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Chapter 4
New Productive Forces & 
Emerging Human Potentials

	On the flip side of the demoralizing decadence of Casino Capitalism are possibilities for unprecedented levels of human development and harmony with Nature. These are possibilities for qualitative development, potentials which have been building throughout the 20th century but which have been diverted, distorted or suppressed by waste and financialization. 
	The Great Depression was not simply a crisis of the overproduction of commodities, but also of the overproduction of human powers. While class society is based economically on the control of scarce resources, cultural dependence is just as important in maintaining class power. When industrialization began to move into the realm of culture, possibilities for working class autonomy increased, and this posed a potential threat to the system founded on cog-labor. 
	Workers’ skills and knowledge had always been something of a threat to capitalists, and attempts to fragment this power were often a major factor in the reorganization of production and the introduction of new technology. The appearance of new productive forces (NPFs) were an even bigger challenge because of their cultural character. That is, they provided workers the capacity to exercise power not simply in direct production or on the labor market, but over their whole lives, including the management of society. 

	The process of emergence of these NPFs was a gradual one, but the twenties seem to be an important threshold, with major changes in production, consumption and mass culture. Block and Hirschhorn (1979), following up the pioneering work of Martin Sklar (1969), cite the unprecedented decline of labor time in US manufacturing even as output increased sixty-five percent. They argue that this marks the beginning of the era of “disaccumulation”—in which both labor and capital can be released from direct production by the use of knowledge. Like Sklar, Block and Hirschhorn emphasize the qualitative dimensions of this change—the cultural ferment, the rebellion against traditional authority, work roles, sexual identities, etc. People were increasingly moved to define themselves as something other than workers. Many of these qualitative concerns were, of course, temporarily deflected by depression and war, but they would return ever more strongly in the sixties. 
	The twenties also saw an explosion of concern with consumption, with effective demand, and even with the threat of structural unemployment (Hunnicutt, 1988). The advertising industry boomed, and the seeds of postwar suburbanization were planted in planning and architecture. 

People-Production
	These changes constitute a basic shift in the essence of economic development—from the production of things to the production of people. Many Marxists and feminists would call people-production the “reproduction of labor-power”, which was relegated to a nearly invisible status in the classical industrial economy, and used as a means of subordinating women. In a post-industrial context, however, people-production must go far beyond the reproduction of cog-labor, and therefore must also include the realms of art and inner spirituality, both of which are essential forms of human development.
	As described in Chapter 1, the industrial system was founded on growing inputs of cog-labor and physical resources. Industrialization, however, does not stop with production for primary needs. It eventually moves into the realm of culture. When this happens, economic inputs and outputs both tend to become less material. More production can go toward satisfying “higher” non-primary needs. And more creative and informational elements can be involved in actual production. 
	Chapter 1 also described how both domestic work and Nature’s materials and services were devalued even though they were absolutely essential to the system. With the appearance of the NPFs, the fastest and most efficient way to expand material production is to focus on people—on education, science, art, self-development and quality of life. Humans should cease to be cogs in the machine; people should cease to be means-to-an-end. 
	Post-Fordist capitalism, because it cannot fully embrace human development, tends to identify post-industrialism with the information revolution, which in turn is generally equated with computer technology. Authentic post-industrialism, however, cannot simply be reduced to computers, or information, or any one thing. It’s a multidimensional process defined by the new relationship of human culture to the economy established by the industrialization of culture. Economic development  spawned the process, but once started, it opened a Pandora’s Box, since culture or human development isn’t so amenable to industrial organization.		
	Waste production was just as important a tool in suppressing and redirecting the overproduction of human cultural capacities as it was in handling the overproduction of material goods. Knowledge and creativity was channeled into anti-social work like arms production and advertising; while human needs were debased through materialism, escapist mass culture, alienated sex role stereotypes, and the reinforcement of all manner of addictive behavior. Industrialism has responded to the new era of people-production by cranking out people as things, as objects or images completely out of touch with their inner potential. 
	Notwithstanding their distortion by industrial capitalism, the new productive forces have been evident in a wide variety of phenomena in society. These NPFs affect production, consumption, culture, regulation and politics. The following are just a few examples of post-industrial potentials which may be partly, but not fully, expressed in an industrial economy:
· a new role for human creativity in production 
· mass production for “higher” or non-material needs 
· the potential of information to displace both cog-labor and physical capital from direct production. 
· the new importance of quality in production  
· the centrality of consumption and end-use in economic planning  
· the technological extention of our minds & nervous systems through new electronic hypermedia	 
· the new centrality of learning to work and life 	
· the strategic role of organizational factors in economic life. 
· the emergence of more culturally-defined social movements with more qualitative concerns  
· growing mass pressure for an end of all forms of domination;  that is, an end to all restrictions on human-potential development: class, sexism, racism, etc. 
· growing potentials—and pressures—for direct democracy and popular participation 
· the re-emergence of  aesthetic, nurturing, and intuitive/mythic sensibilities into the mainstream of human cultural development. 
· the birth of an unprecedented global culture  and human species-consciousness,  which paradoxically  emphasizes the importance of  cultural roots and diversity.
· the emergence of new forms of individuality—particularly holistic, non-dependent identities—based in equality, cooperation and self-development. 
· the new importance of biological science, and of  biological/ecological organization as a metaphor to model social and economic activity. 
	An authentic post-industrial society would, by definition, encourage all these tendencies in ways which would dramatize how pitifully they are expressed in today’s industrial economy. In Chapter 6, we’ll see how these potentials can be embodied in organizing principles for a green economy.
	The strategic focus of post-industrial productive forces is human development. But economically, this is inextricably connected to the need to reintegrate with Nature. This is not only because environmental destruction ultimately undermines human development, but because economic efficiency requires hooking into the productivity of natural systems. Today, the concept of dematerialization (or what Sklar called disaccumulation), which is at the core of post-industrialism, has equally radical implications for both human development and ecological regeneration. The NPFs represent a transition from the power of matter to the power of mind, and equally from mechanics to organics.
This implies a fundamental longterm identity of interests between humanity and non-human Nature. It suggests that symbiosis between human activities and natural process is both possible and necessary. As we will see, the suppression of human potential and the domination of Nature have been closely linked over the past 10,000 years. The unleashing of this potential must also entail helping heal and regenerate the planet.

Civilization: Progress Against Nature
	The unleashing of productive forces based on human development and on integration with Nature has evolutionary significance. It breaks from the main trends of the last 10,000 years, and makes these post-industrial productive forces post-civilizational as well. Civilization thrived on the suppression of the very energies which are now the key factors in post-industrial development. It did facilitate the development of certain human capacities, but these were those most closely connected with the external control of Nature and of people.
	Civilization—with its permanent surplus, classes, cities, irrigation agriculture, division of labor, etc.—was a major break from Nature. Dane Rudhyar (1974) went so far as to call civilization the great negation of Nature, and the antithesis to humanity’s original state, primitive or tribal society. Civilizing society meant tearing primitive humankind out of the natural rhythms it had always depended upon for its survival, largely as hunter-gatherers. The control of Nature required the control of “the natural” in us—those  intuitive, collective, mythic/spiritual, and mimetic (or “nature imitating”) capacities most connected with tribal life. Chinese philosophy would consider these capacities yin or integrative, contrasted with the yang or separative energies emphasized by civilization. Men projected their own yin qualities onto women, who were most closely associated with Nature, and they were controlled externally. These yin and mimetic capacities could not be eliminated—since they were vital regenerative forces—but  they were confined within peasant culture, the world of women, and in controllable niches of the dominant patriarchal culture.
	The result, as mentioned briefly at the beginning of Chapter 1, was not simply a human society divided by classes, but an integrated structure of domination in which the dominance of humanity over Nature, of strong over weaker nations, of class over class, and of men over women worked together. This massive evolutionary control project—expressed in civilization’s forms of production, technology, communication, conflict, spirituality, and more—seems to be premised on creating space between humanity and Nature for a certain kind of development. It was common to all civilizations, but evolved (for reasons too complex to cover here) to its most extreme and alienated forms in the West. It required new forms of identity, perception, social relationships, and environments which could be ever more autonomous from Nature. 
	Increasingly powerful technologies extended the power of human senses and human muscle. The exploitation of Nature could facilitate great material accumulation and the concentration of  social power. Correspondingly, the control of Nature required, and made possible, the increasing control of other human beings. This was the social Megamachine described by Lewis Mumford (1967), which anticipated the development of industrial capitalism by millennia. In the case of the early civilized megamachines, the component parts—the cogs in the machine—were all human. 
	Capitalism went one step farther, putting Nature and people on the market—through markets for land and labor. People were now commodities as well as cogs which functioned within ever more rationalized modes of production geared to continual growth. Nature became the source of unprecedented levels of energy and material for this runaway development. The space between humanity and Nature would become a chasm. 
	Today this chasm has begun to destabilize the biosphere in fundamental ways which threaten our survival. Relationships of domination which served to increase material accumulation and technological power are themselves becoming dysfunctional for anything but the maintenance of social power. Real development, in fact, increasingly depends on the dismantling of all forms of domination, which act as restrictions on human development. The tapping of growing potentials for people-production requires unleashing the very collective, intuitive, nurturing and mimetic capacities which civilizational development had to subordinate. 

Individuation, Development and Gender
	Civilization was not simply devoted to suppressing human potential. Besides subordinating certain qualities, it created  space for one-sided development of other faculties: individual/universal consciousness, rationality, and historical awareness—all of which contributed to material accumulation and a particular kind of technological development. Individuation is a historical tendency of human development, a process to which civilization made major, though ambivalent or incomplete, contributions. 
	Three interrelated dimensions of individuation are sex roles and gender equality; spirituality and perception; and cog-labor and working class autonomy. I will deal with gender here, spirituality in the next section, and the political dimension of working class autonomy in the next chapter.
	In primitive societies, the possibilities for individuation were limited by the overwhelming need for band or tribal solidarity required by hunting/gathering existence. The individual ego had to be constrained. Civilization, or class society, broke from the collective ethos of tribal societies. Initially only kings were considered whole individuals—gods or agents of God. Through the centuries, society’s philosophical notions of individuality or personhood expanded. Although individuality was generally only an attribute of elite classes, radical spiritual or cultural renaissances—like the “axial revolutions” of the sixth century BC and thirteenth century AD—gradually democratized and universalized the notion of the individual soul or spirit. Each spiritual revolution was invariably followed by a wave of institutionalization which purged most of their egalitarian impulses. In the West, courtly romantic love, the Renaissance, the Protestant Reformation and Cartesian rationalism helped pave the way for capitalism’s competitive individualism. 

	When industrialization began, however, and production took on an ever more important status in society—the working masses moved onto the stage of history, as subjects and not just objects, as actors and not simply props or spoils. It would take some time before workers won the right to vote, but capitalism at least guaranteed the worker of his (and later her) abstract equality with richer men, able to agree to a contract in the labor market. It was an equality which, as Marx noted, gave both rich and poor men equal freedom to sleep under bridges.
	This new individuality, like bourgeois equality, was very abstract. It was a dependent individuality. It was the competitive dependent individualism of cog-labor. The male industrial worker depended on his job for survival, on bosses and politicians to run his economic and political affairs, and on his female partner for a subjective emotional life.
	The true individual in classical industrial society was really the family. As discussed in Chapter 1, the acclaimed ideal was the "family wage"—a wage to the male worker  which would cover the sustenance of a spouse and their children in the nuclear family (Matthaei, 1982). Never mind that the average male "breadwinner's" wage almost never attained this lofty ideal in the whole history of industrial society—except perhaps for a 20 year period in the richest nations. It was, however, an admirable goal from the point of view of early child labor and the super-exploitation of women. 
	Survival depended on the mutual dependence of man and woman. The man received material and emotional sustenance from the woman. The woman gained protection and access to cash income from the man. The male personality was conditioned by society for (cog-) work and war: the externals. The feminine personality was socialized to nurture and support: the internals. Clearly, a whole individual should encompass both sides. But the Divided Economy of industrialism—divided between paid and unpaid work, formal and informal economies—reinforced dependent personalities; and one can even say that the industrial economy has been contingent on the recreation of these dependent gender identities.
	Historically, this unbalanced dependence, and women’s subordination within the division of production, was possible because of the material focus of industrial production. Men were primarily engaged in thing-production, while women, whatever their work, were defined by people-production, which was subordinate work. With the appearance of the NPFs, and culture-based production, the work of people-production had to take on much more prominence, shattering many existing relationships and personal identities.
	This is the context of which Martin Sklar (1969) writes in his landmark essay on post-industrialism. Amidst the social experimentation of the twenties were new forms of sexual identity, artistic expression, and personal development, signifying possibilities to go beyond the dependent individualism of cog-labor. A harsh dose of scarcity in the Depression set back most experimentation with new forms of identity, and it was the sixties before much of this experimenting would resume. But the forties and World War II got women out of the home and onto the assembly line, and the return of enforced domesticity in the postwar Consumer Society was a shock for many women. The privatization of consumption in the Waste economy was a channelling of people-production into self-alienating forms. Women obviously suffered much more than men. But the apparent material gains for men were purchased at the cost of their own internal dependence.
	The appearance of a new wave of feminism in the 60s was a next step toward new levels of individual autonomy. Besides its multi-dimensional attack on patriarchy and its articulation of a uniquely women's way of seeing the world (Miles, 1996), it also laid a basis for the explosion of a diverse human potential movement in the 70s. Many men, consciously or unconsciously, were forced to look deeper into themselves when their "better halves" took off on their own autonomous paths. Individuation and the self-actualization of human nature became an explicit focus of social transformation.

Rationalism and Alienation
	Much attention is usually given to Cartesian dualism in the West as the philosophical source of industrialism’s massive materialistic upheaval. But western rationalism was itself the culmination of a civilizational process already underway for many centuries. More important may be the contrast between primitive society and civilization. Civilization ripped humanity from within natural cycles. Today humanity’s survival depends on reintegrating with natural process. Some of the most important qualities cultivated by primitive humanity are therefore crucial to develop today, albeit in a very different context of human development.
	While it is important not to romanticize or idealize primitive societies, it is equally important to understand the fundamental differences between these diverse societies and civilization. All primitive societies were not necessarily sustainable, but tribal societies had, over millennia of evolution, by and large adapted to their diverse environments in ingenious ways. Top priority had to be collective, not individual, survival. Survival needs made them much more egalitarian than later class societies; and the need for flexibility precluded much division of labor, save by age and sex. 
	Primitive society’s connection to Nature was through its collective/tribal character. Material survival encouraged this, but so did the largely collective character of oral culture. Hunting/gathering subsistence made integrated sense perception essential; and being so dependent on natural cycles, context was all-important. Space was not neutral and objective, but pregnant with meaning and a crucial aspect of relationship. All places were unique and living.
Time, on the other hand, was something to overcome, to be periodically abolished. Social, spiritual and environmental cohesion was rooted in tradition not innovation. One’s acts became real only insofar as they repeated an act—building a structure, eating a meal, consummating a marriage, going on a hunt—originally done in “that time” by a god, hero or ancestor. Actually the intention of this “eternal recurrence” was not to repeat the archetypal act, but to mystically participate in it, in an eternal present moment. Profane historical acts and events which couldn’t be experienced on this plane had to be periodically abolished, through rite, ritual and symbol. Mythic consciousness was therefore oriented to the “vertical” plane of Timelessness and permanence, not the “horizontal” dimension of time, relativity and materiality. This focus on the eternal present moment, and the qualitative character of space, are aspects of the multi-sensual field consciousness of the primitive.
	This mode of consciousness was increasingly suppressed by civilizational development—not completely and all at once, but persistently over the course of civilization. Civilization’s dominant materialistic forms moved in an ever more westward direction, influenced by the very ecology of the globe (Rudhyar, 1970; Ribiero, 1968). Civilization unleashed yang—or separative—forces which freed humanity from some limits of collective and naturalistic living, governed by the yin—or integrative—qualities of collectivity, intuition, orality, spirituality, integration, space. Individualism, materialism, rational/analytical thought & literacy, historical/temporal consciousness, division of labor—all served to increase human external control over Nature and society.
	One of the great tools developed by civilization was rational analytical consciousness. Rationality involves breaking things down and putting them back together again. It decontextualizes, abstracts and then re-contextualizes. This cognitive process takes time, and the civilized literate human is ever time-conscious. (By contrast, intuitive knowledge is grasped all at once, in an instant). The increasing valuation of rational knowledge in the West roughly parallels the development of historical consciousness: from Judaism, to Christianity, Protestantism, Darwinian/Newtonian science, and ultimately secular Marxism.
	Language was our first and most important technology, affecting our very way of thinking and perceiving. Writing, however, was an application of language which took giant steps in contributing to our powers of de-contextualizing, rational abstraction and external control. Various writers have also commented on the likely connection between the use of writing and the use of money (DeKerckhove, 1995). (As discussed elsewhere in this book, commodity money is the abstracted impersonal expression of human value, quantitative value.) The phonetic alphabet in particular provided a tool for segmenting, abstracting and impersonalizing reality. Alphabetic literacy was the ultimate expression of the “left brain” analytical capacities—which dissect and reassemble experience.
	Literacy was an important element of mass individuation. Protestantism’s call for a direct individual relationship to God coincided with an explosion of literacy among common people—spawned  by the printing press. As DeKerckhove (1995: 197) emphasizes, “Reading and writing are the fundamental conditions for the privatization of the mind.”  Literacy fosters conceptual, rather than experiential, notions of identity, encouraging introspection, as well as a more visual orientation to the world. 
	This tendency of rational (or left-brain) development to create vision dominance among the senses is a crucial aspect of modern modes of perception, since vision is a sense which is much more separative  than hearing or touch. Particularly in western civilization, personal identity has been increasingly detached from the body, and trapped in the head (Berman, 1984). Besides alienating us from our physical and biological being, it serves to isolate our minds and spirits from the rest of world. This, of course, tends to be more extreme in men.	
	There are many different kinds of technology, and modes of employing them, as Ursula Franklin (1990) has written. Many hunting & gathering peoples had quite sophisticated technologies. Neolithic cultures and Eastern civilizations utilized technologies, like geomancy and Feng Shui, which situated humans within natural process and which complemented rational knowledge with other forms of knowing. The dominant technologies of civilization, however, have worked by segmenting and extending our senses and bodily functions. (Simple examples of technological extensions might be a hammer or knife as an extension of the human arm, and the wheel as an extension of the foot). This dynamic, emphasized by Marshall McLuhan and the media theorists, suggests how the very process of technological extension has been, until recently, intrinsically a form of alienation. The sequential segmentation involved has had a destabilizing effect on the existing human sensual structure and the psyche. Influenced by Hans Selye, McLuhan (1964: 53)  wrote:
"Any invention or technology is an extension or self-amputation of our physical bodies, and such extension also demands new ratios or equilibriums among the other organs and extensions of the body."
	 That is, every technological extension is a fairly traumatic experience which creates a new balance among the senses. The new ratio, in fact, usually tends to be precarious and unbalanced. Overall, technological development has served to fragment human consciousness and experience. In industrial society, this tendency has made it much easier for the elites to employ technological innovation to disempower people as both workers and consumers. It has contributed to the dependent individualism created by cog-labor, the class nature of social power, and the gender dependence structured by the Divided Economy.

Post-Industrial Perception
	The industrialization of culture coincided with a new dynamic to our technological extension. As McLuhan argued, through electronic media and information systems we began to extend our minds and nervous systems, and this process has radically different implications than the extension of our muscles. It integrates rather than fragments our sensual balance. In the words of McLuhan (1964:64), 
	"By putting our physical bodies inside our extended nervous systems, by means of electric media, we set up a dynamic by which all previous technologies that are mere extensions of hands and feet and teeth and bodily heat-controls—all such extensions of our bodies, including cities—will be translated into information systems. Electromagnetic technology requires utter human docility and quiescence of meditation such as befits an organism that now wears its brain outside its skull and its nerves outside its hide."
McLuhan suggested that the very speed of electronic change forces us to forsake processing reality in an analytic sequential way—and to take it in “mythically”, all at once, using all our senses, like a hunter/gatherer, a zen monk, or an aikido master. Such a state of mind emphasizes field-consciousness. It encourages identity to be derived more from  the mind than from the contents of the mind—from the screen rather than from the  images  projected on it. With such a basis for identity, a healthy balanced relationship to the information explosion would encourage us to go beyond processing innumerable bits of information,  to see (and feel) the patterns of flow of knowledge and reality. The focus would again, as in primitive society, be on context.
	Whereas the industrial era is distinguished by the domination of the visual sense, a post-industrial society would feature a much greater balance of the senses, with a particular emphasis on hearing and touch, which are more integrating and inclusive forms of perception. Being more anchored in sensing than simply thinking, consciousness and identity would reside in a better balance between mind and body. Or rather, the mind would be centred in the whole organism, not simply our heads. 
	This balanced perception would be conducive to a more holistic individuality which combined real autonomy with co-operation. Paradoxically, identity which is more anchored internally, rather than in external social roles or cog-labor identities, is much more flexible externally, exhibiting what Leonard (1972) called psychic mobility. It provides an identity which can be less self-preoccupied, more sensitive to social context and environment, and more amenable to service. By contrast, the competitive individual of industrial capitalism is only a part-person—isolated but incomplete—necessarily dependent on a spouse or higher authority.
	Technological change, as an extension of our own being, can encourage and facilitate human individuation. By recapturing some of the multisensual perception of primitive humanity, but employing it as a mode of individuation, post-industrial human development constitutes an evolutionary synthesis of key aspects of primitive society and civilization. Technology can not do this, however, as an impersonal megatrend; it must be conscious. Today, technology, like most other elements of the NPFs, is being employed to amplify the objectifying and commodifying inclinations of capitalism. For this reason, tapping technology’s potential for human development requires a prior commitment to spiritual and social transformation.
	Holistic forms of individuality need not be created in a vacuum. Even while the dominant civilizational processes encouraged dependent and separative individualism, there have been minority elements within civilization which have been devoted to the cultivation of holistic individuality. Among the most important are the inner spiritual, or mystical, traditions which have existed both on the fringes of civilization and at the cores of all the major religions. Not primarily concerned with belief systems, their concern was more perceptual and psychological. Their focus was not simply preserving the intuitive or field consciousness of primitive consciousness, but sharpening and deepening this consciousness in the individual. 
	These traditions saw that the five primary senses provide us with useful information in part because they act as filters—screening out other aspects of reality. They understood that in daily life we use only a small portion of our brain and mind’s capacity. For this reason, they developed sophisticated disciplines and techniques to “cleanse the doors of perception”, to plunge more deeply into individual identity, and to directly experience the “worlds within worlds” existing in the present moment. Developing this kind of awareness typically combined disciplines to limit the addictive power of habit and superficial ego-gratification, with disciplines to integrate mind/body perception.  	
	Traditions like Sufism, Zen, Taoism, Kabballah, and mystical Christianity have typically existed in an ambivalent relationship to the dominant religions. On one hand, they have served as the  “inner cores” of these religions, providing real experiential substance to religious symbol and belief. They have often been progressive revolutionary forces, establishing greater social equality, deeper levels of individuality, and wider notions of universality. They have also been creative impulses in the development of science and art. On the other hand, their more revolutionary contributions have typically been diluted or reversed by institutionalization, as civilization, particularly in the West, tended to transmute these developments into more individualistic, rationalistic and materialistic forms. Often these disciplines of direct spiritual experience and self-actualization have also been persecuted as threatening external authority and dogma. 
	Despite their universalistic philosophies, the inner mystical traditions of civilization had to communicate in the terms and patterns of their originating cultures, most of which were patriarchal. To be relevant to an emerging post-industrial spirituality, therefore, most of these traditions will have to leave behind a lot of oppressive cultural baggage. This will not be an easy task, since the richness of post-industrial society will also depend upon the preservation of a diversity of traditional culture in both social and spiritual life. Combining a critical egalitarian approach with spiritual insight will be an incredibly difficult challenge. Nevertheless the disciplines and insights provided us by older spiritual traditions can be invaluable in helping us ground social change in authentic personal transformation. 

Mass Consumption as People-Production
	One of the strongest indications of the potential for people-production in the economy is the rise of mass consumption. In the classical industrial economy, human consumption—and the unpaid domestic work involved—originally could be left to take care of itself. But with the Great Depression and the crisis of overproduction, something basic changed. Consumption could no longer be left to itself; in fact, it would have to be encouraged. 
	In 1968,  just as Russian tanks were about to roll into Czechoslovakia, a new book was released in the cultural ferment of the "Prague Spring". Put together by an interdisciplinary team of the Czech National Academy of Sciences headed by Radovan Richta, Civilization at the Crossroads was a breathtakingly radical look at the implications of the "scientific and technological revolution". 
	One of the many insights of the Richta book was that the rise of mass consumption in the industrialized world—however  wasteful and alienated a form it took—nevertheless signalled a historic threshold in humanity's development. It upset the long-standing investment/consumption relationship upon which the accumulation of wealth in civilization had always depended. Previously, the majority of people—the proverbial masses—had always to "defer consumption" as much as possible to make social investment possible. Now, with the crisis of effective demand, such mass consumption became a prerequisite for investment. It signalled a new importance of human self-development in the economy.
	What is, after all, human consumption?  It is the self-production of human beings. Through the reign of industrialism, and indeed from the dawn of the civilized Megamachine, people have taken a back seat to things. But for modern industrialism, domestic markets were required for dramatically increasing production. And a more cultured and sophisticated workforce was required to maintain technological progress. A new importance for the reproduction of labor-power coincided with a need for new markets. We had entered the era of people-production.
	Industrialism was faced with the aforementioned dilemma of how to encourage this consumption without undermining scarcity or unduly facilitating working class autonomy. Waste production was, of course, the ingenious solution. Industrialism could have its sufficiently (but not too) skilled working class, and its markets, and its patriarchal privileges—even as people reproduced themselves as alienated, dependent, addicted and escapist individuals. 
	To co-opt people-production, industrialism had to overcome some important inclinations of the NPFs. On one hand, human self-development defies productivism—a mindless focus on production for production's sake. Like a conserver-economy, human development means putting "end-use" in command. It means consumption planning. And ultimately it means a subordination of exchange-value to use-value. This, of course, undermines the very basis of capitalism.
	People-production also implies a special new importance of spatial organization, and new efficiencies derived from organizational factors. The waste economy utilized this new importance of spatial organization in reverse, by deliberately creating a wasteful and inefficient built environment. 
	As discussed in Chapter 2, the wasteful suburban infrastructure which was implemented after WW II in North America had the effect of reinforcing the Divided Economy—the artificial division of "production" and "consumption". The waste economy pent up passive consumption in isolated residences, creating more unpaid work there without acknowledging its value to the economy. Vast numbers of women were booted out of the postwar formal economy into isolated unpaid work as "domestic consumption managers". Women's actual work hours, always greater than men's, increased, as men's declined (Cowan, 1983). Gender stereotypes became ever more important in Fordist people-production, as women’s roles were made over to suit the new culture of privatized consumption. Women were to be either consumers (homemakers) or objects of consumption (Playmates) in a new economy based on addiction, alienation and the waste of human potential.

Prosumption and the Resurgence of the Informal Economy
	Even in distorted development, the NPFs tend to work against the economic straitjacket of industrialism’s Divided Economy. People-production has continually threatened the boundaries between production and consumption. A big reason for this, of course, is the resistance of industrialism to making the economy truly “knowledge-based” by putting human development in command. The result is that much of the really developmental work takes place in civil society and the informal economy.
	As discussed in Chapter 1, industrialization happened by pulling production out of, and away from, the home, and concentrating it in central "workplaces", be they factories, shops, or offices. The intensification of industrialization meant more and more productive labor was pulled from the home, in what's been called the "socialization of labor" process. Education, health care, and even home repair have been pulled into the formal economy. 
	This was always considered to be an inevitable irreversible trend of economic progress, but in recent decades, that process has begun to reverse itself. While many home-based functions continue to be formalized—child-car, fast foods, etc., the home and community is the scene of an almost invisible but explosive countertrend (Burns, 1975; Brandt, 1995). More and more work is taking place in and around the home and community. Much of this is what Toffler (1980) called "prosumption"—the food growing, self-help building, preventive health care, small appliance repair, etc. which conventional economics would simply characterize as forms of consumption. But this prosumption is far from passive, and it is an important part of an exploding informal economy which is producing increasing portions of society's real wealth—some estimates going over 40% (Pietila, 1993; Henderson, 1978; Quarter, 1992).
	The Divided Economy is not a rigid duality, but rather a spectrum of activities from unpaid household work, on one extreme, to the transnational corporation, on the other. In between, we find other informal and formal enterprises and those which combine elements of both worlds. There are neighbourhood and mutual aid organizations, barter and skills exchange, voluntary associations, community development enterprises, co-operatives, small businesses, and state enterprises. Among all these, there are some which are more private and others which are more social (Ross and Usher, 1986). Part of this, embedded amorphously along this spectrum, there is what has been called the "social economy"—a diverse third sector whose common identity is its commitment to put profit second to social purpose (Quarter, 1992).
	Definitions can be only so hard and fast, but the informal economy is characterized primarily by familiarity and by production for use, use not necessarily within the household, but within a shared community. Not all of the production is non-monetary, but the portion that uses money employs it primarily as a simple means of exchange. The informal economy allows other social, environmental and personal values to come into its operation. The "social economy", for its part, tends to overlap the formal and informal economies and, to some degree, the private and public sector of the formal economy.
	As mentioned earlier, the new productive forces of people-production resist easy commodification. Their quantification into the cash nexus of the paper economy suppressed much of them, made invisible other portions, and distorted much of their other formal manifestations. But a combination of the new demands for economic "flexibility" and the inherent tendency of the superindustrial economy toward stagnation, has spawned a new dynamism of informal and formal/informal hybrid activities. 
	One not-so-benign example is the underground economy which has boomed with growing corporate competition and the emergence of economies increasingly polarized between rich and poor (Castells, 1988; Mattera, 1985; Ayres, 1996). Many left academics tend to refer to these negative developments as "informalization". But there is a more positive element to many growing informal activities which have taken off over the past two decades. These activities embody alternative values, focused on community economic development, on environmental regeneration, and on human physical and spiritual health. James Robertson (1985) has written of the phenomenon of "own-work": of self- and community- work outside the bounds of conventional cash "employment". There is a growing recognition of centrality of community to real human development. New processes and institutions of grassroots participation, with local control, and democratically-targeted development are being improvised.
	The paper-cum-megabyte economy in the 80s almost completely disconnected itself from real production—in an orgy of speculation and the creation of gigantic financial infrastructures in our cities. But the existing informal economy is in itself no satisfactory alternative to this destructiveness. It is still the place of women's isolated exploitation—although now it typically ranks as a second job, along with the low-paid work she must endure in the formal sector to make ends meet. The physical structure of the built-environment and the lack of proper remuneration for informal work has made the home a locale of increasing exploitation. Exploitative "homeworking" is booming, as is all sorts of underground economic activity (Sassen, 1991).

	Glorification of the informal economy, and its expansion in its current form, is therefore not desirable. The new social movements are recognizing that what is necessary are new kinds of links between formal and informal economic activities—transformative links which deflate purely paper economics, and focus all economic activities on community development. A key example of this transformative linkage is the community currency, which will be described in more detail later in this book. It helps to eliminate poverty, links formal & informal activities, and fuels local development, all while undercutting capital-accumulation as an end in itself.
	A recognition is growing that an economics which facilitates human self-development cannot penalize or devalue work which takes place in the home or community. Such work has to be encouraged, enriched, expanded and de-isolated. This cannot happen by monetarizing the household, but only by bringing the values of the household and community to the formal sector, and beginning to spatially reintegrate sectors of production and consumption.
	Human self- and community-development demand a new integration of the old sectors of socialized and unsocialized labor. In a sense, what is required is an expansion of the "social economy" to encompass more of the mainstream economy. But the existing social economy has to a great degree been dependent on the mainstream (private and public sector) economy. Except on the margins, it has lacked a self-regulating dynamic. 
	The possibility of society prioritizing human development to this extent—that it would move to create community-based economies—would seem to be far-fetched. But our biological survival may depend on it, and ecology provides another powerful force pressing for integrating production and consumption. It also provides the model for self-regulation needed by complex economies.

Ecology as a Productive Force
	A central dimension of people-production is the substitution of human intelligence for materials, energy and cog-labor in direct production. This is what industrial ecologists speak of as dematerialization, and what Martin Sklar, Fred Block and Larry Hirschhorn referred to as disaccumulation. It means doing more with less…particularly less energy and fewer material resources. And it means doing this on the level of the whole economy, not just the individual firm or production process. Dematerialization is one of the most important characteristics of qualitative development which industrial capitalism is incapable of expressing in any really fundamental way.
	As we will see in more detail in Part II, the two key ways a post-industrial economy can dematerialize is first by focusing on end-use, and second by integrating human economic activities within natural processes.
	In many respects, the very process of economic development is forcing this reintegration with Nature upon us, for better or worse. An example is the role of scientific knowledge. Rational knowledge, which has long been a means of separating ourselves from Nature for the purpose of control, is, in effect, now forcing us to reintegrate, simply because of how deeply our investigations have penetrated into Nature. We must make a choice, however, about how we want to do this. Will it be another form of domination of Nature, or an harmonious relationship of co-evolution?
	On the negative side, powerful interests are engaging in dangerous genetic and biological engineering simply for the sake of power and short-term profit. Humans are now making machines out of living organisms. Scientists, states and corporations are playing a dangerous game of imitating God—eliminating eco-diversity and subtle balances established over many years. This kind of imperialistic intrusion into Nature will surely result in our own destruction.
	On the positive side, a more respectful form of integration with Nature is possible. Ecological innovators are exploring new possibilities for benign and regenerative use of natural systems, which both respect their integrity and offer many legitimate benefits to human communities. For example, John Todd (1994), and his fellow eco-technologists, are devising "living machines" which purify water naturally without destroying diversity and eco-system integrity. Permacultural systems of food-production and settlement design are also employing sophisticated scientific knowledge of Nature, coupled with traditional local knowledge, to benignly harness the natural productivity of ecosystems without harming them.
	What distinguishes this form of scientific knowledge from the conventional science behind high-tech bioengineering is that all other scientific considerations are subsumed to ecology. As with primitive peoples, context is all-important. The relationship and interaction of all living systems is considered, and valued as sacred in its own right. And yet because this perspective is deeply aware of the working of natural productivity everywhere, it can tap possibilities for human benefit over the entire landscape. The emphasis is on Nature doing the work, and, as much as possible, on its own terms. The economy is seen a sailboat in the winds of natural process; and ecology is employed as a key productive force.
	This knowledge is important not only in integrating human activities within natural processes, as in urban rooftop agriculture or wind power, but it is also crucial in designing human systems which mimic the elegance and efficiency of ecosystems. Industrial ecology—which will be examined more closely in Chapter 9—applies just such design principles to manufacturing. 
	Even in our destructive industrial economy, potentials for reintegrating with Nature are reflected in organizational change. Today, as our economies and societies are increasing in complexity, they are beginning to exhibit an organic character similar to natural systems. This is a real contrast to mechanical systems. As Geddes and Lyle (1994) have pointed out, the “machine model” upon which industrial organization, science and philosophy has been based, is incredibly crude and simplistic—making industrialism the “paleotechnical era”. 
	The speed and complexity of change today, however, fostered by perpetual technological revolution, has gotten to the point where it defies traditional forms of external control. "Fast, cheap and out of control" is a theme of advanced technological design today (Kelly, 1994), with rank-hierarchies having to give ground to network-hierarchies. The details of a process cannot be managed from above, deterministically, but rather only the general directions and parameters established, managed stochastically, or statistically, with much operational autonomy given to the base. Complex systems, be they production systems or whole economies, literally must be allowed to evolve, like ecosystems. 
	The organic character of post-industrial organization suggests a trend toward growing democracy. It implies that political consciousness and control must be more integrated into everyday work life. Of course, capitalist globalization must block or defuse such potentials; but ecological production depends on them. In Part II, we will see how in most cases, the appropriate scale for ecological production is much smaller than that of industrial production. Besides the fact that the speed of change means that planning must be closer to execution and impact, the complexity of needs, circumstances and technologies requires that local observation and management is essential. Ecological forms of development  must be specific to microclimates and eco-regions, and efficiency depends on tight production/consumption loops. 
	These trends are enhanced by the impact of electronic communications technology, which makes possible the coordination of widely decentralized units. Authentic post-industrialism, therefore, facilitates direct democracy—not via electronic polling, but  by making community-based participation a practical means of global regulation and cooperation. Network organization allows the creation of “communities of communities”. The extension of our minds and nervous systems through new communications technologies—which today is most often used to reinforce centralized control—is actually more appropriately used to empower communities and regions, allowing them to be integrated with Nature’s bioregions. 

Dematerialization and Labor
	The reorganization of production along ecosystems lines has major implications for labor. In the same way that feminists have attacked the Divided Economy as inimical to human development, in recent decades, environmentalists have attacked it as repressive of ecological productivity. Greens have argued that the creation of ecological economies depend on making homes and residences places of production for food, energy, water, etc. and not simply places of passive consumption. Rooftops, back alleys, and public gardens and squares can and should be productive places. This, of course, has major implications for labor, since our current system penalizes home- and community-based work. 
	Years ago, Sklar, Block & Hirschhorn, Gorz and others pointed out some of the positive implications of the elimination of cog-labor from direct production. In contrast to the structural unemployment which is the actual course capitalism has taken, they highlighted the possibility of releasing humans from drudge-labor for more creative work and for more leisure time.
	As Hirschhorn wrote in Beyond Mechanization (1984), the myth of the Perfect Machine—an automated process which totally displaces human labor—has long captured the imagination of both establishment and radical visionaries. For establishment thinkers, it posed the possibility of production and profit without rebellious and unpredictable workers. For radicals, like French Marxist Andre Gorz (1983), it has suggested new forms of human "autonomous activity"—creative leisure, re-creation and art, freed from drudgery.
	Both versions of this myth, however, are premised on a Divided Economy, and the presumed eternal separation of work and leisure, or production and consumption. Today the radical view of the end of cog-labor is being transformed by an ecological vision. The liberation of the human being from the industrial production machine does not mean an escape to an "autonomous" zone, but a total reorganization of society to reintegrate production and consumption—in a way that would make both work and leisure regenerative. The information-intensive ecological economy does not abolish cog-labor by completely eliminating routine labor but by transforming (what remains of) it into developmental forms. By decommodifying it, by instilling it with social relevance, and by reintegrating it with design and decision, even routine work can be developmental. As with eco-agriculture and eco-building, it may involve a greater balance of mental and physical work. In many instances it represents a recapturing of traditional values of craft.
	The point is that industrial development has caused incredible damage—to both communities and ecosystems. To increase real wealth, this damage must be repaired. There is no shortage of work to be done—just a shortage of work in the formal sector of the industrialism’s Divided Economy. This has tremendous implications for our economic strategies. While "work-sharing" may play an important role in our development strategy, our primary focus must be to design systems to ensure socially- and ecologically- necessary work gets done, and somehow remunerated. Part of this might involve sharing out of existing paid work. But it will also entail designing processes which tap community (and ecosystem) energies outside regular market forms. We must look seriously at ways of directly remunerating regenerative labor—that is, encouraging work which in itself creates wealth for the worker and his/her community. Some of these means will be considered in Part II.
	This kind of integration of the formal and informal economies is a way of making visible previously invisible forms of essential labor. But this can only be completely successful if Nature’s equally invisible inputs into the economy are acknowledged. Despite recent assaults on workers wages, resources are still relatively much cheaper than labor; and this hurts labor tremendously. As Hawken (1993) emphasizes, we live in a society which insanely continues to displace labor from production as population grows. We are using information to replace labor rather than materials and energy—even as we suffer increasing environmental degradation resulting from our linear resource flows. The key to creating jobs in the formal sector is not work-sharing, but reversing the labor/materials relationship by incorporating the full costs of the use of Nature’s materials and services into market prices. Then there is incentive to employ people rather than resources.
	While Block and Hirshhorn (1979) claimed that the ratio of capital to output had declined since the twenties, in retrospect the displacement of labor has far exceeded  materials displacement. From the point of view of the firm or even a product, a certain degree of capital savings seems undeniable. But from the point of view of the economy as a whole, even considering gains in living standards in the postwar industrialized economies, overall efficiency gains are questionable. Per capita materials consumption in North America, for instance, has generally been increasing since WW II, and at a much greater rate than the standard of living. What has declined has been the market price of materials. Industrialization, therefore, has been marked by a dual tendency through most of this century: the displacement of labor from direct production by information, materials and energy, and the increasing devaluation of what many environmentalists call "natural capital"—the earth's materials, air, water, systems and creatures. 
	By definition, the green economy is capital-, materials- and energy-saving, and people-intensive. For this reason, ecological development is the only way to maintain a place for humanity in the economy. It is not, of course, simply a matter of changing the relative prices of labor and materials. Real qualitative wealth must be increased, and new forms of remuneration must also be created. If this is done, however, it promises a fulfilling future for human work in every sector of the economy.
	
