chaff and the wheat, weeds, and
plants, blight, rain, insects, sun,--it is a sacred emblem from the first
furrow of spring to the last stack which the snow of winter overtakes in
the fields.'
To Emerson the farm is a "sacred emblem" of moral law as land is t h
esymbol of spiritual renewal and life to Berry. Both land and farm a r e
appropriate places in which to understand relationships between t h e
natural and supranatural in the world view of these authors. Reason,
conscience, and spirit develop in a natural environment according to
Emerson a n d Berry.
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Imagination is the cover term I use to describe the capacityfor
understanding the abstract concepts coming from reason, conscience,
and spirit. As Eisner explains and Emerson confirms, the natural
environment offers the context for making abstractions known. Like
Eisner,Emerson says that nature educates man.10 Whereas Emerson
would showthis being done through nature acting as a symbol of the
supernaturalworld, Eisner would break down the process of learning to
show that sensory response to nature helps to create the imaginative
thinking which man
needs to understand the abstract concepts of the supranatural world.
Eisner says that abstractions are rooted in sensory material.^
Contrary to Eisner, Emerson does not connect the senses with
understanding abstracts. In fact, he says in "Commodity" that the ". . . .
benefit from the senses is temporary and mediate, not ultimate, likeits
[nature's] service to the soul."12 This seems inconsistent withhis idea
that nature is "material," "process," and "result" and that
"the endless circulations of the divine charity nourish man."!
3

when
Emerson says that the senses provide a "low level" of interaction with
nature, "the only use of nature which all men apprehend", *- he does
not
4

seem to view the senses as means to an end but, rather, he sees nature
as though it were feeding sensory satisfactions as ends in themselves;
therefore, he does not relate the senses to man's concept formation.
However, Emerson does propose two other ideas which parallelEisner's
theory of involvement with the environment and contribute toseeing
how interaction through work with land contributes to concept

formation and the unique world view which includes the farmer's
relationship to nature.
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First of all, Emerson suggests that man's seeing and
understanding of his relationship to nature is not
passive. He says the "power" comes from man, not
nature, and from the harmony of the two:
The greatest delight which the fields and woods
minister is the suggestion of an occult relation
betweenmanandthevegetable.... Yetitis certain that the
power to produce this delight does not reside in
nature, but in man, or in harmony of both . . . .
Nature always wears the color of the spirits. To a man
laboring under calamity, the heat of his own fire hath
sadness in it. Then there is
a kind of contempt of the landscape felt by him who has
lost by death a dear friend."
Emerson suggests here that emotional states affect how
man sees nature.On the other hand, Eisner stresses the
particular sensory systems which influence the way that
the environment is known,*-° but both men focuson the
individual's active rather than passive involvement
with the environment.
Eisner says man "selects and organizes" for his
understanding of the world:
The main point here is that the sentient human is not
simply a passive material that, like moist clay,
receives the impress of the empirical world, but is an
active agent that selects and organizes aspects of that
world for cognition.^'
He explains that it may work with simpler organisms
than man to focuson ". . . qualities of the stimulus
rather than on the frames of reference the organism is
likely to construe to its qualities." However, withman,
he says, this focus leads to oversimplification. 18
Like Emerson, Eisner makes it clear that the individual
works with the environment.This supposition helps
clarify how the farmer can distance himself fromthe
unpleasant aspects of a natural environment. Also, the
idea of selection lends weight to the modern position
that the farmer is not a victim orpawn of nature, even

though, according to Emerson, he will bring his
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emotional reactions to how he sees nature.The idea of
the farmer's selecting stimuli finds support also
in Emerson's idea emphasizing quality of perception,
which parallels Eisner's idea of quality of experience.
The similarity of their views about quality involvement
is the second point I want to make about the farmer's
interaction with the land through work; the first was
his active role.
Emerson refers to several farms individually which
create theentire landscape and contribute to the
"integrity of impression." Herefers to the concept of
ownership by each farmer and says that the effect of
multiple farmB is a landscape which none of the
individual farmersowns. The "property of the horizon"
has a quality of wholeness whichis made up of parts. He
says this whole view is the poet's way of seeing. 19 I
am suggesting that the ability to see the whole is a
skill which the farmer has. Thus for the farmer to see
only the mundane or superficial,to experience only the
negative, would be to see the parts rather thanthe
whole. The whole view of nature is a conceptual world
view which
unifies him with nature.Very close to parts and wholes
and quality of perception is the
idea of multiple experiences and multiple stimulations.
Eisner illustrates the multiple experiences leading to
the meaning of fall, for example.For one person, he
says, fall may mean the burning of leaves; to the
teacher fall may mean a classroom full of new
students.20 Whereas Emerson emphasizes the property of
the wholeness of the landscape to give it quality, he
says it is made up of parts. These multiple farms seem
similar to Eisner's multiple experiences which lead to
different meanings for
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different people. Eisner's point here is that " . . .
the quality ofthe experience will depend upon what
one's senses have access to andupon how well one is
able to use them." Biological involvement withthe
environment leads to access, he says. How does one
achieve skillin using the senses? It seems Eisner would
answer that learning to respond to multiple
environmental qualities would lead to skillfulness in
using the senses. Thus, he directs the successful
achievement of educational programs toward this end.21
A logical question worth posing is "Does the farmer
have a quality experience as it is defined by Emerson
and Eisner?" He does have accessto multiple stimuli and
knows how to use his senses because he is able
toconceptualizehisunitywithnatureaspartofhisworldview.
Heis able to think imaginatively and to use abstracts;
he has intuitionwhich is "rooted in sensory material,"
as Eisner says the knowledge of abstracts is. The
farmer's abstracting skills attest to his access toand
successful use of sensory stimuli. So in this sense, he
has a quality experience with nature. I use "quality"
descriptively rather than judgmentally.
In summary, the farmer's "place of vision" is the field
because it leads to his biological involvement with
nature through work which fosters his ability to think
imaginatively. However, the field doesnot exist in
isolation because it connects with the farmstead,
according to Henry Glassie's culture study of Irish
farmers in Passing the Time in Balleymenone. Glassie
explains how they connect and, also, what the family
conceptualizes about infinity and society from the
place of the hearth.
Although I discuss these connections in the section
entitled,
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"The Process of Vision," I want to suggest here that
accepting both homeand field as integrated places of
vision helps to explain the importanceof "home place"
to the farmer whose farm home and property are one
andthe same. The historical family farm which remains
in the family over several generations not only creates
the feelings for a home place but, also, the merging of
field and farmstead, as Glassie describes it, promotes
attachments because the two become the world from which
the farmer formulates his world view.
The ProcesB of VisionThe farmer's work of planting and
plowing involves him actively
in the soil's renewal process due to plant life's
growth and decay. The farmer's work in nature allows
him to observe and participate on a literal level in
the natural cycles affecting plant life. His biological
involvement and the resulting sensory responses
contribute to his concept formation
and lead him to his capacity to develop a conceptual
world view. The transfer from experience in nature to a
conceptual knowledge of culture and the supranatural is
what I mean by "the process of vision." In this
section, I explore both the transfer from the concrete
to the abstract and the meanings of the concepts which
result and which constitute the farmer's world view.
Before looking at cultural and supranatural components
of the farmer's hypothetical world view, it is
important to state that, according to Eisner, the
transfer process is only important so far as it
establishes thinking in relation to sensory response to
the environment. He makesit clear that he believes both
propositional and non-propositional thinking are based
in the senses.22 My purpose in exploring the transfer
process
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is to show what components of the farmer's experience are important to
his thinking processes and world view and to illustrate how the
processes lead to world view through his experiences.
Although the transfer process needs to be understood, the meanings
which come from t h e farmer's experience a r e most important. I n f a
c t , Eisner contends that meaning is the result of non-propositional
thinking rather than the product of propositional thinking even though
peopletend to associate meaning with verifiable propositions. Eisner
thinks that meaning is found in the content of the concepts which the
senseshave made possible.23 Thus, when we examine the farmer's
process of vision, we are exploring concepts and meanings which result
from non- propositional thinking. Non-propositional thinking
characterizes the farmer's "process of vision" and the resulting
synthesis of belief and
values which work expresses, whereas propositional thinking describes
the hypothetical world view which I construct in this framework.
The first component of the farmer's mental process is action. Action is
part of the farmer's imaginative or conceptual thinking, or,as Glassie
phrases i t , his "fullness of mind." Glassie distinguishes between the
poet's way of knowing and the farmer's imagination when he says that
the poet contemplates, whereas the farmer of Balleymenone acts:
Balleymenone's people do not accomplish their humanity, their fullness
of mind, by contemplating nature like a savage or romantic poet. They
do not paint landscapes, they create them in the round.They a c t . If the
savage mind expands by imagining transformations between the natural
and the cultural, the consciousness of Balleymenone rises during the
alchemical toil, while the natural is literally
transformed into the cultural, while food is cooked
4

and bricks are burned.2
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The farmers of Balleymenone are working when the transformation
betweenthe natuial and cultural takes place. They are conscious of and
perceive the connection between nature and their lives when the bricks
burn andthe food cooks. The cycle of events seems similar to the cycle
of decaying plant matter becoming new soil to provide new plant life.
The husbands'or wives' action or work in the home, at the hearth,
connects them withthe field because the produce from the field
becomes the medium usedat the hearth to make connections between
nature and culture. Perhaps because the farmer's understanding is based
on literal transformationof matter and because the farmers are part of
the experience, their under- standing of connections is simultaneous
with action; they do not needto contemplate how culture connects with
nature.
During the "alchemical t o i l " of cooking and burning the bricksis
when the farmer's action (cooking food on peat bricks from the field)
leads to his awareness of field and home being part of one life process,
andthere is a "transformation from the natural to the cultural" which
integrates
home and field, giving the farmer an understanding of unity between
man and nature. From Glassie's example, it seems obvious that the
placeand process of work lead the farmer to his world view connecting
nature and culture. However, for those of us whose cultures are not so
dependent on nature and for whom a direct connection to nature is not
essential
to our world view, it may not be obvious how important the farmer's
involvement is with his natural environment. Undoubtedly, most people
would assumehis relationship is not contemplative; in fact, if someone
were to suggestthat the farmer ponders on nature while he is working,
we would think the notion idealized. However, in the absence of an
experience similar to the
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farmer's, we are at a loss to describe just what nature
might mean tohim. We may conclude that he has only a
practical relationship to nature.
As we learn from Eisner, nature is essential to his
world view. Not only does the farmer's action in nature
lead him to his cultural knowledge, but it also leads
him to knowledge of the supranatural and, according to
Berry provides him with an understanding of
"infinitude." Both cultural and supranatural ties are
part of the farmer's world view and both connections
are understood by him because of his action in a
natural setting.It should be stressed that Eisner's
definiton of thinking helps
to explain how the farmer knows through action: Eisner
says, "I believe that no form of experience is possible
without cognitive activity andthat such activity is
itself what we mean by thinking."25 The following
observation by Glassie shows that experience or action
leads to philosophy of life, and philosophy of life
connects with world view if one sees
world ethos as practically inseparable from world view,
as Clifford Geertz suggests it is. Although Glassie
does not refer to world ethos and the people's sense of
supranatural connections here, they do understand them,
he says, and thus I present the relationship of work
and storytellingto philosophy of life as a first
premise in the discussion of the relationship between
action and the supranatural.
Like Eisner, Glassie concludes that working and
thinking areone and he adds that they integrate with
nature and myth to lead to philosophy of life:
If we consider Balleymenone's people as tellers of
myths and as naturalists, twice we will come to the
same conclusion. Work is a way to think . . . . Stories
propose ideas that are refined
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and widened in workaday experience, then proposed anew in stories.
Only when they are linked to daily work, to the creation of the
landscape, can stories lead us or their people to philosophy.26
Work in nature, as told in story, contains philosophy of life. In acircular
manner stories are "refined and widened" in everyday work. Glassie's
observations confirm Eisner's viewpoint that farmwork can be a
"formof representation" for non-propositional thinking which is based
on creating qualitative relationships. Also, story about work is a form
of representation
which then affects the work.* The fact that the stories are linked tothe
work does not invalidate the idea that concept development can
bebased on non-discursive activity. Rather, stories are a language
experience
which depends on the work. The communication in story form is an
integral part of the Balleymenone farmer's work experience and his
philosophyof life. In the continuing discussion of philosophy of life it
willbe apparent that the farmer has a world view which includes the
supranatural.
It is possible to explain how the farmer perceives the supranatural as a
result of his work in nature by discussing Emerson's and Eliade'sviews
on relating to the supranatural through the natural. In orderto
understand the religious farmers of Balleymenone who operate withina
strong religious tradition, one must broaden the explanations of their
beliefs. It might be a mistake to account for their beliefs in natural
cures by attributing their beliefs only to teachings of the church. Rather,
it seems that there is a synthesis of religious belief and experiencein
nature which leads the farmers of Balleymenone to say that God
provides
•Eisner's illustration shows how a form of representation becomes part
of the environment, and provides a model for the flow of ideas about
work which I suggest. Eisner does not show the course of work so that
work is presented as a form of representation which affects the qualities

of the environment (see fig. 2, p. 24).
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for their physical healing through the plants. Eliade's view would
support the idea that their beliefs are not attributable merely to the
church.He explains that even non-religious people reflect vestiges of
religioustruth in their use of rituals and symbols, for example. So, it is
worthwhile considering the influence of nature on belief in the
supranatural.
The following discussion is equally important for understanding
farmers who are thought to be irreligious. Both Eliade and Emerson
examine some truths about the process of seeing the supranatural in
relationto the land and the natural environment. Both authors' views
help confirm
Wendell Berry's conclusion that work is an "enactment of
connections."2' Also, work seems to be a reflection of world view
because the farmer's work in nature seems equivalent to Emerson's
"material" and "process" which complete a unity in their "result." The
farmer's particular world view depends on his work in nature.
Mircea Eliade explains the spiritual side of work related tothe land in
his book on religion, The Sacred and the Profane. Two references are
pertinent to the typical farm activities of clearing the land for
possession and working the land for production. Although modern
farmers
may not lay claim to land in the same way Scandinavian colonists didin
Iceland, the modern farmers' feelings of acquiring the land and their
responsibilities to it could parallel the Scandinavian colonist farmers'
experiences.
Eliade describes Scandinavian colonists in Iceland who took
"possession and cleared [the land]." He says that they saw their work as
a transforming act of creation:
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They regarded the enterprise neither as an original undertaking nor a
human and profane work. For them their labor was only repetition of a
primordial act, the transformation of chaos into cosmos by the divine
act of creation. When they tilled the desert soil, they were in fact
repeating the act of the gods who had organized chaos by giving it a
structure, forms, and norms.28
The farmers saw themselves bringing order out of chaos and
repeatingan act of the gods; they were creating. Eliade says that "in the
view of archaic societies everything that is not 'our world' is not yet a
world. A territory can be made ours only by creating it anew, that is by
consecrating it."29 My suggestion is that the farmer may view the
creation of his farm territory in a similar way. Clearing or conquering is
the context for Eliade's "recreating a world," and he asserts that these
acts can have a sacrality when he uses this example of farmers
who view their taking possession and claiming the land as a sacred act.
Plowing and planting and harvesting a c t i v i t i e s make up the
second
kind of farm work which relates to a process of vision. Although itmay
be easier to associate Eliade's description with farmers who actually
wield the hoe, he does not make distinctions between kinds of farmers.
Rather, he seems to be building a case for the profane leading to the
sacred. I will assume his point applies to all farmers.
Eliade explains that farming itself can be a "real and significant" act
because "agricultural work is a ritual revealed by the gods"; itis part of
the sacred realm. To make his point that farm work does have this
potential, he contrasts agricultural work in a "desacralized society"*
*Richard C. Poulsen describes Eliade's desacralized society asone
which values land and food in terms of history and economics.
Heobserves that Western society seen as a whole is desacralized and
hecontrasts agricultural work in a sacralized society, such as primitive
societies were, as being based on religious symbolism. See The
PureExperience of Order: Essays on the Symbolic in the Folk Material

Cultureof Western America. (Albuquerque: University of New Mexico
Press, 1982), p. 31.
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terms
of directing
Like Eisner,work and what he knows as a result of it and that, indeed,
the process does lead to knowledge of abstractions and that these are
not only under- standings about cultural relationships but they are
perceptions of the supranatural world and the farmer's connections to i t
. The culturaland supranatural synthesize with the natural and form the
farmer's world view.
Folklorist Richard Poulsen, author of The Pure Experience ofOrder,
shows a synthesized world view to be coming from the
agriculturalwork of sorghum maker Karl Roundy who lives in
Hurricane, Utah. Paulson equates E l i a d e ' s "cosmological
symbolism" with world view and summarizesKarl Roundy's sacralized
work in a desacralized society. He says thatKarl sees the earth as
"essential to the process" of sorghum making.Poulson Interprets that
"the land is part of his life process and thatit is because of the
repetition, ritual if you will, of the growing process." Poulsen asserts
that in the repetition of Roundy's world view throughthe sorghum
making process, Roundy moves into ritual and sacralized repetition
which liberates him.
According to Poulsen, Roundy is aware of the repetition and partially
aware of its importance in his life. One of the characteristics of
sacralized work, Poulsen says, is that it is done without a consciousness
of itsbeing out of the ordinary in a spiritual way. He says the result is
one's vision toward the "world of the spirit":
Emptied of religious symbolism, agricultural work becomes at once
opaque and exhausting; it reveals no meaning, it makes possible no
opening toward the
3

universal, toward the world of the spirit. ^

Eliade says that there is a connection between the farmer's
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that there is very little evangelizing which results
because the activity serves as a reward in itself; it
"provides psychological, existential equilibrium."3^
Finally, in his discussion Poulsen says that after the
work is finished, the spiritual process continues.32
Both Eliade's framework and Poulsen's illustration of
it supportand explain the process of vision which
clearly is part of Glassie'sstudy of Balleymenone
farmers who do have a strong religious orientation.
These three authors' ideas support the beliefs of
Emerson and Thoreau, Carlyle, Berry and Eisner on the
relationship of work in nature to aworld view which
synthesizes the cultural and the spiritual, or
supranatural.
Thus far I have explored the transfer from the natural
to the cultural through Glassie's example of Irish
farmer's work in the home, burning the bricks and
cooking the food. Through Eliade's two examples,
creating a territory and farm planting work, I have
shown his idea of their connections to the spiritual or
supranatural. I am suggesting that the transfer from
the natural to the cultural and the supranatural comes
through action or work, as illustrated by Karl Roundy,
and that the biological involvement and sensory
responses lead the farmer to his conceptualization of a
world view. Thought in work, or Glassie's idea of "work
is thinking," illustrates Eisner's belief that
experience leads to knowing. It is possible to
understand how the finite leads to the infinite--how
Eliade's profane and sacred are one--and that there is
a relationship between literal and abstract
realities.Emerson contributes important ideas on the
relationship between
literal and abstract realities when he refers to
nature's visible and invisible sides. Equally important
is the idea that work can have its
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visible and invisible sides when it is viewed as both a
farm processand as a life process or expression of
world view. Emerson helps to explain the relationship
of the visible to the invisible in his discussion of
metaphor in "Language":
The world is emblematic. Parts of speech are metaphors,
because the whole of nature is a
metaphorofthehumanmind. ...'Thevisible world and the
relation of its parts, is the dial plate of the
invisible.33
Emerson's understanding of the relationship between the
seen and theunseen is helpful in two ways. First of
all, actions of the farmeror his work, can reflect his
world view, if work is perceived as visible--as the
language of the invisible. Although Emerson's referents
are natural creation and the supranatural and,
therefore, may have some special inherent truths about
their connection, it seems to be a reasonable
extensionof the idea to see work in nature which leads
to abstractions as a reflection of the invisible or
world view. An example of this extension is foundin
Poulsen's observation that Karl Roundy's work is a
reflection of his
world view.Secondly, Emerson helps our understanding of
the relationship
of the visible to the invisible when he explains that "
. . . visiblenature must always have a spiritual, moral
side."34 As I have shown through Eliade's ideas, farm
work, a visible activity, can have the charac- teristic
of sacralized ritual. If we can see farm work as
language which is the "dial plate" of the invisible, it
is not difficult to understandhow work has a
"spiritual, moral side." Work in nature is both
material and process leading to a world view, as well
as a reflection of the world view it helps create.
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Exploring the relationship of the visible to the
invisible is desirable because their connection seems
central to understanding world view. Clifford Geertz
deals with the relationship in his discussionof world
view, ethos, and sacred symbols. Geertz explains how
the visible and invisible are represented in the
Javanese shadow-puppet play, "wajang," and its
relationship to Javanese philosophy and "metaphysical
constructs," or the supranatural which I have referred
to as the invisible world. The puppets' shadows
identify with "outward behavior" and the puppets
themselves represent the "inward self." The result is
that ". . . the visible pattern of conduct is a direct
outcome of an underlying psychological reality."3->
Geertz says that the "wajang" dramatizes a metaphysical
psychology andthat it expresses an internal world view
of sentiments and desires.36
Not only does Geertz's example explain the relationship
of the visible to the invisible but, also, it
exemplifies that world view is based on the senses and
adds the idea that emotions are an integral part of
world view.
According to Geertz, feelings as presented through the
"wajang," are part of world view in Javanese culture.
Geertz explains that the five senses and the emotions
are represented in the "wajang." He reports that among
the more "speculative" Javanese when feeling and
meaning are considered one, the Javanese can arrive at
subjective and objective perception and truth which
extends beyond inward perception to outward reality:
Because fundamentally 'feeling' and 'meaning' are one,
and therefore the ultimate religious experience taken
subjectively is also the ultimate religious truth taken
objectively,an empirical analysis of inward perception
yields at the same time a metaphysical analysis of
outward reality.3?
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Whether or not farmers in general can be equated with
the more "speculative" Javanese, I hesitate to say.
However, the synthesis of subjective experience and
objective reality which comes about because the senses
and meaningare one seems to describe the farmer's world
view which grows out of
his environment and work and which relates him to a
supranatural context. Eliade also persuades us toward
an acceptance of the idea that feelingis part of world
view. When he describes the range of responses man has
toward nature, he says that the non-religious man has a
religious feeling toward nature, albeit a "confused"
one.3®
Although the farmer may not verbalize his feelings,
human emotion is part of the internal experience of the
farmer's work in nature which leads him to his world
view and connects him with a "metaphysical reality."
Another way in which Geertz explains the oneness of
feeling and meaning among the Javanese is in his brief
discussion of their behavioral etiquette ranging from
manners to dress.39 I suggest that the farmer's work
could parallel etiquette in the expression of feeling
and meaning: his common life aesthetics would be
revealed in the habits and customs he uses inthe care
for tools, care for animals, nurturance of family
relations, planning of the farmstead, and his plowing
and planting ritual. Logically if rituals have world
view and meaning and feeling is part of world view then
the etiquette or aesthetics of ritual behavior will
also be a clueto world view. Dundes makes a point of
relating art objects to world
view.4^ Similarly, behaviors and artifacts of common
life activity operate in the same way in relation to
the farmer's world view: they reveal feeling and
meaning.
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Expressing emotion directly with regard to working the land is
available in self-conscious l i t e r a t u r e . For greater understanding
of meaning and feeling in the farmer's relation to his work and the land,
consider Alexandra's experience in Oh Pioneers!, Willa Cather's
novelabout pioneer farming in the Dakotas. After her f a t h e r ' s
death, Alexandra continues to manage the family farm, at her father's
request, becauseshe surpasses the dedication and skill of her brothers.
Hardshipand sacrifice enable her to build a wealthy estate.
Alexandra expresses relief that her brother Emil is able to escape from
being tied down to the farm: "Out of her father's children there
was one who was fit to cope with the world, who had not been tied to
the plow, and who had a personality apart from the s o i l . " ! jjer
recognition
4

of the negative effect of the land on one's personal l i f e is quite clear.
Cather portrays Alexandra as a person who has difficulty feeling
free and expressing emotions; she appears single-purposed and rigid.
However, by the end of the novel Alexandra has changed her attitude
and
feelings toward the land. In talking with her life-long friend Carl,
whom she decides to marry, Alexandra declares the loneliness of life
but also the great peace and freedom she has come to know as a result
of living and working with the land. She agrees with Carl when he says
to her, "You belong to the land . . . as you have always said. Now more
4

than ever." 2

Cather develops more than a portrayal of emotional response toland.
The basis of character change centers in Alexnadra's valuing the land,

her finding meaning for her life in the positive and negative aspects of
farming. Cather spends sufficient attention on Alexandra's and the
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family's struggle emotionally to warrant that Cather's interest is in
the effect of working the land on the farmer's internal life.
Aesthetic and s p i r i t u a l values seem more important than
economic gain or loss from the land.
Similarly, Poulsen's real life example of his neighbor who barters
because she feels good supports the aesthetic and spiritual value
ofwork. She 'deals in kind' on a non-economic l e v e l . Poulsen
goes onto distinguish between two kinds of activity: "economically
and chronolog- ically motivated" activity which he calls profane,
and "the spiritual,the non-empirical, the essentially human act,"
which he refers to as sacred. Cather s literary character illustrates a
level of behaviorand life style related to the land which is aesthetic
and spiritual as
much as it is economic.In this philosophical framework the thesis
is based on an interpretation of human activity, namely farm work, which extends beyond
economic and chronological interpretations of human behavior, to
interpretation which is truly "human" rather than profane because
it is "sacred." Seeing behavior in this way helps to explain why
Thomas Carlyle's idea on work becomes the way to experience
God and to know the self. Poulsen's way
of viewing action becomes extremely important in estimating the
valueand meaning of people's a c t i v i t i e s to themselves and to
their communities.
Also, agrarian l i t e r a r y interpretation of the authors' intended
meanings can be expanded by understanding human behavior in
terms of
*Poulsen, The Pure Experience, p. 30. Note that Poulsen equates
human with sacred rather than human with profane as Eliade does.

Poulsen explains Eliade's use of "human" to mean non-spiritual. I
think Poulsen's use of Eliade as a context for his interpretation of
Roundy's work shows they agree in the meaning of sacred and
profane, their integration, and the "sacredness" of human endeavor.
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the sacred and profane. A case in point is interpreting
Willa Cather's Alexandra as an example of a character
whose relationship to the soil affects her personal
life. When a fellow university English teacherheard
portions of this paper read at a Midwestern literature
conference, he refuted the possibility of seeing the
character's spiritual relationship to the land when he
concluded that Alexandra's character is due, primarily,
to her economic prosperity which she achieves after
years of building
her father's farm estate. Furthermore, he said his
experience in teaching English to agricultural students
in a major university bore up his inter- pretation that
today's farm student is primarily business oriented in
relation to the land.
It is important to include this viewpoint because it is
a valid, prevalent one, especially for the predictions
of farming success in the future. However, the approach
is economic, solely, and does not include the farmer's
attitudes based on rural mores, which central Illinois
farmer, T. J. Schombaugh, says are important.43 Also,
the attitude excludeshuman or "sacred" dimension of
human activity which can exist and is illustrated by
Cather's literary portrayal. To dismiss the
potentialfor a sacred dimension leaves only the profane
interpretation possible.If Cather truly presents only
economic issues, there is no critical problem. However,
to interpret her intention as economically oriented,
would be to assume that economic determinism is her
theme. This is a modern interpretation which misses her
aesthetic interests which are well established by
critics.
*See Hamlin Garland's Midwestern short stories "A Day's
Pleasure," "Mrs. Ripley's Trip," and "Under the Lion's
Paw." They represent thefarmer's economic plight and
aim at agrarian reform. In their "de-sacralized"
approach they seem to present a profane rather than a
sacred interpretationof farm life. From Main-Travelled
Roads. New York: Harper, 1956.
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Unless one wishes to support a thesis that the farmer
experiences life in a compartmentalized fashion,
separating his feelings from the
meaningful connections he has to nature, culture, and
the supranatural, it makes sense to look at his life
experiences together. The farmer's combination of
feeling and thought may be the source for understanding
the "mystique" of the land which many authors observe
and which Richard Hilfer refers to in his cultural
commentary and literary critique of agrarian life, The
Revolt from the Village.
Hilfer presents a case against the idealistic,
wholesome picture of farmers and rural life presented
in literature, including Cather's characters, who he
says can only be understood by what the reader brings
to the novel, because she does not develop them
adequately.44 However, he does admit to the importance
of the soil as a motif in literature:". . . it would be
difficult to exaggerate the importance of the soil
motif in thirties literature." He says that 'land,'
'soil,' or 'earth,' appear as part of titles and that
these works "develop a mystique based on contact with
the elemental qualities of the land (whatever these
might be)."4-* Although he says that he does not know
what the soil's "elemental qualities" are, Eisner
suggests that what the farmer experiences are
the soil's qualities and that they become part of his
sensory responses to nature and lead him to concept
development and meanings which this
study shows make up his world view.In John Stilgoe's
Common Landscapes of America, 1580-1845 there
is a description of the 1800 American farmer
experiencing the soil's elemental qualities according
to his European tradition.46 The farmer tested the
soil's richness by touching, tasting, smelling, and
seeingit for the qualities of "moisture, airiness,
warmth, and acidity" according
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to the medieval four-element philosophy which depended on earth,
air, fire, and water and also on the belief in celestial influences.
Stilgoe refers to John Evelyn's 1678 work A Philosophical
Discourse of the Earth for an explanation of the tradition and
observes that until the 1850's
American farmersand tree life assoil's elementalStilgoe says that it
is important to understand the past in order to
abided by the ancient traditions of assessing plantan indicator of
soil quality as well as testing the qualities with the senses,
including caressing the earth.
4understand

the early modern era. ^ Similarly, some modern
farmers' customs
and potential relationships to nature may be better understood by
knowing farming traditions of the past generation. For example,
the farmer's habit of working a handful of dirt may be in part
genuine soil testing and in part a behavior he repeats from custom.
Whether the soil testing tradition remains or not is less significant
than the qualities of the soil and plant life which are available as
stimuli for the farmer who
works close to the soil.The idea of "mystique" of the land may be
dependent on the power
of one's sensory interaction with nature through work to lead to a
world view, which, according to Geertz, is ". . . [people's] picture
of theway things, in sheer actuality are, their concept of nature, of
self,of society. . . , their most comprehensive ideas of order."
Geertzrelates ethos to world view, saying that the ethos of a people
reflectstheir way of life, ". . . implied by the actual state of affairs
whichthe world view describes." In this way he says ethos is made
"intellectually acceptable" and world view is made "emotionally

acceptable" because world
4view

reflects the way things are which a way of life expresses. ° It

seems
world view and ethos relate in a circular way even though they can
be
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distinguished from each other definitionally. In fact, Geertz
comments that even though it may not be philosophically
justifiable to synthesize
world view and world ethos, it is pragmatic to do so and also
"empirically
4 coercive."

9

Understanding the relationship between world view and ethos
helps explain the mystique of nature. The way of life in nature
based on the perception of reality intensifies the relationship to
nature. Also,when world view connects with religion, and nature is
valued in both,the mystique of the land increases. Seeing world
view's relationshipto religion is important for understanding the
Balleymenone farmers,
whose religious beliefs become part of the discussion on symbol in
Chapter V. Basically, Geertz finds common denominators in
religion and world
view. Both express the nature of reality. He says that "the sourceof
[religion's] moral vitality is conceived to lie in the fidelity
withwhich [religion] expresses the fundamental nature of reality."
Inaddition, he says that an essential element of all religions is the
relation- ship between people's values and the order of their
existence.50 Thus
we see that understanding the way life is ordered in a group's
world view is part of understanding their religion and values also.
It is necessary to integrate religious and value concerns with
51a

study of world view, - just as thought and feeling must be
considered

together in meaning. It is no mere coincidence that in this essay
authors' views from both the nineteenth and twentieth centuries
relate natureand work to the spirit; their views integrate the
"sacred" and the "profane".
This essay becomes a description not only of conceptual
development,
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but also of the spiritual process which connects nature, culture,
andthe supranatural. Imaginative thinking capacity is the cover
term for cognitive, affective, and spiritual processes which lead to
a world view. I n Chapter V, E l i a d e ' s "cosmological
symbolism" becomes a major sourcef o r explaining the world
view of Balleymenone farmers. Also, Geertz's ideas contribute
helpful explanations of symbol's relationship to meaning.
Symbol and World ViewStories by themselves do not
communicate sufficiently "life's
r e a s o n , " according t o Henry Glassie in Passing the Time in
Balleymenone. Therefore, Glassie reaffirms his theme that daily
work is the source from which Balleymenone's farmers make sense
of l i f e . Glassie r e l a t e s
nature, the sacred, work and values in his chapter "Saints at
Work":
Rare the possessions of few people, historical stories are not
marginal or oblique. They hitdead center, providing an exact,
confined, insistent experience that can be applied widely and
generally through life. Still, knowing Balleymenone, I sense a
thinness, an incompleteness. The culture in stories speak of the
relation of a person to the self, the other, and God, of culture's
aesthetic, ethical, and sacred dimensions, they tell us tool i t t l e of
man's relation to the natural environment, culture's ecological
dimension, and in that connection lives an entire history but barely
hinted at in historical tales. The armature discovered in stories
lacks the clay of common experience which gives life richness and
conviction, stories may be right, but proof of their rightness
escapes them. Life's reason emerges in molded clay, in daily
work.52

Glassie saysreferent to "culture's ecological dimension" and the
history of natural connections. Glassie provides us with a rationale
for studying the farmer n a t u r a l culture and world view by
analyzing his work. Like Glassie,
Balleymenone's historical stories do not reveal an adequate

91I am seeking to understand the farmer's "life's reason" by providing
this philosophical framework which synthesizes " t h e relation of a
personto the self, the other, and God" in connection with nature.
Glassiepoints out the "thinness and incompleteness" of historical story
becauseit does not include a natural referent and he presents culture's
ecological dimension in his discussion of folk beliefs about nature
cures in the chapter "The Saints a t Work."
In my discussion I will emphasize symbol and its relationshipto folk
ritual in order to show how nature integrates with self, God,and others.
Recall from my introductory reference to Dundes his beliefthat folk
idea leading to knowledge of world view resides in a varietyof folklore
genres. Folk ritual and symbol connect to reveal the Balleymenone
farmer's world view. Clifford Geertz's discussion of symbol* and ritual
explains how one can understand the world view of a particular group.
Remember the earlier discussion of cooking at the hearth and its
connection tothe field. Before discussing Glassie's conclusion about
Balleymenonefarmers' "connecting symbol," let us review Geertz's
ideas on how symboland ritual work together.
Geertz says "meanings can only be 'stored' in symbols. . . . " Symbols
are "dramatized" by ritual and myth and for those involved, he says,
"sum up . . . what is known about the way the world is, the quality of
the emotional l i f e i t supports, and the way one ought to behave while
*The l i t e r a r y understanding of symbol with which most English
teachers are familiar seems to help describe the way Clifford Geertz
uses religious symbol even though he has not defined its meaning.
According to literary definition, "a symbol is an image which evokes an
objective concrete realityand has that reality suggest another level of
meaning." The symbol does not merely "illustrate or demonstrate" an
idea Buch as a metaphor does when it "makes an object," rather "a
symbol embodies the idea or the quality." A symbol also has its own
"permanent objective value, independent of meaning which itmay
suggest." The universal meaning of a symbol is dependent on the
qualitiesof the symbol. William F. Thrace, Addison Hibbard and C.
Hugh Holman, A Handbook to Literature (New York: The Odyssey

Press, 1960), p. 478.
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in i t . " Both world view and ethos are stored in symbol, he seems
tosay, world view being the way reality is perceived and ethos being
the quality of life it supports and the way one ought to behave. Geertz
says itis universal for people to connect their behavior with the
supranatural:
. . . Their peculiar power [symbols] comes
from their presumed ability to identify fact with value at the most
fundamental level, to give what is otherwise merely actual, a
comprehensive normative import. The numberof such synthesizing
symbols is limited in any culture, and though in theory we might think
a people could construct a wholly autonomous value system
independent of any metaphysical referent, an ethics without ontology,
we do not in fact seem to have found such a people.
If value systems cannot be separated from metaphysical referents,
thenan essential part of understanding world view necessitates locating
a group's rituals and myths which enact the meanings "stored" in
symbols. Geertz mentions three symbols--a cross, a crescent, and a
feathered serpent.
Geertz discusses the circle symbol of the Oglala Sioux Indiansas Paul
Radin presents it in Primitive Man as a Philosopher. He doesthis to
illustrate the way that symbol synthesizes world view with world ethos.
According to a Sioux informant interviewed by James Walker thecircle
becomes the pattern for the tipi, the camp circle, and the ceremonies.
He says everything in nature is round except the stone; and the
day,night, and moon go in a circle; thus, to the Oglala the circle is a
symbol for time and the world if the circle is presented ornamentally
without division. Geertz assesses the importance of the circle:
. . . For most Oglala the circle, whether found in nature, painted on a
buffalo skin, or enacted in a sun dance, is but an unexamined luminous
symbol whose meaning is intuitively sensed not consciously
interpreted. But the power of the symbol, analyzed or not, clearly rests
on its
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comprehensiveness, on its fruitfulness inordering
experience. Again and again the ideaof a sacred circle,
a natural form with a moral import, yields, when
applied to the world within which the Oglala lives, new
meanings; continuallyit connects together elements
within their experience which would otherwise seem
wholly disparate and, wholly disparate,
incomprehensible.54
The circle form is intuitively sensed, he says, and
connects with the way the Oglala see life ordered and
with moral values. By having a way for the mind and
spirit to connect experience there is a comprehensible
unity in life.

Similar to the circle symbolizing the Oglala Sioux's view oftime and
the world, a cross* explains the Balleymenone farmer's perception that
the world relates to infinity. Infinity, at the center of their world view,
is symbolized by a cross which points toward infinity andis laid over
the inner circle of the home's fire. The ritual of cooking
which ties together home and field connects with the symbol of the
crossat its center. Thus, from the hearth joined with infinity, the
centerof l i f e spreads meaningful connections to nature and the
community whichgives life "comprehensible unity," such as Geertz
describes for the Oglala's circular or whole view. Whereas, the circle
symbolizes time and movementfor the Oglala, the circle describes
space for the Balleymenone farmer;Glassie describes the circles which
are intersected by a cross pointing upward.
. . . In ever-enlarging circles all space spreads from the home's fire. A
cross laid over this circle makes four directions into two, pointed
toward infinity, intersectingat the center, the hearth where damp turf
gathered from the dark borders burns bright, where d i s t a n t news
becomes familiar through chat, where the private meets the public, and
*Barre Toelken suggests that the four cardinal directions inNavajo rug
weaving may represent a "basically circular attitude produced on a flat

plane." Barre Toelken, The Dynamics of Folklore. (Boston: Houghton
Mifflin Company, 1979), p. 241.

alone is enough to evoke transcendence."the cross suggests infinity and
transcendence.
Eliade discusses verticality
of the sky but also mentions how the
myths, and legends through climbing,
The vertical dimension of
in relation to the religious symbolism sky supports non-religious r i t e
s ,the chain of arrows, and magical
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where connections are forged between the family
and the community, people, and beasts, work and
entertainment. The universe comes to, spreads
from and gains unity at the little fire on the
55

hill.From the symbol of the cross laid over the center of the farmstead
andthe ritual of cooking at the hearth we see a place and a process for
envisioning the universe and that which is beyond. The cross pointing
toward infinity unifies the universe with infinity and shows the
sacrality of the finite—nature, community, the world, and the
universe.*
The cross pointing upward as symbol for infinity is explainedby
Eliade's discussion of "celestial symbols": "It is as if the godshad
created the world in such a way that it could not but reflect their
existence; for no world is possible without verticality, and the
dimension
56

flight, respectively. He also builds an argument for "celestial

symbolism"
by saying that the center of the world "illustrates the importance of
celestial symbolism; for it is at a center that communication with the
sky is affected, and the sky constitutes the paradigmatic image of
transcendence." ? Glassie's cross laid over the hearth, pointing toward infinity

5

effectively shows the hearth as a center which connects with the
sky,"the paradigmatic image of transcendence." Similarly, work
centering around the hearth which is connected to the field becomes a
ritual process for transcending.
*The cross directs from kitchen to bog in Glassie's diagram, fig. 3, p.
34.
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The kind of transcendence I refer to is what Geertz referredto as
unconscious ordering of experience; it could also be Glassie'sidea of
work as thinking, and Eisner's belief in the need for imaginative
thinking in order to comprehend abstracts. In general, transcendenceis
the intellectual and spiritual capacity to integrate the natural with the
supranatural in world view.
The capacity to transcend through a world view may be a sourceof
personal power to endure and persevere, as I suggested in the
Introduction, Chapter I. Geertz includes good and evil in world view
and refers to
the need for reconciling the two in world view. ® The farmer's "long

5

view" of circumstances, which Susan Wiltshire refers to in "Omnibus
est
labor" may be the result of his ability to reconcile the bad times
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with the good ones because of perceiving l i f e ' s rejuvenating cycles
and life's dependable unity with the supranatural.
Work in nature as ritual connects with the symbols of both sky and
earth according to Eliade. The natural and supranatural connections,
transcendency, infinity, and unity are communicated by Glassie's cross.
The relationship of work to world view is described by Wendell
Berryin his cultural analysis The Unsettling of America:
Farming is . . . a practical religion, a practice of religion, a rite. By
farming we enact our freedom. Connection with energy and matter,
light and darkness. In the cycles of farming which carry the elemental
energy again and again through the seasons and the bodies of living
things, we recognize the only infinitude within reach of the
imagination.60
Like Eliade, Berry describes farming as a rite or ritual of creationwhich
leads the farmer's imagination to an awareness of infinity. The farmer's
capacity to imagine "infinitude" is bounded by and, yet, released
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by his awareness of cycles, seasons, rejuvenation and their relationships
to his existence.
World View SynthesisGlassie concludes that working and thinking are
tied to nature
and myth in the experience of Irish farmers in the Balleymenone
district. Their work in nature, as told in story, becomes a unified
philosophyof life. Glassie explains that the people's thinking involves
planning
and order of
a particular kind: planning and action occur simultaneously.
Beneath Fernamagh Skies, you have not the luxury of pausing to get
things in mentalorder before getting them into physical order. Nor can
you b r e a k your predicament down, simplifying the field of design to
solve one problem as though the other did not exist.
All is moving, interdependent, too complicated for the planner who
thinks beyond time. . . . Living in a l l seasons, patiently, one mustplan
while acting. Plan is action.61
For the "planner who thinks beyond time" planning and action occur
together and become one. There is a unity of time, such as living in all
seasonsat once, which the farmer experiences and thus he transcends
sequential calendar seasons and lives beyond time.
Planning while acting is necessary, Glassie says, because
comprehending the whole of moving interdependencies is complicated.
It also seemslogical to assume that simultaneous planning and acting
depend on theirbeing an orderly interdependence. ThuB the concept of
"work is thinking,"or action and planning, leads to experiencing order
of a certain kind:the unity of interdependent movement during all parts
of seasonal cycles. Therefore, work could have the potential to
"destroy" disunity, or as

Carlyle labels it, to "destroy disorder."
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In his essay on work in Past and Present Carlyle shows the relationship between action and the "Intelligence" in his description of
Columbusas a prototype of man fighting for survival. Carlyle's
discussion parallels Glassie's description of the planner who must think
and act simultaneously in order to survive the complications of time's
interdependent movements. Both Columbus and the farmer simplify
their struggle by planning andacting at the same time. Columbus'
method is to use the natural forcesof the East Wind or the "Potential" to
bring down the "water mountain."In this way, Columbus as a prototype
of man steering his ship in life
uses nature as material and process. Just as the farmer of Balleymenone
plans patiently while acting so does Columbus' survival come from his
vision of the "Potential" and his oneness with it to conquer the
waves."2
Planning and thinking are described as one by Carlyle and Glassie.
Seeing the farmer in nature as he plans or thinks and acts contributesto
our understanding of how the place of nature provides material and
defines processes which lead to the development of a world view. Place
and process unify, as I described earlier, and lead the farmer to his
understanding of the unity of man, nature, and God. We have seen an
illustration of Emerson's idea on material, process, and result beingone.
As this discussion progresses, I will develop Carlyle's view ofthe soul's
relationship to world view and work. Before continuing the discussion
on planning and action I want to add to the topic of thinking in relation
to place by referring to Glassie's use of Claude Levi Strauss' theory.
y

Glassie refers to Levi-Strauss in order to relate work and story
«*•to "work is thinking" and to place: "Claude Levi-Strauss has
demonstrated

suggested by
Glassie in his simile of the farmer being like a dancer:
Breaking into the land, people are trapped inits tempo, caught up like
dancers, and carriedt o accomplishment. Dancer and dance: asthough
human beings were a part of nature—and they are--mediators between
land and sky, they become the land's agents, its means for convert- ing
its potential to actuality, its water fire. Beginning to act they are
compelled to further action. Their action becomes action in time.6
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nature to be an enormous resource for thinking. Just as we think
bycomparing people . . . the maker of myth thinks by comparing nature
and culture . . . ."63 Nature, as a place of vision, seems to be a prerequisite to thinking for the myth maker. Emerson suggests the interrelationship between place and process when he asks if man's life is not
analogousto the seasons: "[Man is an analogist and] studies relations in
allobjects. He is placed in the center of beings, a ray of relation
passesfrom every other being to him. And neither can man be
understood without
64

these objects, nor these objects without man."thinking and his likeness
to the unity in nature, both Glassie and Emerson say that the process of
vision connects with nature and makes it possiblefor man to arrive at a
world vision connecting man, nature, and God.The connection with
God or infinity will be made more clear as the discussion progresses.
In addition to nature as a place for action and as the material for the
process of thinking, nature becomes a source for more action. Nature
combines with work to create the potential for more action as
simile is an artistic one, the image 1Bone of the people artists rather
than "contemplative poets," whom Glassie
Although thebeing activedifferentiates from Balleymenone farmers.66
The farmer's partnership

Through man's comparative
5
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with the soil is similar to the description of the early nineteenth century
farmer who is called a husbandman and is described by John Stilgoe in
Common Landscapes of America as one who worked with the soil to
createplant life in contrast with the modern concept of the farmer who
dominates
the soil to grow crops. ' Balleymenone's farmers are husbandmen who

6

co-create with the soil through action, which like dancing with one's
partner, leads to more action.
In summary, work in nature is thinking which can involve planning,
action, and analogy which can lead to more work. Labor associated
with place is the topic which classical poet Vergil loved, says Susan
Wiltshire. From his presentation of farm work in the Georgics and the
Aeneid shemakes generalizations about the nature of farming which
parallel Glassie's and Stilgoe's observations about the farmer at work
and Eisner's ideaon the expressiveness of activity. For example, she
says work can become art and refers to the fact that labor is Vergil's
word for poetry. She also concludes from Vergil that our identity
comes from the "suffering
6

and the work we have done." ^

Similar to Wiltshire's emphasis on work and its relationshipto forming
one's identity, Carlyle believes that the work process leadsone to
knowing oneself. By knowing oneself and how to "conquer" i t ,he
intimates that one becomes aware of the infinite. The evolution ofthe
awareness seems to come from overcoming human weakness through
work during which process order replaces disorder. He describes the
"domainof disorder" as human weakness characterized by the "hell
dogs" of doubt and sorrow in l i f e and he seeks the non-chaotic realm
of work and knowledge characterized by order, method, regulation,
obedience, and productiveness.
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Thus he admonishes his reader to "attack . . . disorder . . . thy eternal
enemy swiftly, subdue him; make Order of him, the subject not of Chaos,
6 but

of Intelligence, Divinity, and Thee! 9

Glassie also describes the relationship between work and becomingwhich
could logically include self-awareness because, as he says, the Balleymenone
farmers have a conscious understanding of the connections which makeup
their world view.70
Life's center, work is a prayer and a mode of becoming: The spade bites the
dirt, muscles grapple with creation, God is thanked. At the center of the
District's life, earth is cut, molded, and made anew.'*
Glassie seems to be saying that work in nature is renewing and thus workis a
metaphorical prayer through which the farmer relates to God. Glassie adds
that there will be a connection to nature in the total unity. Also,
without love, "God's particular love for them, [the people of Balleymenone]
lose their connection to nature. Glassie shows these relationships asthey are
understood by h i s informant, Mr. P .:
When people lose touch with its center, God's particular love for them, Law
dissembles into laws, laws proliferate, become intricate, trivial, and thought
staggers into disorder as people, forgetting their relation to God, lose their
connection to nature and their fellow creatures.'2
Whether God is presented by Carlyle as "Divinity," associated with "Order,"
or as God with a "particular love," who then generates order, it is clearin
both authors' views that the infinite is part of one's world vision connecting
men and nature. The sense of order which is part of bothauthors' statements
seems consistent with Geertz's idea of a comprehensible unity and also with
Poulsen's view of order based on aesthetic and spiritual
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bases rather than on economic ones.Glassie believes that the people of
Balleymenone understand their
societal connections by seeing themselves as part of the whole
community's work: "Beginning a task, people become responsible for
its completionand learn their place in life." Their place is not isolated
but integral and the farm's tasks blend into the unity of the community's
work. Glassie says that the people's perception of life is unified: "That
parts make wholes may seem an uninspiring observation, but the whole
of life in Balleymenone is not the construct of a privileged analyst,
unavailable
to its actors. They understand."^ Although the unified whole referred

3

to here is community connections r a t h e r than those among man)
nature,and God, Glassie's statement does a s s i s t the people's capacity
to make connections with each other through work. Although t h e y are
sharingtasks on a physical level, their sense of unity suggests a
metaphysical level response. Seeing the whole of life and its
relationship to orderly thought is exemplified by Mr. P's statement on
"God's particular love"
as a center for people's lives. Working together and connecting with
nature combine with a knowledge of the infinite to comprise their
world view.
Seeing life as a whole relates to seeing the wholeness of the natural
cycle and to the development of a harmonious soul. Like action leading
to more action for the farmer, Glassie also observes that the
4-

wholeness of cycle carries a "force of continuity."'soul responds to
work with an energy leading to harmony of the soul, according to
Carlyle's description:
Similarly, the
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. . . The whole soul of a man is composed into a kind of real harmony,
the instant he sets himself to work! . . . The blessed glow of Labour in
him, is it not as purifying fire, wherein all poison is burnt up, and of
sour smoke itself there is made bright blessed
75

flame!Carlyle's harmonious soul reflects the harmony of the whole
cycle, in which rejuvenation comes about through using up and
reprocessing l i f e matter just as the soul is purified from metaphorical
poison and sour flame through work when burning creates a bright
flame. For the physical process of rejuvenation there is an "elemental
energy" just as thereis in the metaphor of the fire which renews the
soul. A sustaining world view seems to depend on the order of the
whole cycle within oneself,
with the community, and with the natural environment, according to
Glassie and Carlyle.
The order of the mind and soul which Carlyle perceives as necessary to
relate to infinity is paralleled in the way Glassie says Balleymenone's
people perceive work's relationship to themselves and infinity. The
way in which Balleymenone's farmers perceive time and space
requirescreating order and results in imaginative thinking, says Glassie.
Heexplains the way the farmers create order in time and space:
"Balleymenone's way to create order is not to demarcate a whole, then
cut it into parts. . ."'' Rather, the relationship to the whole is seen in the
organization oftime and space: As with the hearth, ". . . one becomes
the all at thecenter." ..."The year is organized around centers more than
beginnings, ends, and edges."'' The following ideas on the infinity of
time and space explained by Mr. Boyle, whom Glassie interviewed,
show specifically why the farmer must plan and act simultaneously.
Not only is there a complicated interdependency
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of the seasons, to which I referred earlier, but there is a sense of being
in more than one place at one time.
Mr. Boyle says that "every dirt contains its own clock, which will
neither stop nor adjust its movement to those held in other soil." This
observation seems to explain that there is no synchronization among all
the particles of dirt and that each particle has its own uniqueness. Even
so, there is unity among them attested to by Mr. Boyle's intimation that
at brick-making you are also at work in the bog and on the meadows:
"Set in one cycle, you are set in several unsynchronized. And thereare
always the cows, always the hearth."'° Each exists in a different space
but can be experienced simultaneously and can make up a whole.
This way of ordering is based on a scheme of "endless realitythat
cannot be completely known," says Glassie. The people of
Balleymenone "cede order of orders to the nature of things, . . . to the
infinityof space and time. So they remain open to wonder and wonder's
presence
within: the urge to create." Glassie says directly that there is a
relationship between the way they order time and space and their
capacity to be imaginative thinkers and "tellers of story," story which
transposes the work experience into another form and in doing so
creates a new medium
9

for experiencing and expressing work.'Balleymenone farmers' work
experience in relation to imaginative thinking, the original thesis of this
framework: activity in a natural environment leads to abstract concept
formation according to Elliot Eisner's theory.
The people of Balleymenone's imaginative capacity operates also in
their being able to see parts of the whole regeneration cycle. The
understanding of regeneration is as much of "infinitude" as the people
Thus we can affirm through
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of Balleymenone will understand, according to Wendell Berry's
assessment of farming as a practical religion. Imagination and thinking
seem to fuse as ways of perceiving the world and both are part of the
planning, action, and use of natural phenomena to bring about the
transformation of l i t e r a l nature to conscious understanding of "god's
creation" and celestial symbols as Eliade explains them.
Understanding thinking in this way helps to make clearer Berry's
imperative of "centering in a place of vision" for the purpose of understanding the relationships between the finite and the infinite. The
people of Balleymenone's centering includes perception which has no
"beginnings, ends, and edges." Being in the center requires a
recognition of the relationship between the parts and the whole in order
to understand the universe as transcendent and unified. The farmers of
Balleymenoneare able to perceive the field and hearth as one place of
vision in which to center themselves because time and space are unified
in their wayof ordering the universe.
Thoreau expresses a similar unification of time and space inhis journal
entry showing the relationship between hearth and field.He hears the
sound of the tea-kettle in the kitchen downstairs and recalls the sounds
of cow-bells from times in the past when he used to go berry picking in
the fields. The unification of times past and present familiar to
Balleymenone farmers is paralleled in Thoreau's experience as it is
described in his journal. The capacity to perceive the past and presentas
one in meaning comes from understanding cycles according to
Berryand Glassie. The vision leads to understanding the supranatural
andthe relationship of the finite to the infinite.
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Thoreau continues to describe the metaphysical meaning of the
sounds in relation to his religious experience in the church. He says
that "the cheap piece of tinkling brass which the farmer hangs about
his cow's neck has been more to [him] than tons of metal which are
swung
u

in the belfry."°a cue found in the natural environment is more
significant to him than the cue of the church bell representing the
supranatural realness
of organized religion. Because time is unified for him, he has the
imagi- nation to create meaning or to understand abstracts through his
nature experience. Glassie's observation that field and hearth are
unifiedby the Irish wife bringing tea to the field is an interesting
parallel
for seeing the relationship of the tea kettle as a catalyst for connecting
Thoreau to his former experience in the fields gathering berries.
Thoreau's centering experience in nature as the place from which he
creates metaphysical meaning or vision, depends on seeing parts in
relation to the whole. As Carlyle has described, a harmonious soul and
orderly unified universe are connected through the process of
work.From work, "force of continuity" results and action leads to more
action as described by Glassie. What happens to the individual's ego as
a result of relating to the supranatural through work and nature
experiences isa concern to Carlyle and Emerson, respectively.
It seems from Emerson's description in Nature, that the individual is
able to move away from his own ego as he relates to a larger
whole.This is an important concept for understanding the farmer of
Balleymenone's relationship to his community. As he assumes his
tasks, he realizeshis oneness with the whole group. Although there is a

popular stereotype
Thoreau's inspiration toward the supranatural from

vanishes. I become a transparent
nothing; I see a l l . The currents
Being circulate through me. I am
81

of God.Not only is a natural setting important to the
eye-ball; I am of the Universal part or parcel
envisioning of the whole,
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of the farmer as an isolate, there is an argument among these essayists'
writings for considering his work as an experience which leads him
awayfrom himself to community. Their views offer a basis for
accepting stereotypic idealism about farmers' altruism toward each
other, a view which Hilferdebunks for seeing country l i f e through
rose-colored glasses in The Revoltfrom the Village.
Emerson describes the process of moving away from the self inhis
image of a "transparent eyeball" which sees the whole. "All mean
egotism vanishes" when he is "uplifted into infinite space." Like
Thoreau's experience, Emerson's capacity for envisioning the
supranatural takesplace in a natural setting:
In the woods, we return to reason and faith.There I feel that nothing can
befall me in life,-- no disgrace, no calamity (leaving me my eyes)
which nature cannot repair. Standing on the bare ground,--my head
bathed by the blind air, and uplifted into infinite space,--all mean
egotism
but the earth itself, "the bare ground" is hisis uplifted. It is as if he
experiences nature from a tabula rasa position; all unessentials, fineries,
superficialities are removed when he experiences faith or reason. His
imaginative capacity to understand the abstractcomes from a sensory
experience with nature. Emerson's experience illustrates Eisner's theory
of formation through sensory stimuli.

The connection between earth and b i r t h or rebirth which Eliade
describes is similar to Emerson's description connecting the ground
with his awareness that he is "part or parcel of God." Eliade explains
that
place of vision when he
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laying an infant on the ground, laying a dying man on the ground, or
placing a sinner in a trench dug in the ground are "microcosmic
versions of a paradigmatic act performed by the earth."82 Again, I
propose the idea of work with the earth as ritual having the potential for
renewal through world view development.
Carlyle is similarly concerned with self renewal and describes the need
for moving toward a broad referent for a connection and context for
perceiving life. Unlike Emerson's contemplative vision experience,
Carlyle's view prescribes work as the way of knowing. He says that one
should opt for doing work rather than pursuing self knowledge
becausehe says it is not possible to know one's self completely. He
attributes the desire for self knowledge to the need to get control over a
self
which i s constantly bothersome:
The latest Gospel in this world, is Know thy work and do it. 'Know
thyself: long enoughhas poor ' s e l f of thine tormented thee. Thou wilt
never get to 'know' it, I believe.' Think it not thy business, this of
knowing thyself; thou art an unknowable individual; know what thou
canst work at; and work at i t , like a
3

Hercules! That will be thy better plan.®Carlyle seems t o be saying t h
a t men's knowledge of themselves
is limited to concrete experience with work. If one is to know himselfin
relation to his beliefs, values, and world view, work is a way of
knowing. This is true for the farmer according to Berry who said
thatthe farmer can imagine no more about "infinitude" than his
imaginationis able to perceive in his work with the cycles of the soil.
Both Carlyle and Berry conclude that work leads to centering one's self
through work which then leads to unity with god or the "Divine Being."
Carlyle's idea of work pertains to "true" work of any kind and
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is not limited to work in nature, even though he shows
great action,like Columbus' defeat of the waves as a
natural setting event. Evenso, Carlyle stipulates that
work has to have a context of the whole: Intelligence,
The Divine Being, and the individual. These are the
components
which are part of the farmer's experience in concept
formation related to world view. Glassie adds another
component when he stresses that
work is not merely the completion of tasks; there is a
relationship to others who are working in the sequence
of agricultural production and consumption, like in the
community of Balleymenone. Each is part of all as
Emerson would say when the centering experience takes
place in nature and leads to a perception of the whole.
In The Unsettling of America, Berry, like Carlyle,
discusses knowing the self because he thinks the
individual has isolated himselffrom significant
relationships to nature. Due to his view of himself,
modern man has lost faith in reliable dependencies,
Berry says. Modern man's "autonomy," which is Berry's
term for Emerson's "mean egotism,"is a "mythical
condition," Berry says. He concludes that autonomy is
impossible. Like Carlyle, Berry says total selfknowledge and autonomyare impossible; we are not selfdetermining and independent: "Practically, there is
only a distinction between responsible and
irresponsible depend- ency. . . . "°4 Berry says the
cures used for the modern malaise of identity crisis
and "mythical autonomy," such as counselling and
encounter groups are reinforcing the false autonomy of
modern men. Whether one
agreeswithBerryornotisnottheissue
somuchasseeingtheseauthors' like concerns with work as
a way of knowing, and specifically work in nature
because of the sensory stimulation from the natural
environment
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109and its effect on abstract concept formation.
An illustration from Glassie's chapter "The Saint's
Cure" showsthe people of Balleymenone's beliefs in
cures and seems to offer an exampleof the reliable
dependencies which Berry says are necessary. The
"Saints" believe that "God made the world for you.
Little plants in the fieldheld cures for your pain."
The natural and physical and spiritual arejoined
together by perceiving and believing in the unity of
the whole.The result is a renewal for the individual
through hope. Glassie saysthe "Saints gift, the cure is
an aid to salvation and a figura for salvation."
Thus we can see how the farmer's hypothetical world
view renews and sustains him. Recall Eliade's
explanation of religion and nature's connectionwith it
in his chapter on "The Sacredness of Nature and Cosmic
Religion," in The Sacred and the Profane. He says, "For
religious man, nature is
never only 'natural'; it is always fraught with a
religious value."86 The dependency relationship of man
with nature is expressed by
Thoreau. He seems to say that one must have roots or a
center to achieve metaphysical reality. Emerson's and
Glassie's ideas of the cycle and circular motion can be
seen in the motion of Thoreau's experience ashe
describes it;
I take all these walks to every point of the compass,
and it is always harvest-time with me. I am always
gathering my crop from these woods and field and
waters, and no man is in myway or interferes with me.
My crop is not their crop. Today I see them gathering
in their beans and corn, and they are a spectacle to
me, but are soon out of my sight. I am not gathering
beans and corn.8'
Thoreau begins with lines directionally pointed to
north, south, east, and west which eventually seem to
lead him upward to an infinity of time,
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very much like Glassie's perpendicular lines pointing
in each directionand upward, centering over the inner
circle of the Irish farmstead. Thoreau1s crop might be
understood in the sense of a metaphysical gathering
which uplifts him. He observes literal work and it is a
cue for him. His experience involves sensing time
without end: "It is always harvest-timewith him." His
vision is not limited to actual time: "I am always
gathering my crop from these woods and fields and
waters." The experience of seeingthe farmers suggests
that they are a cue for his harvest but are not
necessary to him: "They are soon out of sight." He is
dependent onnature which leads him to his harvests.
When he transcends time, Thoreau reaches a transcendent
place of vision. The tone of the poem suggestsa harmony
of the soul with nature and certainly a capacity for
envisioning
his unity with nature and his "harvest" or world
view."Making a world" through plowing, as Thoreau
described it, has
been presented as the development of world view which
the farmer can achieve through cyclic work and sensory
response to the land including plant life. The former
is able to integrate the whole with the parts, the
invisible with the visible. The place of seeing the
relationship of the two is in the natural environment
through the process of work. The former arrives at a
perception of a unified universe and achieves a harmony
of
mind and soul. The orderliness of the two seem to be
connected.In summary, Emerson argued that world view is
achieved through nature, whereas Carlyle attributed it
to work. Berry claims that work
is unified in nature. Glassie's study of the people of
Balleymenone revealed an integration of the essayists'
ideas in actual operation in the beliefs and behavior
of a twentieth century Irish rural community.

Ill
The farmer of Balleymenone, like other farmers,
according to Eliade, recognizes his dependency on
nature. The farmer sees the unityof time and space
which unify planning and action; the continuity of work
leads to more work and it becomes the center of life
connecting man with nature, infinity, and community.
Communicating through stories of nature and myth
becomes the "proof of belief." Storytelling depends on
the farmer's work in nature and both experiences
reflect the knowledge of abstracts and the ability to
think imaginatively. Thus we can understand the
development and communication of world view through
story and work. Farm work leads to and expresses a
knowledge of the unified cosmos and results in
contributing to a sense of harmony which includes an
integration of the mind, the soul, his feelings, and a
sense of the aesthetic--all of which renew and sustain
the farmer.
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