THE
SACRED
AND

THE
PROFANE

THE NATURE OF RELIGION

by Mircea Elkiade

Transiated from the French
by Willard R. Trosk

A Harvard Book
Herconrt, Rrace & Forld, Ing,
MNew York




CONMTENTS

INTRODECTION
&

CHAPTER I Saecred Spgee and Making the World Sasred
2f)

CHAPTER I Sacred Time and Myihs
1

CHAPTER I The Sacredness of Nevrre and Cosmic Religion
116

-

CHAPTER ¥  Muman Existence aad Sanctificd Life
162

CHRONOLOGIC AL SURFEY The “History of Religions”
as & Branch of Knowledge
216

SELECTED RIBIIOGRAPHY
234

INDEX
254



The extraordinary interest aroused all over the

world by Rudoli Otto’s Das Heilige (1he Sacred), pub- -

lished in 1917, still persisis. Ils suceess was certainly
due to the author’s new and original peint of view. In-

sead of studying the ideas of God and religion, Otto

undertook 1o analyze the modalilies of the refigious,

esperience. (iftad with great psychologieal subtlety, and
thoroughly prepared by his twofold training as theo-
logian and historian of religions, be sucoceded im de-
termining the coment and specific eharacteristies of
refigioga experience. Pagsing over the raticnal and
speculative side of religion, he concentrated chiefly on
its irrationa} aspect. For Otto had read Luther and bad
understood what the “living God™ meant to a believer.
Tt was not the Cod of the philosophers—of Erasmus,

8

for example; it was not an idea, an zbetract notisn, a
mcre moral sllegary. Bt was a terrible pomwer, manifested
in the divine wrath,

In Das Heilige Otta sets himsel to discover the char
acteristics of this {rightening and irraional experience,
He finds the fecling of terror before the sacred, before
the awe.inspiring mystery (mysterium tremendum), the
ma)esty (mdfesigs) that emanates an overwhelming
superiority of power; he finds religions fear before Lhe
fascinating mystery (mysterium fascinans) in which
perfect fullness of heing flowers. Dita characterizes all
these expariences as numinons { from Latin numen, god),
for they are induced by the revelation of an aspect of
divine pawer. The numincus presents itseli a3 something
“wholly other” [ganz andere), something bagically and

g
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totally different, It is like nothing human or cosmie;
confromed with it, man semses his profound nothing.
ness, feels that he is only a creature, or, in the words in
which Abraham addressed the Lord, is “but dust and
ashes” {Genesig, 18, 27).

The ascred slways manifests itseli as a rveality ol a
wholly different order from “natural” realities. It is
lrue Lhat language nzively expresses the tremendum, or
the majestas, or the mysterim fuscinans by terms botz-
rowed from the world of nature or from man's secular
mental life. But we know that this analsgical terminol-
ogy ia due precisely to human inability to express the
gartz andere; all 1hat goes beyond man’s natural expe.
rience, language is reduced to suggesting by terms taken
from that experience,

After forty years, Otto's analyses have not lost their
value; readers of this book will profit by reading and
raffecting on them. But in the following pages we adopt
a difierent perspective. We propose to present the phe-
nomenon of the sacred in all its complexity, and not only
in an far as it is irresional, What will concern us is nat
e relation between the railonal and nonrational ele-
menis of religion bul the sacred i its engirety. The first
pogzible Jefinition of the sacred is that it is the opposite
of the: profane. The aim of the following pages is to illus-
trate and define this oppositien hetween sacred and
profanc.

Introduetion i1

WHEN THE 3ACRED MANIFEATS ITSELF

Man hecomez e2ware of the sacred because it
marnifests itsell, shows itself, as something whaolly difier-
ent from the profane. To designate the act of manifes-
sation of the sucred, we have proposed the tertm hiers
phazy. It is a fitting 1erm, becauvse it does not imply
anything further; it expresses no more than is implieit
in its etymological conteny, fe., that something sacred
shows iself to us.' 1t could be 2aid What the history of
religions—{rom the most primitive to the most highly
developed—is constituted by a great sumber of hisro-
phanies, by menifestations of sacred realities, From the
mosl elementary hisrophany-—e.g., manifestation of the
sacred in some ordinary objecy, a stone or a irse—to
the supreme hierophany {which, for a Chrstian, is the
incarnation of God in Jesus Christ) thete is no sclution
of continuity. [n each cace we arc confronted by the same
mysterions act—the manifestation of something of a
wholly different crder, a reality that does not belong to
our werld, in objects that are an intepral part of our
natural “profane” world.

The modern Qecidental experiences a certain unsasi.
ness betore many manifestations of the sacred. He finds
1t difficult ta accepl the fact that, for many bumar heings,
the sacred can be manifested in stores or recs, for

) L .
&U- Mircen Eliade, Patrerns in Comparaiine Roligion, New York, Shaed
Ward, 1958, pp. 7 6. Cired herester a3 Pamerss,
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example. HBut a8 we shall soon see, what is involved ia
not a veneration of the stone in itscli, a cult of the tree
in itself, The sacred tree, the saered stone are not
pdored as stong or tree; they are worshipped precisely
hecause they are hierophanies, bocause they show zome-
thing that is po longer stone or tree but the sacred, the
ganz andere,

Et is impossible to overemphasize the paradox repre-
sented by every hierophany, even the most elementary.
By manifesting the sacred, any cbject becomes something

else, yet it continues 1 remain iseff, for it continues to -

participate in its surrounding cosmiv milien. A sacred
stome rcmaing a stoney apparently (or, more precisely,
from the profane point of view), nothing distinguishes it
from all olher stones. But for those to whom a stone
teveals itself ag zacred, its immediate reality iz trans-
muted into a supernatural reality. In other words, for
those who have a valipious experience all mature is

capable oi revealing itself as ecsmic sacrality. The.

£03mos in its entirety can become 2 hierophany.

The man of the archaic socicties tends to live as much
as possible in the sacred or in close proximity to con
secrated abjects. The tendency is perfectly understand.
able, because, for primitives as for the man of all pre-
ruodern societies, the seered @ cquivalent to a power,
and, in the last analysis, to reafity, The sacred ia saturated
with being. Sacred power means resbity and at the same
bime enduringness and efficacity. The pelarity sacred.

Intraduction i3

profane is often expressed ag an opposition between rewd
andd prreal or psendoreal. { Naturally, we musi not oxpect
to find the archaic languages in possesaton of this philo-
gophical terminology, realunreal, etc.; but we find the
thing.) Thus it is eagy to vnderstand that religiona man
deeply desires o be, to participate in reality, to be satu-
rated with power.

Our chief concern in the following pages will be to
elucidate this subject—to show in what ways religions
map alicmpts to remain as long as possible in o sacred
universe, and hence what his total experience of life
proves to he in comparizon with the experience of the
man without religious feeling, of the man who lives, or
wishes to live, in & desacralized world. Tt should be said
at nnce that the completely profane world, the wholly
desacralized cosmoa, is 2 Tecent discovery in the history
of the human apirit. It does not develve upon us to show
by what historical processes and ay the resnlt of what
changes in spiritual attitudes and behavior modern man
has clesacralized his world and assumed a profane exist-
ence. For eur purpose it ia enough to observe that
desacralization pervades the entire experience of the
norzeligions man of modern societies and that, in con-
gequence, he finds it increasingly difficult to Tediscover
the existential dimensions of religions man in the archaic
socIeties.
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TWO MODES OF BEING IN THE WORLI

The abyss that divides ihe two moedalities of expe-
rience—siered and profane—will be apparent when wa
eome to describe sacred space and the ritual building of
the human habitation, or the varieties of the religions
expericnce of Hme, or the relations of religious man to
nature and the world of tools, or the comsecration of
human life itself, the sacrality with which man’s vital
functions (food, sex, work and so on) can be charged.
Simply calling to mind what the city or the house, narure,
tools, or work have become for modern and nonreligious
man will show with the utmost vividness all that dus-
tinguishes sueh 2 man frem a man belonging to any
archaic asociety, or aven from a peazsnt of Christian
Eurcpe. For modern consciousness, a physiological act
—ucating, sex, and so on--is in sum only an orgamic
phenomenon, however much it may still be cncumbered
by tabus (impasing, for example, particular yules for

“eating properly” or forhidding some sexual behavior -

dizapproved by secial morality). But for the primitive,
steh an act ig never simply physiological; # is, or can
hecome, 2 sacrament, that ia, a comeunion with the
sacred.

The reader will very soon realize that sacred and pro-
jane are two modes of being in the world, two existential
sttuations agsumed by men in the course of biz history.
These modes of being in the world are not of concern

Introduegon is

only te the history of religions or te sociology; they are
not the abject enly of historical, svciological, or ethno-
logical study. In the last analysis, the sacred and profane
mades of being depend upon the difierent pogitiona that
ran hae conguered i the cosmos; hence they are of
concern both to the philosopher and ko anyone seekimg
1o discover the possible dimengions of human existence.

It is for this reason that, though he 15 2 Tustorian of
religions, the author of this book proposes not to conkne
himself only Lo the perspective of his particular science.
The man of the traditionel societies is admittedly a homo
religiosus, but his behavior forms part of the general
behavior af mankind and henee 18 of concern to phile-
sophical anthropology, to phenomenology, to puvchel-
K-

The hetter 1o bring out the specific characteristics of
life in a world capable of becoming sacred, T sheil nat
hesitate to cite examples from many religions belonging
to difierent periods and cultures. Nothing can take the
place of the example, the concrete fact. 1t would be unse.
less to disenss the structure of sacred space without
ehowing, by particular examples, how such a space is
vonstructed and why it becomes qualitatively different
from the profane space by which it is surrcended, |
shall select such examplea from among the Mesopo-
lamians, the Indians, the Chinese, the Kwakiutt and other
Primitive peoples. From the historien-cultoral point of
view, such a justaposition of religious data pertaining
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to peoples go far removed in time and apace ia vot with-
out some danger, For there 13 always the risk of falling
back into the errore of the ninetesnth cenlury and, par-
ticularly, of believing with Tylor or Frazer that the
reaction of the humap mind te paleral phenomens is
uniform. But the progress accomplished in cubural eth-
nology and in the history of religions has shown that
this is mat always true, thet man's reactions o nature
nre often conditioned by his culture and henee, finally,
by history.

But the important thing for our purpoae is (o bring
oul the spocific characteristics of the religious expe-
rience, rather than to show its munerous varistions aud
the diflerences canzed hy history. It i3 somewhat ag if,
in order to shtain a better grasp of the poetic phenome-
non, we should kuave recourse tir a mass of heterogencona
examples, and, side by side with Homer and Dante, quote
Hindu, Chinese, and Mexican poems; that ia, should take
into consideration not only peetice possessing a histori-
cal commnn denomanater [Homer, Vergil, Dante} but
also vreations that are dependeni upon other esthetics,
From the point of view of literary history, such juxta.
positions are to be viewed with saspicion; but they are
valid if our abject is to deseribe the poetic phenomenon
as such, if we propose to show the essential difference
between poetic language and the utilitarian language
ol everyday life.

Introdurtion 17

THE SACREU AND HISTODERY

Our primary concern is t0 present the specific

_dimengions of religions experiense, to bring out the

differences between it and profane experience of Lhe
world. T shali not dwell on the variations thal religions
experience of the world has undergone in the course of
tme. It is obvious, for example, that the symbelisams
and culis of Mother Earh, of human snd agricultuzal
feriility, of the sacrality of woman, and the like, could
not develop and constitute 3 complex religious eystem
cxeent through the discovery of agricnlture; it iz equaliy
ghvious that a preagriculiural society, devoted to hust-
ing, could not feel the seerality of Mother Earth ip the
game way or with the same intensity. Hence thare are
differences in religious experience explained by differ-
ences in economy, culture, and social orgamization—in
short, by history. Nevertheless, between the nomadic
hunters and the sedentary cultivators there ie a similarity
in behavior that seems to us infnitely more important
than their differcnces: both live in g sacralized rosmos,
bith ghare in a eosmic sacrality manifested equally in
the animal world and in the vegetable world, We need
anly compare their existentia) situations with that of &
man of tha modern societies, living in o desceralized
co3mps, and we shall immediately be aware of all that
séparates him from them. At the same time we realize
the validity of comparisons hetween religious {acls per-
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* joining to different cultures; all these f[acts arise from a
single type of behavior, that of home religiosus.

This little baok, then, may scrve a2 a peneral intro-
duction 1o the history of religions, since il describes the
modslities of the sacred and the situation of man in a
world eharzed with religious values. Bur it is not a siudy
in the history of reliptons in (he strict sense, for the
wrter, in ciling examples, bas not undertaken to indi-
cale their higtorico-culiural contexts. To do s0 would
have required a work in several volumes. The reader
will ind all requisitc information in the books listed in
the Bihliography.

MmcEs ELispE
Sointflovud
April, 1856



Sacred Space
and Making
the World Sacred

EOMOGCENEITY OF SPACE AND HIEEQPHANY

Fo: religions man, space is not homogeneous;
ke experiences inter nuptions, breaks in il; some parts of
space are qualiatively different from athers. *Draw not
migh hither,” says the Lord to Moses; *put off thy shoes
from off thy feet, for the place whereon thou standest is
holy ground” (Exedus, 3, 5). There is, then, a sacred
space, and hence s strong, significant space; there zre
olher spaces that are not saered and o ere without struc-
ture or consistency, amorphous, Nor is this all. For re-
ligious man, this spatial nonhamogeneity finds expros
sion in the experience of an oppositon betwean space
that is sacred—the only real and reql-ly existing space—
and all other space, the formless expanse surrounding it.

It must be said at onee that the religious experience of
the nonhomogeneily of space is a primordial experience,

homelogizable to a founding of the world. Tt i3 not a mat-
ter of theareiical speculation, but af a primary religious
experience that precedes all reflection on the world
For it is the break elfected in space that allows the world
to be constitnted, beeatze il reveals the fixed paint, the
central axig far all foture orientation. When the sacred
manifests itsell in any hicrophany, there is not only o
break in the homogeneity of space; there is also revela-
tivn of an absolute reality, opposed to the nonrealiry of
the vagt surrounding expanse. The manifestation of the
sacred ontalogically foends the world. In the homo-
Beneous and infinjle expanse, in which no point of refer-
suce is possible and hence oo orientation cam be eatab.
lished, the hicrophany revcals an absolute fixed peinl,
& cehter.

21
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So it is clear ta what a degree the discovery—that ia,
the revelation—of a sacred apuce possesees existential
value for religious man; for nothing can hegin, nothing
can be done, without a previons orienlalion—and any
oTientation Implies acquiring a fixed paint. [t is for thia
reason that religiols man has always sought te fix his
shode at the “center of the world.™ ff the world is to be
Liged in, it must be founded - and ne world can come to
birth in the chaos of the hemogeneity and relativity of
profanr space. The discovery or projection of a fixed
point—the center—is equivalent to the creation of the
world; and we shall soon give some examples that will
unmistakably show the cosmogonic value of the ritual
orientation and construction of sacred space.

For profane experience, on the contrary, space_is
homogenecus and neutral: no break qualitatively differ-
entiates the various parts of its mass. Geometrical space
can be cut and delimited in any direction} but no queli-
tative differentiation and, hence, na orientation are given
by virlue of its inherent structure. We nead only remem-
ber how a classical geometrician defines space. Natu-
rally, we must no1 confuse the eancept of homogeneous
and neutral geometrical space with the experience of
profane space, which ia In direct contrast to the expe-
rience of sacred space and which alone concerns our
invegtigation, The concept of homogeneous space and the
history of the concept (far it has been pari of the com-
mon stock of philosophical and scientifie thonght since
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antiquity} are a wholly difierent problem, upon which
we ghall not enter here. What matiers for our purpose
is the experience of space known to nonreligious man—
that iz, to & man who rejects the sacrality of the world,
whe aecepts only a profane existence, divested of all
religious presuppositions.

It must be edded at once that such a profanc existence
is never found in the pure state. To whatever degres
he may have desacralized the world, the man who has
made his choice m {avor of a profane life never succeeds
in completely doing away with religious behavior, This
will hecome clearer as we praceed; it will appear that
even Lhe most desacralized existence still prescrves wraces
of 8 religigus valorization of the world.

But for the moment we will set aside this aspect of the
problem and confine opurselves to comparing the two
experiences in gquestion—that of sacred space and that
of prefane space. The implications of the former expe-
rience have already been pointed out. Revelation of a
sacred space makes it possible to obtain g fixed poim
and hence to aequire orientation in the chaos of home-
geneity, to “found the world™ and to live in a real sense.
The profane experience, on the contrery, maintains the
homogeneity und hence the rclativity of space. No irue
orientation is now possible, for the fixed point no longer
énjoys a unique ontological status; it appeare and dis-
4Ppears in accordance with the needs of the day. Prop-
erly speaking, there is no longer any world, there are
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only fragments of g shattered universe, an amorphous
masy consisling of &n infinite number of more or lesa
neutral places in which man moves, governed and driven
by the obligations of an exiztence incorporaled into an
indusirial society.

Yot this experience of profane space atill includes
values that fo some extent recall the nonhomogeneity
pecitliar to the religious experience of space. There are,
for example, privileged places, gquslitatively different
{rom all others—a man’s birthpleee, or the scenes of hia
first lave, or certain places in the first foreign city he
visited in youth. Fven for the most frankly nenreligious
man, zll these places still retain an exceptional, a unique
quality; they are the “holy places™ of his privste uni-
verse, as if it were in such spots that he had received
the revclation of a reality other than that in which he
pariicipatez Lhrough his ordinary daily life.

This cxample of crypto-religions hehavior an profave
moan's pert is worth noting. In the course of this book we
shall epcounter other examples of thig sort of degrada-
tion a2nd desacralization of religious values and forms of
behavior. Their deeper significance will become appar-
cht later.

THEOFHANIES AND SIGWS

To exempliiy the nomhomogeneity of space as
expericnecd by nonreligious man, we may tan to any
Teligion. We will choose an example that is accessible to

Sacred Spuce and Muking the W orld Sacred 25

everyone—a church in a modern city. For a heliever,
ihe church shares in a different spece from the street in
which it stands. The door that opens on the interier of
the c¢hurch setually signifies a solution of eoalinuity.
The threshold that separates the two apaces also indi-
esies lhe distance berween twa modes of heing, the pro-
fape and the religious. The threshold is the limit, the
houndary, the frontier thet distinguishes and oppasea
two worlds—and 21 the same time the paradozical place
where those worlds communisnte, where passage from
the profane to the sacred world becomes possible.

A stmilsr ritual function fsalls to the threshold of the
human habftation, and it is for this reagson that the thresh-
old is an object of great impartance. Numeroug ritea
accompany passing the domeatic threshold—a bow, a
prostration, & pious touch of the hand, and so on. The
threshold has its guardians—gods apd spirits who for
bid entrance both to human enemies and to demons and
the powers of pestilence. It 13 on the ibreshold that sacri-
fices ti the gaardian diviaities are ofiered. Here too cer
tain palaeo-odental cultures {Babylon, Egypt, Iarael)
situsted the judgment place. The threshold, the door
shoty the solution of continuity in space immediately
and concretely; hemce their great religious importance,
for they are symbols and at the sume Lime vehiclea of
Passage from the one space to the other,

What bas heen said will make it clear why the church
shares in an enlirely different space from the buildings
thal surround it. Within the sacred precincts the profane



26 The Sacred and the Profans

world 1z transcended. O the most archaic levels of cul-
ture thig possibility of transcendence is expressed by
various images of ar epeming;: hers, in the sacred en-
clozure, communicalion with the gods 1s made possible;
hence there must be a door o the world above, by which
the gads can descend to carth and man can symbalically
ascend to heaven. We shall soon see thal this was the
¢aze in wmany religions; properly speaking, the temple
congtitutes an opening in the upward direction and
ensures communication with the world of the goda.
Every sacred space implies a hierophany, an irroption
of Lhe sacred that results in detaching a tecritory from
the sorroumding coemic milicn znd making it qualits.
tivaly different. When Jacab in his dream at Heran saw
a laddar reaching to heaven, with angels ascending and
desrending on it, and heard the Tard speaking from
abave i, saying: “I am the Lord God of Abraham,” he
awoke und was afraid and cried out: *How dreadful is
this place: this s none other but the house of God, and
this iz the gate of heaven.” And he took the slone that
had teen his pillow, and set it up as 2 monument, and
poured ¢il on the top of it. He called the place Teth-el,
that is, house of God {Gencsis, 28, 12-19). The symbal-
ism implicit in the expreszion “gate of heaven™ is rich
and complex; the theophany that oceurs in a place von-
secrates it by the very {act that it makes it open above—
_that is, in cormmamiretion with heaven, the paradexical
peint of passage From one mode of being to another. We
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shall soon see even clearer examples—-sanctuarics that
gre “doors of the gods™ and hence places of passage
hetween beaven and earth.

Often there iz no need for a theophany or hisrophany
properly speaking; some sigr suflices to indicate the
gacredness of a place. “Aeccording to the legend, the
marabout who founded Fl-Hamel ai the end of the asix-
teenth contury stopped to spend the night near a spring
and plamed his stick in the ground. The next morning,
when he went for it to resume hiz journey, he found that
it had taken root and that buds had sprouted on it He
conzidered this a sign of Cod’s will and settled in that
place.”™ In such cascs the sigr, fraught with religions
meaning, inbroduces an abzolute clement and pute an
end v relativity and confusion. Something that does not
belong 1o this world has manifested itself apodictically
and in so doing bas indicated an orientation or deter.
mined & course of conduct.

When no sign manifests iself, it iz provoked. For
example, a sort of evocation is performed with the help
of animals; it is they who show what place is fit to re-
ceive the sanclnary or the village. This amounts to an
evocabtion of sacred forms or hgures for the immediate
Purpose of establishing an orientation in the homoge
neity of space. A sign iz asked, to put an end to the
tenston and anxiety cavsed by relativity and disorienta-

1 + -
Bani Bawscy, in Revwe det Traditions Popredsives, XML 1997, p. 287
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tior—in shoet, to reveal an absolute painl of suppor.
For example, a wild animal is hunted, and the sanctuary
is built a1 the place where it is killed. Or a domestic
gnimal—such as a bull—is turned loose; some days
later it is searched {or and sacrificed al the place where

it is found. Later the altac will Lie raised there and the

village will be built around the altar. In all these cases,
the sacraliry of a place is revealed by animals. This ia
a3 much 44 to aay thal wen are not free to choose the

sacred site, that they only scek for it and find it by the

help of mysterious sighs,

These few examples have shown the different meana

by which religions man receives the revelation of s
sacred place. In each case the hierophany has annulled
the homogencity of space end revealed 2 fixed point. But
sinee religious man eannot live except in an atmesphere
impregnated with the sacred, we musl expect to fnd a
large number of techniques for consecrating space. As
we zaw, e sacred is pre-eminently the real, at omnce
power, eflicacity, the source of life and fecundity. Re.
ligiour man's desire to live in the sacred ie in fact equiva-
lent 1o his desire to take up his abode in abjective reality,
not to let himseld be paralyzed by the never-ceasing
relativity of purely subjective experiences, to live in &
real snd efective world, and not in an illusion. This
behavior is documented on every plane of religious
man's existenee, it it is particularly evident in his
desire to move about ¢nly in 2 sanctified world, that is,
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in & sacred space. This is the rearon for the elaboration
of techniques of erfentation which, properiy apeaking,
are techniques for the corstruction ol sacred space, But
we st not suppose that Auman work is in question here,
that i1 iz thtnugh hiz oumn efforts that man can conzecrare
a spoce, In reality the rtitual by which he construcs a
sacred spare is efficacions in the measure in which i
reproduces the work of the gods. But the belter to under-
stand the necd for ritnal construction of a sacred space,
we must dwell a little on the traditiona! concept of the
“world™; it will then be appazent that {os religious man
every world iz a sacred world.

CHADZ AND COEMOS

Dne of the outstunding characterislica of tradi-
tdonal societies is the opposition that tbey assume be-
tween their inhahited tervitory and the unkanwsn and
indeterminate space that surrounds it. The foroer is the
world {more precisely, our world), the ceamoa; every-
thing ontside it is mo longer a cosmos but o sort of
“other world,” a foreign, chaociic space, peopled by
ghosts, demons, “foreigners” {who are assimilated to
demons and the sonls of the dead). At firt sight this
tleavage in space appears lo be dug to the opposition
between an inhabited and nrganized—hencee cosnpcized
lemitory and the unknown spsce that extends beyond
it frontiers; on one side there is a cosmos, on the other
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a chaos. But we shall sce thar H every inhabited tern-
lory is a4 cosmos, this is precisely because it waz frat
consecrated, because, in one way or another, ¥ s the
work of the gods er i in snmmumication wilth the world
of the gads, The world {that is, cur world) is 2 nniverse
within which the sacred has already manifested itself, in
which, consequently, the bresk-hrongh from plane to
plane has become possible and repcatable, It is not
dificult 10 ze why the religisus moment implies Lhe
cosmngonic moment. The sacred reveals absoluie reality
and at the samne time makes orientation possible; hence
it faunds the world in the sense that it fixes the limits and
estzblishes the order of the world.

All this appears very clearly from the Vedic ritusl for
taking possession of a territory; possession bevomes
legally valid thoough the erection of a fire altar conse-
craled to Asni, “Ope cays that one is installed when one
has built a fire altar |garkapaiva] and all those who
huild the fire altar are legally established” (Skatapaths
Brakmana, VI, 1, 1, 1-4). By the ereciior of a fire altar
Agni is made present, and communicaiion with the
world of the gods is ensured; the space of the altar he-
comes a sacred space, But the meaning of the ritual is far
more complex, and if we eonsider all of its ramifications
we shall understand why congeeraling a territory is
equivalent to making it a cosmos, to eosmictzing it. For,
in fuct, the erection of an altar to Agni is nothing hut the
reprasluclioo—on the microcosmic scale— of the Crea-
tion. The water in which the clay is mixed is assimilaterd
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jo the primordial water; the clay that forms the base of
the aliar symbolizes the earth; the laleral walls represent
the ﬁunuapherﬁ, and so an. And the building of the zltar
is accompanied by songs that proclaim which casmic
region has just been created (Shetopathe Bréhmane I,
g, 2, 29, cie.). [ence the erection of a fire altar—which
slone validates taking possession of a new tertitory—is
equivalent lo & easmogany,

An unknown, foreign, and unoccupied territory
(which often means, “unaccupied by our people™} zdll
ghares in the fluid and larval medality of chaos. By
accupying it and, above all, by setiling in it, man sym-
bolically transforms it imo a cosmos through a ritual
repetition of the eosmogony. What is to hecoms “our
world” must first be “created,” and avery creation has 2
paradigmatic model—the creation of the universe by the
gnds. When the Scandinavian colanists tnok posstssion
of Icelamd (lond-ndina) and cleared it, they regarded
the enterprise neither as an original undesaking nor as
buman and profave work., For them, their labor was
only repetition of a primordial act, the transformation
of chaos into cosmes by the divine act of ereation. When
they tilled the desert soil, they were in fact repeabing the
a2t of the gods who had organized chaos by siving it a
Strocturs, forms, and norms.t

Whether it is a case of clesring uncultivated ground

ACH, Mirees Elinds, The Mysh af the Ererngt Reeuen, New York, Pan.
::z Books, Rollingen Serics XLVT, 1934, pp. 11 . Cited bereafier ex



22 The Sered ond the Profane

or of conquering and cccupying a territory already in-
habited by “other™ human beings, ritual taking posses-
sion must always repeat the cosmogony. For in the view
of archaic soutetics everything that is not *our world” ia
not yet & world. A territory can be made ours only by
crealing it ancw, that is, by consecrating it. This religions
hehavior in respect to unknown landa eontinued, even in
the West, down to the dawn of modemn times. The Span-
ish and Portuguese conquistadores, discovering and con-
GJUEring teTritoties, teok possession of them in the name
of Jegus Christ, The raising of the Cross was equivalent
to consecrating the country, henee in some sort to 8 “pew
hirth.” For threugh Chnst “old things are passed away:
hehald, al] things are hecome new” (1T Corinthiang, 3,
17). The newly discovered couniry was “renewed,” *re-

created” by the Cross,

CONSECRATION OF A PLACE=
REPETITION OJF THE COSMOGONY

Tt must be understood that the cosmicization of
unknown lerriteries is always a consécration; to organizs
a space is to repeat the paradigmatic work of the gods.
The close connection between cosmicization and conse-
cration iz already documented on the elementary levels
of cubiure—for example, among the nomadic Australians
whose economy is still at the astage of gathering and
small-pame bunting, According to the traditions of an
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Arunta tribe, the Achilpa, in mythical limea the divine
being Nambakula cosmicized their future territory,
created their Ancestor, and established their inslitutions,
From the trurk of a gum irce Numbakula fashioned the
aacred pole (kauwe-zuwa) and, after mpainting it with
hicod, climbed it and disappeared into the zky. Thia pole
reprigenly 4 cosmic axis, for it is around the sacred pole
that territory becomes hahitable, hence is traneformed
into a world. The sacred pole comsequenily plays an
important tole ritwally. During their wanderingz the
Achilpa always carcy it with them and choase the direc-
tion they are to take by the divection toward which it
bends. This allows them, while being contimially on the
muve, to be always in “their world” and, at the same
tume, in communication with the sky into which Numba-
kula vanished.

For the pole to he broken denotes catastrophe; it is
like “the end of the world,” reversion lo chaos. Spencer
and Gillen report that onee, when the pole was broken,
the eniire clan were in consternation; they wandered
shout aimlessly for a rime, and finally lay down on the
ground together and waited for death 1o overtzke ther.?

Thie example admirably ilustrates both the cosmo-
logical function of the sacred pole and its sotericlogical
role. For on the one hand the kauwa-cumea reproduces
the pole that Numbakuls used 1o cosmicize the world,

'R Spenec and F. 1. Gillen, The drnnts, Londan, 1925, T, p. 388,
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and an the other the Achilpa believe it to be the means
by which they can communieate with the sky realm. Now,
human existence is poesible only by virtue of this perma-
tient communication with the sky. Fhe world of the
Achilpa really becones their world only in proportion as
it reproduces the cosmos orgunized and sanctified by
Numbzkula. Life is nol possihle withant an apening
toward the tzanscendem; in other words, human heings
cannat live In chass. Onee contact with the wanscendent
is lost, existence in the world ceases 10 be possible—and
the Achilpa let themselves die.

To settle in a territory is, in the last analysis, equiva-
lent to conaecrating it. When settlement is nst temporary,
gs among lhe nomads, hot permanent, 45 among sedan-
tary peoples, it implies a vital decigian that involves the
existence of the entire community. Establishmeni o &
partcular place, organizing it, inhabiting it, are nets that
presuppose an existenlizl choice—the chaice of the mm-
verse that one is prepared to assume by “creatmg® it.
Now, this universe is always the replica of the paradig-
maltic universe created and inhahited by the zods; hence
it shares in the sanclity of the gods’ work.

The ascred pole of the Achilpe supports their world
and Fnsures sommunication with the sky. Here we have
the prototype of a cosmological image that has been very
widely disseminated—the cosmic pillars that suppont
heavan and at the same time open the yoad 1o the world
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of the gods. Until their conversion to Christianity, the
Celts and Germans still maintaired their worship of
such sacred pillars. The Chronfcum Laurissense breve,
written about 800, reports that in the course of onc of
lis wars against the Saxons (772), Charlemagne de
siroyed the temple and the sacred wood of their “famous
Trninsul™ in the town of Eresburg, Rudelf of Fulda
{e. 860) adds that this famous pillar is the "piilar af
the universe which, as 11 were, supperis all things"
(universalis columne quesi sustiacns omnig). The same
eosmalogical image is found not only among the Romans
{Horace, Odes, 1L, 3} and in ancient India, where we
hear of the skambha, the cosmic pillar (Rig Feda, 1,
105; X, £9, 4; ete.), but also among the Canary 1sland.
ers and in such distant cullares as those of thae Kwakinil
{British Columbia} and of the Nad'a of Flores lsland
{Indopesia). The Kwakiutl believe that a copper pole
passes through the three cesmie levels [underweorld,
carth, sky) ; the pomnt at whish it enters the sky is the
“door to the woild above.” The visible image of this
cosmie pillar in the sky is the Milky Way. Bul the wark
of the gods, the uriverse, is repeated and imitated by
men on their own scale. The axis mundi, ssen in the sky
in the form of ihe Milky Way, appears in the ceremonial
bouse in the form of a sacred pele. 1t is the trunk af a
redar tree, thicty to thirty-five feet high, over half of
which projects through the roof. Thie pillar plays a
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primary part in the cercmonies; it confers 2z cosmic
siructure on the hounse. 1n the ritnal sougs the house ia
called “our world” and Lhe candidalea for imnation,
who live in it, procisim: “I am al the Center of the
World. .. . I am at the Post of the World,” and s0 ont
The same asaimilation of the cosmie piliar to the saered
pole and of the ceremonial house to the universe is
ionnd among the Nad’a of Flores 1sland. The sacrificial
pole is called the “Pole of Heaven™ and is helieved to
support the sky.®

THEYE. CENTER OF THE WORLD

The cry of the Kwakiull necphyts, “I am at the
Center of the World!™ at snce reveals one of the deepest
meanitigs of sacred space. Where the break-through
from planc to plane has been effected by a hierophany,
there tao an opening has heen made, either upward (the
divine world) or devmward (the underworld, the world
of the dead). The three cosmie levels—earth, heaven,
underworid-—have been put in communication, As we
jusi saw, this communication is somelimes expressed

through the image of a universal pillar, axis mundi,-

whick at once cennects and gupports heaven and earth
and whose base is fized in the world below {the infernal

A Werner Miiller, Feltbild and Rldi der Kwaklutd-dndioner, Wicshaden,
155, pp. 1720

EP. Arndt, “Dic Megalithankultur det Wed'z™ { Aethropor 27, 1042), pP
[AN.E
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hrﬂgiqus}. Such a cosmie pillar can be ondy a1 the very
cepter of the wniverse, for the whole of the hahitable
world extends around it. Here, then, we have a sequence
of Teligiotts conceptions and cosmological images that
are imzeparably connected and form a system that may
he called the “systermn of the world™ prevalent in tradi-
tional societies: (@) & sacrod place conslitules a break in
the homogeneity of space; {d) this break is aymbalized
by au opeaing by which passage {rom one cosmic region
tn another is made poseible (from heaven ta earth and
viee versa) from eanh te the underworld); (c) com-
munication with heaven is expressed by one or ansther

" of certain images, all of which refer to the axis mundi:

pillar {cf. the untversalic columna), ladder {ef. Jacob's
ladder), mountain, tree, ving, etc.; (4} around this cos-
mic axis lies the world (= our world), hence the axis is
located “in the middle,” at the “navel of the earth™; 3¢
is the Center of the World, -

Many different myths, rites, and beliefs are derived
from 1his traditional “system of the world.” They cannot
all he mentioned hete. Rather, we shall confine anr-
selves to u few examples, taken from various civiliza-
Hons and particularly suited 10 demonstrate the role of
facred space in the life of traditionsl secieties, Whether
Wt spuce appesrs in the form of a sacred precinet, a
teremonial house, a city, a wozld, we everywhere find ihe
$ymbolism of the Center of 1he World: and it i3 this
Syosholist which, in the majority of cases, sxplaing re-
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ligions hehavier in respect to the space in which one
lives,

We ghall begin with an example that hss the advan-
tage of immediately showing not only the consistency
but also the complexity of this type of symbolism—ihe
cosmic mountain. We have jnst seen that the mountain
seeors among ihe images that express the connection
between heaven and earth; hence it is believed to be at
the center of the world, And io a number of cullures we
do in {act hear ef such mountaing, real or mythiecal, situ.
ated at the center of the world: examples are Meru in
India, Baraberezaiti in Tran, the mythical “Maund of the
lands™” in Mezapotamia, Gerizim in Palestine—which,
moreover, was called the “navel of the carth.”? Since the
sacred Mmountain is an avis muadi connecting earth with
heaven, it in a sense touches Leaven and hence marks
the highest point in the world; consequently the sermitory
that aurrounds it, and that constitites “our world,” is
held o he the highest among coumtries. This i stated in
Hebrew tradition: Palesting, being the highest land, was
not submerged by the Flood.” According to Ialamic tra-
dition, the highest place on earth is the k&'eba, becauss
“the Pole Star bears witness that it faces the center of
Heaven.” For Christiang, it is Golgetha that is on the
sumirit of the cosmic mountain, All these belicfs cxpress

4 Sep 1he hiklisgranhion] references in Elinde, Myik, pp 10 £
T A E. Wensinck and B Burrows, cited in 2bid., p. 100
¢ Wensinck, cited io dbid. & 1%
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the same feeling, which is profeundly religions: “our
world"" is holy pround becanse it is the place neorest to
poaven, becanse from here, from our abade, it is possible
rs reach heaven; hence our world is a high place. In cos-
mological terma, this religinns conceplion is expressed
by the projection of the favared territory which is “ours™
anto the summit of the cosmic mountain. Later apecula-
tion drew all sorts of ronclusione—ior example, the one
just cited for Palesting, that the Holy Land was not sub-
merged by the Flood.

This sami symbelisrm of the senter cxplains other
series of cosmological images and religions beliefa,
Among these the mos! important are: {4} holy sites and
sanctuaties are believed to be situated at the center of
the world; (b) tamples are replicas of the cosmmie moun-
tain and hence constitnte the pre-eminent “link™ between
earth and heaven; {c) the foundations of temples de-
scend decp into the lower regions. A few examples will
suthce. Afier citing them, we shall attempt to integrate
all these various aspects of the same symbolism: the
remarkable consistency of these traditional conceptions
of the world will then appear with greater clarity,

The capital of the perfect Chinese sovereign is located
# the conter of the world; there, on the day of the
Smmer solstice, the gnomon musl cast no shadow.® Tt i3
nking that the same symbolism is found in regard to

]
Y. Grancr, in Ebede, Paiterns, p. 376.
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the Temple of Jerusalem; the rock on which it was buill
was the navel of the earth. The Icelandic pilgrim, Nicho.
las 0f Thverva, who visiled Jernsalem in the twelfth cen.
tury, wrote of the Holy Sepulcher: “The Center of the
World is there; there, on the day of the summer solshee,
the light of the Sun falls perpendicularly from Heaven. ™™
The same conception occurs in Iran; the Iranian land
{ Atryanam Vaejoh) is the center and heart of the world.
Just as the heart lies at the cenler of the body, “the land
of Tran is more precious than all ather countries becauss
it 1s set at the middle of the world.""! This is why Shiz,
the “Jernsalem™ of the Iranians (for it lay at the center
of the world) was held to be the original site of the
royal power and, at the same time, the birbplace of
Zarathusira.'®

As for the azsimilation of temples to eosmie mouniaing
and their function 3s links between carth and heaven,
the pames piver to Babylonian sanctudries themselves
bear witnres; they are called “Mountain of ithe House,”
“House of the Mountain of all Lands,” *Mbuntain of
Storms,” “Liok between Heaven and Earth,” and the
like. The ziggurat was literally a cosmic mountain; the
seven stories represented the seven planetary heavens;
by ascending them, the priest reached the summit of the

11 I Ringhom, Gratempet und Paredies, Stockholm, 1951, p. 255

3L Gadedor, B4, 45, cibed in Riogles, 7 9270

12%ee Lhe maletidl dssembled snd dicnased in Ringhom, pp. 204 6 sod
pasnT.
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yoiverse. A like symbolism explains the immense temple
of Borobudur, in Java; it is built as an artifcial moun-
tain. Ascending it iz equivalent to an eestatic jouroey to
the center of the world; reaching the highest terrace, the
pilgrim experiences a hreak-through from plane to
plane; he enters a “pure region’ tramnscending the pro-
{ane world.

Dur-an-ii, “Link between Heaven and Earth,” was a
name applied to e number of Babylonian sanctuaries (it '
eccurs at Nippur, Larsa, Sippara, and .elsewhere).
Ruhylon had many names, ameng them “House of the
Base of Meaven and Earth,” “Link between Heaven and
Eerth.” Bui it was alze in Babylon that the comnection
between earth and the lower regions was made, for the
city had been buoilt on b&h apsi, *the Gate of Apsi,”
upsiz heing the name for tha waters of chaos before Crea-
tion. The same tradition is found among the Hebrews;
the rock of the Temple in Jerusalem reached deep inlo
the tehom, the Hehrew equivalent of apsiz. And, just as
Babylon had ita Gate of Apsil, the roek of the temple in
Jerusulem contained the “mouth of the zeAdn.™

The apstz, the (ehom symbolize the chaos of waters,
the preformal modality of cosmic melter, and, at the
same time, the world of death, of all that prevedes and
follows lite. The Gate of Apsl and the rock containing
\be “mouth of the tehan” desighate not only the point of

1y
TL the veilrronees in Eliade, Myh, pp. 18 A
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intersection—and hence of communication—between the
lower world and earth, but alsa the difference in onio-
logical status between these mie cosmic planes. There s
a break of plane between the tehdom and the rock of the
Temple that blocks its mouth, passage from the virtual to
the formal, from death to lifc. The watery chaos that
proceded Creation al the same Lime symbolizes the retro-
gression to the formless that follows on death, return 1o
the larval modality of cxdstence. lirom one poim of view,
the lower regions can be hemologized to the unknown
and desert reeions that surround the inhabited territory;
the underworld, over which our cozmos is firmly estabh-
lished, corresponds to the chaos Lhat extends to its
frontiers.
K
“pUR WORLD'" IS ALWATS SITDATED
AT THE CENTER

From all thal has been ssid, it follows that the
trize world is alwavs in the middle, a1 the Cemer, for il
is here that there is a break in plane and hence com-
memicalion among the three cosmic zones, Whatcver the
extant of the territory involved, the cosmos that it repre-
sentg is always perfect, An entire country {e.p., Pales-
tine), a ecity {Jerurolem), a sancluary {the Temple in
Jernsalem), a1l aqually well present an imego mund:.
Treating of the symbolism of the Temple, Flavius Jose
phus wrote that the conrt represented the sca (Le., the
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Jower egions), the Holy Place represented earth, and
ike Holy of Holies heaven (Ant. Jud, T, 7, T}, Tt is
clezr, then, thet both the image mundi and the Center are
sepeated in the inhabited world. Palestine, Jerusalem,
and e Temple severally and concurrently represent the
image of the universe and the Center of the World. This
multiplicity of centers and this reiteration of the image
of the world on amaller and smaller scales constitule ope
ol the specific characterigtics of traditional societies.

Ta us, it seems an inescapable conclusion shat the re-
ligious man sought to live as near as possible fo the
Center of the World. He knew that hiz country lay at the
midpoint of the earth; he knew too that his cily const-
tuted the navel of the universs, and, above all, that the
temple ur the palace were veritably Centers of theglforld.
But he alsa wanted his own house to he at the Center
and 1o be: an image mundi. And, in fact, as we shall see,
houses nre held to be at the Center of the World and, an
the microcosmic scale, 1o reproduce the universe. In
other words, the man of traditional socicties could anly
live in a space opening upward, where the hresk in plane
was symbaolically assured and henee communicatian with
the other world, the transcendental world, was ritually
possible. Of course the sancruary—ihe Center par excel-
lence —pag Lhere, close to him, in the city, and ke could
hfi suie o communiesting with the world of the gods
Simply by entering the temple. But he felt the need to
live at the Center always—Ilike the Achilpa, who, as we
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saw, always carmied the sacred pole, the axis mundi,
with them, 8o that they should never he far from the
Center and should remain in communication with the
supraterrestrial world. In short, whatever the dimensions
of the space with which be is familiar and o which he
regards himsell as situated—hie country, his city, his
village, his house-—religions man feels the need always
to exist in a total and orzanized warld, in o cosmos.

A universe comes 10 hirth from its center; it spreads
out fron a central point that is, as it were, ds navel. It is
in this way that, according 10 the Rig Feda (X, 149),
the universe was born and developrd— from a core, o
central peint. Hebrew tradition is still more explicit:
“The Most Holy One created the world like an embryo.
As the embryo geows from the navel, so God bepan to
create the world by the navel and from there it spread
out in all directions.” And since the “navel of the earth,”
the Center of the World, is the Holy Land, the Yomes
affirms that “the world was created beginning with
Zion,™* Rabbi ben Gorion zaid of the rock of Jerusalem:
“i ja eulled the Foundation S1one of the Farth, that is,
the navel of the Farth, because it is from lhere that the
whale Earth unfolded ™™ Then too, because the creation
of wan is a replica of the cosmogony, il follows that the
first man was fashioned at the “navel of the earth™ or in

1 Referamecs in ied., po 16
18 Ciped in W. W, Rescher, “Meae Omphdostadien™ (4bh. der Kdnig!-
§achs, Cea. d. Fize, Phil hine, Klose, 31, 1, 1915}, o 16
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Jerusalem {Judaeo-Christian traditions). It aonld not
be otherwise, if we remember that the Center is precisely
the place where a hregk in plane occurs, where gpace
hecomes sacred, hence pre.eminently real, A creation im-
plies a4 superabundance of seality, in other words an
irruption of the sacred inta the world.

It follows that every construciion ar fgbrication has
the cosmogony es paradigmatic model, The creation af
the wotld becomes the archetype of every creative human
pesture, whatever its plane of reference may be. We
have alrcady seen that sectling in a territory reiterates the
coemogony. Now that the cosmogonic value of the Center
has become clear, we can still better understand why
évery human estghlishment repeats the creatian of the
world from a ceniral point (the navel), Jusi as the uni-
vets¢ urtfolds from a center and siretches out toward the
four cardinal points, the village comes into existence
around an jntersection. Jn Bali, as in some parts of Asia,
when 2 now village is to be huilt the people lock for a
natural intersection, where two roads eross at right
ftngles. A square construeted {rom 4 central paint is an
"mage mundi, The division of the village inta four
sections—which incidentally implies a similar division
ﬂf_ﬂ!ic CoOmmunity—corresponds to the division of the
Universe inte four horizons. A space is often Left empty
:llf;aziddle of. the T’i]l.’d.ge; there the ceremonial house
, r be bujli, with its roof eymbolically Icpresent-
e beaven (in some cases, heaven is indicated by the
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saw, always carried the sacred pole, the axis mundi,
with them, so that they should mever be iar from the
Center and should remain in cormmunication with the
supraterrestrial world. Tn short, whatever the dimensions
of the space with which he is familiar and 16 which he
regards himaeeli ag situated—his country, his city, his
village, his house—religivus man fcels the need alwaya
to exist in 2 1otal and organized world, 1o a cosmos.

A universe eomes to hirth from ity cenler; it spreads
out fram a cantral point thal is, as it were, ils navel. I is
in this way that, sccording 1o the Rig Fede (X, 149),
the universe was born and developed—from a core,.a
central point. Flebrew wadition iz still wmore explich:
“The Most Holy One created the world like an snibryo,
As the cmbryo grows from the pavel, so God began 1o
create the world hy the navel and from there it spread
ant in all directions”” And since the “navel of the carth,”
the Center of the World, ia the Hely Land, the Yoma
affirms that “the world was created heginming with
Zian."** Rahbi ben Gorion said of the rock of Jengalem:
“5t 15 called the Foundation Stone of the Earth, that is,
the navel of the Earth, because it is from there that the
whaole Farth unfolded.”® Then oo, because the ercabon
nf 1nan is a replica of the cosmagony, it follows that the
first man was feshioned ai the “navel of the carth™ or in

1i Referencey in d. p 16
15 Civeel i W. W. Hoscher, “Newe Qupbalosstadien® {4bh der Kinigl |
Sdchs, Ges. d. Wiss., PRE-Mist. Klasse, 31, 1, 1915), p. 18,
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Jerusalem {Judaeo-Christian traditions). It could not
be otherwise, if we remember that tha Center ia precisely
the place where a hreak in plane oceurs, where space
becomes sacred, hence pre-eminently real. A creation im-
plics u superabtindancg of reality, in other words an
irruption of the sacred inta the world.

It dollows that epery construction or febrication has
the cosmagony a5 peradigmatic model, The creation of
the world beeomes the archetype of every creative bumen
gesture, whalever its plane of refercnce may be. We
have alrendy seen that settling in a territory reiterates the
cosmopony. Now that the cosmogoni¢e value of the Center
bas become clear, we can siill better understand why
every human eslablishment repeats the creation of the
world from a centeal point (the navel). Just as the uni-
verse unfolds from a center and streiches out toward the
four cardinal points, the village comes imto exiztence
#raund an jntersection, In Bali, &s in some parts af Asia,
when 8 new village is to be built the people look for
latural jntersection, where two roads cross at right
?nglee.. A square consirutted from a central paint is an
Tmago mundi. The division of the village into four
Bechons- —whith incidentally implies a similar division
ﬂf1the commmmity-—earresponds to the division of the
amverse into four horizons. A space ic often left empty
M the middle of the village; there the caremonial house
;’:{l ;:;T;e{;uﬂi, with its roof s}-m]_::nol_ica?l}; represent-

some cases, heaven iz indicated by the
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top of a tree or by the image of a mountain). At the
other end of Lhe same perpendicular axis lics the world
of the dead, symbolized by certain animals [enake,
crocodile, ete.) or by ideograms expressing darkness.'

The cosmic symbolizm of the village is repeated in the
structure of the sanciuary or the ceremonial honse. At
Warapen, in New Cuines, the “men’s house” stands ai
the eenter of the village; its roof represents the celestial
vault, the four walls correspond to the four directions of
space. In Ceram, the sacred stone of the village sym-
holizes heaven and the four stone columns that support it
incarnate the four pillars that support heaven.’ Similar
conceptions are found among the Algonquing and the
Sinx. Their sacred lodge, where initiatons are per-
formad, represents the muverse. The roof symbelices the
dame of the sky, the flost represents earth, the foor walle
the four directions of cosmic space. The ritual construc-
tion of the space is emphasized by a threefald symbol-
tzm: the four doors, the feur windows, and the four
colars signify the four cardinal points. The construction
n{ the sacred Todge thus repeats the cosmogony, for the
lodge repressnts the world.™

We are not surprised to find a similar concept in an-

1y, C. T. Berling, Fierzabl, Krevt und Mondaly in Asico, Amstes-
dern, 1954, pp. 4 £,

11 Bar 1o references in Dending op. cif, pp- 435

18 Sap the malerigl and mierprewntions in Werner MiDer, IHe Mau:
Hitta, Wieshaden, 1954, pp 60 d.
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cient taly and ameng the ancient Germans. [n short,
the ucderlying idea is both archaic and widely dissemi-
pated: irem a center, the four horizons are projected in
the four cardinal directions. The Roran mundus was a
gircnlar trench divided inlo four partsy it was at once
the imsge of the cosmos and the paradigmalic model for
the human habitation. It has been rightly proposed that
Roma quadrata is 1o be undersiood not as being square
in shape but as being divided inta four parts,” The mun.
dus waa clearly assimilated to the omphaiss, to the navel
of the earth; the ¢ity (urbs) was situated in the middle
nf the orhis terrarem, Similar ideas have heen shown 1o
explain the structure of Cermanic villages and towns.™
In exlremely varied cultural contexts, we constantly find
the samc ecosmological schema and the same ritnal
scenario: scitling in a territory is equivalent fo founding
a world.

CITY-COSM45

| Since “‘our world™ is a cosmos, any attack from
without threatens to turn it into chaos. And s “our
world” was faunded by imitating the paradigmatic work
of the pods, the cosmogony, so the enemies who attack it
are assimilated tn the enemies of the gods, the demona,
and especially o the archdemon, the primovdial dragon

Y F Altheim, in W P
. T, In Werner Maller, Kres i

m k y Kreiy and Krenz, Borle, 1438, 60 F.
W. Miiller, an. ¢it, pp. 85 . :
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concuered by the gode at the beginming of time. An al-
tack on ‘“‘our world™ is equivalent to an aci of revenge
by the mythieal dragon, who rebels against the work of
the gods, the cosmos, and struggles to annibilaie it
“Our” enemies belong to the powers of chans. Ary de-
struction of a city is equivalent to 6 reirogression to
chaos, Any victury aver the attachers reiterotes the pare-
digmatie victory of the gods over the dragon (that is
over chaos). :
This is the reason the Pharaoh was aseimilated 1o the
God Rs, conquerar of Lhe dragon Apopkis, while his
enemiea were assimilated to the mythical dragon. Darias
regarded himself as a new Thraetaona, the mythical
Irspian hero who was said to have slain a three-headed
dragen. bn Judaic iradition the pagan kings were repre-
gented in the likeness of the dragon; such is the Nebu-
chadnezzar described by Jeremiah (51, 34) and the
Pompey presented in the Paalms of Solomon {9, 29).
As we shall see later, the dragon is the paradigmatic
figure of the marine monster, of the primordial snake,
symbol of the coamic waters, of darkness, night, and
death—in short, of the amorphous and viriual, of every-
thing Lhat has not yet sequited a “form.”” The dragon
must be conquered and cul to pieces by the gods so that
the ¢oamos may come to birth. It was from the body of
the matine mopster Tiamat that Marduk fashioned the
woild. Yahweh ereated the universe aiter his victory over
the primordiel menster Rahah. But, sz we shall see, this
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victory of the gods over the dragon must be symholically

each year, for each year the world must be
created anew. Similarly the vietery of the gods over the
foreca of darkmess, death, and chaos iz repeated with
every victory of the city over itg invaders.

Tt is highly probable that the fortifications of inhabited
pleces and eitics began by being magical defenses; for
fortifications—{irenches, labyrinths, ramparts, ete.—
werc designed rather to repel invazion by demons and
the souls of the dead than attacks by human beings, Tn
North India, during epidemies, a cirele is drawn around
the village to keep the demons of sickness from entering
the enclosure.™ In Furope, during the Middle Ages, the
wzlls of cities were ritually consecrated as 2 defense
against the devil, sickness, and death, Then, too, symn-
bolic thinking finds ne difhealty in assimilating the
human enemy to the devil and death. In the last analysis
the result of attacks, whether demonic or military, is
always the same—ruin, disintegration, death,

It is worth ohserving that the same images are still
Wed in our own day to formulate the dangers that
threaten a cerlain type of civilization; we speak of the
chans, the disorder, the darkness that will overwhebm
“our world.” All thess tarms expresa the sholition of an
order, a cosmos, Am organic structure, snd reimmersion
in the stute of fAnidity, of formlessness—in shorl, of

N Fiads, Patierns, p. 371
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chaos. This, in our opimon, shows that the paradigmatic
imagea live on in Lhe langnage and clichés of nonreli-
gious man. Something of the religious conception of the
world atill persists in the behavior of profane man,
although he is not always conscions of this immemorial

heritage.

UNDERTAKING THE CREATION
GF THE WORLD

Lt us consider the basic difierence nbservable
between these two types of behavior-—traditional re.
ligions and profans—in respect to the human hahitation.
There is no need to dwell on the value and funetion of
the habitation in indusirial sociefies; they are well
known. According 1o the formula of a famous contem-
porary architect, Le Corbusier, the house is “a machine
to live in.” Henee it takes its place among the count]ess
machines mase.produced in indusirial socisties, The
ideal house of the modern world wmust first of all ba
functional; that iz, it must aliow men to work and o
rest in order that they may work. You can change your
“machine to live in™ ac often as you ¢hange your bicycle,
your refrigerator, your autemobile. Yon can also change
cities or provinees, without encountering any dificulties
aside from those that arise finm a difference in climale.

It does not lic within aur province to write the history
af the gradual desacralization of the human dwelling.
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The process is an integral part of the gigantic trapsfor-
mation of the world undertaken by the industrial socie-
lies, a transformation made possible by 1be desacraliza.
tion of the cosmis accomplizshed by seientific thought
and above all by the sensational discoveries of physian
and chemistcy, We shall later bave occasion to inguire
whather this secularization of natere is really final, if no
possibility remaios for nonreligions man to rediscover
the zacred dimension of existence in the world., As we
just saw, and as we shall see still more clearly later,
certuin traditional images, eertain vestiges of the be-
havior of archaic man stll persist, in the condition of
“smxvivals,” even in the most highly indunstrialized socie-
ties. But for the moment cur concem is to deseribe, in ita
pure state, religious behavior in respect to the habitation,
and to discover the Welterschauung that it implies.

Ag we saw, to settle in a territory, to boild & dwelling,
demand a vital decision for both the whole community end
the. individual. For what is imvolved is undertaking the
<reation of the world that one hes ehosen to inhahis,
ence it is neeessary to imitale the wark of the pods,
the cosmngony, But this is not glwaya easy, for there are
also tragic, hlood-drenched cosmogonies; as imitator of
the divine gestures, man mugt reiterate them. Sinee the
Eﬂjia had to slay and dismember a marine monster or a
POmordial heing in order to create the world from it
a0 in his v must imitate them when he builds his
™0 world, his city or his house. Hence the necessity for
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bloody or aymbolic sacrifices on the occasion of con-
structions, the counless forma of the Beuopfer (build-
ing sacrifiee), concerning which we ghall hava to say a
few words further on.

Whatever the structure of a tradilional society—be it
a gocicty of hunters, herdsmen, or cullivalors, or already
ai the alage of urban civilization—the habitation always
nndergoes a process of asnctification, becavse il consti-
tutes an bmago mundt and the world is a divine creation.
But there are varicus ways of homologizing the dwell-
ing pl&ne to the cozmos, because there are variovs types
of cosmogomies. For our purpese, it will suflice 10 dis
tingwish two methods of ritually wransinrming the dwell-
ing place {whether the territory or the houze) into cos-
mos, that 1a, of giving it the value of an imego mund::
{a) assimilating it to the cosmos by the projection of the
four horizons from a central point {in the case of a
village} or by the symbolic inetallation of the avic mundi
(in the case of a houss) ; (&) repeating, through a ritual
ol construction, the paradigmatic acts eof the gods by
virtue of which the world eame to birth from the body. of
a marine dragon or of a prirmordial giant We need not
here dwell on the basie differences in Wefianschavunyg
anderlying these two methods of aamctifying the dwell:
ing place, nor on their historical end cultural presup-
poeitians. Suffice 1t 10 say that the first method—
ensmicizing & space by projection of the borizons or by
installation of the axis mundi—is already documented
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in the most archaic stages of rudiure (cf. the komoa.atitva
pole of the Australian Achilpa}, while the second method
secms 10 have been developed in the culture of the
earliest cnltivators. What is importaet for onr investigas
tign iz the faet that in all traditional cultures, the
habilation possesses a sacred aspect by the simple fact
that it reflects the world.

Thus, in the habitation of the primitive peoples of the
North American and North Asian Arctics we find a cen-
tral post that is assimilated to the oxés mundi, i.e., to the
cosmic pillar or the world tree, which, as we saw, con-
nect varth with heaven. In other worda, cosmie symbol-
irm is found in the very structure of the habitation, The
house is an imago mundi, The sky is concsived aa a vast
tent supported by a central pillar; the tont pole or the
central post of the house is assimilated to the Pillars of
the World and is 3o nemed. This central pole or post bhas
an imporant riteal rele; the sacrifices in honer of the
celestial Sppreme Being are performed st the foot of it
The same symbolism has been preserved nmong the
herdemen-breeders of Central Asia, but since here the
Conical-roofed habilation with central pillar is replaced
by the vuri, the mythico-ritnal function of the pillar is
ansferred to the upper opening for the escape of smoke.
Like 1he pole (= axis mumdi), the siripped tree trunk
whose top emerges through the upper opening of the
yurt (and which symbolizes the cosmic tree) is con-
eeived 4s a ladder leading to heaven; the shamans climb
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it on their eelestial journeys. And it is through the upper
opening that the shamans set out on their flights. The
sacred pillar, set in the middle of the habitation, is found
again in Africe among the Hamitic and Hamitoid pas-

toral peoples.™

COSMOCONY AWD BUILDING SACRIFICE

A gimilar conception is found in such a highly
evolved culiure as that of India; but here there is also an
exemplification of the other method of homalogizing the
honse to the cosmos, to which we referred briefly above,
Nefore the masons lay the first stone the asironomer
shows them the spet where it is to be placed, and this
spot is supposed to lie above the sneke thal supports the
warld. The master mason sharpens a stake and drivea it
inte the ground, exactly at the indicated spot, in order la
fix the snzke's head. A foundation stone is then laid
above the stake. Thus the cornerstone is b the exact
center of the world.™ But, in addilion, the acl of founda-
tion repeats the cosmogonic act; for to drive the stake
into the snake’s head to “fix™ it is to imitate the primer-
dial gesture of Soma or Indra, when the latter, us the Rig
Feda expresses 11, “struck the Snake in bas lair” {IV, 17,

W Flinda, Le Chammnizme ei les techndques arehoioues de Texbare,
Paria, 1951, pp. 238 8. Cired hercafier a3 X Charmdgps

28 Withelm Schmide, “Trer heilige Mittelnfahl des Haosea™ Arnthropos,
85-35, 19801941, p. B6T- '
2% 5 twwepwm, The Hites of the Tuice-Forn, Oxford, 1400, p. 354
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9), when his lightring bolt “cut off its head” (1, 52, 10).
As we said, the snake symbolizes ehqos, the formless, the
pnmanifested, To behead it is eguivalent 20 an act of
creation, pessage from the virtual and the amorphous to
that whick has furm. Again, it was from the body of 2
primordial marine monster, Tiamat, thet the god Mar-
duk fashioned the world. This victory wus symbolically
repeaied cach yeur, gince each vear the cosmos was re-
newed. Bui the paradigmaiic act of the divine victory was
likewise repeated on the occasion of every comstruction,
int every Tew construction reproduced the creation of
the warld.

This secund type of cosmogony is much mare comples,
and it will only be outlined heve. But it was necessary to
cite it, for, in the las! analysis, it is with such a cos-
mogony that the counlless forma of the building sacrifice
are: bound up; the latter, in short, is anly en imitation,
oiten a symhelic imitation, of the primordial sacrifice
Ilifit gave birth 1o the world, For, beginning with 2 can
tam stage of culture, the commogonic myth explains the
Creation through the slaying of 2 giant {Ymir in Ger
Imm'!ic mythology, Purnsha in Indian mythology, P'anku
tn {_il:uina]; his orgens give birth to the varicus cosmic
Tegions. According 10 other proups of myths, it is not
'_*“11" the casmos that comes to histh in congaquence of the
Ymmolation of a primordial being and from his ewn sub-
3“"'10'5- but also food plants, the races of man, or different
soctal classes, It is on this type of cosmoganic myth that
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building sacrifices depend. If a “sonstruction” is to en-
gure {be il house, temple, tool, etc.), it must be am.
mated, that is, it must receive life and a soul, The traus-
fer of the soul is possible anly through a bloed sacrifice.
The history of religions, ethnology, folidore record
countless forma of building sacrifices—that is, of sym-
holic or blood szerifices for the benefit of 2 structure,”
In southeastern Eurspe, these beliefs have inspirad ad-
mirable pepular ballads describing the sacrifice of the
wife of the master mason in order that & stricture may
be completed (<f. the ballads on the Arta Bridge in
Greece, on the Monastery of Argesh in Romania, on the
city of Scutari in Yugoslavia, etc. ).

We have said enough about the religious significanee
of the human dwelling place jor certain concluzions to
have become self-evident. Exacily like the oity or the
sanotuary, the house is sanctified, in whele or part, by a
coemological symholism or rimal, This is why seitling
sotnewhere—building a village or merely 2 house—
represents a serious decision, for the very exisience of
man is involved ; he must, in shert, create his own world
and assume the responaibility of maintaining and renew-
ing it. Habitations are not lightly changed, jor it is nol
easy to abaodon one’s world, The house is not an object,
a “machine to live in™; it is the universe that man con-
structs for himself by imitating the paradigmatic ereo-
8 1. Paul Sarsort, “Uber das Bauepfer,” Zeitschrift far Ethuolagia, 30,
1508, pp 154
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tion of the gods, the cosmogony. Every comstruetion and
geery inavguration of a new dwelling sre inm some
measure equivalent te & new beginning, a new life. And
every beginning repeats the primordial beginning, when
the universc fivst saw the light of day. Even in modern
gocielies, with their high degree of desacralization, the
festivity and rejoicing that sccompany settding in a new
house stll preserve the memory of the festival exuber-
ance that, leng ago, marked the incipit vita nova.

Since the habitation comtitutes an imago mundi, it i
symbolically situsted at the Center of the Weorld, The
multiplicity, or even the infinity, of centers af the world
raizes no ditheatty for religicus thenght For i1 is not a2
matier oi geometrical space, Lut of en existential and
sacred space that has an entirely different structure, that
rdmits of an infnite number of breaks and henee is
capable of an iniinite number of communications with
the transcendent. We have seen the cosmolegical mean-
ing andl the ritusl role of the upper spening in various
forms of habitations, In other cultures these eosmologi-
MI. meanings and ritual functions are transferred to the
L‘Ihmncy (= smoke hole} and to the part of the roof that
lies ahove: the “sacred area” and that is removed or even
broker in cases of prolonged death-agony, When we
“ome io the homologation cosmoes-house-human body,
:‘E shall Lave occasion 10 show the detper meaning of

hreaking the roof.” For the moment, we will mentog
that the most ancient sanctuaries were hypaethral or
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built wilh an aperture in the rooi—the “eye of the
deme,” symbolizing break-through {rom plane to plane,
communicalion with the ranscendent.

Thus religious architeciure simply took over and de-
veloped the cosmalogical symbolism nlready present in
the structure of primitive habitasions, Tn its turm, the
human habitation had been chronalogically preceded by
the provistonal “holy place,” by a space provisionally.
conseatatad and cosmicized (ef. the Australian Achilpa).
This ic &s much as to say that all symbols and rituals
haviag Lo do with temples, cities, and houses are fnally
derived from the primary experience of sacred space.

TEMPLE, DASILICA, CATHEDRAL

In the great ariental eivilizations—from Mesopo-
tamia and Egypt to China and India—the temple re-
ceived a new and important valorization. Jt 18 not only an
imago mundi; it is also interpreted as the earthly repro-
dnetion of a transcendent model. Judaism inherited this
ancient grienta) conception of the temple as the copy of
a celestial work of architecture, In this idea we probably
have one of the last intarpretations that religious man has
given to the primary experience of sacred space in coo-
trast to profane space. Ilence we must dwell a Tittle on
the perspectives opened by this now religious concep-
tion. .

To summarize the essential date of the problem: I
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the temple consbilutes an image mundi, this iz because
she world, as the work of the gods, is sacred, But the
coemological structure of the temple gives room for a
pew religivus valorization; as house of the pods, henee
holy place sbove 21l others, the temple continually
resanciifies the world, becanse it at once represents and
eontaing it In the lasl analysis, &t &5 by virtwe of the
t=miple that the world is resanstified in every part, How-
ever impure it may have hecome, the world is continually
purified by the sanctity of senctuaries,

Another idea derives {rom this increasingly ascepted
ontological difference between the cosmos and its soneti-
fed image, the temple. This is the idea that the sanctity
of the temple is proof against all earthly corruptior, by
virtue of the fact that the architectural plan of the temple
is the work of the gods and hence exists in heaven, near
lo the gads. The ranscendent models of iemples enjoy a
spiritual, incorruptitile celestial existence. Through the
grace of the gods, man attains 1o the dazaling vision of
these models, which he then attemnpls to reprodumre on
casth. The Babylonian king Cudea saw in a dream the
Eﬂfidm Nidaba showing him a lahlet on which were
wilten the names of the heneficent stars, and a pod e
‘fej&led the plan of the 1emple to him.* Sernacherib built
:’;:::fh_ﬂﬂm?ding to “the plan established {rem most

trmes in the coufiguration of the Heavens,” This

BCE Eliade, Myo, b TE.
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means not only that celestial geomeiry made the hrst
comstructinns possible, but above all that since the archi-
tectonic models were in heaven, they shared in the sacral-
ity ef the sky. -
For the people of 1srael, the models of the tabarnacle,
of all the sacred utensils, and of the temple iwself had
been created by Yahweh who revealed them to his
chosen, ta he reproduced on earth. Thus Yahweh says
te Mozes: “And let them make me a saoctuary) that I
may dwell ameng them, According to all (hat I shew
thee, after the patlern of the tabernaule, and the partom
of all the instruments thereof, even so shall ye make it”
(Exodus, 25, 8-9). “And look that theu make them after
their pattern, which was sheswed thee in the mowdt”
(ibid., 25, 10). When David gives his son Salomon the
plang for the Temple buildings, the labernacle, and all
the wtensils, he assores him that “all this . . . the Lord
made me undersiand in writing by his hand upon me”
(I Chronicles, 28, 17). He must, then, have seen the
celestial model created by Yahweh from the baginming
of time. This is whal Solomon affirms: “Thou hast com-
mandcd me to build a temple upon thy holy mount,
and an altar in the city wherein thou dwellest, a resem-
blance of the holy tabernacle which thou hast prepared
from the beginning” (Wisdom of Solomen, 9, 8).
The Beavenly Jerusalem was created by God al the
same Lime as Paradize, hence in geternum. The city of
Jerusalem was only an approximate reproduction of the

Soered Space and Making the World Scred 61

transcendent model; it could be polluted by man, but
the model was incorruptible, for it was mnot involved
in time. “This building now built in your midst is not
that which is revealed with Me, thut which was prepared
heforchand here fram the tima when I took counsel to
make Paradise, and showed it 10 Adam before he sinmed"
(I Baruch, 4, 3-7; 1rans. R. H. Charles™).

The Christian basilica and, later, the cathedral take
over and continue all these symbolisms, On the one hand,
the: churth is conceived as imilating the Heavenly Jeru-
salem, even from patristic times; on the other, it alsy
reproduces Paradise or the celestial world. But the cos.
molagical strirture of the saered edifice still persists in
'.]ﬁ thought of Christendom; foz example, it is chviows
in the Byzantine church. “The forr parts of the interior
af I‘.h‘e church symbolize the four eardinal directions,
The interior of the church is the universe. The altar is
peradise, which lay in the EasL The imperial door to
the altar was also called the Door of Paradise. During
EﬂS}ﬁl‘ week, the great door to the altar remains apen
during the entire service; the meaning of this custom is
clearly expressed in the Easter Canon: “Christ rose from
'tIl:]]f grave and apened the doors of Paradize unto wus.’

e West, on the contrary, is the realm of darkness of
glgicf, of death, the realm of the eternal munﬂiun; of

¢ dead, who await the resurrection of the flesh and the

TR H
sharleg, od, The 4 1
r. ! . pecrypha and Pseudepigrapha of the Old
Mamomt in Englich, fsford 1913, Val. I, p s
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Last Fudgment. The widdle of the building js the earth.
According to the vicws of Kosmas Indikopleustes, the
carth is rectangular and is bounded by four walls, which
are surmounted by a dome. The four parts of the interior
of the church symbolize the four cardinal directions.”™®
As “copy of the cosmos,” the Byzantine church incar.
nntes and at the same time sanctifies the world.

SOME CONCLUSIONS

From the thousands of examples available 1o the
historian of religions, we have cited only a amall nom.
ber but enough to show the varieties ef the religious
experience nf space. We have taken our examples from
different cultures and perinds, in order to present at
jeast the most important mythological constructions and
ritual sceparios that are based on the experience of
sacred space. For in the course of history, religious man
has given differing valorizations to the same fundamental
experience, We need only compare the conception ol the
sacred space (and hence of the cosmos) discernible
among the Australian Achilpa with the corresponding
cenceptions of the Kwakintl, the Altaic peoples, or the
Mesopotamians, to realize the differences among them.
There ia na need 1o dwell on the truism that, sinee the
religious life of humanity is realized in history, it:
exproasions ate inevitably conditioned by the variety of

23 Has Sedlmayz, Die Entsrchung der Rathedrale, Worich, 1930, p 119
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historical moments and cultural styles. Rut for our pur.
pose it is not the infinite variely of the religious cxpe-
riences of space that concerns us but, on the contrary,
their elements of umity. Pointing out the contrast between
ihe behavior of nomreligions man with respect to the
gpace in which he lives and the behavior of religious
man in respect o sacred space is enough 1o make the
difference in structure betwean the twe attitndes cleacly
apparent.

[i we should attempr to summarize the resnlt of the
descriptions that have been presentad in this chapter, we
could say that the experience of sacred space makes
peasible the “founding of the world”: where the sacred
manifests itself iv space, the real unveils iself, the world
<omes into exigtence. Bul the irruption of the sacred Joes
not only projeet a fixed point into the formless fuidity
of profang space, a center imo chaos; it also eflects 2
hreak in plane, that is, it opens communication between
the cosmic plames [betwesn earth and heaven} and
;1::6 15?:;31; DIIIT.{J:.ngjcnl passage‘fmm ane :?Lnde of
Ny qpam; :I.] :: such a break in the lmlamgcne.it:.'
communt” it ;;m:t&s the czter Ehmugh jwhmh
that, consequently, g drﬂﬂﬂm““ e e,
rendors et Y. uln 5 the world, for the cemter
e vmrey o tont possible. Hence 1?1:: manifestation of
ot p Ispam has g cosn.lu]ugmal valence; overy
lentto g o Phany or consecration of a spave is equiva-

maogony. The firat conclusion we might draw
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would be: the warld becomes apprehensible as world, as
cosmos, in the measure in which it reveals itself as a
sacred world.
Every warld is the work of the gods, for it was either
cveated direcily by the gods or was consecrated, bence
cosmicized, by men rimally reactualizing the paradig-
mabic act of Creation. This is as much as 1o say that
religious man cao live only in 8 sacred world, because
it is onty in such a world that be partcipates in being,
shat ke has a real existence. ‘This religious need expresses
un unquenchable antological thirst. Religious man thirsts
{or being. His terror of the chaos that surronnds his i
habited warld corresponds to his lerror of nothingness.
The unknown space that extends beyond his world—an
nmcosmicized becsuse unconsecrated space, a meré amor-
phous extent into which no orieniation has yet been pro-
jected, and hence in which we structure has yel arisen
—for religious man, this profane space represenis abso-
lute nonbeing, 14, by some evil chance, he atrays inda i,
he isals emptied of his cntic aubstanece, a3 if he were
dissolving in Chaos, and he finally dies.
This ontologicel thirst is manifested in many ways.
‘Tu the reaim of sacred space which we are now consider-
ing, its most siriking manifestation is religious man’s
will to take his stand at the very heart of the real, at the
Center of the World—that is, exactly where the cosmos
came into existence avd began to spread out toward the

tour horizons, and where, 100, there is the poaaibility of

commenication with the gods; in short, precisely where

+ Ure atioy
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he is closest to the gods. We have seen that the symbol-
;am of the center is the formative prineiple not only of
countries, cifies, temples, and palaces hut plso of the
pumbleat human dwelling, be it the tent of a nomad
hunter, the shephérd’s yurt, or the house of the sadentary
cultivator. This iy as much as to say that every religious
man places himself at the Center of the World and by
the same token at the very souree of abaolute reality, as
close as possible to the epening that ensures him com-
munication with the pods.

Bui since to settle somewhere, 1o inhabit a space, is
equivaienl to repeating the cosmogony and hence bo imi-
lating the work of the gods, it follows that, for religivus
mag, every existential decision to situate himself in space
in fact constitutes a veligious decisivn. By sssuming the
n?:ﬂ:;rﬂﬂsi]:li]il? of creating the world that he has chosen
ts inhabil, he not anly cosmicizes chaos but ulso sancti-
fies his litle cosmos by making it like the world of the
ED::!B.‘ P_te]_igious man’s prafound nostalgia is 10 ichahit -
la'k divine world,” is his desire thai his house shall be
::-. :ptlhez Eﬂﬂ of the Igo-dg ae It was later represented in
- samctuaries, [n short, this religious nostalgia
EEF;:EES 1-’!-9 ciesr-'rel to Hve in o pure and holy cosmaos,
Cm”’:: m'bagmmng, when it eame fresh from the
ﬂjr:iizis:l;nj of sﬁadc:red time will make it ponaible
13t nag 2 e peri mﬁ:]]y to experience the cosmos

ipio, Lhat is, at the mythical mornent of
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FAOFANE DURATION AND SACRED TIME

For religions man bme 100, like space, is
neither hamogeneous nor continuous, On the ane hand
there are the imtervals of a sacred time, the time of fes
tivala (Ly far the greater pan of which are periodical];
on the other thers is profane time, ordinary teraporal
duration, in which acts without religions mesning. have
their setting. Between these two kinds of time there i
of course, solution of continuity; but by means of rit
religious man can pass without danger from ordinary
temporal duration to sacred lime.

One essential difference between these two qualities
of time strikes us immediately: by its very natore sacred
time is reversible in the sense that, properly speaking
it is a primordial mythical time mude present. Evert
religious festival, any liturgical time, represenis the

&8

reactualization of a zacred event that took plars in a
mythical past, “in the begioning,'" Religious pacticipa-
tien in a festival implies emerging from ordinary tem-
poral duration and reintegration of the mythical time
faactunliz&d by the {estival ilseli. Hence sacred tme i
ndefinitely recoverable, indefinitely repecatable, From
one point of view it could be said that it does not “pass,”
Fhﬂl it does not constitute an irreversible duration. It
1s 8n ontological, Parmenidean time; it always remaing
equal to itself, it peither changes nor 1 exhanated, With
“ach penindical festival, the participants find the same
?”_ﬁl time-—the same that had heen manifested in the
Tl.sln.ral D.i the previous year or in the {estival of a cen-
hur{bmhﬁr; it ig the me ihat wos ereated and sanciified
¥ ¢ gods at the perind of their gesia, of which the

&9
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festival is precisely a remctnalization. In other words the
perticipants in the festival mect in it the first appearance
of sacred time, as i\ appeared b origine, in illo tempore,
Fur the sacred Hme in which the festival runs its eetirgs
did not exist before the divine geste that Lbe festival
commemorates. By creating the variona realilies tha
today constitute the world, the gods also founded saered
time, for the Ume coniemporary with a creation was
necessarily sanctifiad by the presence and activity of the
gils.

Hence religious man lives in wo kinds of ome, of
which the more important, sacred time, appears under
the paradoxical aspecl of a circolar time, reversible and
recoverable, a sort of etermal mythical present thal is
pesicdically reintegrated by means of rites. This attitude
in regard to time suffices to distinguish religioua from
nonreligious man; the former refuses 10 live gnlely in
what, in modern terms, is called the historical present;
he altempts to regain a sacred tme that, from one poinl
of view, can he homologized to elernity.

What time is for the nonreligions man of modem
societies would be more difficult Lo ptit inte a few wards:
We do ot intend to discuss the modern philogophies of
fime nor the concepts that modern science uses jn ta 6W0
investipations, Qur aim ia to compare vet gystenis af
philosophics but cxistenfial attitudes and behsviars
Now, what it is possible to ohserve in reapect lo a ool
religious men is that be too experienees a certain dis
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continuity and heterogeneity of time. For him too there
is the comparatively monotonous time of hiz work, and
the time af celebrations and spectacles—in short, “festal
1ime.” He 100 lives in varying temporal rhythms and is
aware of Bmes of different intensities: when he is Ligten
ing to the kind of musie that he likes or, being in love

waits for or meets his sweetheart, he obvinusly expe:
riences a different temparal rhythm from that which ha
experiences when he is working or bored.

But, in comparison with religious man, there is an
esseptial difference, The latter experiences inlervals of
lime that are “sacred,” that have no part in the temporal
duration that precedes and follows them, that have a
w‘n.oﬂy diflerent struclure and arigin, for they are of s
Fm_murdja_l lime, sanctified hy the gods and capable of
veing madc present by the festival. This iranshuman
quality of liturgics] time is inncressible to a nenraligions
ran, This is as much as to say that, for him, time can
PIcsent neithar bresk nor mystery; for him, fime con-
::1:;:3 man’s deepest existential dimension; !it is linked
which ::'";:;f;* }:I:?:ﬂ:n::'h]:?:i'a bﬂgi"“_ing_an’d S
g e . ne hl ion of I:nsr life. However
e v, dPﬁDI thyl s -ﬂ:lﬂ.t he experiences, howover
s L '}.1 ¢rences In iutemsity, nonreligious man
b t];r:;; i?:jr;m ref.pn:sﬂntda- }.mma.n experience,

P g Ih:r any divine presence,
duratio, o n, on contrary, profane teraporsl
€ periodically arrested; for certain rituals
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have (he power o interrupt it by periods of 2 ancred
{iroe that is nonhistorical (in the zense that it doea not
helong to the historical present). Just as » charch cop.
gtitutes & brozk in plane in the profane space of a
modern city, the service celebrated mside it marks 5
break in profane temporal duration. Tt is no longer to-
day’s historical time that is present—the time that i
e.xpcr:[enced, for example, in the adjucont straets by
the time in which the histarteal existence of Jeaus Chrigt
occurred, the time sapetified by his preaching, by his
passion, death, and resurraction. Bul we must add tha
this example does not reveal all the difference between
ancred and profane time; Christiunily radically chanpol
the expetience and the concept of liturgical time, und
this is due ta ths fact that Christianity affirms the his
toricity of the person of Christ. The Christian liturgy
unfolds in o historical time sanctified by the incornation
of the Son of God, The sacred time periadically reacty-
alized in pre-Christian religions {especially in the
arehaic religions) is a mythicel fime, that is, 2 primot
dinl time, not tv be found in the historical past, a8
original time, it the sensc that it came into existence all
at ance, that it was not preceded by another time, bocaus
a0 time could exist before the appearance of the reallty
naryated in the myth.
Tt is this archaic conception of mythical time that is
of chiel concern to us. We shall later see how it differ
{rosn the conceptions held by Judaism and Christisnit¥

Sacred Time and Myths 3
TEMPLUM-TEMFUS

We shall begin vur investigation by preschnting
cernin facls that heve the advantage of immediately
revcaling religious man’s hehavior in reapect to lime.
First of all, an observation that is not wilhgul impor-
1gnees in @ number of North Amerjcan Indian languages
the term world (= Cosroos) is also used in the sense of
year. The Yokuts say “the world has passed,” meaning
“a year has goue by.” For the Yuki, the year is expressed
by ke words for eacth or world, Like the Yokuts, they
say “the world has passed” when g year has passed.
'I.‘his vorabulary reveals the intimate religions connec
tion }:I‘tl.w:ﬁn the world and cosmic time, The cosmos ig
c?ncewad 25 & living unity that is born, develops, and
dies on the lasi day of the year, to be rebormn ﬂn,New
Year's Day. We shall see that this rebirth ia a bireh thal
the cosmos is rebarn each year becauze, ai every !New
Vear, time beging aé initin,
) Th.? i.ntimf\te conneetion hetween the cosmos and time
;:s:.}lgljma In nature: the evemos is homologizable 10
o ° hm.-: _{— the Y-Bﬂ.l‘:l becausc they are both sacred
:IES, c'!wmﬂ creations. Among some North Americap
:‘:*-"Iieﬂ :Jus cosmic-temporal connection is revealed even
oo m&:ta tc;.ur:: of sacred buildings. Since the temple
‘i € IMEFE af the world, it can also comprise
Foral symbolism. We find this, for example, among

the .
£ MEDI‘Fqums and the Sioux, As we saw, their sgcred
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lodge represents the universe; but at the same time it

symbolizes the vear. For the year is conceived s a jour.

ney through the four cardinal directions, sighified by

the four doors and four windows of the lodge. The

Nakotas say: “The Year is a circle around the world™—.

that is, around their sscred lodge, which iz an imayo

mundL’

A siill clearcr example is found in India. We saw that

the erection of an altar is equivalent ta a repetition of

the cosmogony. The texts add that “the fire altar is the
year” and explain its temporal system as follows: the
360 hricks of the enclosure correspond to the 360 nights
of the year, and the 360 yojusmati bricks to the 360 days
{Shatapatha Mrihmane, X, 5, 4, 10; ete.). This is us
much as to say that, with the buoilding of cach fire altar,
not only is the werld remade but the year is butlt too:
in other words, time is regenerated by being created
anew. But then, tao, the year ie assimilated to Prajapati,
the cosmic god; consequently, with each new altar Pra-
japati is reanimated—that is, the sanclity of the world
is sirengthened, Tt is not a matier of profane time, of
mere temporal duration, but of the sanctificatinn o
cosmmic time. What is sought by the erection of the fire
gltar iy o sanctify the world, hence lo place itina aacred
time.

We find a aimilar temporaf symbolism as part of the

! Warner Mller, Diz Aloze Fire, Wisdbadm, 1553, p. 182
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eazmological symbolism of the Femple st Jerusalem,
According o Flavius Josephue (dne. Jud., TH, 7, 7)
the twelve loaves of Lread on the wble signified Llu;
twelve months of the year and the candelabrum with
peventy branches represented the decans (the zadiacal
division of the seven planets intv tens). The Temple was
an irago mundi; being at the Center of the World, at
Jerusalem, it sanctified not only the entire cosmos bat
glzo casmic life—that is, time.

Hermany Usener has the distinction of having, heen
the first to explain the etymological kinship hetween
templum and tempus by imerpreting the two terms
through the concep! of “intersection,” (Schreidung
Krevzung).! Tater smdies have refined the discwe.rjr:
“templum designates the spatial, tempris the temporal
aspect of the motion of the horjzon in space and time.™

The underlying mcaning of all these facts zeems 10 be
the following: for religions man of the arehaic cultures
the world is renewed annruatly; in other words, with eac}:
;‘em ¥ear it recovers ils original sanetity, the sametity
T}?‘t it passessed when it eame fram the Creator’s hands,
sm:ar lis;mhuhsm 15 chnr]y ndicated in the architectonic
thya | j of sanctugries. Since the terple is at mwe the
: Séniﬁﬁcc [;:1- nm'a}leune and the jmage of the world,
e, 11, es the ‘entllri! cosmoes and alan sunctifies cosmic

" 1A cosmic life was imagined in the form of a
*H. Vyemey

. i Coterramen, 2nd. ed, T
2 ' : . Bonn, M, pp. 191 &
Broer Wil . P .
en Krois knd Krews, Berlin, 1938, - 39 o aleo pp, 31 &



% The Sacred and the Profane

circular eourse; it was identified with the yesr. The
year was a closed cirele; it had a beginning and an end,
but it also had the peculiarity that it could be rebern ju
the form of a new year. With each New Year, a time
that was “‘new,” “pure,” “holy"'—becausze not yet wom
—came into existence.

But time was reborn, began again, hecause with each
New Year the world was crcated anew. In the preceding
chapter we noied the ronsiderable imporiance of the
cosmogonic myth as paradigmatic model for every kin
of creation and soustrnstion, We will now add that the
cosmogony equally implies the creativn of time. Nor is
ihis all. For just as the cosmogony is the archelype of
all creation, cosmic time, which the cosmagony brings
forth, is the paradigmatic mode] for all other hmes—
that is, for the 1imes specifieally belonging to the variouns
categories of exisling things. To explain this further: for
religious man of Lthe archaie cultures, every creation,
every etistence begins in time; before a thing exists, its
particular time rould not exist. Before the cosmos came
into cxistence, there was no cosmic time. Hefore a par-
ticular vegetable species was created, the time that now
causes it to grow, bear fruit, and die did not exast. Ju
is for this reason that every creation is imagined as hav
ing taken place at the beginaing of time, principio
Time gnshes forth with the first appearance of a ne
category of cxislents, This ie why myth plays auch an

jmporiant role; as we shall show later, the way in which
a reality came into existence is revealed by its oryth.

Sacred Time and Myths 11

ANNUAL HEPETITION OF THE CREATION

It is the cosmeogonic myth that tells how the cos-
mos camné into existence. At Babylen during the course
of the akits ceremony, which was periormed during the
last days of the year thet was ending and the first days
of the New Year, the Poem of Creation, the Enuma elish,
was solemnly recited. This ritual recilation reaciualjzed
the combat between Marduk and the marine memeter
Tiemat, & eombat that took place ab origine and put an
end to cheog by the final victroy of the god. Marduk
eregted the cosmos from Tiamat’s dismembered bady
and created man from the blood of the demon Kingu
Tiamat's chief ally, That this commemoration of !_h-;
Cres'ftiml was i fact a resctualization of the cosmogonic
act ia shown bath by the riruals and in the formulas
recited during the ceremeny,

_Th.: combat between Tiamat and Marduk, that is, was
mlm‘ﬂd by a batile between two groups of actors, & cere-
mmmial thal we find again among the Hiltites {apain in
the frame of the dramatic scenario of the New Year)
Enmﬂng the Egyptians, and at Res Shamra, The b&l[lt:
E;E z:: nii:rl;p; ua:::l actors repeated the pussage from
cvent o A ized the f:‘nsmngou}r. The mythical
B T‘me present ance apain, “May he continue to
Toe mublamat alrrl shorten his daya!™ the priest cried.
thag g at, t?:u: victoyy, and the Creation tack place at

tond, hic el nune,

g .
bee the New Year ja a reactzalization of ﬂlelcoa-
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mogony, it implies sterting Hme over again at is begin.
ning, that is, restoralion of the primordial time, the
“pure” time, that existed at the moment of Creation.
This is why the Naw Year is the ovcasion for “purifica-
tiong,” for the expulsion of sing, of demons, or marely
of a scapegost. For it is not 8 matter merely of u certain
temporal interval coming to its end and the beginming of
gnother {as a modern man, for example, thinks) ; it is
also o matter of abolishing the past year and past fme.
Tudeed, this is the meaning of ritual puriheations; there
is more than a mere “purification”; the sins and fauls
of the individual and of the community as a whole ane
annulied, consumed as by fire.

The Nawrdz—the Persian New Year—commemeorated
the day that witnessed the creation of Lhe world and
man. It was on the day of Nawréx that the “rencwal of
the Creation' was accomnplished, as the Arabic historian
al.Birani expressed it. The king proclaimed: “Here is a
new day of a new mooth of a new year; what time.has
worn musl be renewsd.” Time had worn the human
being, society, the cosmos-—and this destructive Hene
was profane time, duration strictly speaking; it had to
be abolished in arder to reiniegrate the mythical momert
in which he world had come into existence, hathed in 2
“oure,” “strong,” and sacred lime. The abolition of pro-
fane past tme was accomplisbed by situals that signified
2 sort of “end of the world.” The extinclion of fires, the
return of the souls of the dead, social confusion of the

Sacred Time and Myths 70
wpe exemplified by the Seturnalia, erotic license, orgica,
and so on, symbolized the retrogression of the cosmos
imio chaos. Om the lagt day of the year the umiverse was
Jissolved In the primordizl waters. The merine monater
Tiemat—soymbel of darkmess, of the formless, the non.
manifested—revived and once again threatened. The
world that had existed for a whole year really disap-
peared. Since Tiamat wag again present, the cosmos was
anmulled; and Marduk was obliged to create it once
prein, after having once again conguered Tiamat,*

The meaning of this periodicel retrogression of the
world inte a chactie modality was this: all the “sins™ of
the year, everything that time had soiled and worn, was
amihilated in the physical sense of the ward. By aym-
]'.rf.‘r]im“}‘ participaling in the annihilavon and re-crea-
tion of the world, man tao was created ancw: he was
teborn, for he began a new life. With each N;w Yaur
man felt fraer and purer, for he was delivered from Ilu;
|f|l-lrd£n of hiy sins and fajlings. He had reinlegrated the
1fihu10us time of Creation, henve a sacred and strong
l:mﬂ——saured becavse ranshigured by the presence of
:L;‘ZE{:;F::ZHE because it was the time that belonged,
am;mnp]is}id E}:,ﬂt{o ﬂtf'lc m‘nst glgantic crleation ever
ey , e universe. Symbolically, man
cutar g E-Ii.’:t]'mrary with the cosmogony, he waa pres-

€ eteation of the world. In the ancient Near East,

o
F
% New Your ritvaly of, dyth, pp. 55 4.
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he even participaied actively in its creation {cf. the two
opposed proups, representing the god and the matine
monsler}.

Ii iz easy 1o understand why the memary of that mar.
velous time haunted religious man, why be perindically
sought 1o return 1o it. /n ilfo tempore the gods bad dis-
played their greatest powers. The cosmogony is the
supreme divine manifestation, the paradipgmatie zct of
strengih, superahundance, and creatvity. Religions man
thirsts for the real. By every means at his dispusal, he
secky 1o reside at the very source of primordiu] reality,
when the world was in statu nascendi. :

RECENERATION THROUGH RETURN
9 TREE TIME aF QRICINSG

Al this would warrant delailed study, but for the
moment only twe features will cccupy our atlentiom:
{1} through annual repetition of the cosmogony, time
was regenerated, that is, it began again za sacred time,
for it coincided with the illud tempus in which the world
had first come into existence; (2} by participating ritu-
ally in the end of the world and in its recreation, any
man became contemporary with the #lud tempus, hence
he was born apew, he bepan lifs over agsin with his
reserve of vital forces intact, as it was at the moment of
hie Lirth. '

These facts are important; they Tevea] the secret of
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religions man's attimde and behavior in respert to time.
Since: the sacred and strong lime is the time of origins,
the slupendous instant in which a reality was created
was for the firat time fully manifested, man wili sce]:
periodically to rehum o that original time. This ritual
reactualizing of the illud tempns in which the first gpi-
phany of & reality occurred is the basis for 2]l sacred
calendars; the festival is not merely the commemoration
of a mythical {and henes religlous) event: il recctual
izes the avenl.

‘The paramount time of origins is the time of the cos-
mogony, the instant that saw the appesrance of the most
immense of restities, the world, This, as we saw in the
preceding chapler, is the reasen the cosmogony serves
us the. paradigmatic model for every creation, for every
w of daing, It is for thiz same reason that cosmogonie
Lme serves as the model for all sacred times; for #f
saceed time is thal in which the gods manifested thern-
seiw.ia and created, obviously the most complete divine
T!mufematian and the most gigantic creation is the crea-
tion af the world.
mﬁﬂ::q:fnthr, rc_:lligious man reactuslizes the casmog:
— “_ﬂﬂl: ?aE];ht.lme he c?-cates something {bis “own
o, bon als;:,he ll]fd territory—or a ecity, a house,
for s pars e he wanis lo ensure a fortunate reign
e v Gfauvcrmgn, or v azve threatened crops, or in
ol b rimzlwan. a :;-.ea voyage, and so on. But, above

recitstion of the costnogonic myth plays
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an important role in healing, when whal is sought is the
regeneration nf the human being. In Fijs, the ceremony
for installing & new ruler is anlled creation of the world,
and the same ceremony is Tepeated to save Lhreatered
crops. But it is parhaps Polynesia that exhibits Lhe widest
applicaticn of the cosmogonic myth. The words that I
apoke in illo fempore 10 create the world have become
ritual formulas. Men repeat them on meny oétasions—
to fecundate a sterilc womb, ta heal (mental as well as
physical zilments), to prepare for war, but also on the
serasian of a death or to stimulate poetic inspiration.®

Thus the cosmogonic myth gerves the Polynesians as
the archetypal model for al! ereations, on whatever plane
—bialogical, psychological, spirimal. Bul since ritual
recitation of the cosmogonic myth implies reactualisa.
Bon of that primordial event, it follows that he for whom
it is recited is magically projected in ille tempore, inlo
the “heginning af the World™; he becomes contemporaty
with the cosmogony. What is invelved is, in short, «
return 1o the original time, the therapeutic purpose of
which is 1o begin life once again, a symbolic rebirth.
The conception undezlying these curative ritials seems
1o be the following: life rannot be repaired, it cun only
he recreated through symbolic repetition of the cosmoy:
ony, for, as we have said, the cosmogony s the paradiz-
matic model for all crestion.

G Cf. the bibhivgraphical referenca i My, pp. 32 fi. and in Paicersd,
p 4l

— e —
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The regencrative function of the relum to the ime of
ovigins becomes still more glear i we make & detailed
examinalion of an archaic therapy, such, for example,
as that of the Na-khi, a Tibete-Burmese people living in
Southwest China {Yinnan Province). The therapeutie
gitusl proper consists in the solamz recitation of the
myth of the creation of the world, followed by myths of
the o¥igin of maladies from the wrath of the snakes and
the appearance of the firsl Shaman-Haaler whe brought
humanity the necessary medicines. Almost all the rituals
invoke the wmythical beginning, e mythical ilud tem-
pis, when the world was not yet made: “in the begin-
ningg, at the time whev the heavens, sun, muon, stars,
plancts and the land hud nit yet appeared, when nothing
hsd yel come fnrth,” ete. Then comes the cosmogony
and the appearance of the snakes: “At the time when
heaven came forth, the sun, moon, stars and planets, and
the carth was spread out; when the mountains, valleys,
trecs and rocks came forth . . . at that time there came
(orth the Nagas and dragons,” ete. The birth of the First
Healer and the appearance of medicines is then narrated.
After this it is said: “Unless #s otigin is related one
should not speak ahoui it.™*

TFB Impertant facl to be noted i connection with these
;:EIE-&I .helh.aling chants is that the myth of the origin of

- medicings employed is always incorporated into the

“L T Reek, T :
: v The Melkhs X Lo .
I%ﬂ_‘ YVl IL . 239 .. gz Cule and it I ﬂffﬂﬂiﬁ"lln’.{, Hﬂmﬂ,
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cosmogonic myth. 1t is well known that in all primilive
and traditional therapies a remedy becomes eflicacious
only if itz origin is rimally rehearsed in the sick person’s
presence. A large number of Near Eastern and European
incunlations contain the history of the sickness or of the
deman who has proveked it, at the same time that they
evoke the mythical moment in which a divinity or a saint
sneceeded in conguering the malady. But we consider
it vertain that the origin myth was copied after the coe-
mogonie myth, for the latter is the paradigmatic modsl
for all origine, This, mareover, is why, in therapeunic
incantatiens, the odgin myth is often preceded by the
cosmogoniu 1oyth and even incorporated inio it. An Asgay.
rian incartation against toothache rehearscs thal “after
Anu made the heavens, the heavens made the earth, the
earth made the tivers, the rivers made the canals, the
canals made the pools, the pools made the worm.” - And
the worim goes “weeping” to Shamash and Ea and asks
them whai will be given it to eat, to destroy. The gods
offer it fruite, bot the worm asks them {or human 1eeth.
“Since thay hasl spoken thus, O Worm, may Ea break
thee with his powerfu] hand!"" Here are preseuted: {1)
ihe creation of the world; (2) the birth of the worm and
of the sickness: (3) the primordial and paradigmatic ge*-
sure of healing {Ea's destruction of the worm). The

T Campbeld Thompeom, dseyricn Medica Trxez, London, 1932, po 39 k.
aleo Fhiade, “Fownogonischs Mrhen und mepgleche Beilmgen,”
Foidesmz, 1556, pp. 154204,
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therapeutic pfficary of the incantation Yies in the fact that,
ritually uttered, it reactuslizes the wmythical time of
origins, both the origin of the warld and the origin of
toothaches and their treaiment.

FEZTIVAL TIME
ANDN THE STRUCTURE DF FESTIVALS

The tzme of origin of a reality—that is, the time
inaugurated by the first appearance of the realily—has
a parzdigmatic value and funetion; that is why man
secks to veactnalize il periodicaily by means of appro-
Priate rituals. But the “first manifestation” of a reality
1e equivalent to #s creation by divine o1 samidivine he-
inge; hence, rocovering this time of origin implies ritual
repetilion of the gods® creative act. The periailic reactu-
atization of the creative acts performed by the divine
beings in illn tempore constilmtes the sacred calendar,
the serics of festivals. A festival always takes place in
ﬂi-? original fime. it i precisely the Teinlegration of this
Drlg:ma] and sacred time that differentiates man's be-
havior during the festival from his behavior Lefore or
ﬂflcf' it. Far in many cases the same arts are performed
during he festival as during nonfestival periods. Rut
E;E;ﬂus tnan believes that be then lives in another time,
tom l:-has succeeded in retwrning to the woythica] ilfud

During their annual totemic cerernony, the Fntichiuma,

"
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the Australian Arunta repeat the journey taken by the
partictlar elan's divine Ancestor in the mythical time
{alcheringa, literally, the dream time). They stop at all
the counlless places at which the Ancestor stopped and
repeal the same acts and gesiures that be performed in
illo tempare. During the enlire ceremany they fast, carry
16 weapons, and avoid all coptact with their women and
with members of other clans, They are completely im-
mersed in the dream time.®

The fostivals annually eelebrated in a Polynesian
island, Tikopia, reproduce the “warks of the Gods"”—
that is, the acts by which in the mythical time the gnds
fashianed the world as it is today.” The festival time in
which the Tikapia live during the eeremonies is char-
acterized by certuin prohibitivns (tabus): neise, games,
daneing cease. The passape from profane 1o gacred tme
iz indicated by ritually eutiing a picce of wood in twn.
The mumerous ceremonies thal make up the periedical
festivala—and which, ooce again, are only the reitera-
tion of the paradigmatic acts of the gods—sesm nol o
he different from normal activities; they comprise ritual
repairing of boats, Tites relative to the cuttivation of food
planls (yam, taro, ete.), repairing of sanctnaries, But
in reality all these ceremorual activities difler from
similar labors porformed at ordinary times hy the fadt

8T, I Gillan, The Native Frifecs of Cenlral dustralia, 2od od., TLagdamn.

1938, pr. 170 E.
# L Reywond Finb, The Fork af the Gods in Tikopis, T, [eudan, 154
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that thay ate performed on only a few objects {which in
gome sort constitute the srchetypes of their respective
closses) and also because the ceretnomies 1ake place in
an atmosphere saturated with the sacred. The natives,
that is, 2re conscious that they are reproducing, 1o the
smallest detail, the paradigmatic sets of the gods as they
were performed in illo tempore.

This is az much as to say that religious man perindi-
cally becomes the contemporary of the gods in the meas-
ure in wlich he reactnalizes the primordial time in which
the divine works were acmmp]ishaﬂé[}n the level of
primitive civilizalionz, whatever man does has a trans-
human model; hence, even outside of the festival time,
his acis and gestures imitate the paradipmatic models
established by the gods and the mythical ancestors, But
this imitation is likely to become less and less accurate,
The model is Likely to be distorted or even forgotien, It
i8 the periedical reactualizations of the divine acts—in
short, the religious jestivals—that vestore human knowl-
edge of the sacrality of the models, The ritual repairing
of ships and the ritual eultivatian of the yam no longer
resemble the similar aperations performed outside of the
Sacred perieds, For one thing, they are more precise,
closer 10 the divine models; for another, they are ritual
~that is, their intent is religious. A boat is repaired
::remn-.?jal']? net becausce it is in need of repair but be-
reuﬂf:, in iila ta;jmpore, the gods showed men how to

PaIr boats. It is 2 case not of an empirical aperation
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the Australian Arunta repest the journey taken by the
particular clan's divine Antestor in the mytbical time
(alcheringa, literally, the dream time). They stop at all
the countless places at which the Ancestor stopped and
repeat the same acis and gestures that he performed in
ifla tempore. During the entire teremony they fast, carry
no weapons, and avoid all contact with their wemen and
with members of other clans, They are completely im-
mersed in the dream time.’
The festivaly ammually celebraled in a Polynesian
island, Tikopia, reproduce the “works oi the Goda"—
that is, the acts by which in the mythical time the gods
fashioned the world as it is today.? The festival time in
whish the Tikopia live during the ceremonies is char.
acierized by certein prohibitions (tabus}: noise, games,
danring cease, The passage {rom profane ta sacred time
is indicated by ritually cutiing a piece of woad in twe.
The numercus ceremuonies that make up the periodical
{estivals —and which, once again, are only the reiters-
tion of the paradigmatic actz of the gods—seern pot ko
be differenl from normal activities; they comprise ritual
repairing of boals, vites relative 10 the cultivation of f pod
plants {yam, taro, etc.), repuiring of sanctuaries. Bt
in reality all these ceremonial activities differ from
similar labors performed at crdinary times by the fact

8F, I. Cillen, The Native Tribes of Cemtral dwsiralia, Ind «d, Lendon.

1938, pp. 170 .
% Cf Raroond Pirth, The Fork af ehe Gods én Tikopia, I, Landam, 154
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that they are performed om only @ few objects [ which in
some sorl comstitute the archetypes of their respective
claszes) and also hecanse the cerenonies take place in
an atmosphere salvraled with the sacred. The natives,
that iz, are conscious that they are reprodueing, to the
smallest detail, the paradigmatic acts of the gads as they
were performed in illo tempore.

This 15 as much ag to say that religicus man periodi-
cally becomes the contemporary of the gods in the meas-
ure in which he reactualizes the primordial time in which
the divine works were acenmplished?y On the level of
priniitive civilizations, whatever man does has a trans
human mede]; hence, even outside of the festival time,
his acts and gestures imiiate the paradigmatic models
established by the gods and the mythical ancestors. But
this imitation is likely 10 become less and less aceurate,
'II'he model is likely ta be distorted or even forgotien, It
i3 the pariadiesl reactualizations of the divine acts—in
short, the religious festivals—that restore human knowl-
edge of the sacrality of the models. The rituzl repairing
of ships and the ritual cultivation nf the yam no longer
rescmble the similar operations performed omtside of the
Sacred perinds, For one thing, they are more precise,
closer to the divine mndels; for another, they are ritual
~that is, their iutent is religions. A boat is repaired
Z':m'm'ﬁtfiﬂl.lﬁf not because it is in need of repair but be-
re“-s?-. @ illo tempore, the gods shawed men how to

PAIT boate. It is o case nat of an empirical operation
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bul of a religious act, an imizatio dei. The object repaired
is no Jonger one of the many objecta that constitnte the
class “boats” but a mythical archetype—the very hoa
that the gods manipulated in illo tempore. Hence the lime
in which the ritus] repairing of boats is performed co-
heres with primordial time; it 3 the zame time in which
the gods labored.

Qbviously, nal all vazictics of periodical feativals can
be reduced to the type just examined. Bat it is nol with
the morphalogy of the festival thar we are roneerned; it
is with the structure of the sacred time actualized in fes-
tivals, It can be said of sacred time that il is always the
game, that it is “a auceession of elernities” (Hubert and
Mauss ). For, however complex a religious festival may
be, it always invelves & sacred event that tonk place ab
erigine and that is ritually made present. The partici-
pants in the festival become contemperarics of the mythi-
cal event. In other words, they emerge from their his-
lorical time—that is, from the time constituted by the
sum total of profane personal and intrapersonal events
—and recover primordial time, which is always the
same, which belongs to cternity. Religious man pexiod:-
cally finds bis way into mythical and sacred iime,
re-enlers the time of origin, the time that “foweth not”
because it does uol paricipate in profene temporal
duration, because it is emnposed of an eternal presend,
which is indefinitely recoverable,

Religious man feels the need io plunge periodically

Me— — —— —r
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into this sacred and indestructible time. For bim it ia
sacred time that makes pousible the other time, exdinary
time, lhe profanc duration in which every buman life
takes ils course. 1 is the et=rnal present of the mythical
eveul that makes possible the profane duration of his-
torical events. l'o give only one example: it is the divine
hierogamy, which took place in 1o tempore, that made
human sexual union possible. The union hetween the
god and godidess occurs in an atemporal instant, in s
tternal present; sexnal unions between human beings—
when they sre not ritual unions—take plase in duratios,
in profane time. Sacred, mythical time also originates
and supports existenvial, historical time, for it is the
latter's paradigmatic model. In short, it is by virtue of
fhe divine or semidivine beings that everything has come
into existence. The origin of realilies and of Life itself
is religions. Thc yam can be enltivated mnd esten in the
ordinary way hecanse it is periodically ewltivaied and
catim ritually. And these rituals can be performed he
rauge the wods revealed them in ille tempore, by creating
man and the yam and by showing men how to cultivate
amrl est that particular food plant,

In the festival the sacred dimension of life is re-
:Wﬂfcd. .ﬂm patlicipants experience the eanctity of
thj:f;sﬁ:]l::h:ﬁ ﬂ:: ; divine Fr::ﬂm.~ Ar all at]?er times
m,enm__mat{_ ! anger of | rgetting what iz funda.
itie : .lat.nnce zs.mt given by what modern men

ature but is & creation of Others, the pods or semi-
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divine heings. But in festivals the participants recover
the aacred dimension of existence, by leamning again
how the gods or the mythical ancestors ¢reated man and
taught him the various kinds of social behavior and of
practical work. '
From one peint of view thiz periodical emergence
from hiatorical time—and cspecially the consequences
that # has for the al existence of religious man—may
appear to be a refusal of history, hence a refusal of
sreative fresdom. After all, what is involved is an eter-
pal reture in ile tempore, to & past that is mythical,
completely unhistarieal. It could be concluded that this
eternal repetition of the paradigmatic acts and gestures
revealed by the gods ab arigine is opposcd to any buman
progress and paralyzes any wrealive spontaneity. Cer-
tatnly, the conclusion is justifiable in part. Boi only in
part, For religious man, even the most primitive, does
not refuse progress in principle; he accepts it but at the
same ime bestows on it a divine origin and dimension.
Everything that from the modem point of view seems
to us to have signified progress (of whatever kind—
whether spcial, cultural, technical, ete.} in comparison
wilh a previous situation, all ihis the various primitive
societies ave aceented in the course of their long his-
lory as a series of new divine revelations, Bt for the
moment we shall leave this aspect of the problem aside
What is of primary impartance to us is 1o understand
the religicus meaning of this repetition of divine acts
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and gestures. Now, il seems obvious thal, if relipious
man feels the need of indefinitely raproducing the same
paradigmatic acts and gestures, this is becruse he desires
gnd attempts o live elose to his gods,

PERTODICALLY BECOMING CONTOMPORARY
WILIH THE GoODs

In the preceding chapter, whea we studied the
cosmologicel symbolism of cities, temples, and houses,
we showed thal it is bound vp with the idea of a Center
of the World. The religious symbelism implicit in the
symbolism of the center appears to be this: man desires
ta have his abade in a space opening upward, thar is,
communicating with the divine world. T live nesr 1o a
Cemter of the World is, in short, equivalent to living as
clnse as possible to the gods.

We nd the same desive for a closs approuch to
the goda if we analyze the meaning of religioua festivals.
To rei:l:ltegrate the sacred 1ime of origin iz equrivalent to
anm_mg contemporary with the gods, hence to living
In their presence—even if their prescnce is mystertnoug
n the scnse that it is not always visible. The intention
that ran be read in the experience of sacred apace and
:?::T Lime rev?ﬂla a desire to reinlegrate a primordial

to—that in which the gods and the mythical an.
t"‘]:t:::;;ere F:r&.sem, t_]u_]t 18, were cugaged in creating
: OF 1D organizing it, or in revealing the foun-
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dations of civilization to man. This primordial situation
is mot historical, it is nol cadeulable chronologically;
what is involved is a mythical anteriority, the time of
origin, what took place “in the beaipning,” in principie.
Now, what took place “in the: beginning” was this: the
Jivine ot semidivine beings were active on earth. Hence
{he nostalgia for origins is equivalent to a religious nos-
talgia. Man desires to recover the active presence of
the gods; he also desires to live in the world as it came
from the Creator’s hands, fresh, pure, and strong. It is
the nostalgia for the perfection of beginnings that c]‘-iéﬂy
explains the periodical reture in dlo tempore. In Chris-
Han terms, it could be ealled a nosialgia for paradiss,
alhongh on the level of primilive cultures the religious
and idcologizal context is entirely different from that
of Judaeo-Christianily. But the nrvthical 1ime whose
renciualization is periodically attempied is & time sancti-
fied by the divine prescnce, and we may say that the
desire to live in the divine presence and in a perfect
world (perfect because newly bom) corresponds to the
nostalgia for a paradisal situation. !
As we noted above, this desire on the parl of religious
man to travel bock periedically, his effert 1o reintegrate
» mythologica! situation (the situation as il was in the
beginning) may appear imolerable and bimiliating 10
modern aycs. Such a nostalgia ineviiably leads Lo the
continual repetition of a limited vumber of gestures and
patterns of behavior. From one point of view it may eved
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be said that religions man—aspecially the religious man
of prirritive societies-—is ahave 8]l a man paralyzed by
the myth of the cternal return. A modern psychologial
would be tempted Lo imlerpret such an altitude as anxiety
befor: the danger of the new, refusal to assume responai-
bility far a gemuine historieal existence, noslalgia for a
situation that is paradisal precizely because it is embry-
ppic, insufliciently detached irom natare,

That problem is oo complex to be disrussed herc, In
amy case, it lies outside the field of our investigation
for, in the last analysis, it implies the problem of ﬂ'l;
opposition botween premodern and medem man, Let us
ratfle.r 84y that it would he wrong io believe that the
religious man of primitive and archaic societies refuses
1 agsume the responsibility for a gepuine cxislence. On
Ihe contrary, as we have seen and shall see again, he
courageoasly  essumes immenze  responsihilitice—for
examyple, that of collabovating in the creation of the cos-
™moa, or of creating his own warld, or of ensuring the Iif;:
Uf plants and animals, and so on. But it is a different
sinel of responsihility from those that, #o us moder:ls
:fprif ::; b ﬂ:; f;fﬂy genuine and valid respﬁﬁsihilitica:
e mpﬂe::sm ;rzsljr ar _thte cosmic _I:'-rfﬂ-llt?, in contradis.
that are alane re :‘J‘lil:gma j {va;l‘s‘ﬁncal Ies}?nnﬂihi]iﬂﬁs
From (e o ﬂg; e z Va.lf in mn‘dem chyvilizations.
10 xespont profane: existence, man ieels
i y except lo himself and to society, For

niverse does not properly constitute a cosmos
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—ahat is, & living and articulated unity; it is simply the
gum of the material reserves and physical cnergies of
the planel, and the great concern of modern man is Lo
avoid siupidly exhausting the scanpmic resources of the
globe. Bul, existemially, the primitive always pats him-
ac)f in & cosmic context. His personal experience lacks
neither genuineness nor depth; but the faet that it is
expressed in 2 language unfamiliar ko us makes it appear
spurious or infaniile to modem eyes. ,
To reyerl ko our immediate subject: we have no war
rant for interpreting periodic retwm to the sacred time
of origin as 4 rejection uf the real world and an escape
into dream and imagination. On the confrary, it seems

to us thal, here again, we can discern the ontalogical’

obsesiion 1o which we have referred and which, more
over, ean be considered an essential characteristic of
the man of the primilive und archaic socielies. For
lo wish o reintegrale the time of arigin i also to wish
to return to the presence of the pods, to recover the
strong, fresh, pure world that existed in illo rempore. It
is at once thirst for 1he saered and nostalgia for being.
Om the existeniial plane this experience finds expression
in the certainty that life can be peziodically begnn ever
BE3IN with a maximum of good iortune. Indeed, it is nat
, only an nphmistic vision of existence, but a fotal cleav-
ing to Leing. By ail his behavior, religious man pro-
cloims that he believes only in being, and that his
participalion m being is assured him by the primerdial
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revelation of which ke ix the puardian. The sum total
of primordial revelstions is constituted by his mytha,

MYTH=PARADICMATIC MODEL

The myth relates a sacred history, that is, a pri-
mordial event that teok place at the beginning of fime,
ab initio. Tnk to relute a sacred history is equivalent to
revealing a mystery. For the persons of the myth are not
homan beings; they are gods or eulture heroes, and for
thia reason their geste conslitute wysteries; man could
not know Lheir acts i they were not revealed to him, The
mylh, then, is the history of what teok place in ills rem-
pore, the recital of what the gods or the semidivine
beings did at the beginning of time, To tell a myth is to
proclaim what happened 2b srisine, Onee told, that is
revealed, the myth becomes apodiclie truth; il &stahlishe;
& Fruth that is ahsolute, *It is so hecauee it ia said that
Ti i9 80, the Netsilik Eskimos declare to justity the valid-
ity of their sacred history and religions traditions, ‘Fhe
:‘Yﬂl Proclaims the eppesrance of a new cosmic situa-
tn or of a primordial event. Henec it is always the
Tﬁ‘?ﬂﬂi of a ereation; it tells how something was accom-
Plished, began- 1o be, It is for this reason that myth is
bound up with ontolagy; it speaks only of raakities, of
what really happened, of wha ; i

b ppencd, f.j- | what was fnlly manifested.
lously \hese realities are sacred realities, for it

ig .
the sacred that is pre-eminently the real. Whatever
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belongs 16 the sphere of the profane does not participate
in being, for the profane wa: not ontologically eaiab.
lished by myih, has no perfect model. As we shall soon
see, agricultural work is a ritual revealed by the gods
or culture heroes. This is why it consiitutes an act that
i at once real and stgnificant. Let ug think, by compar:-
son, af agriculiural work in a desacralized socicty. Here,
it has become a profane aet, justified by the economic
profi that i1 brings. The ground is tilled to be exploited ;
the end pursued is profit and food. Emptiad of religtous
symholism, agricuftural work becomes al once opague
and exhausting; it reveals no meaning, it makes possi-
Lle nn apening towerd the universal, toward the world of
spirit. No gad, no cullure hero ever revealed a profane
act, Everything that the gods or the ancestors did, Lence
everything thet the myths have to ell about their creative
antivity, belonga tu the sphere of the sacred and there-
fore participates in being. In contrast, what men do op
their own initiative, what they do without 2 mytbical
model, belongs to the sphere of the profane; hence. it is
a vain and Hlosory activity, and, in the last analysis,
upreal. The more religious man is, the more paradig:
matic models does he possess 10 guide his attitudes and
actions. To other wards, the more religious bs is, the
rmore does he enter into the real and the less is he w
danger of becoming lost im aclions ihat, heing nowpara-
digmatic, “subjective,” are, fnally, sherrant.
" This is the aspect of myth that demands particular
emphasis here. The myth reveals ahsolute sacrality, ber
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cause it Télates the creative activity of the gods, unveils
the sacredneas of their work. In other words, the myth
describes the various and sometimes drametic irruptions
of the sacred into the world. This is why, among many
primitives, myths cannot be reciled withoat regard for
rime or place, bul only during the seasons thal are ritn-
ally richest {awtnmn, wirder) or in the course of reli-
gious ceremonies—in shart, during a sacred period of
rime, It is the irruption of the sacved into the world,
an irruption parrated in the myths, Lhat establishes the
world as a realty. Every myth shows how a reality came
into existence, whether it be the total reality, the cosmaos,
or only a fragmenmt—an island, a spevies of plant, a
human ingtitution. Toe 141l how things came into existence
is 1o explain thera and at the same time indirertly to
answer another question: Wy did they come into exist-
cpue? The why is always implied iv the how—ifor the
simple reagon that 1o tell Amw a thing was barm is 10
reveal an irruption of the sacred into the wotld, aod the
sacred is Lhe ultimate cause of all real existence.

h Moreaver, aince evary creation is a divine work and
r;:; tﬂwim{ption.nf the sa.w:'cd, it at the same lime
Furry ;m:f: 1Tl‘uptlll]ﬂ of ereative chergy inta the world.
e ;;c;nnapr1nga ;rum an abundance. The gods
Cromton EWG:I?:}] :d p];:.wcr, an u]verﬂaw of energy.
bstagee, Thr T y @ surplus of ﬂﬂmlﬂgm?f
_ 12 why the myth, which narrates this
*acted ontophany, this viclori i i
leitad, e ¥, this wvictorions m,‘nmfesmu:m of 2

of being, becomes the paradigmatic model for
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all humar aclivities. For it alene reveals the real, the
puperabundant, the effectual, “We must do what the
Gods did it the beginning,” says an Indian text (Shazq
patha Brahmana, VII, 2, 1, 4}, “Thus the Gods did,
thus men do,” the Tatiriye Rrahmana adds (I, 5, 9, 4),
Hence the supreme funetion of the myth is ta “fx™ the
paradipmatic models for all rites and all sigoificam
human activihes—eating, sexunlity, work, education,
gnd eo on. Acting as a fully responsible human being,
man imitatea the paradigmatic gestures of Lhe gﬂds,\\.\
repeats their actions, whether in the case of a simple
physiolagieal function such as eating or of a sovial, ere-
pomic, callural, military, or other activiry.

In New Guinea a great many myths tell of long ses
voyages, thus providing “cxemplars for the modern voy-
agers,” as well as for all other activitics, “whether of
love, or war, or Tain-snaking, or fishing, or whatevr
else. . . . The narrative gives precedents for the stages
of construction, the tabu on sexmzl inlercourse, cte.'
When a captain goes to ses he personifies the mythical
hern Aort. “He wears the costime which Aori is sup-
posed to have worn, with blackened face . . . [and] the
same kind of love in his hair which Aori plucked from
Tviri’a head. He dances on the platform and extends hi
arms like Aori’s wings. . . . A man 10ld me that when
he went fish shooting (with bow and artow) he pretended
to be Kivavia himself.™® He did not pray to the mythical

10F. E Williams, cited i facien 1isy- Dbl Lo myholagie primisve.
Parie, 1035, pp. 162, 162164
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hero for aid and favor; he identified himself with him.

This symbolism of mythical precedents is also found
sn other primitive enltores. Writing on the Karuk To-
dians of California, J. P. Ilarrington saya: “Evcrything
ihat the Karuk did was enacted because the Tkxareyava
were helieved to have set the example in story himes. The
Ikxareyavs were Lhe people who were in America before
the Indiane came. Modern Karuks, in a quandary now to
render the word, volunteer such translations a= ‘the
princes,’ ‘the chicis,’ ‘the angela.’ . . . [The Txareyave]
remain[ed] with the Karuk only long escugh to state
and start all enstoms, telling them in every instance,
‘Humans will do the same.” These doings and sayings are
still related and quoted in the medicing {ormulas of the
Karuk.""

This faithfn] repetition of divine models has a two-
fold result: (1) by imitating the gods, man remains in
the sacred, henee in reality; (2) by the continuous
reactunlization of paradigmatic divine gestures, the
world is sanctified. Men’s religious behavior contributes
t¢ maintaining the sanctity of the world.

REACTIALIZING MYTHS

Tt is not without intercst lo note that religious

M40 assumes a bumanity that has a transhuman, tran-
s . :

endent model. He does not consider himseli to be

il
1B Narrington, cited in ibid. p. 165,
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iruly man excepl in so {ar ss he imitates the gods, the
culture heraes, nr the mythical sncestors. This is a4
much as 1o say thal religions man wishes to he other thay
he is on the plane of his profane experience. Religiogs
man is not givem; he makes himeell, by approaching the
divine madels. These models, as we said, are preserved
in myths, in the history of the divine gests. Hence reli.
gious man too regards himself as made hy history, just
as profane man does; buot the only history that concerns
him is the snered history revealed by the myths—thai is,
the history of the gods; whereas profane man insise that
he iz eonglituled only by human history, hence by the
sum of the very acls Lhat, for religious man, are-of no
imporlance brcause they have no divine models. The
point to be emphasized iy that, from the beginning, reli
giong man scts the model he is to atiain vo the trans-
huran plune, the plane revealed by his myths. One be-
comes truly & man only by conforming to the teaching
of the myths, that is, by imuating the gods.

We will add that, for the primitives, such an imatatio
dei somctimee implies a very grave responsibality. We
have seen that certain blood sacrifices find their justifc
calion in a primordial divine act; in illo tempore the god
had slain the marine monster and dismembered its body
in order lo create the cosmos. Man repeats this blood
secrifice—sometimes even with human victims—uwhen he
has 10 build a village, a temple, or simply a bouse. What
the somsequences of this imitatio dei can be is cleacly
shown by the mylhologies and rituals of numerous primi-
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ivc peoples. To give only one example: according to the
puyths of the earliest culiivalors, man became what he is
today —morlal, sexualized, and condemned 10 work—in
consequenrs of a primordial murder; in illo tempore a
divine being, quite often & woman or a maiden, some-
times a child ox & man, allowed himself to be immeolated
in order that lubers or fruit trees should grow from his
hody. This first murder basicaliy changed the mode of
being of human life. The immolation of the divine being
inaugurated not only the need to eat but also the doom
of death and, In consequence, sexuality, the only way to
ensure the continuity of life. The body of the immolated
divinily was changed into food; ils soul descendad under
ground, where it established the Land of the Dead. A E.
Jenscn, who has devoted an important book to thig iype
of givinities —which he calls dema divinitiss—has con
clusively shown thal in ealing and in dying man partici-
pales in the life of the demes.®

Far all these palaeo-agricultural peoples, what is
mssential is periodically to evoke the primordial event
that established the present condition of humanity,
Their whole religious life is a commemoration, a re-
membering. The memory reactuslized by the riles
{hff“fﬂ by reiterating the primordial murder) plays a
Hecisive role; what happened in illo tempore must never
b forgotien, The true sin is forgetting. The girl who at
"a R Jenzen,

T P
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her first mensruation sperds three days in a dark hyy
without speaking lo amyone does se because the muy
dered maiden, having become the moon, remains three
days in dackness; if the menstruating girl breaks the
tabu of silence and speaks, she ia guilty of forgetting 5
primordial eveni. Personal wmemory is not involved;
yhat matters is o remember the mythical event, the only
event warth considering hecause the only creative cvent.
Tt falls ic the primordial myth to preserve trize Listory,
the history of the hnnan condition; it is in the myth (hat
the principies and paradigms for all conduct must be
sought and reeovered.

Tt is 2t this stage of culiure that we encounter rituil
carmibalism. The cannibal’s chiel concern would seem
fo be cascntially metaphysical; he must not forget wha:
happened in illo tempore. Volhardt and Jenscn have
shown this very clearly; the killing and devouring ™
sows at festivals, ealing the first fruils when tubers are
harvested, are an eating of the diving hody, exactly
it is eaten ar cannibal feasts, Sacrifice of sows, head
humting, cannibalisen are symbelically the same ae har
veating tubera or toconuts. It is Volhardi’s acenmplish
ment to have demonsirated? the teligious meamng af
antheopophugy and at the same time the human respoi
sibility assumed by the cannibal.”® The food plamt iz put

12 E. Vatherdr, Kennibafismus, Stottwarr, 1939, Cf. Eliade, “Le mythe &2

hen gsuresge or les prestiges de Tomigine,™ in 3, Mydhes, ripes &

pipaeirss, Paris, 1957, pp. 36 £
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given in palure; it is the product of a slaying, for it was
thus thal it was created in the dawn of tiree. Head-
hunting, buman sacrifices, canaibaliam were all accepted
Ly man to ensure the life of plants, Volhardt's insiatence
an this poiot te fully justifted. The canmibal assumea his
responsibility in the world; cannibalism iz net a
“patural” behavior in primitive man {moreover, it is not
foupd on the oldest levele of eulture); it is cultursl ;
Lehavior, based on a religious wision of life. For the
vegelable world to contimue, man must kill and be Lkilled;
in addition, he mual assume sexvality to its extreme
limit—the orgy. An Ahyssinian song declares this: “She
who has not yel engendered, let her engender; he who
hag ot yet killed, let him killl” This is a way of saying
that the twe sexes are doonied to assume their destiny.
Before passing judgment on caomibalism, we must
slways remember that it was instituted by divine beings.
But they instituted it to give human beings the oppor-
limity to assume a responsibility in the cosmos, to enable
themn to provide for the contintity of vegetable life, The
Tesponsihility, then, is religious n nature. The Uito
anfibels afirem i1z “Our traditiona are always alive
aMong us, cven when we are not dancing; but we work
f”'Ilr‘ that we may dance.” Their dances eonsist in repegl-
}:h jlle:}heh mythjcal events, hence also the first slaying,
¥ anthropophagy.
am\:"‘ﬂ ha':'c clted this example in order to show that,
"€ Primitives as in the palaeo-oriental civilizations,



104 The Sacred and the Profame

the imitatio dei is not conceived idyllicelly, that, on the
comtrary, it implies an awesome human responsibiliy,
In judging & “savage” sociery, we must nol lose sighi of
the fact that even Lhe most harharous act and the moy
gherrant behavier have divire, transhuman models. Tes
inguire why and in corsequence of what degradations
and misunderstandings cerlain religious activities deter).
orate and become aberrant is an entirely different proh.
letn, into which we shall not cnter here. For our purpose,
what demands smphasis is the fact that religious man
sought to imilate, sd believed that he was imitating, his
rods even when he allowed himyelf tn he led into acts

that verged on madness, depravity, and crime.

SACRED HIETORY, BISTORY, HISTORICISM

Let us Tecapitulate: 1

Religious man experiences twn kinds of time—
profane and sacred. The ope is an evanescent duration,
the other a “succession of eternities,” peciodically reeot-
erable during the lestivals that made up the sacred
calendar. The liturgical time of the calendar flows in 4
closed circle; it is the cosmic time of the year, ganctified
by the works of the gods. And since the mast stupendos
divine work was the creation of the world, commernotd
tion of the cosmogony plays an hmpartans part jn many
religions. The New Year cuvincides with the first day of
Creation. The year is the temporal dimension of the
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cosmos. “The world has paseed™ expresses that 2 vear
has o is course,

Al each New Year the cosmogony is reiterated, the
world re-created, and te do this is also to create Hime—
thst is, la regenerate it by beginning it anew. This is
why the cosmogonic myth serves as paradigmatic model
for every creation or construction; ¥ is even used as a
ritua} means of heabing, By symbolically becoming con-
temporary with the Crestion, one reintegrates the pri-
mordial plemilude. The sick man becomes well because
he beging his lile again with its sum of anergy intact.

The religious festival is the reaclualization of a pri-
mordial event, of & sacred histary in which the actors
are the gods or scroidiving beings. But sacred history is
recaunted in the myths. Hence the pacticipanls in the
teatival become contemporsries of lhe gods and the
semidivine beings. They live in the primordial time that
s sanctified by the presense and activily of the gods. X
The sacred calendac periodically regenerates time, be-
‘ause it makes i1 coincide with the tme of origin, the
strang, pure time, The religious experience of the festi-
val—ihat is, participation in the sacred—enables man
retiodically to live in the presence of the gods. This ia
the reason for the fundamental impartanes of myths in
ol pre-Mosaic religions, for the myths marrate the geca
ﬁmfnf]_; fgﬂds apd these g{.-sm constitute paradigmatic
. or all human aetivitics. In so far aa he imitate
'* kods, religious man lives in the time of origm, the
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bime of the mytha. In other words, he emerges irom pro.
fane duration to recover an unmoving lime, ¢ternity.

Since, for religious man of the primitive societies,
myths constitute his sacred history, he must not forget
them ; by reactualizing the myths, he approaches hie gods
and participatcs in sgnctity. But there are also tragic
divine histories, And man assumes a grest responsibiliy
toward himself and toward nature by periodically
reactualizing them. Rilual cannibalism, for example, is

'g'rhe conseqenice of a tragic religious cenception.

In shori, through the reactvalization of hia myths
religious man atiemots lo approach the gods and o
participate in beirg; the imitation of paradigmatic
divine models expresses sl once his desire for sanctity
and his ontelogical nosialgia.

In the primilive and archaic religiona the eternal
repetition of the divine exploits is jusiified as an imitatio
dei. The sacred calendar annually repeats the same
festivals, that ia, the commemoration of the same mythi-
cal events, Strictly speaking, the sacred calendar proves
t be the “eternal retam™ of a limited number of divine
gesta—and this Js true not only for primitive religions
bnt for 21l others. The feswa]l ralendar everywhere con-
stitztes a perindical return of the same primordial sita-
tions and hence a reactuslization of the same sacred
time. For religious man, reactualization of the 2amé
mythical events constitntcs his greatest hope; for with
each resctualization he again has the oppertumity 1
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jransfigure his existence, 1o make it like its divine medel.
Ju short, for religious man of the primitive and archaie
sncieties, Lhe eternal repetition of paradigmatic zesturas
apd the eternal recovery of the sare mythical time of
origin, sanctified by the gods, in ne sense implics a
pessimisue vision of life. On the contrary, for him i1 is
by virtue of this etemal return to the aources of the
sacred and the real that human existence appears to be
saved from nothingness and death.

The perspective changes completely when the sense of
the refigiousness of the casmos becomes lost. Thig is
wlal ocvurs when, in certain more highly cvalved socie
fies, the intcllectual élites progressively detach thetn-
selves from the patterns of the aditianal religion. The
periodical sanctification of cosnic time then proves uge-
less and without maaning, The gods are no longer acces-
fiblﬁ through the cesmic rhythms. The religious mean-
g of the repetition of paradigmatic pestures is for-
gotten. Bui repetition emptied of its religious contend
necessarily leads to o pessimistic zision of existence.
thn‘ it is no longer a vehiele for reintegrating & pri-
tmordial sitnation, and hence for recovering the mysteri-
gl !Jl‘eaen('t of the gods, that is, shen i is desacrafized,
tyelic lime becomes lerrifying; it is seen as a cirele for-
&ver tﬁm-.ning on itsclf, repeating itself to infniry.

EG:E 1:};!:1 I;aprmned in India, where the doctrine of
yizas) was elaborately developed. A
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complete rycle, a makdyuga, comprises 12,000 vears,
It ends with a dissolution, a praleye, which is repeated
more drastically (mahépralaya, the Great Dissolution)
st the end of the thousandth eyele. Far the paradigmatin
scherna  “sreation-destrnction-creation-ete.” Is  repro.
duced ed infinitum. The 12,000 years of a mahdyugc
were regarded as divine years, each with a duration of
360 years, which gives a total of 4,320,000 years for a
single cosmie cyele. A thousand such mahdyuges make
up a kalpa {(form); 14 halpas moke wp a manvantire
(s0 named because each manvenidra iz supposed to be
ruled by Manu, the mythical Ancestor-King.) A kqlpa is
aquivnlent to a day in the life of Brahma; a second
kalpe to a night. One bundred of these “yeass™ ol
Brahma, in other words 311,000 milliards of human
years, constitute the life of Brahma. But even this dura-
tian of the god’s lifc does not exhaust time, for the gods
are not eternal and the cosmic crestions and destructions
sucreed one another forever.™

This is the true eternal return, the eterpal repetition of
the fundamental rhythm of the cosmes—its periodical
destraation and re-creation. In short, it is the primitive
conception vf the Yeer-Cosmos, but emptied of is rell-
gious content. Obviously, the doclrine of yugss wa
elaborated by intellectual élites, and if it became & pAl-
Tndian doctring, we must nat suppese that it revealed ils

1 OF. Flinde, Mpth, pp. 113 B; 3ec glso id, [raggen st symiroles Paris
1952, pn. 80 B.
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rerrifying aspect to all the peeples of India. It way chizlly
the religious and philosophical ¢lites who felt despair in
the presence of cyelic time repeating itself ad infinitum.
For to Indian thought, this eternal return implied eternal
rerurn to exislence by force of karma, the Jaw of univer-
sal causality. Then, too, 1ime wes homalopized to the
coamic illusion {maya), and the sternal return to exisk
cnee signified indefinite prolongation of suffering and
glavery. In the view of these religious and philosophical
gliles, the only hope was nonretwrn-to-exisience, the
abolition of kamma; in other words, final deliverance
{moksha), implying a transcendence of the cosmos.”
Greece too knew the myth of the eternal return, and
the Greek philasophers of the late period carried the
sonception of circular time to its furthest limits, To
quste the perceptive words of H. C, Puech: “According
lo the celebrated Platonic definition, Gme, which is deter-
mined and measured by the revolution of Lhe celestial
SPhIGrea, is the moving image of unmoving eternity,
which it imitates by revolving in a ¢ircle. Consequently
1'11]1 costic becoming, and, in the same munner, the dura-
ton f‘-'f this world of generation and corruption in which
we _11'-’&, will progress in a circle or in accordance with
la‘“ indefinite succcssion of cycles in the course of which
“€ same reality is made, unmade, and remade in con-

LRy
U_Tl‘-'-' 1trlﬂu-_t=n'ndemc in achiewed through the “fortunate  ingtant™
"h“‘“_ !e which Jeplics n sort of saczed Time that parmits emergence
B, are Imgger or symbale:, pr- 10 H.
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formily with an immutable law and immutable altcrna.
tives. Mot only is the same sum of cxistence preserved in
it, with nothing being lost and nothing ereated, but in
addition certain thinkers of declining antiquity—Fyiliz.
gorcans, Stoies, Platonists— reached the point of admit.
ting that within each of these eycles of duration, of thess
atones, these geva, the same siluations are reproduce
that have already been produced in previous eycles and
will be reproduced in snhsequent cyeles——ad infinitum.
No evenl is unique, ovcurs once and for all (for example,
the condemnaiion and death of Socrates), but it has
aecurred, occurs, and will occur, perpetually; the game
individuals have appeared, appear, and will reappear at
every return of the cycle upon itself, Cosmic duration is
r=petition and enakuklosis, eternal return.’™
Compared with the grchaic and pslaco-nriental reli
gions, as well as with the mythic.philosophical soncep-
tons of the eternal refurn, as they were claborated in
India and Creece, Judaism presents an imnovatisn of
the first importance. Kor Judaism, lime has a beginning
and will have an end. The ides of cyclic time 1s left Le-
hind, Yahweh no longer manifests himself in eosmic
time {like the gods of cther religions} but in & Ristorical
sime, which is irreversible. Each new manifestation of
Yahweh in history is no longer reducible to an eamtier
manifestation. The fall of Jerusalem expresses Yahweh's

14 Hapr Charles Pusch, ¥La gpess &t v lempa,” Eranaefabrbuch, AX.
Tos? pp BO61L
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wrath against his people, but it i3 no lenger the same
wrati that Yahweh expressed by the fall of Samaria, His
gestures are personal interventions in history and reveal
their deep meaning only for his people, the people that
Yahweh had chosen. Hence the histarical event asquires
a new dimengion; it hecomes a theophany.’”

Christianity goes even further in valerizing historieal
time. Since God was fncarnated, that is, since he took on
a historically conditioned human existence, history
acquires the possihility of being sanctified. The iiiud
tempus evoked by the Gospels is a clearly defined his-
torical time—the time in which Pontius Pilate was Gov-
emor of Judaea—but it was sanctified by the presence
of Christ. When a Christian of our day participates in
liturgical time, he recovers the illud tempus in which
Chrigt lived, suffered, and rose again—but it is no
Jenger a mythical time, it is the time when Pontius Pilate
governed Judaea. For the Christian, teo, the sacred
Cal.endar indefiniiely rehearses the same events of the
cristence of Christ—but these events took place in his
Eﬂl'}':; they are no longer facts that happened at the origin
of time, “in the beginning.” { But we should add that, for
the Christian, time heging anew with the birth of Chriat,
for the Incarnation establishes & new situation of man in
the cosmos). This is as much as 1o say that history re-
¥eals itse)f to be a new dimension o the prezence of God

LT
CL Eliade, M
ik, pp. 102, on the valorization of history fn Judaion,
)
PECRiAlly by the prisphets.
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in the world. History heeomes sacred history once mors
—as it was conceived, but in a mﬁhiﬂal persp-cctiue, i
primitive and archaic religions,"®

Christianity arrives, not at a philosophy but at a ,!.he.
ofogy of history. For Ged's interventions in history, and
gbove all his Incarpation in the historical person of
" Jesus Christ, have o transhistorrcal purpose-—he selva-
-tion of man.

Hegel takes over the Judaeo-Christian ideclogy amd
applics it to universal hislory in its totality : the universsl
apirit continually manifests iiself in historical events and
manifesis itself anly in historical events. Thus the whole
of history becomes a theophany; everything that has
leppened in histary had to happen as it did, because the
universal spiril so willed it. The road is thus opened to
the various forms of twentieth-century historicistic phi-
losaphies. Here our present investigation ends, for all
these new valorizations of time and history belong bo
the history of philosophy. Yet we must add that historie-
ism arizes as a decompaaition product of Christianity; it
accords decisive importance to the historical cvemt
{which is an idea whose origin is Christian) but ta e
historical event as such, that is, by denving it any pissi-
Lility of revealing 2 transhistorical, soterivlogical m-
tent,'

As for the conceptions of time on which certain his-

18 f. Fliade, dmapes ot pymbels, pp X2 £
18 Oy the diliculties ol historicimn, ere 3yeh, pp. 137 4.
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toricistic and existentialist philosaphies have insisted,
the following cbservation is oot without interest: al
though no longer conceived na a cirele, time in these
modern philosephies once again wears the trrrifying
aspect that il wore in the Indian and Greek philosophies
of the eternel return. Definitively descralized, time pre-
sents itsell as a precarious and evamescent duration,
lesding irTemadiably to death,



The Soeredness
af Nature
and Cosmic Religion

For religions man, vature iz never only “pat
ural®; it iz always fraught with a religions value. This
is easy to undersiand, for the cosmos iz a divine creation;
coming from the hands of the gods, the werld is impreg:
nated with sacredness. N is not simply a sacrality com-
municated by the gods, as is the case, for example, with
a place ar an object consecrated by the divine presence.
The pods did more; they manifested the different modalt-
tias of the sacred in the very strurture of the world and
of cosmic phenomend.

The world stands displayed in such a mammer that, in
contemplating #t, religions man discovera the many
modalities of the sacred, and hence of heing. Above all,
the world exists, it is there, and iL has a structure; it 18
not & chaos bul & cosmos, hence it presents itself as
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vregtion, as work of the gods. This divine work always
preserves its quality of transpareney, that iz, it spon.
taveciisly reveals the many agpoets of the sacred. The
sky direetly, “naturally,” revesls the infinite distance,
the transerndence of the deity, The earth too is irans-
perent; it presenls itseli as universal mother and nurse.
The cosmic rhythms manifest order, harmony, perma-
nence, jecuodity. The cosmas as & whols is an arganism
al ‘'once real, living, and saered; it simnltancously re-
veals the modalities of being and of sacrality. Omophany
and pierophany meet.

In this chapter we shall iry to understand how the
world presente itself to the eyes of religious man—or,
more precisely, how sacrality is revealed through ihe
VEry structures of the world. We must not forget that for
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religious man the supernatural is indissolubly connected
with the natural, that nature always expresses something
that transcends it. As we said earlier: a sacred stone s
veperated becanse it is secred, not because it 1s & stone;
it is the sacrality menifostad through the mode of beng
of the stone that reveals its true essence. This is why we
cannot speak of maturiam or of natural religion in the
sense that the nineteenth century gave to those terme;
for it is “supernature” that the religious man apprehends
through the natural aapects of the world.

THEE <ELESTIAL SACHEL
AND THE URANIAN &GOS

Simple contemplation of the celestial vaull
already provokes a religious experience. The sky shows
itself to be infinite, transcendent, [t is pre-eminently the
“wholly other” than the little represented by man and
bis environment. Transcepdence is revealed hy simple
awareness of infinite beight. “Mest bigh' spontanecnsly
becomes an allribute of divinity. The highar regions in-
accessible fo man, the sidereal zones, acquire the mo-
mentousness of the transcendent, of ahsclute reality, of
etemily. There dwell the gods; there a few privileged
morals make their way by ritcs of ascent; there, in the
conceptian of certain religions, mount the souls of the
dead. The “most high” is a dimension inaccessible to
map as man; il belongs to superhuman {orces aad be
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ipgs. He who ascends by mounting the steps of & sane
tunry or he ritual ladder that leads to the sky ceases to
be a man; in one way or another, he shares in the divine
condition.

All thie iz not arrived at by & logical, rational epera-
tion. The {ranscendentzl catezory of beight, of the super-
terrestrial, of the infinite, ta revealed 1o the whole man,
ta kis mitelhigence and bis soul, Itis & total awsrencss on
roan’s part; bebolding the sky, he simuliapecusly dis-
covers the divine incommensurability and his own sihua-
tion in the eosmos. For the sky, by its cun mode of being,
reveals transcendence, force, eternity. It exists absolutely
because it ia high, mfinite, etemnal, powerful.

This s the true signifeance of the statesment made
above—that the gods manifested the different modalities
of the sacred 1 the very structure of the world. In other
words, the cosmes—paradigmatic work of the gods—-is
20 constructed that a religious sense of the divine tran.
scendence i3 aroused by the very existence of the sky,
And since the sky exists abselutely, many of the supreme
gods of primitive peoples sre called by names designas
ing beight, the celestial vault, meteorological pherom.
€ne, or simply Owner of the Sky or Sky Dweller.

The supreme divinity of the Maori is named Tho; ihe
Tueans elevated, high up. Uwoluw, the snpreme pod af
the Akposs Negroes, signifies what is on bigh, the upper
rogions, Among the Selk’nam of Tierra del Fuego God
i called Dweller in the Sky or He Who is in the Sky,
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Puluga, the supreme Leing of the Andaman Fslander,
dwells in the sky; the thunder is hiz voice, wind his
breath, the storm iz the sign of hig anger, for with his
Jightring he punishes these wha break his command.
ments. The Sky God of the Yoruba of the Slave Coast is
named Oloron, literally Owner of the Sky. The Samayed
wopship Num, 2 god who dwells in the highest sky and
whose name means sky. Among the Koryak, the supreme
divinity is called the One on High, the Master of the
High, He Whe Exigts. The Ainu know him as the Divine
Chief of the Sky, the Sky God, Lhe Divine Creator of the
Worlds, but alsa 2s Kemui, that is, Sky. The list could
easily be extended.' .
We may add that the same situation is found in Lhe
religions of more civilized peoples, that is, of peopies
who huve played an imporiant role in history. The Mon-
2ol name for the supreme God is Tengr, which means
sky. The Chinese ['ien means al once the sky and the
zod of the sky. The Sumerian term for divinity, dingir,
originally meant a celestial epiphany- —clear, brilliant.
The Babylonian Anu alss expresses the ides of sky. The
lodo-Eurepean supreme god, Digus, denotes both the
celestial epiphany and the szered {cf. Sanskrit div, 10
shine, day: dyaus, sky, day; Dyaus, Indian god of
heaven). Zeus and Jupiter stitl preserve in their names
the memory of the sacredness of the sky. The Cellic
"Taranis {from tgran, 1o thunder), the Baltic Perkinas

* Eramplen wnd biblingeophy i Blisde, Patterns, pp. 367
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{lightning}, and the prolo-Slavie Permn [ef. Polish
piorun, lightning} are especially revealing for the laler
transformetions of sky gods inte storm gods.®

Thera {5 na question of natorism here. The celastial
god is not identified wilh the sky, for he is the same god
who, crealing the entire cosmos, created the sky tow.
‘fhis is why he is called Creator, Allpowcriul, Lord,
Chief, Father, and the like. The celestial god is & person,
nol 2 uramian epiphany. But be lives in the sky and is
manifested in meteorological phenomena—thunder,
lighming, atorin, meteors, and 3o on. This means that
certain privileged structures of the cosmas—the sky, the
atmosphere—congtitule favorite epiphanies of the su-
preme being; he reveals his presence by what is specif-
cally and peculiarly his—the majesty {majestas) of the
celestial invnensity, the lcrror {tremendum) of the
slorm.

THE HEMOTE G40

_ The history of supreme beings whose structure
15 celestiul is of the uimost importance for an under-
standing of the religious history of humanity as a whole.
?ﬂ: cannol even comsider writing that history here, in
few pages.? But we must at least refer to a fact that 10 us
svems primary. Celestially structured supreme heings

i3 .
:;h whis sec ibid,, pp. &6 F., 79 ., cte

o hask; dats, of, Eliade, Patterns, po. 3123, CI. vepecially R. Per.
e, Dio, Bome, 1921; id, Lanoizcienan di Dis, Torin, 1955; Wilkelm

Sehmidt, Drsprang der Gastesidee, EXLL Minsier, 39261955,



122 The Sacred and Lhe Profane

tend to disappear from the praciice of religion, irom
cult; they depart from among men, withdraw to the sky,
and become remote, inactive gods (dei otiost) . In shon,
it may be said of these gods thay, after creating the cos-
mos, life, and man, they fecl a sort of fatigue, aa if the
immense enterprise of the Creation had exhausted their
resources. So they wilhdraw to the sky, leaving & son
or a demiurge on sarth to finish or perfect the Creation.
Gradually their place is taken by other divine figures—
the mythical ancestors, the mother.goddssses, the fecun-
dating gods, and the like. The god of the storm still
preserves a celestial struckare, hut he is no longer a
crealing cupreme being; he iz only the fecundator:of
the earth, somctimes he is only a helper to his com.
panion (paredros), the earth-mother. The celestially
structured supreme heing preserves his preponderant
place only among pastoral peoples, and he attatns a
unique ziluation in religions that tend to monatheizm
{ Ahura-Mazda) or that are fully monotheistic { Yahweh,
Allah).

The phencmenon of the remoteness of the suptome
god is already documented on the archaic Jevels of cul-
ture. Among the Avsiralian Kulin, the suwpreme bemg
Bunjil himseld ereated the universe, aninals, trees, and
men; bol afler investing his son with power over the
carth and his danghter with power over the sky, Bunjil
withdrew fram the world. He remains among the clouds,
like & lord, holding a buge sword. Pulugs, the supreme
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peiny of the Andaman Islanders, withdrew after creating
the world and the first man, The myatery of his remote-
pess has Jts counterpart in an almost complete absence
of cult; there is no sacrifice, no appenl, no thank offer.
ing. The memory of Puluge survives in only a few
religions customs—{or example, the sacred silence of
hunters vetirning to their village after a successful hunt.

The Dweller in the Sky or He Wha Is in the Sky of
the Selk’mam is eternal, omniscient, all-powerful, the
ereator; but the reation was finished by the mythical
aneestors, who had also been made by Lhe supreme god
before he withdrew to s ploce above the atars. For now
this god has fsolated himself frame men, is inditferent to
the affairs of the world. He has neither images nor
priests. Prayers are addressed to him only in case of
sickness. “Thor who ad sbove, bake not my child: he is
still too young!™* (fferings arc rarely made to him ex.
cent during storms.

Tt is the same among many African peoples; the great
celestial god, the supremc being, allpowerful creator,
Pl_ﬂﬁ'a only a minor role in the religious life af mout
iribes. He s too far away or too good to nesd an actual
cult, and he is invoked only in evireme cases, Thus, for
example, Olorun (Qwner of the Sky} of the Yoruba,
ilifh"-r beginning the Creation of the warld, deputed finish-
B¢ and ruling it to a lower god, Obatala. For his part,

1 _
"["ff"l trosinde, “Das Lichete Wesen bel dem Sclk'mam sud Feper.
Land, Featschrift . Sehmide, ¥Yiennw, 1920, pp. 269274,
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Olorun withdrew from human and earthly affairs, and
the supreme god has neither temples nor siatves nor
priests. Nevertheless, he is invoked as g las! resource in
aimes of calamity.

Withdrawn into the sky, Ndyambi, the supreme god of
the Hlerero, has abandoned humanily 1o Jower divinites,
“Why should we sacrifice to him?” a member oi the
tribe explained. “We do not need to fear him, for e does
pot do us any harm, us do the spitits of our dead.” The
suprema being of the Tukumba is “too great for the
comman aflairs of men.™ The case is the same with
Njankupon among the Tshispeaking Negroes of Weat
Africa: he has no cult, and homage is paid 4o him only
under unusual circumstances, in <ase ol famings or ¢pt-
demics or alter 2 violant storm; men then ask him how
they have oifended him. Dzingbe {the Universa Father),
the supreme being of the Fwe, is invoked only during
droughts: <0 Sky, to whorm we owe thanks, great is the
drought; make it rain, so that the earth will be refreshed
and the fields fJourish!™ The remoteness and passivity
of the supreme being are admirably expressed in a say-
ing of the Gyriama of East Africa, which also describes
their god: “Mulugu {God) is up above, the ghosts ar®
down below!™ The Bantu say: “Cod, after creating man.

5 0f Frazer, The Ferthip of Mamre, L Louden, 1926, pp. 150 &

¥ JEid., £ 185

T]. Spietl, Dir Religion der Eweer, Gittingen-Leiprig, 1911, po. 6 B
% A, Lz Hoy, £a religion Apr primigifs, 7t od, Porig, 1985, p 184
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no lenger cares about him.” And the Negritos repeak:
“God has gene far away from ua.® The Fang peoplea af
the grasslands of Equatorial Africa sum up their reli-
gous philosophy in a song:

Cod (Nzawe] is above, man belaw.

God ia God, man is men.
Esch at home, each in his hotsa?

Tt is useless to multiply examples. Everywhere in these
primitive; religions the celestial suprame heing appeara
ko have lost religions currency; he has no place in the
rult, and in the myths he draws iarther and farther away
from man until he becomes a dens stioses, Yet he is re-
menthered and entreated as the last resott, when adl ways
of appealing io other gods and poddesses, the ancestors,
and the demons, have failed. As the Oraons express it:
“Now we have tried everything, bul we siill have you to
help us.” And they sacrifice s while vock to hirg, crying,
“(70d, thou ast our creatar, have mercy on us.™

THE RELIGTONS EXFERTENCE OF LIFE

. The divine remoteness actually expresses man'a

Mcreasing jnterest in his own veligions, culiural, and

E'n;unamm discoveries. Through his concern with hiero-

hans . ) .

bhawles of life, through discovering the sacral fertility

S T .

m,},;“m" Les Pygmécs de ia Fordr iquasoriale, Pads, 1932, p. T4
BT

.EP:EIF'II ofr it p. B31.
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of the carth, and throngh finding bimeelf exposed 1o
religious expericnces that are more concrete (moTe cay-
nal, even orgisstic), primitive man draws away from
the celestial and tramscendent god. The discovery of
apticulture basically transforms not only primitive
man's econowy bul alse and especially his economy of
the sacred. Other religious forces come into play—scxu-
ality, fertility, the mythology of woman and of the earth,
and so on. Religious experience becomes more concrete,
ihot is, more intimaiely conpected with life. The grear
mother-goddessea and the strong gods or the spirits of
fertility are markedly more dynamic and maore aceessi-
ble to men than was the Creator God.

Yet, as we heve just seen, in cases of extreme distress,
when everything has been tried in vain, and espevially
in cases of disaster proceeding from the sky—dronght,
storm, epidemic—men turn to the supreme being again
and enireat him. This attitude doss not ohtain only
among primitives. Each time that the ancient Hebrews
experienced a period of peace and prosperity, they
abandonad Yahweh for the Baals and Astaries of their
neiglibors. Only historical catastrophes forced them 10
turn to Yahweh. *And they cried uato the Lord, and said,
Wa have sinned, hecauze we have forsaken the Lord,
and have served Baalire and Ashtaroth: Lut now deliver
us out of the hands of sur enemies, and we will serve
thee” (I Samuel, 12, 10).

The Hebrews umned to Yahweh after historical calas:
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trophes and under the threat of an asnihilation deter-
mined by histery; the primitives remember their
supreme beings in cases of cosmic catastrophe. But the
meaning of this return to the celastial god s the same i
both cases: in an extremely erilical suation, in which
ihe very existence of the eommumity 38 at stake, the
divinities who in normal {imes ensure and exalt life are
ahandoned in favor of the supreme gad. Secmingly, this
is a greal paradox: the deities that, among the primitives,
taok the place of the celestially strictured gods were—
like the Baals and Astertes among the Hebrews—divini.
ues of fertility, of opulence, of fullness of life; in ghort,
divinities that exalted and amplified life, both cosmic
Life—vegetation, agricultnze, eattle—and human Life,
These diviniiies seemed io be sirong, powerful. Their
religious curvency was explained precisely by their
sirength, their unlimiled vital reserves, thair fertility.
And yet their worshippers—primitives and Hebrews
alike—Thad the feeling that sl these preat goddesses and
all thege vegelation pods were unalile to seve them, that
1, to engure them existence in veally eritical moments.
Thesz gods and goddesses could only reprouce and
ougntent life; and they could perform that function only
during normal times; in shorl, they were divinitiez who
Boverned the cosmic rhythms zdmirably, but whe
Proved incapable of saving the cosmos or human society

0 moments of crisis {historical erizis ameng the He
hl‘ﬂwa}.
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The wvarious divinitias who tock the place of the
supreme beings were the repository of the most concrere
and striking powers, the powcrs of life. But by that
very fact they had become “specialists” in procreation
and lost the subtler, nobler, move spiritual powers of the
Creator Gods. In discovering the sacredness of life, man
let himself be increasingly carried away by bis own dis.
covery; he gave himself up io vital hierophanies and
urned from the sacrality that transcended his immediate
and deily nesds. .

PERENKIALITY OF CELESTTAL SYMBOLS

Yet we must note lhal even when the celetial
gods nu longer dowminate religious life, the sidereal
regiony, uranian symbolism, myths and rites of ascent,
and the like, retain g preporderand place in the economy
of the sacred. What ia “above,” the “high,” contigues 1
reveal the transcendens in every religiovs capﬁplcx.
Driven from the cult and teplaced in mytbologies by
other themes, in the religious life the sky rcmains ever
present by virwe of its symbolism. And this celestial
symbalism in twrn infnses and supports a number of
rites {of ascent, climbing, initiation, royalty, and so on'hs
of myths {the casmic Lree, the cosmie mountain, the chuitl
of arrowa comceting earth with heaven, and so on), of
legends {e.¢., magical Might). The symbolism of the
Cemter of the World—whose immense dissemination Wwe
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have seen—Llikewise illuatrales the impontance of celes.
tial symbolism; for it is at a center that communiealion
with the sk is effecied, and the sky constituies the para-
digmatic image of ranscendence.

[t could be maid that the vory structure of the cosmos
keeps mamory of the celestial supreme being alive. I ia
as if the gods had created the world in auch & way that
it could not but reflect their existence: for no world is
possible withont verticality, and that dimension alone ia
enough 10 evoke transcendenre.

[riven fram religious life in the sirict sense, the celes-
tial sacred remains active through symbolisem. A reli-
gious symbol conveys its message even if it ie no Jonger
consctonsly understood in every part. For a symbol
apcaks to the whole human being and wot only to the
mtellipense,

STRUCTURE OF AQUATIC SYMBALIEM

Bedore treating of the earth, we must present the
religions valorizations of the waters.'? There are two
reagons for this: (1) The waters existed before the carth
(a2 in Genesis, 1, 2, “Darkness was upon the face of
the deep, And the Spirit of God moved upen the face of
the waters™). {2) By analyzing the religioua values of
the waters we shall better grasp the structare and fune-

0 ol the following see Elisde, Patrans, pp. L £ id, Fmages ot
boler, pp. 1% A
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tine of symbols. Now, symbelism plays a decisive part
in the religions life of humanity; 1l is through symbols
that the world becomes iransparent, is able to show the
tranecendent. .

The waters symbolize the universal sum of virtuali.
ties; they arc fons et origo, “spring and origin,” the res.
ervoir of all the possibilities of existenee; they precede
every form and support every creation. Oue of the, para.
digmatic images of creation is the island that suddenly
menifests itsell in the midst of the waves. On the other
hand, immersion in waler signifies regression to the
preformal, reincorporation inte the undiffcrentiated
mode of pre-existence. Fmersion repeats the cosmogonie
act of formal manifestation; immersion s equivalent to
a dissolution of farms. This is why the symbaoliam. of the
walers implies both death and rebirth. Contact with water
always brings a regeneration—an the ooe hznd hecause
disselution js followed by 2 new birth, on the other be-
canse immersion fertilizes and multiplics the potential
of life. The aquatic eesmology haz its counterparl—on
the human level—in the hylogenies, the beliefs aceord-
ing to which mankind was born of the watere, The Flood,
or the pericdical submersion of the continents (myths of
the Atlantis type) bave their counterpard, on the human
level, in man’s “second death” {the “dampness™ and the
leimon—the “humid field”—of the Underworld, and
go on} or in initiatory death through haptism. But both
on the cosmologica! and the anthropolegical planes -
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mersinn in the walers 12 equivalent nol to a (nal cxtine-
feom but to & temporury reineorporation mie the ndis
iinct, followsd by a naw creation, 2 new life, or 2 “new
man,” according to whether the moment involved is cos-
mie, hiolegical, or soieriological. From the point of
vicw of struciare, the Hood s compazable te baplism,
and the funcral lihation tn the Ingtrations of the newbom
or to the spring ritual baths that precure health and
fertility.

In whatevcr religious complex we find them, the
waters invariably retain their function; they disintegrate,
abolish forms, *wash away sins™; they arg al onee puri-
fying and regenerating. Their destiny iz to precede the
Creation and to reahsorh it, since they are incapable of
transcending their own mode of being, incapable, that is,
of manifesting themselves in forms. The waters cannot
pass bevond the condition of the virmal, of germs and
lakeneies. Fverything that is form manifests itseli above
the waters, by detaching izelf from the waters.

One point is essentie] here: botk the sacrality of the -
walers and the sirocture of aquutic evsmogonies and
spocalypses can be completely revealed only throngh
aguatic symbolism, which is the only system capable of
integrating all of the particular revelations of innuwmer-
able hierophanics.? This law, morcover, holds for every
eymbolisms it is the symbolism as & whole that valenizes

::;‘r; this symbolivs, ¢f. Eliade. Patierns, pp. 7 6, specially pp.
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the varigus significations of hierophanies. The Waters of
Death, for example, reveal.their deeper meaning only 1o
the extent to which the structure of aquatic symbolizm is
known. E

FARADIGMATIE I[ISTORY OF BAPTIEM

The Fathers of the Church did not fail to exploit
certain pre-Christian and universal valuss of aguatic
symbolism, although enviching them with now meaningy
copnected with the historical exislence of Christ. For
Tertullian water, “hefore all the furnishing of the world,
Fwas] quiescent with God in & ye! unshapen state. - . .
Water was the first to produce that which had life, that it
might be no wonder in baptism H waters kpew how 1o
give life. . . . All waters, therefore, in virtue of the
pristine privilege of their origin, do, after invocalion of
God, attain the sucramental power of sanctification; for
the Spirit immediately supervenes from the heavens,
and rests over the walers, sanctifying them from Hirm-
self; and heing thus senctified, they imbibe al the same
time the power of sanctifying. . . . They [that] were
wont to remedy bodily defects, now beal the spirit; they
fthat} wsed to work temporal salvation, now renew
eternal’” (De Baptismo, III-V; trang. 8. Thelwal, in The
Writings of . . . Tertullionus, Edinburgh, 1869, Vol. I,
pp- 233-238.).

The “old man™ dies throvgh immersion in water, and
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gives birth to a new, regenerated Leing. This symholism
is admirably expressed by John Chrysostom {Homil. in
Joh., XXV, 2) who, writing of the myltivalence of bap-
tism, says; "Ii represents death and bunzl, life avd
resurreclion. . . . When we plunge our heads into the
water sa inte a scpulcher, the old man is tmmersed,
huried wholly; when we come out of the water, the new
man appears at the same Hme.”

As we see, the interpretatione reached by Tertullizn
and John Chrysostom zre in perfect acvord with the
structure of aquatic symbolism. However, into the Chris-
tin volorization of the waters there enter certain new
elements connected with a “history,” specifically with
sucred fistory. First of all, there is the valorization of
baptism as a deseent into the abyss of the waters for &
eomhat with the macine monster. This descent has a
model—Christ’s descent into the Jordan, which was at
the same time a descent into the Waters of Death. As
Cyril of Jerusalem writes: “According to Joh, the dragen
Behemoth was in the Waters and reccived the Jordan inte
his jaws. Now, since the heads of the dragon mmst be
broken, Jesus, having gonc down into the Waters, hound
the Strong One, so thal we should bave the power to
walk on scorpions and snakes.™

Next comes the valorization of haptism as repetition
of the Flood, Accarding to Justin, Christ, a new Noah,

1y
Sﬂcﬁnm“tm pgdl ceal in J. Danidlmz, Bihie oo liwrgic, Pazis, 1951, po.
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emerged victorious frem the waters to become the head
of another race. The Flood figures both the descent into
the waiery depths and baptism. “The Flood. then, was
an image which baptism comes to fulhll. . . . Juat as
Noah had confronted the San of Death in which sinful
humanity had been desiroved, and had emerged fram
iL, 30 the newly baptized man descends into the baptismal
piscina to confront the water Dragon in a supreme com-
bat from which he emerges victorious.” '

Fut' in further connection with the baptismal rite,
Christ is also placed in parallel with Adem. The parallel
Adam-Christ already has a considerable place in the
theology of Saint Paul. “By baptism,” Tertullian affirme,
“man recovers the likeness nf God™ {De Bapr., V), For
Cyril, “baptism is not only puorification from sins and
the grace of adoption, but alse antitype of the Passion of
Christ.” Baptismal mudity too hears & meaning that is at
once ritual and metaphysical. It is abandoning “the old
gnrment of corruption and sin, which the huoptized per-
sotl takes off in imilation of Christ, the garment with
which Adam was clothed after his sin”™'*; but it s also
rebrmn to primitive innocence, to Adam's state hefore the
fall, “O admirable!™ Cyril writes. “Ye were nuked be-
fore the eves of 4l and felt no shame. Because verily ye
hear within youn the image of the frst Adsm, who was

naked in Paradise, and fclt no shame.”™

16 1. Daniéloy, Socromentum futeri, Fari, 1950, po 65,
W1, Deniglon, Aible =1 liturgie, pp. 61, 35,
7 S4¢ glga 1he texes in ibid., pp- 56 B
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From these few Lexts, we vealize the ditection of the
Christian innovations. Om the one band, the Fathers
sought for correspondences between the two Testaments ;
on the nther, they shawed that Jesus bad in truth fulfilied
(;od’s promises to the people of Tarael, Put it is jm-
portant to nole that these new relorizations of baptismal
symbiolism are nowkere in contradiotion fo the univer-
sally disseminoted aguatic symbolism. Nothing is miss-
ing: Ioah and the Flood have their counterpart, in
ecuntless traditions, in the cataclysm that pit an end to
a humanity {society) excepl for one man who would be-
ecme the mythical Ancestor of a new humanity.. The
Waters of Death are a leitnoliv of palaeg-criental, Asi-
alic, and {Jceanic mythologies. Waler is pre-eminently
ihe slayer; it dissolves, abolishes all form. It is just for
this reason thal it is so rich in germs, so creative. No
more 1s baptismal nudily the exclusive property of the
Jtdaeo-Christian tradition; Paradise implies the absence
of garmenls, that is, the absence of attrition, wear (arche-
typal image of time}. Al ritual nodity implies sn
atenporal model, 2 paradisal image.

The monasters of the abyss recur in many traditons.
Heroes, initiates descend into the depths to canfront
Marine monsters; this is a typical initiatory ordeal. To
be surc, variants abound i the history of religions:
?Gmclimeg dragons mount guard aver a treasure, scogory
tnage of the sacred, of absolute reality; the ritual
(= initiatnry) vietory over the guardian monster is
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scquivalent to a conquest of immortality.™ For the Chris.
tian, baptism is a sacrament becanse it was mstituted by
Christ. But it none the less repeats the imitiatory ritual
of the ordenl {= fight with the monster), of aymbol
death and resurrection (= birth of the new man}. We
do not say that Judaism or Christianily borrowed these
ar similar myths and symbols from the religions of
neighboring peoples. They had no need 1o; Judaism in-
herited both a religious prehistory and a long religious
history, in which all these things already cxisted. It was
mot sven necessary that Judaism should have preserved
one vr another myth or symbel “awake,” in ils integrity.
11 was encugh if a prouyp of images survived, even though
only obscurely, from pre-Mosaic times. Such images and
symbols were capable of recovering a powerful religious
curreney ab any moment,

UMIVERSALITY OF SYMEBOLS

Ceriain Fathers of the primitive Church had seen
the value of the correspondence between the symbols
advanced by Christisnity and the symbols that arte the
common property of mankind. Addressing those whe
denicd the resurrection of the dead, Theophilus of Antl-
och appealed 1o the sipns (tckméria} that God had et
before them in the praat ensmie thythms—sieasons, days,
nights. He wrote: “Is there nol a resurrection for seeds

18 (o these mothice ritus] motifs, see Fliade, Potterns, pp. 207 &, 283 i
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and fruits? For Clement of Rome, “day and night show
us the resurrection; night sets, day rises; day departs,
night comes.”""

For the Chrislian apalogists, symbels were pregnant
with messages; they showed the sacred through the cos-
mic rhythms. The revelation brought by the faith did
not destroy the pre-Christian meanings of symbols: it
simply added a new value to them, True enough, for
the believer this new meaning celipsed all the others: it
alane valorized the symbol, tranefigured it inta revela-
tion. [t was the resurrection of Christ that counted, not
the signe thal could be read in cosmic life. Yet il re-
mains true thal the new ralorization was in some sort
conditioned by the very structure of the symbolivm. it
could even he: said that the aquatic symbe] quwoited the
falfillment of its deepest meaning through the new values
eoutributed by Christianity.

The Christian faith hangs upon a Eistorical revelation;
it is the incamation of God in historical time that, in the
Cheistian view, guarantess the validity of gymbols. But
the universal aguatic symbaolism was neither aholished
nor dismembersd by the historieal (= Judaeo-Christian)
interpretations of baptismal symbolizm. In other worda:
History cammot basically modify the astruciure of an
Illfchaic symbolism. History constantly adds new mean-
'8, but they do not destroy the structure of the symbol,

18 B a .
&:1 L“ Deirnarn, “La dimepsion cythiqoe dang le sacramentalioe
“ben" Eronor)ahrbuch, X¥IT, 1930, p. 275
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All this is comprehensible if we bear in mind that,
for religions man, the world always presenls & super-
natural valence, that is, it reveals a modality of ibe
sacred. Every cosmic iragment is tranaparent; 18 own
mode of existence shows a particular structure of being,
and hence of the sacred. We should never forget that,
for religipus man, sacrality is a full manifeswation of
being. The revelations of cesmic sacrality are in somne
sort ptimordial revelations; they lake place in the most
disiant religious past of humanity, and the innevations
later introdueed by histury have net had power to abol-
ish them.

TERR4 MATER

An Tndian prophet, Smohalla, rhief of the Wana-
pum Lribe, refused to till the ground. He held that it was
a 3in to mulilete and tear up the earth, mother of all.
He said: “You ask me to plow the ground! Shall T take
a knife and tear 1ny mother’s bosom? Then when I die
ske will not take me to her bosom to rest. You ask me
to dig for stone! Shall I dig under her ekin for her
hones? Then when I die, | cannut enter her hody to he
born again. You ask me to cut gross and make hay and
sell it, and be rich like white men! But how dave I cut
off my mother's hair?"™
20 fymes Mocoey, “The Ghost Dance Religion end the Siour Qutbreak

of 18007 dnnual Report of the Buresw of Americen Etinology. XV, 2

Washisgtea, 1896, pp. 731, 724.
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Theze words were spoken searcely Gfty years ago. But
they come lo us [rom very far. The emotion that we feel
on heating them arises primarily from their revealing
to ug, with incomparable freshness and spontancity, Lhe
primordizl image of Mother Farth, The image is found
througheut the world in countless forme end variants. It
is the Terra Mater or Telfus Mater so lamiliar to Medi.
terranean religions, who gives birth to all beings. “Con-
u:ming E&rﬂl, the mm‘her of ﬂ]l. ::.hall [ | Sing.” we If:.mi
in the Homerie Hym fo Earth, “firm earth, eldest of
gods, that nourishes all things in the world. . . . Thine
it 15 to give ot to take life from mortal men™ (1 .;
trans, A. Lang, Homeric Hymns, p. 246). And in the
Choephort Aeschylus celebrates the earth “who bringeth
all things to hirth, reareth them, and receiveth apain
into her womb® (127-128; trans. Verrall, ‘Choephori’,
p. 2134,

The prophet Smchalla does not tell us in what way
men are born of the ellurie mother. But Nocth American
lhhjrths reveal how things happened in the beginning, in
ile tempore. The first men lived for & certain time in the
breast of their mother, that is, in the depths of the earth.
There in the telluric abyss they led a halfhuman life;
11 Some sort they were skl imperfectly formed embryos.
J‘L\i Jeast 5o said the Lenni-Lenape or Delaware Tndians,
W06 noce inhabited Permsylvania. According to their
Wyths, sithough the Creator had alteady prepared on
the surface of the earth all the things thal men now enjoy
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thera, he had decided that these first men should remain
yet a while hidden in the bosom of the telluric mother,
so that they might better devaslop, might riper. Other
American Indian myths spexk of an ancient time when
Mother Earth brought forth human beings In the same
way that she now produces bushes and reeds. ™

That human beings are bom of the earth is a uni.
varsally disseminated belief.* In a number of languages
man is ralled the sarthborn. It is helieved that children
“come’ from the depths of the earth, from caverns,
caves, Tavines, but also from ponds, springs, rivera. In
the form of legends, superstitions, or merely as meta-
phors, such belefa still survive in Fyrope. Every dis-
trict, and almast every town and village, knows of a
brook or a spring that “brings” children; they are the
Einderbrunnen, Rinderteiche, Bubenguellen, and =0 on.
Even the European of teday still preserves an obscure
sense ol mystical solidarity with his native soil. Tt s
the religious experience of auinchthony; the feeling is
that of belonging to g place, and it is a cosnitcally sirue-
tured feeling that goes far beyond family ar ancestral
solidarity.

The dying man desires to return to Mother Ealrl.'h, to

U Ebade “Lg tarremire st le hisragamits cosmigues” Erawat
Johrbuck, XXI. 1954 pp. 5% #.: alas i id, Myikes, rEues el mystires
pp. 27352, axpecially pp. 208 H.

2% 4 Digterich, Muser Erde, 3rd ed, Leipeig-Bertin, 1925, B. Nybete
¥ind und Erde, Helainki, 1931; of. Yliade, Parterny, pp. 237 &
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pe buried in bis native soil. “Craw] 1o the Farth, thy
mnther." aYE the Rig Veda {X, ]ﬂ, lﬂ}. “Thon who art
eerth, 1 put thee in the Earth!" we read in the Atharea
Veda (XVIiH, 4, 48). “Let flesh and bones retvm agsin
to the Earth!™ is solemuly intoned at Chinese funeral
ceremonies. And Roman sepulchral inscriptions express
fear lest the dead man’s ashes be buried far from home
and, above all, the joy of reincorperating themn into the
fatherland: Hie natus hic sites est (CIL., V, 5393;
“Here was be born, here ie be lald™); hic situs en
patrige {VI1l, 2885: “Here he is laid in his native
land"}: Ric gque notus fueral optans ernt illo reverti
(V, 1703: “Here where he was born he desired to re-
(1,15 (D

HUMT PO2ITIC:
LAYING THE INFANT N THE GROUNWD

This fundamental experience—thal the human
mother i3 only the representative of the telluric Great
Mother—has given rise ta countless customs, We will
Wention, as an example, giving birth on the ground
(hemi positio), a ritual that is found almost all over
the world, from Australia to China, from Africa to Seuth
ﬁL‘merim. Among the Greeks and Romans the evstom had
disappeared by historical times, bui there is ne doubt
ﬂ}ﬂ it existed in a more remole past; ceriain statnes of
birth goddesses (Eileithia, Damia, Auxeia) represented
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them on their knees, exactly in the position of 2 woman
giving birth on the ground. In demotic Egyptian texts
the expression “to sit on the ground” meant to give birth,
childbirth. ™

The religious meaniog of the custom is easy e see;
geperation and childbirth are micracosmic versions of
4 paradigmatic act performed by the earth; every humay
mather only imilates and repests this primordial set of
the 2ppearance of life in the worab of the carth. Hence
every mother must put herself in contact with the reat
Genetrix, that she may be guided by her in accomplish.
ing the mystery that is the birth of & hife, may receive
her beneficent energies and secure her maternal pro-
16400,

S1ill more widely disseminated is the laying of the
infant on the ground. In some pans of Europe it is still
the custom today to lay the infanl on the ground as saed
as it has been bathed and swaddled. The father then
takes the child up from the ground (de terra woliere) to
show his gratitude, In ancienl China “the dying man,
like. the newborn infanl, is Jaid on the groumd. . . . To
he born or to die, to enter the living family or the ances-
tral family (and to leave the cne or the other}, there is
a common threshold, ouc’s native Earth. . . . When the
newborn infant o the dying man is laid on the Earth,

B3 04, the veferenres in Elinde, “la terrernire et les bifrogumies 004

migques,” in Myches, réves et mystéres, po 222 o L
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it is for her o say if the birth or the death are valid,
if they are to be taken us avcomplished and normal {acts.
... The rite of laying on the Earth implies & substan-
tin) identity betwsen the Race and the Soil. And in fact
this 3dea finds expression in the feeling of sutochthony
that is the strongesl fecling among those that we can
detect at the beginnings of Chivese history: the idea of
an intimate connection hatwesn a conolry and its inhali-
tants is a helief so profound that it has remained at iha
heart of religious institniions and eivil law, ™™

Just ag the mfant _is placed on the ground immediately
after birth so thal its true Mother shall legitimize it and
eonfer her divine protection on iL, sq, tos, infanis, chil-
dren, and grown men are placed on the ground—or
somelimes buried in ii—in case of zickness. Symbelic
burial, partial er complete, has the same magico-reli-
gious value as immersion in water, baptism. The sick
person is vegenerated; he is born anew. The operation
has the same efficacy in wiping aul a sin or in curing a
mental malady (the latter represeating the same danger
to the collectivity as docs crime or somatic sicknegs).
The sinner is placed in a cask or in 2 trench dug in the
gronnd, ond when he emerges he is said 10 “be horg a
gecond time, fram his mother’s womb.” This cxplains tha
Scandinavian belief that 2 witch can be saved from eter-

1
m;?‘;:;ﬂlum. “Le dépdt de Tentunt sur e 50l" Revue drekdologique,
= o1 svcvolagiques sur dg Chine, Faris, 1933, pp. 192 &, 197 A
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nal damnation if she is buned alive, seed 2 sown over
lier, and the resnlting erop harvested, ™

Initiajion includes a rinal death and resurrection.
This is why, among numerous primitive penples, the
novice is symbolically “killed,” laid in a tremch, and
covered with leaves. When he rizes from the grave he
is lonked upon as a new man, Jor he has been brought
to birth once mere, this time direetly By the eosmic
Motker.

WOMAN, EARTH, AND FECUNDITY

Woman, then, is mystically held to be one with
the carth, childbearing is seen as a variant, on the human
acale, of the tellurie fertility. All religious experiences
cormected with fecundity and binth have o cosmic strue-
ture. The sacrality of woman depends on the holiness of
the earth. Feminine fecundity has a cosmie model—that
of Terra Maser, the upiversal Genetrix.

Tn some religions Mother Earth is imagined as capable
of conceiving alone, without the assistence of a coudju-
1or. Traces of such urchaic ideas are still found in the
myths of the parthenogenesis of Mediterranean god-
desses. Acoording 1o Hesiod, Gaia (= Farth) gave birth
10 Quranos “a being equal n herself, able to cover her

completely” [Theogony, 126 £.). Other Greck gaddesses

25 A ThHeterich, Mutrer Frde, pp. 20 f.: B, Nyberg, Kind und Erds P
1)
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likewise gave hirth without the help of gods. This is a
mythical expression of the seli-sufficiency and jecundity
of Mother Earth. Such mythical concephions have their
connterparls in beliefs concemning the spontanecus fe-
cuondity of womar and in her occult magica-religious
powers, which exert a determining influence on plant
life. The social and rcultural phenomenon known as
matriarchy is connected with the discovery of agriculture
by woman. It waz women whe first cullivated food
plants, Henee it is she who bacomes owker of the soil
and crops.”® The magico-religions prestige and conse-
quent social predominance of wemean have a cosmic
model—ihe figure of Mother Earth.

In other religions the cosmic ereatinn, or at least im
completion, is the result of a hierogamy between the
Sky-God and Mother Farth. This cosmogonic myth is
quite widely disseminated. Tt is found especially in
Oceania—from Indonesia to Micronesia—but it also
OneUrs an Asia, Africa, and the two Americas.® Now, aa
e have seen, the cosmogonic myth i pre-eminently the
puradigmatic myth; it serves as model for humen be-
Flafinr. This_is why human marriage ia regarded as an
tmitation of the cosmic hiarngamy. “1 am Heaven,” the

]I Basholen, Dy Muttesrecht, Pasal, Lesl, Srd ed. 1948; Wilheln
E;‘-hm.idl. Do Murtarrechs, Wiennn, 1955,

CL Eliads, Parternz, pp. 240 . Tt it ebould be noted that, althongh
‘“:‘.r Widely dissaminated, the myth of the cosmic hieregamy in mat
;""ﬂu-l and doms not appext in the roost archeic culturss | Australians,

Usgigns, Arctic peoplse, etc.h.
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husband proclaims in the Brikaddranyaka Upanishad
(VI, 4, 20}, “thou art Earth!” Even so carly as the
Atharva Feda (XIV, 2, T1) groom and bride are assimi.
lated to heoven and sarth. Dide celebrates her mareiyze
to Aeness in the widst of u violent storm (Aensid, IV,
165 11} 4 their union coincides with that of the elements;
the Sky embraces his wife, dispensing the feriilizing
rain. In Greece marriage rites imilated the example of
Zeus's secrzl union with Hera (Paunsanias, I, 36, 2).
As we should expect, the divine myth ia the paradigmatic
mode] for the human union. But there is apother aspect
which requires empnasis—the cosmic struciure of the
conjugal ritmal, and hence of human sexual behavior.
For nonreligious maw of the modern societies, this simul-
1aneously cosmic and sacred dimension of conjugal
union is difficult te grasp. But as we have had ostasion
to sey more than omce, it must nol be forgotten that
religious twen of the archaic societies sees the world as
fraupht with messages. Somclimes the messages are in
cipher, but the myths are there to help man decipher
them. As we shall see later, the wheole of human expe-
rience can be homologized to cosmic lifc, henee can he
sanctified, for the cosmos is Lhe supreme creation of the
genda.

Ritual ovgies for the benefit of crops Jikewise have 2
divine model—the hierogamy of the Fecundating Cod
and Molher Enrth® The fertility of the fields ia stimu-
28 (1 Fliade, Paiterns, pp 355 .
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lated by an unbmited genetic frenzy. From one point
of vicw the argy cortesponds to the pre-Creetion siate of
pondifierentiation. This is why certain New Year cere-
monies include orpiustic riles: social confusion, sexual
licarse, and wvaturnalia symhbolize regression o the
gmorphous condition that preceded the Creation of the
World, Tn the case of 2 creation on the level nf vogetsble
life, this cosmolegico-ritual sccnarie is repeated, for the
new ¢rop is equiveleot to & new ereation. The idea of
renetat—which we encountered in New Year ritnals
whose pnrpiose was at onec the rencwal of bme and the
regeneration of the world—recurs 1n orgiastic arerical-
turzl scenarios. Here too the orgy is a return 10 the cos-
mic night, the preformal, the waters, in order to ensure
complete regenaretion of life and hence the fertility of
the earih and an abundance of cropa.

STMEROLISM O0r THE COSMIS THEE
AND OF YVEGETATION CULTS

As we have just scen, the myths and rites of the
Earth- Mother chiefly express ideas of fecundity and
abundance. These are religious ideas, for what the vari-
ous aspecls of universal fertility reveal is, in sum, the
mystery af generation, of the creation of life. Yor reli-
gions man, the appesrance of life is the central mystery
of the warld. ;Lrife eomes from anmewheare that iz not this
world and finally departs from here and goes to the
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beyond, in some mysterious way continues in av um.
known place inaccessible to the majority. of mortals,
Human life is not felt as a brief appearance in time,
between one nothingness and another; it is preceded by
a pre-existence and continued in a postexistence. Little is
known about these two cxtraterrestrial stages of human
life, yet they are known to exiss, Hence, for religious
man, death does not put a final end to life. Death is bw
another modality of human existence. _

All this, mareover, is viphered in the eosmie rhythma;
man nesd only decipher what the cosmos says in its many
modes of being, and he will understand the mystery of
life. But one thing seems clear beyond doubt: that the
cosnos is a living organism, which renews ikseli peri.
odically. The mystery of the inexhaustible appearance
af life is hound up with the chythmical renewal of the
cosmos [his s why the rosmos was :imaginedj in the
{orm of a gigantic tree; the mode of being of the cosmos,
and first of all its capacity for endless regeneration, ate
symbolically expressed by the life of the treze.

We should note, however, that all this does not repie
sept & were transposition of images from the macre
cosmic o the macrocosmic scale. As & nadural objeel,
the tree could not suggest the whole of cosmic life; on
the leve) of profane rxperience its mode of being doss
not coincide with the mode of being of the cosmos in all
itz cotnplexity, On the level of profane experience vegs
table life displays merely a series of hirthe and dexths.
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Oply the religions vision of life makes it possible to
decipher other meanings in the rhythm of vegetation,
first of all the ideas of regencratian, of eternal youth, of
heatth, of immaortality. The religious idea of ghsofute
reality, which finds symbolic expression in so many
other images, 15 also expressed by the figure of 4 miracp-
lous fruit conferring immortality, ommniseienve, and
liritless power, a fruil that can change mer ipto gods.
The image of the tree was nat chosen only to symbolize
the cosmas hut alse to express life, youth, immortalily,
wisdom. In addition to cosmic Lrces like the Yggdrasil
of Cermanie mythology, the history of religions records
reeg of life (e.g., in Mesopotamia), of immortality
{Asia, Old Testament), of knowledge {01d Testament),
of youth {Mesoputamis, India, Tran}, and 20 on.® In
other wards, the tree came {0 express everything that
religiove man regards as pre-eminently real and socred,
everylhing Lhat he knows he gods to possass of their own
nature and that is only arely aceessible to privileged
individuals, the heroes and deinigods. This is why myths
of the quest for youth or imvwaortality give prominent
Place to a tree with golden fruit or miraculous leaves, a
iree growing “in the distant land” {really in the othar
world) and gmarded by monsters (griffns, dragons,
enakes). He who would gather its fruits musl condront
and slay the guardian monstcr, This in tself tells us

% o
L ibid, pp 273 F.; G. Widengren, The Kirg and the Tree of Lije
W Ancient Negr Ensiarn Refigion, Uppsala 1051,
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that we here have an initiotory ordeal of the heroic type,
it is by violence that the vicler obtains the superbuman,
almost divine condition of elernal youth, invineibility,
and umlimited power,

h is in 3uch symhbols of & cosmic tree, or tree of im.
morizlity or knowledge, that the religiows valenues of
vegetalion are expressed with the greatest force and
clanty. In other words, the sacred trec or sacred planis
display s structure that is not to be seen in the various
concrete veretable species. Aas we noted hefore, it iy
sacrality that unveils the despest structures of the world,
The cosmos appears ag 4 cipher only in the religious
perspective. 1t is for religious man that the rhythms of
vegetation simnltaneously reveal the mystery of life and
cragtion and the mystery of rencwal, youth, and immor-
tality. It could be said that all irees and plants that are
regarded as sacred (e, the ashwathz tree in - Indis)
owe their privileged situation to the fact that they incar-
nate the archetype, the paradigmatis image of vegetution.
(On the other hand, what causes a plant to be noticed and
enltivated iz its religious value. According to some
writers, all of the plants thal are in cyltivation todey
were originally regarded as sacred plants™

What are called vegetation cults de not depend on a
profane, “naturistic’’ experience, connected, for exam-
ple, with spring and the reawakening of vegetation. Un

81 A, €. Haovdricourt wud L. Bédiz, L'Ranme ot Loy planres eullivéch
Paria, 1345, p. 00
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the contrary, the religious experience of renewal (= re-
heginning, Te<creation) of the world precedes and justi-
fies the valorization of epring as the resurrection of
pature. It 1s the mystery of (he periodieal repeneration
ol the cosmos that is the basizs for the religious signifi-
cance of spring. Then, too, in vagetation cults the empha-
sis is not alwayz on the natural phenomenon of spring
sl the appearance of vegetation but on the prophetic
sigmt of the coamic mystery. Bands of young men pay
ceremonial visits to the heuses of their village and show
a green branch, 2 bunch of fowers, & bird.™ Tt is the
sign of the imminent resurreciion of vegetoble life,
testimony that the mystery has been accomplished, that
spring will acon come. The majority of these rimala take
place before the natural phenomenon of spring,

DESACHALIZATION OF NATURE

As we have said before, for religious 1man natire
is pever only natural. Experiencs of a radically desacral-
1zed nature iy a recent discovery; moreover, it is an
erperience accessible only ta a minority in modern socie-
tes, uipecially to scientists, For others, mature stiil
exbibits a4 charm, n mystery, a majesty in which it is
rossible to decipher traces of sncicni religions valves.
Na modern man, however lrreligious, is entirely ingensi-
ble fo the charms of nature. We refer not oaly to the

1 .
*CE Flinde, Pasterns, pp. 316 4.
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esthetic, recrestiona), or hygienic values attributed 1o
nature, bl also to a eonfused and almost indefinuble
feeling, in which, however, il is possible o recognize the
memory of a debazed religions experience.

A definite example of these changes and deteriorations
in the religious values of mature will not be without
value. We have tsken our example from China, for two
reasons. (1) [nChina, as in the West, the desacralization
of paturc is the work of a minority, especially of the
literati; (2) nevertheless in China snd in the entire Fax
East, the process of desacralization has never been cur-
ried to its final extreme. Even for the most sophisticated
men of letters, “esthetie nontemplation”™ still retaing an
aura of religions prestige.

¥rom the seventeenth century, arranging gardens in
pottery howls became the fashion among Chinese schol-
ars.”® The bowls were filled with water, om of which ruse
8 few stones bearing dwarf trees, flowers, amd oniten
minialure models of houses, pagodas, bridges, and
human figures; they were called “Miniature Mountains”
in Annamese and *“‘Artificial Mountains” in Sino-Anna-
mese. Thess names themselves suggest « coamelogical
signification; for, as we have seen, the mountain is 2
symbol of the universe.

But these miniature gardens, which became nbjerts

520m the [ollowing, of. Rolf Stein, “Jardins en miniarare d'Ealpime
Oricol” Bullerin du [Beole Fronguis Jd'Extréme Oriens, 4%, 1%, PP
26 ff ard poram.
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valued by esthetes, had a long history, or even a pre-
history, which reveals a profound religions feeling for
the world. Their ancestors were bowls whose perfimed
waler represenied the zea and their cover the moumtain,
The cosmic stmictute of lhese objecis is obvious. The
mystical element was also present, for the mounzin in
the midst of the sea symbolized the Isles of the Blessed,
a gort of Paradise in which the Taoist Tmmnrtals lived.
So that we have here 2 world apart, a world in miniature,
which the scholar set up in his house in arder o partake
in ils roncentrated mystical forees, in order, through
meditation, to re-establish harmony with the world. The
mountain was ornamented with grottoes, and the falklare
oi caves played an important role in the consbruction of
these miniature gardens. Caves are secret retreats, dwell.
ings of the Taoist Immortals and places of initiation.
They represent a paradisal world and henve nre difficult
to enter (symbalism of the “narrew pate,’ to which we
sball return in the next chapter}.

But this whole complex—weter, trees, mountain,
grotto—which had played such a considerable role in
Taoistn was only the development of a still older reli-
gious idea: thal of the perfeet place, combining com-
pleteness (mountain and waler} with selifude, and thus
Perfect hecause st once the warld in miniature and Para-
dise, source of bliss and place of immartality. But the
Pﬁl‘f&':t landscape—mountain and water—was only the
"Maemarial sacred place where, im China, at every re-
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turning spring, youths and girls met lo mtene alternating
ritual chantz and for amarous snecunters, Tt is possible
lo divine the successive valorizations of the primordial
sacred place. In the earliest limes il was a privileged
space, a closed, sanctified world, where the vouths ang
girls met periodically to participate in the mysteries of
life and cosmic fecundity. The Taoists took over this
archaie cosmological schema—mounlain and water—.
and elaborated il into & richer complax {mountam,
water, grolto, trees), but reduced 10 the smallest scale;
it was a paradisal universe in miniatuze, which was
charged with mystical forces because apart from the
prafane world and in contemplation of which the Tacists
sank inte medilation.

The sanetity of the closed world is still discernible 1n
the covered bowls of perfumed water symbolizing the
sea and the Isles of the Blessed. This complex sull
served for meditation, just as the miniature gardens did
in the beginming, before the fashion for them amang
scholars in the seventeenth century lransformed them
inio art objecis.

Yel il s worth noting that in this example we never
witness a complete desacralization of the world, for in
the Far Fast what is called the “esthetic cmotion” still
vetains a religious dimengion, even among intellectuals-
But the exampla of the miniaiure gardens shows us 10
whai direciion and by what means the desacralizaliod
of the world is accomplished, We need only imagine
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what an esthetic emation of this sort could bacome in a
modern sociely, and we shall undersiand how the expe-
rience of cosmice sanetity can be carsfied and tranalormed
until it becomes & purely human emotion—ihat, for
cxample, of art for art’s sake.

OTHETR COSMILC HIEROFHANTES

Consideralions of spaer have obliged us to dis-
cuss only a lew aspects of the sacrality of nawure. Many
coemic: hicrophanics have necessarily been pasacd over,
Thus, for example, we have nol besn able to discuss
solac and lunar symbols and culty, nor the relipious
sighifitance nf stones, nor the religious role of animals,
and so on. Bach of these groups of cosmic hierophanies
reveals a particular structure of the sacrality of nature;
or, more precisely, a modality of the sacred expressed
through & specifie mode of exiztence in the cozmss. For
example, we need only analyze the various religions
values attributed 10 stones 1o understand what stones, as
hierophanies, are sble to show to man they reveal
power, hardness, permanence. The hierophany of a sione
15 pre-eminently an antophany; above all, the signe g5, it
Always requaing iseld, it does not change—and it strikes
nan by what it possesses of irreducilility and absolute-
hess and, in so doing, reveals 1o him by arnalogy the
“rﬁduﬂlblhi‘F and abscluteness of being. Perceived by
Mirtee of religious experience, the specific mode of
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existence of tbc stone reveals to man the nature of an
ahsolute existence, beyond time, invulnerable to he.
coming*

In the same way a rapid analysis of the many and
various religious valorizativus of the moon shaws all (hat
men have deciphered in the lumar rhythms. It is through
the moon’s phases—ibai is, it birth, death, and resur.
rection—that men came to know at once their own mode
of heing in the cosmos and the chances for their survival
or rebirth, Tt is through lunar symbolism that religions
man was led to compare vast masses of apparently un-
related facts and finally 1o integraie them in a single
systera. It is even probable that the religions valorization
of the lunar rhythmys made possible the frst great an-
thropo-cosmic syntheses of the primitives. It was lunar
symbolism that enabled man to relate and comnect such
heteropeneons things as: hirth, hecoming, death, and
resurrection; the waters, plants, woman, fecundity, and
immerality; the cosmic darkness, prenatal cxistence,
and life after death, followed by a rebirth of Tunar type
{“light coming out of darkness™); weaving, the symbal
of the “thread of life,” fale, lemporality, and death; and
yet athers, In general most of the ideas of eyele, dualism,
polarity, opposition, conflict, but alsu of reeoneiliation
of coniraries, of colncidentia opposizorum, were eiker
discovered or clarified by virtue of Junar symbaolism- We

@ O saered atomes, of. Elinde, Patterns, pp. F16-53%
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may even speak of a metaphysics of the moon, in the
sense 0f a consistent aystem of “truths” relating 10 the
mode of being peculiar to living ereatures, to everylhing
jn the cosmos that shares in life, that is, in becoming,
grawth and waning, death and resurrection. For we must
pot forpel that what the moon reveals to Teligious man
iz not anly that death is indissolubly Jinked with life
but alzn, and above all, that death &s not fingl, that i is
aluays followed by o new birth™

The moon confers a religious valorization on cosmie
becoming and recansiles man to death. The sun, on the
ermirary, reveals a different mode of existence, The sun
does not thute in becoming; although always in motion,
the sun remains unchangeable; its form is always the
same. Solar hierophanies give expression to the religious
velues of autonomy and power, of sovereignty, of intelli-
gener. Thiz iz why, in centain cultures, we witness a
process of solarization of the supreme betngs, Az we saw,
the celestial gods tend to disappear from current reli-
gion, but in some cascs their structure and preatige still
Birvive in the solar gods, capecially in the highly devel-
'f'PEd vivilizations that have played an important role
i histery (Ezypt, the Hellenistic East, Mexico).

Many hervic mylhologies are solar in structure, The
hera is assimilated to the sun; like the sun, he fights
darkness, descends into the realm of death and emerges

El _—
YO b pp 158007
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victorious. Here darkpess is no longer, as il is in Junay
mythologica, one of the modes of being of divinity:
instead, it symbolizes sl) that the gad is not, hence the
adversary par excellence. Darkness iz no longer valor
ized as a4 necessary phase in cosmie life; In the perspe
tive of solar religion, i is vpposed e Jife, to forms, and
io intelligence. In some cultures the luminous epiphames
of solar gods become the sign of intelligence. In the end
sun and intelligence will be assimilated 10 such a degree
that the ssalar znd syncretistic theologies of the end of
antiquity become rationalistic philosophies; the sun is
preclaimed to be the intclligence of the world, and
Macrobins sees in the sun all the gods of the Graeco-
orienta]l world, from Apolle and Jupher to Osiris, Borus,
and Adonis [Sefurnafie, [, ¢h. 17-23}. In the Emperor
Julian's weatise On the Sun King, as in Proclus’ Hyme
to the Sun, solar hierophanies give place lo ideas, and
raligions feeling almost completely disappears after this
long process of ratipmalizaten.™

This desaeralization ef solar hierophanies is only one
pmeng many other similar processes through whose
vperation the entire cosmos is finally empticd of its veli-
gious conlent, But, ac we said, the completa seculariza
tinn of nature is a fact onlv for a limited number of
moderns—lhose devoid of all religious feeling. Despile
the deep and sweeping changes that Christianity made

5 Cf. #hid., pp. 1241535
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in the religions valorization of the eosmosz and life, it
did not reject them. That the whele of costaic lifs can
still be feit as a cipher of the divinity ia shown by a
Christian auther such as Léon Bloy, when be writes:
“Whether life is in men, ir animals, or in plants, it is
alwaye Life, and when the minute, the inapprehensible
point that is called death comes, it is always Jesus wha
depsris, alike fxom a tree and from a human heing, ™

Whe mendians ingras, 1, p. 106,



Human Existence

and Sanctified Life

EX13TENCE OFPEN TD THE WORLD

The uhlimate aim of the historian of religion:
iz 1o understond, and to make understandable ta others,
religious man’s behavior and mental universe, I is not
slways an esay undertaking, For the modere werld,
religion as form of life and Weltenschouung is repre
sented by Christianity. By making a eonsiderable efiart,
a Western intellactin] hag at most some chance of femil-
lacizing himself with the religions vision of classical
antiquity and even with eertain great orienlal religinng
—ior example, Hinduism or Confurianism. But such an
effort 1o hroaden his religious borizon, praisewerthy
thouph it may be, does not take him far enough; Greccs,
India, China do not take the Western intellectual heyoad
the sphere of complex and highly developed religion®
with & large written sacred literature. To know samec
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patl of these sacred lileratures, to become familiar with
some ortental or claseical mythelogies and theologics
does not yet zuffice for a comprehension of the mental
mniverse of komo religiosus. These mythologies snd
theologies are already only tos clearly marked by the
long labor of scholars; even if, etricily speaking, they
are nol “‘religions of the Book™ {as are Judaisny, Zoroas-
trisnizny, Christianity, and Islam), they possess sacred
bocks {India, China) or at least have ben influenced by
Tevered writers of genius (a.g., in Greece, Homer),

To gain a broader relipions perspective, it i3 more
Bseful to bevome familiar with the folklore of European
peoples; in their beliefs and customs, their attitude to-
ward life and death, many archaie valigious situations
are aill recognizable. Sludying (he rural societies of
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Europe provides some basis for understanding the relj.
pious world of the neclithic cultivators, In many cases
the cnstoms and beliefs of Wuropean peasants represeny
a more archaic state of culture than that documented in
the mythelogy of classic Greece.' It is true that most of
these rural European populstions have been Christian.
ized for over a Lhousand yaars. But they succeeded in
inporporating into their Christianity a considerable pant
of their pre-Chrisban religious heritage, which was of
immemorial antiguity. It wonld he wrong to suppose
that for this reason Ewropean peasants are ol Chris.
tians. But we must recogmize that their religion s not
vonfined to the historical forms of Chrisbanity, that it
atill retains a cosmic structure that has heen almost en-
tirely lost in the experience of nrban Christians, We
may spenk vi a primordial, ahistorical Christanity;
becoming Christians, the Eurcpean culuvalors:ipesr-
porated into their new faith (he cosmie religion that
they had preserved from prehistoric times.

But for the Listorian of religions who would under-
stand and meke understandable all of the existential
situations of homeo religioses, the problem is more com-
plex. A whole world stretches beyond the frontiers of
the agricultural cultures—the truly “primitive™ world
of nomadic herdsmen, of totemistic bunters, of peoples
atill at the stage of gathering and smalli-game hunting.

L This is, for cxemple, the finding of Leopold Schwide's smdy, Sesialt
heiligheir im biucrtichen Arheitsmythios, Vieone, 1962,
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To come to know the mental universa of homo religiosus,
we must above all take into account the men of these
primilive societies. Now, to vs in this day their culture
geempe ecceniric if not poeitively aberrant; in any cose
it s dificult to grasp. But there is no other way of under-
standing a foreign memal vniverse than to place oneself
inside it, al Mz very cemtar, in order to progress from
there 1o all the valnes that it possesses.

What we find as soon as we place ourselves in the
porspective of religious man of the archaic saciefies is
that the world exists because it wag ereated by the pods,
and that the existence of the world fiself “means™ some.
thing, “wants to say’’ somathing, that the world is neither
mule nor opague, thal it is net an inert thing without
purpose or significance. For religions man, the coemos
“lives” and “speaks.” The mere life of the cosmos is
proof of its sanetity, smcee the cosmos was created by the
gords and the gods show themselves to men thraugh
coemic life, _

This is why, beginning et a certain stage of cufiure,
man conceives of himseif ac a microcostn, He forms part
of the gods’ creation: in other words, he finds in himzelf
the same sunctity Lhat he recognizes in the cosmos. It
foliows that his life is homologized to cosmic life; as a
divine work, the casmos hecomes the paradizmatic image
of human existence. To cite a few examples: We have
been that marriage is valorized as & hierogemy of heaven
and earth. Bul among the cultivators, the homology
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earth-womnn is still more complex. Woman is aasimi.
lated 1o the soil, sted ta the semen wirtle, and agdeni-
tural work 1o conjugal wnion, “This woman has come
like living soil: sow seed in her, ye mon!” says the
Atharve Veda (X1V, 2, 14). “Your women are as fields
for you” (Koran, 1[, 225). A sterile queen laments, <7
am like a field where nothing grows!” On the conbrary,
in a twelfth-century bymm the Virgin Mary ia glerified
as “pround not to he plowed, which brought forth fres”
{terra non arabilis gues fructum parturiit).

Let s aiempt lo undersiand the exdstenttal situation
of one for whom &ll these homologies are sxperiences
and not simply ideas. Clearly, his life haa an additionai
dimension; it is not merely human, it is at the sawme tine
cosmic, since it has a transhoman structure. [t could be
termed an open existence, for i is not strictly confined
to man's mode of hemg. {We know foo that the primitive
places his model for himself on the transhuman plane
reveuled by myths). The cxistenee of kome religiosus,
especially of the primitive, iz open lo the world; in
living, relizious man is never alone, part of the world
lives in him. Bul we caunol say, a3 Hepel did, that primi-
tive man is “buried in nature,” that he has not yet found
himself as distinct from nature, as himseli. The Hindu
who, embracing his wife, declates that she is Earth and
lie Heaven is at the same Hme fully conscious of his
humanily and hers. The Austronsiatic cullivator who
uses the same word, lek, to designate phellus and spade
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and, like so many other agriculturalists, assimilates seed
tn the semen virile knows perfectly well that his apade
iz an inatrument that he made and that in tilling Jus field
ke performs agricultural work invelving knowledge of 2
partain number of techniques, In other words, cosmic
symboliam 2dds a new volue to an object or action, with.
out affecting their peculiar and immediate values, An
exislence npen ta the world is ot an unconscious exist-
enve “buried in nalure.” Openness to the world enables
religipus man to know kimself in knowing the world—
and this krrowledge ia precious 1o him because it ia reli-
gious, hecewse it pertaing to being.

SANCTIFLICATION OF LIFE

The above example helps u= to understand the
perspective adopted by the man of the archaic societies;
for him, the whole of life is capable of being sanctified.
Tlie: means by which il sanetification is Lrought aboul are
varinus, haut the result is always the same: Iife e lived
on a twofold plane; i takes ils course as human exist-
ence and, at the same time, shares in a transhumasn life,
that of the cosmos or the gods, Probably, in a very dis-
fant past, ali of man’s organe snd physiological expe-
riences, a5 well as all his aete, had a veligious meaning.
This is understandable, for all human behavior was
eslablisked by the gods or culture heroes in ils tempore;
they instiluted not only the varicus kinds of work and
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the various ways of obtaining and esting food, of maling
love, of expressing thought and fecling, and so oo, bur
cven acts spparently of no importance. In the myth of
the Anstralian Karadjeri the two culture heroes tock a
particular position io urinate, and the Karadjeri still
imitate this paradigmatic gesmré today.” Needless to zay,
there is nothing corresponding to this on the level of the
profane experience of life. For nonreligions man, all
vital experienccs—whether sex or ealing, work or play
—have beet desacralized. This meanz thet all these
physiological acts are deprived of spiritual significance,
hence deprived of their bruly human dimension.

Fut aside fram this religious meaning that physiologi-
cal acts receive as imilation of divine models, 1he organs
and their functions were given religions velorizaton by
being assimilated to the various cosmic tegioms and
phenomena, We have already seen = classic example—
woman aggimilated to the goil and 10 Mother Earth, the
serual act ssimilated to the hicrogamy Heaven-Earth
and to the sowing of secd. But the number of such
homologies established between man and the univarse ia
very large. Same of them sesm to force themselves on
the mind spontanacusly, as, for example, the homology
between the eye and the sun, or of the two ayes to sun
and moon, ot of the tranium to the full moen; or again,

204, Balph Piddington, “Korsdgeri Tnitiation,” Oceonia, IT, 19321953,
Py 50T
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of brcath to the winds, of banea to stones, of hzir 1o
gease, and so on.

Pt the historian of religions encounters olher homol-
ogies that presuppose a more developed symbolism, a
whale system of micrg-maeracosmic corrcapondences.
Such, for example, is the assimilation of the belly or the
womb to & cave, of the intestines to & labyrinth, of
breathing 1o weaving, of the veins and arteries to the
sun and moon, of the backbone to the axis mundi, and
so on. Of course all these homologies hetwean the human
body and the macrocosm are not documented among
primitives. Some syslems of man-universe correspond-
ences were fully slahorated only in the higher colires
(India, China, the ancient Near East, Ceniral Amereal).
Yet their point of departure is already present in
srchaic culurcs. Primitive peoples haye revcaled to the
investigutor systems of anthropo-cosmic homologies of
extrasrdinary complexity, which bear whness to an In-
exhanstillle capacity for speculation. Suck is the case,
for example, with the Dogon in French Weat Africa?

Thege anthropo-cocmic homologies concern ug pariicu-
larly in 8o far as they are ciphers of various existential
sittations. We said that religious man lives in an cpen
world and that, in addition, his existence is open to the
world, This means thet religious man is sceessible to an
infinite series of experiences that could be lerned cos-

:-Ci. Maree]l Crinule, Men Seaw. Enireiens swc Ogotemmali, Paria,
ME,
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mic. Such exparlences are always religions, for the world
is sacred, If we would understand them, we must remeyr,.
ber that the principal physiological functions cay
betame sacraments. Eating is a ritnal, and food is var-
ously valorized by various religions and cnltures. Food.
gtufig are regarded as sacred, or aa gifts of divinity, or
as an ofiering to the gods of the body (for example, in
India). Sexus] life, as we saw, is alss dinalized and
hence also homolopized to divine acts {Heaven-Eanth
hierogamy)}. Sometimes marriage is valorized on 4 thrae.
iold plane—individual, social, and cosmic. For example,
among, the Omahas, the village is divided into two halves,
respectively named Heaven and Earth. Marriages can
be contracted only batween the two exogamic halves, and
each new marriage repeats the primordial hieros gamos,
the union of Heaven and Earth*

Such drawing of anthropscosmic homolpgies and,
eypecially, the sacramentalization of phyalological Life
that ensnes have preserved all their vitality even 18
highly evolved religiona. For bul one example, we need
only think of the prestige that sexmel unien as rifual
acquired in Indian tantrisr. India strikingly illustrates
how a physiclogical act can he ransformed into ritual
and how, when the riwalistic perivd has ended, the same
acl can be valorized as mystical technique. The hus-
band’s cxclamation in the Brihadarenyaka Upanished,

LCL Wemnar Miller, e bimwe Héve, Wieshadem, 1954, pp- 115 £
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«T am Heaven, thou art Earth," {ollows the transfizira-
tion of the wife irta the ¥edic sacrificial altar (V1, 4, 3).
But in tanirsm weman ends by incarnativg Prakeiti
(= nature) and the cosmic goddess, Shakti, while the
male is identified with Shiva, the pure, motionless, serene
gpiri!. Sexual union {meithung) iz above all an integra-
gonr of these twe principles, cosmic nature-cnergy snd
spirit. As a tantric text expresses it: “The true sexnal
union is the union of the supreme Shakti wilh the Spirit
{Giman); other unions represent only carnal relations
with women” (Kdldrnava Tantre, V, 111.112), There
ie no Jonger any question of a physiclopgical act, there
is a mystical rite; the partners are no longer hurman
beings, they are delached and free, like the pods. The
Isntric 1exts never Ure of emphasizing that a transfignra.
tion of carnal experience occurs. “By the same acis that
cpuse some men to burn in hell for thousands of years,
the yogin gnins his etemal salvalion.” The Brikadaren-
yata UUpgrishad already declared: “He who koows this,
though he seem to commit sin, is pure, clean, apelesy,
immortal” (V, 14, 8). In other words, “he who knows”
hag al command an entirely different experience from
that of the profane man. This is as much as to say tha
Bvery buman experience is capable of being transfigured,
lived on & different, 2 transhuman plane.

*See the toxrs in Eliade. Yoga, 'mmaricliny and Freedam, New York,
Parthyon Doeks, Bollingsn Seriex LVI, 1952, pp. 362263, 411412 Cired
’lﬂﬂﬂ["l s Yoga
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The Indian example shows to what a degree of mysti.
cal refinement sacramentalization of the organs and of
physinlagical life can be brought—s sacramentalization
that is slready amply documented on all the archsic
levels of culture. We should add that the valorizalion
of sexuality as s means of participating in the sacrad
(or, in Tndia, of gaining the superhuman stale of abso-
lme freedom) is not without its dangers. In India itself,
tantrism has provided the occasion far aberrant and
infamouns ceremonies. In the primitive world two, xitial
scxuality has been aceompanied by wany orgiastic
forms, Nevertheless, the example still retains its sugges-
tive value, for it reveals ap experience that ia no Ionger
accessible in o desacralized swicty~—the experience of
a sanctified sexual life,

BODY -HOUSE-COSMDS

We have seen that religious man lives n an open
cosmos and that he is open ta the world. This means
{a) that he iz in commumication with the gods; {5} that
he shares in the sanctity of the world. That religious man
can live only in an open world, we saw when we analyzed
the stritcture of sacred spare: man desites 1o dwell at a
cenier, where there ia the possibility of communicating
with the gods. His dwelling is a microcosm; and so loc
is bis bady. The homology house-body-cosmos presents
tself very early. We shail dwell on this example a Hittle,
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for il shaws how the valves of archaic religious fecling
and practice can be reinterpreted by later reliions and
evEDn phiiﬂﬁuphi&s.

Indian reliptons thought made ample use of this tra-
ditional bomology, honse-cosmos-human hody. And the
reason 1o clear: in the last analyate, the body, like the
coatnos, 15 a “sifuation,” & system of conditioping infu-
ences that the mdividual assumes. The spinal cofumn
is asgimilated 1o the cosmic pillar (skambdhe) or to
Mount Merw; the breaths are idepiified with the Winds;
the navel or heart with the Center of the Warld, and so
on. But homologies are also estzblished between the
humen hody and the entire ritual; the place of sacrifice,
the sacrificial utensils and gestures are assimilated to the
various physiological funetions and argans, The human
body, mtvally hemologized to the cosmos or the Vedic
altar {which is an fmago mundi), is also assimilated to 2
house. A hatha-yogic text refers tu the human body as
“a house with a pillar and nine doors” {Coraksha
Shataka, 141,

All this amounts to saying that by consciovsly estab-
lishing himself in the paradigmatic situation to which
be is, as it were, predestined, man cosmicizes hinself;
ir other words, he reproduces on the human scale the
oystemn of rhythmic and reciprocal conditioning infle.
ences that characlerizes and constitutes & world, thal, in
short, defines any universe, The homalogy also applies
in the reverse direction; in their tum the teraple ar the
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house arc regarded as a human bndy. The “eye™ of the
domnc is 2 term that ovcurs in several architectoral tradi.
tionz.! A fact to be emphasized is that each of these
aquivalent images—cosmoe, housc, human body—dis-
plays, or is capable of receiving, an upper opening that
makes passage to another world possible. The upper
opening of an Indian tower bears, among oher names,
that of brahmarandhra. This term designates the apening
a1 the tap of the skull, which plays a primary role in
yogico-tantric technigues and through which the soul
takes flight at the moment of desth, In this connection
we may mention the custom of breaking the skulls of
dead yopins, to facilitate the departure of the soul/’
This Indian custom has counterparis in helicls that
are widely disseminated in Eurcpe and Asia—that the
soul of the dead persan departs through the chimney
{= smoke hole} or the roof and especially through the
part af the roof that lies above the “sacrod ares.™ In
cases of prolonged death agony, one or more boards are
removed from the aof, or the reef is even broken. The
meaning of this custom is patent: the soul wifl mare

8 Cf. Anands K. Codmuraswomy, “Synbalism of the Dome,” Indian His
torical Quorserdy, XIV, 1908, pp. 34 T

T Elinde, Fagen, p. 423, ser aiea A. K. Coomaramweny, koo e, b5
w Gl

W That part of the sacred spaoe which, io cerloin types of Emracigiic
babitaliony, corresponds 1o the central post snd therelfore plays the ol
of n Crpter of the World Sec 5 & Riok, Die heilige Finterecke im
Hovibolt der Vither Nordestvurspat ged Nerdosiens, Helaioki, 19
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easily quit i&s bady if the other image of body-cosmos,
the house, is broken open ghove. Obviously all these
experiences are inacassible to ponreligiouz man, not
only hecanse, for him, death has become desacralized,
but also becawse he no longer lives in a cosmos in the
proper sems¢ of the word and is no longer aware that
having & bedy and taking up residenre in a houvse are
equivalent to assuming an existenlial sitvation in the
ecosmaos (see helow},

It iz noteworthy that the mystical vocabulary of India
bas preservetd the homology man-house and especially
the assimilation of the skull to the roof or dome. The
fandamental mystical experience—that is, transcending
the human condition—is expressed in a twofold image,
brealang the roof and fight, Buddhistic texts refer to
Arhats who “fly through the air and break the roof of
the palace," whe, “flying by their own will, brask and
pass through the roof of the house and travel through
the air,” and so on,® These vivid formulas are capable
of » twofold interpretation: an the plane of mystica]
experlence Lherc is an “Gestasy” and hence the fAight of
the: soul theough the brahmarandhra: on the metaphyai-
tal plane there is abolition of the conditioned world,
But both the weanings of the Arhat's flight eXpreas a
break in ontological level and passage from onc mode
of being to amcther, o7, more precisely, passage from

'
Ul ENade, Mythes, réves ot mystires, pp. 153 6.
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conditioned existence to an unconditioned mode of being,
that is, to perfect freedom. _

In the majority of archaic religions, flight signifies
access lo a superhuman mode of being (god, magician,
spirit)—in the last analysis, freedom to go wherever
onc will, henee an appropriation of the condition of the
apirit. For Indian thaught, the Arhat who “breaks the
rool of the house™ and flies away through the air shows
figuratively that he has Irapscended the cosmes and
attained a paradnxical and even inconceivable mode of
Leing, that of absclute freedom (hy whatever name it
may be called: mirvine, ssamskrite, somddhi, sahaje,
ete.). On the mythological plane the paradigmatic ges.
ure of transcending e world is iliastrated by Guddha
proclaiming that he has “broken” the cosmic egp, the
“ghell of ignoranee,” and has obtained “the hblessed,
universal dignity of Buddha ™ '

Thiy example shows the importauce of the perennial
life of the archaic spmbolisms conneeted with the human
habitatien, Thesc symbolisms express primordial reli-
gioug situatioms, but they are zapahle of altering their
valucs, can be enriched with new meanings and enter
increasingly complex systems of thought. Man inhabits
the body in the same way that he inhabits a house or the

10 Snepoibhange, “Parijikn™ L T, 4, distwsed o Pen! Mos, “La votiot
du temps réveratble dane Is mythelogie bouddhigue” Annumre de fLenle
praviaue dee Howwer Biades, Section det Seieneee Refigicase, Meluo,
1930, po 13
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cosmos that he has himself created (cf. Chapter 13.
Every lawful and permanent situation implies location
in a cosMog, I 4 universe perfectly organized and hence
imitated from the parsdigmatic model, the Creation,
Inhabited territory, lemple, house, body ave all, as we
have se€n, cosmoses. But each of these cosmoses keeps
an opening, however this idea may be expressed in
differant cultures (the eye of the temple, chimney, smoke
hole, Arakmarandhra, etc.}. In ane way or another, the
wosmos {hal one inhabits—bedy, house, tribal territery,
the whole of this world—eomanmicates above with a
difierent plane 1hat is transcendent to it

Tt can comoe about that in & noncosmie religion, such
as that of India after Buddhiam, the apening to the higlier
plane no longer reprezents passage from the human to
the superhumsn condition, but instead expresses tran-
srendence, abolition of the cosmos, absoluie frecdom,
There is an immense difference between the philosophi-
cal meaning of the Buddha's broken egg ov the roof
shallered by the Arhats and the archaic symbelism of
passage from carth 1o heaven along the axds mundi or
through the smoke hele. Yet the fact remains that, among
syrabols capable of expressing ontological break.
through and transcendence, both Indian philosophy and
Indian mysticism chose this primordial image of shat
tering the roof. Thiz menns that passing beyond the
bumen condition finds figural expression in the destree-
ton of the “kouse,™ that is, of the personal cosmag that
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ore has chasen to inkabit. Every fixed abode in which
ome has settled is, on the philosophical plane, equivaient
to an existential situation thal ome has assumed. The
image of shattering the roof signifies that one bas abol.
ished all situation, has rejected setiling in the world and
chosen ahsolute {reedom, which, for Indian though,
irplies anaihilation of any conditioned world.

Withoul entering inlo any leogihy analysis of the
values that one of our nonreligicus contemporanes at-
tributes to kiy body, kis house, and his nniverse, we can
already sense the vast distsmce that separates him irom
men belouging to the primitive and oriental enltures
that we hava heen discussing. Just as a modern man’s
hebitulion has lost its cosmological values, so too his
hedy s without religious or spiritual significance, In a
summary larmuls we might ssy that for the nonreligious
men of the modern ape, the cosmos has become apagque,
inert, mute; it transmits no message, it holds no ciphur,
The: fecling of the sanctily of nature survives today i
Europe chicfly among rural populations, fer it is amang
them that a Christianity lived s a cosmic liturgy still
EXIBLS.

As for the Christianity of the industrial socielics and
cspecially the Christianity of intellectuals, it has long
since Tost the cosmic values that it s1ill possessed in the
Middie Apes. We must add that this does nat necessarily
imply thal urban Christianity i deteriorated or inferiof.
but only that the religions sense of urban populations 18
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gravely impoverished. The cosmic litwrgy, the mystery
of nalure's partcipation in the Christological drama,
have become inaceessible to Christians living in a mod-
eru city. Their religions cxperience is no longer open
to Lhe cosmos, In the last apalysis, it is a strictly private
experience; salvation is a problem that comeerns man
and his god; at most, man recognizes that he is rezponsi-
ble not only 1e God but also to histery, But in these men-
zod-history relationships there js no place for the cosmaos.
From Lhis il womld appear that, even for a gemuine
Christian, the world is no longer felt as the work of God.

PASSING THRDUGH THE NAHEOW GATE

All that we have just said concerning the hody-
house symbolism and the anthropo-cesmic homologies
thal are bound up with it is far from having exhausted
the extraordinary rielmess of the sukject; we have had
to conhne aurselves to ooly a few of ite many aspects,
The “houss™—gines it is at gnee an fmago mundi and a
1eplica of the human hody—plays & considerable rule
in ritvals and mythelogies. In some cultures {e.g., prole-
historie China, Etruria, etc.) funerary vms are made in
the shape of a house ; they bave an opening ahave to per-
mit the dead man’s soul to enter and leave.™ ‘Fhe um.

e Henize, Bromeegerdt, Kelthautes, Religion {mt dliesten Cling der
Chang-Zeit, Antwerp, 1951, pp. 45 fi.; id. In Sinologice, LIL 1533, pp.
0233 and Fipe 23,
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house in some sort becomnes the dead man’s new “body.”
But it is alse from 8 house (in this case cap-shaped} that
the myllice] Ancestor comes; and 1 is always in anch a
hense.urn-cap that the sun hides 21 night to come forth
again in the morning.'* Thus there is structural corre:
spondence between the different modes of passege—irom
darkness o light {sun}, from a human rare's pre.
existence to ils manifeslation { mythical Ancestor}, from
life 10 death and to the new existence after death (the
soul}.
We have more than once stressed the fact that all
forms of coamos— universe, temple, bouse, human hady
— have an “opening” above. The meaning of this sym-
bolism now becomes still clearer; the opening makes
possible passage from ore mode of being lo another,
from one exisiential situation to another. Passage ia-pre-
destined for every cosnic existencs. Man paeses from
pre-life to life 2nd finally to death, just as the mythical
Ancector passed from pre-existence to existence and the
sur passey from darkness to light, We must note that this
type of passage is part of a more complex system, the
¢hief characteriatice of which we cxamined in discussing
the moon as archetype of cosmiv becoming, vegetation as
symbol of universal renewal, and especially the. many
ways of riteally repeating the cosmopgony—Lhat ia, the
paradigmatic passage from virtpal o formal. All these

1, Hentze, Tod, xiufcrjt-nﬁ.m?,g. Peltordaung, Dat mythische Bild im
altesten Ghina, Furich, 1955, pp. 47 . sad Fige 245. '
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rtuals and symbolisms of passape, we must add, exprasa
a partienlar conception of human existencs: when
hrought te birtl, man is not yet completed; he must be
horn a second time, spirituzlly; he becomes complete
man by passing from an imperfect, embryonic state to a
perfect, adult state. In a word, it may be said that human
existence attains completion through 2 series of “pasaage
rites,” Tn shorl, by successive initietions.

‘We shall discuss the meaning and function of inilia-
tion furiher or. MHere we will dwell for 2 moment on the
symbolism of “passage” as religious man reads it o his
faumiliar surroundings and his daily life—in his house,
far example, in the paths that he 1akes to go to hia work,
in the bridges he crosses, and so an. This syrobolism iz
preseut event in the structure of his habitation. As we saw,
the upper opening signifies the ascending direction to
heaven, the desire for transcendence. The #hreshold
concentrates nat only the boundary between outside and
inside but also the possibility of passage from one zone
ta another {from ihe proiane to the sacred; cf. Chapter
1}. But it is especially the iruages of the Lridpe and the
norrow pate which suggest the idea of & dangerous pas-
sage and which, for thizs reason, frequemtly occur in
intiatury and funerary rituals and mythologies. Initia-
Hon, death, mystical ecstasy, absolute knowledge, “faith”
in Judaeo-Christianity—all these are equivalent Lo pas-
$82¢ from one mode of being to another and hring about
4 verilable ontological mutation. To suggest this para-
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doxical passage {for it always implies a hresk and a
branscendence), the various religions traditions have
made plentiful nse of the symholism of the Perilows
Bridge or the Narrow Gate. In Iranian mythology the
Cinva! Bridge ia traversed by the desd in their post
mortere journey: it is nine lance-lengthe wide for the
iust, bot for the wicked it becomes as narrow as “the
blade of a razor” [ Dinkars, IX, 20, 3}. Undcr the Cinvar
Bridpe lies the mouth of the r]nép pit of hell (¥iddnder
3, 7). The mystics always pass over'this bridge on their
ecslatie journeys to hcaven; aver it, for example, passed
the spirit of Ardd Viraf"

The Fision of 5:. Paul presents a hridge “narrow as
4 hair™ comnecting our world with Paradize. The same
image iz found in Arabic writers and mystics; the bridge
is ""narrower than a hair,” and links the earth to the asiral
spheres and DParadise. Just as im Christisn traditons,
sinners canmot cross it and are cast down into hell
Medieval legends tell of & “bridge under wster,” and of
the sward bridge which the hero (Lancelot} hae to cross
harefort and with hare hands; it is “sharper than a
acythe” and is crossed in “pain and apony.” In Fimnish
nadition a bridge covered with needles, nails, and razor
blades erosses hell; the dead, as well as shamans in
ecsiey, uvse it in their jonroeys to the other world.
Similar deseriptions are found practically all nver Lhe

B CE Eliada, Le Chamanizme, pp. 357 &
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world."” Bul it is important to note that the same imagery
was atill used when it became a question of expressing
the difficulty of metaphysical knowledge and, in Christi-
anity, of laith. “A sharpened edge of & razor, hard to
naverse, a dificult path is this—poets declare™ { Katha
lipanishad, 111, 14; w. Hume, The Thirteen Principal
Ipanishads, p. 353). “Strail ix the gate, and narrow is
the way, which leadeth unto life, and few there be that
find it (Matthew, 7, 14).

These few exsmples of the imitiatory, funerary, end
metaphysical aymbolism of the Liridge and the gate have
snown in what way ordinary life and the “}ittle world™
that it implies—the house with s uensils, the daily
Toutine with iz acts and gestures, and so om—can be
vialorized on ihe religious and metzphysical plape. It ia
hiz familiar everyday lie that is transfigured in the ax-
pericnee of religions man; he finds a cipher everywhere,
Even the mast habitual gesture can signify a spiritual
act. The road and walking can be transhgured into
religious valuea, for every road can symbolize the *“road
of life,” and any walk a “pilprimape,” s peregrination
ta the Center of the World.* Tf possessing a house im-
plies having aseumed a stable eitwation in the world,
those who have rencunced their houses, the pilgrims and
asceties, proclaim hy their “walking,” by their constant

[I" CL ibid., pp. 419 &.; Meari Heavis, FEndmdinen, Fiernal Sage, Bel.
shudri, 1952, pp. 1t A
Ity Eliade, Parterns, pp. 43 &
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movement, their desire to leave the world, their refuss] §
of any worldly situation. The house is 2 “pest,” and, ag 1
the Paicammshe Brabmana says (X1, 15, 1), the “nest*
unplies flocks, children, #nd a “horne™; in & word, it
symbolizes the world of the family, of society, of getting 3
a living, Those who have chosen the Quest, the road that .
leads 10 the Center, must abandon any kind of family /g
and social situation, any “nest,” and devole themselves 3
wholly te “walking” toward the supreme truth, which, in 3
highly evolved religions, is synonymaus with the Hid- 3
dem God, the Deus absconditus.’

HITES GF DPASIAGE

Tt was long ago ohscrved that “rites of passage™
play a considerable part in the life of religious man™
Certainly, the sutsianding passage rite is represented by 4
the puberty initiation, paesage from one age group to 4
another {from childhaed or adelesecnee to youth), But 3
theve is also a passage rites at birth, al marrizge, at §
death, and it could be said thet each of these cases a]ways_‘
involves an imiliation, for gach of them implics a radical
change in ontological and social status, When a child is 4
born, he has orly a physical exisicnce; he is not yet 4
recognized by his family nor accepted by the community. 3

360 Ananda K. Coomaraswauy, “The Pilgric's Way," Fournal of the Il
Bifiar and Prissn risnial Researchk Sociery, XXIN 1537, Pert [V, pie 3
120,

1101, Arpeld van Genoep, Lea riter de posnege, Pardg, 150,
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It is the cites performed immediately after birth that
give the infant the statua of a toue “living person™; il is
only by virtue of those rites that he iz incerporated into
the cammunity of the living.

At marriage there is also a passage from ome socin-
religious group to ancther. The young hoshand leaves the
group of bachelara and i thenceiorth part of the group
of heads of {amilies. Every marriage implics a 1cnsion
and a danger and hence precipitales a crisis; this is why
it is periormed by a rcite of passage. The Greeks called
marviage telos, consecration, and the marriage ritual
resembled that of the mysteries.

TIn regard Lo death, the rites are all the more complex
hecause there is not only a *“natural phenomenon™ (life

or the soul—leaving the hady) hut also a change in
bath ontelogical and social status; the dead prrson has to
undergo cerlain ordeals that concern his awn destiny in
the afterlife, bot he must also be racognized by the com-
mmnity of the dead and accepted umong them. For some
peoples, anly ritual burial confirms death; he who is not
buried sccording te eustom is not dead. Elsewhere u
death is nol considered valid until after the funerary cere-
fonies have heen performed, or umtil the soul of the
dead person has been rituslly conducied to its new dwell-
ing in the other world and theve heen accepted by the
community of the dead. For nonreligions man, hirth,
Mmarriage, death are events that concern only the indi-
vidual and his family; or oceasionally—in the case of
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heads of govermments or politica) leaders-—events that
have politicl repercussions, In a ponreligions view of
life, ail these “passages” bave losl their ritual characte;
that is, they signify no more than is visible in the con
crete act of a hicth, & Jeath, or an ufEtially vecopnizg
sexusl union. However, we must repeat rhat a drastically
nonreligious experience of the whole of life is seldom
found in the puzc slate, ever in the most secularized
socielice. Possibly such a completely monrclipions ex.
perience will become commener in a more or less distant
future; for the present, it ia still rare. What is found in
the profane world is a radical sccularization of deail,,
marriage, and birth; but, as we shall soon see, there re.
main vague memories of abolished religious practices
and even a nostalgia for them,

As for initistory riluals proper, a distinction must he
made hetween puberty initistions {epge growp) and cere
nionics for entrance into o secret sociery, The moat im-
postant difference lies in the fact that all adolescents ate
obliged to undergo an age initiation, whercas only o
certain mumber of adults enter the secret societies. I
seeras ceriain that the institution of puberty initiatian is
older than Lhat of the secret socicty; il i3 more wiadely
lisserninated and s documented on the most archaic
levels of culinre, as, for example, among the Australians
and the Fuepians, We need not bere describe imliation
cercmonies in all their eomplexity. What concerns us 18
to show that, even io the archaje stages of culture, imita-
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tion plays a leading role in the rc]igious. formation of
man, and more especially that in essence it consists in 2
complete ehange in the novice's ontological stalns, This
fact seems 1o us of the greatest importance for an under-
standing of religious man; it shows that the man of the
primitive societies does not consider himself “finished”
as he fmds himsclf “given” on the natral level of
existence. To become a man in the proper sense he must
die to this first (natural) life and he reborn to 2 higher
life, which is at once religious and cultural,

In other words, the ideal of humanity that the primi-
tive wishes tu atlain he sets on g superhuman plane. This
means: {1} ane does not heeome a complete man uniil
one has passed beyond, and in some sense abolished,
“natursl” humanity, for initiation is reducible to a para-
doxical, suprrmatural expesience of death and resurree-
lion or of second birth; (2) initiation riles, entailing
ordeals and symbolic death and resurrection, were insti-
tuted by zods, culture herces, or mmythical ancestors;
henee these rites have a superhoman origin, and by per-
forming them the novice imitates a seperhuman, divine
actinn, Tt is important to note this, for it shows once
agam that religious man wants to be other than he finds
himself on the “natural” level and underiakes to make
himself in accordanee with the ideal image revealed Lo
kim by myths. Primitive man undertakes 1o sltain a
religions ideal of humanity, and his effort already con-
2ins the germs of all the ethics later elaborated in
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evolved socielies. Obviensly, in modern nopreligions
societies initialion no longer exists as a religious ac,
But, as we shall sce later, the patterns of nibiation shl}
sirvive, although markedly desacralized, in the modem
world.

FHENOMENOLOGY OF INITIATION

Inikiation wsually comprises a threciold revels.
tion: revelation of the sacred, of death, and of sex.
uality.'® The zhild knows nothing of these expericnces;
the initiaie knows and assumcs them, and incorporates
them into his new personality. We must add that, if the
novice dies to his infantile, profane, nonregenerate life
tn he rebarn to a new, samctified exisience, be s elio
reborn 1o a mode of being that makes learning, Arowl-
edge, possiple. The initiate is not only one newborn or
restiscitated ; he i3 a man who knows, who has learned
the mysteries, who has had revclations that are meta
physical in nature. During his training in the bush Le
learns the sacred scerets: the myths that tell of the gods
and the arigin of the world, the true pames of the gods,
the rale and origin of the ritual instraments cmployed in
the imitiation ceremoniea (the bull-roarers, the flint
knives for eircumcision, rt¢.). Tnibation i3 equivalent 1o
a spiritual meturing. And in the religious history of

2 (Om the Lallowing, ec: Eliade, Bireh end Rebirck, The Relgpious Mesn:
ings f Indoasion in Humen Cultwre, Wew York, Harpes, 1958
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pumanity we conslantly find thia theme: the initiate, he
who bas experienced the mysterias, is he who krows,
The ceremony everywhere beging with the separation
of the candidate from his family and & peciod of retive
ment in the bueh. Here already there iz a symbal of
death; the {arest, the jungle, darkness symbolize the be-
yond, the *“infernal regions.” In some places it s
pelicved thot a liger comes and carries the candidates
into the jungle on kis back; the feline incarnates the
mythical Ancestor, the master of the initiation, wha cou-
duets the hoys to the underworld. Flsewhere the noviee
is helieved to be swallowed by a monster. In the mon-
ster’s helly there is cosmic night; it is the embryonic
mode of existence, both on the cosmic plame and the
planc of homan life. In many places there iz an initia-
iory hut in the bush. Here the young candidates nndergo
part of their ordeals and are instrilcted in the secret
traditions oi the tribe. Now, the initatory hut symbolizes
the maternal womb'™; the novice's symbolic death sigm-
fies a regression 1o the embryonic state. Bot thie is not
to be understond only in terms of human physiology hut
alao in eosmological terms; the fetsl state is eguivalent
to a temporary regression to the virtual, precosmic mode.
(ther titnals illamirate the symbolism of imstialory
death, Among some peoples candidates are buried, or
laid in newly dug graves. Or they arc covercd with

"R, Thwwweld, “Primitve Inilistions uznd Wiedergebinaries,” Ero-
ror-fafirBuck, VI LSS, pno 395
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branches and lie motionless like dead men. Or they are
danbed with a white powder to make them look like
ghosts. In addition, the novices imitate the bebavior of
ghosts; they do net use their fingers Lo cat bul take fond
directly with their teeth, az the souls of the deed are L
lieved to do. Finally, the tortures that they uadergo-—
which, of course, have many meanings—have this mean.
ing ioo! the tormented and mutilated noviee is believed
to be tortured, cot 1o pieces, boiled or reasted by the
demons who are masters of the inifiation, that is, by the
mythical ancestora. These physical sufferings correspond
o the situation of one who is “eaten™ by the feline
demon, 15 enl to preces in the maw of the initiatory mon.
ster, is digested in its belly. The mmilations {knocking
out af tecth, amputatton of fingers, etc.} also cacry a
symbolism of death, Most of them are connected with
lunar divinities. The moon neriedically disappears—
that is, dies-—to be rchorn thres nights later. The lunar
aymholism emphasizes the conception that death is the
preliminary conditien for any myslical repeneration.

[n addition lo specifie aperations—sauch as circnm-
cision and subimcision—and to initiatory matilations,
othér external signs, such as taltoeing or scarring, indi-
cate death and resurrection. As for the symbolism of
mystical rebirth, it appears in many forms. Candidaies
are given new names, which will be their true names
theneeforth. Among some tribes the young injtiates are
supposed to have forgetten their former lives com-
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pletely; immediately after the ipitiation they are fed
like infants, Jed about by the hand, and reinstrucied in
pll forms o behavior, like babies, Usually they leam a
new lanpguagze in the bush, or at leaat a sceret veeabulary,
kept fromr a1l but the initiate. It is clear that with initia-
tion everyihing beging anew. Sumelimes the symbolism
of the second hirth is expressed by concrete gesturesn.
Among some Banlu peoples, before being civcumeised
the boy is the object of a ceremony called “being born
again.”* His father sacrifices & ram and three days later
wraps the boy in the enimal’s stomach membrane and
skin. Just before this is done, the boy must get into bed
and cry like an infanl. He remains in the romskin for
three days. The same peoples bury their dead in ram-
sking and in the fetal position. The symbolism of mysti-
cal zehirth by ritually denning the skin of an anima)l is
also atlested in highly evolved cultures {India, ancient
Feyvpt).

In the scenarios of inttetions the symbolism of birth
15 almaost always found side by side with that of death,
In fnitatery contexts death signifies passing hevond the
profang, ansapctibed condition, Lhe condition of the
“natural man,” who is without religious experience, who
is blind to spirit. The mystery of initiation gradually
reveals to the novice the true dimensions of existence; by
iniroducing him to the sacred, it obliges him to assume

*M. Canoey, “The Skin of Rebirlh," Man, No. %1, Toly 1539, pp.
104-245,
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the responsibility that goes with being 2 man, Here wp
have a fact of the Arst impartance: {or all archaie socip.
tieg, access to spirituality finds expression in a symbol. 3
istn of dealh and a new birth, J

L e ey .

MEN'S SOCIETIES AND WOMEN'S SOCIETIES

Hites for enlrance into men’s socielies employ the

wa said, mambership in a men’s society alrsady implies 7
a choice; not all those who have undergone the puben!-" ..
initiation w:lll enter the seeret society, though they maj
all wish to.® -4

To eite one example: Among the Mandjn and
Banda of Africa, there is a secret society named "JE&:,]
kola. According to the myth told to the candidates during
their imitiation, Ngakola was a monster who had the 3
power of swallowing men and then disgorging them 3
renewed. The candidate is put in a hut that symbolizes the 3
monster’s body. There he hears Ngakola'’s ecric voice, .
there he 15 whipped and tortured, for he is 1old that hé !'
15 nnw in Ivgakola's beally and ix being digested. Mors -
ordeals follow; then the master of the initiation proe
claims thet Ngakola, who had deveured the candll:l&tn.

has disgorged him.*

it IL Schurer, Abrerchlassen uad Minnerbiade, [Gerlin, 1902; O
Hifer, Kultitehe Geheimbinde der Germanen, T, Frankivrt-nm-Ma:{
193%: R. Wolirem. ScAwerttarnz ond Mamnerbund, FIOT, Kagesel, 1938 -ﬂi
W. E. Pecker, GefevmAndie, HBeidelberg, 1951, ¥
L2 F, Aadereson, Contridution d Cethrographies dar Kuka, L Uppe
1958, pp. 264 A
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This is another instance of the symholism of death by
heing swallowed inlo the belly of a monster, 2 spmbolism
that plays so great u role in puberty initiations. We may
note again that the rites for entrance into a secret society
correspond in every respecl to puberly initiations—
seclnstan, initiastory ardeals and intinre, death and ree-
nrreclion, bestowal of a new name, instruction in a secret
language, and so on,

There are also inifiations for girls and women. In
these feminine rites and mysteries we must not expect to
find the same symbolism, or, mare precisely, the same
symbhaolic expressions, 2: those found in men’s initiations
and confraternities. But it i1s gasy to discern a common
element: the foundation for all thaze rites and mypsteries
is always a deep religious experience. It is aecess fo
sacrality, as it is revealed tn her wha assumes the condi-
ticn of womanhood, that constitutes the goal hoth of
feminine initiation rites and of women’s secret socielies.

Tnitiztion begins at the first menstruation. This physio-
logical symptom imposes a break, the gicl's forcible
removal from her familiar world; she is immedintely
isolated, sepavaled from the community. The segregation
lakes place in u special cabin, in the bush, or in a dark
corner of the house. The catamenial gir? is obliged to
Temain in & particular and quite uncomiortable position,
and must avoid exposing herself to Lhe sun or being
touched by anyone, She wears a special dress, or a sign
or color allotied to her, and must eat only raw foods.

Segregution and seclusion out af daylight—in a dark
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hut, in the bush-—suggest the symbolism of the initiatory
death of boys iscleted in the forest or shut tup in buls.
Yeu there is & diflerence: among girls, segregelion oeeurs
irmnediately aiter the brst menstruation, hence it ig in.
dividual, whereas boys are segregated in a group. Bu:
the difference is explained by the fact that in girls the
end of childhoed haz a physinlogical manifestation.
Howiver, m the course nf ume the girls make up a
group, and they are then initiated collectively by old
women who act as their instructors.

As for the women’s societies, they are always com.
nected with the mystery of birth and fedility, The mys
tery of childbearing, that is, woman's discovery that she
is a ereator on the plane of life, constitules a religions
experience that cannot be tranglated into maseuline
terms. This makes it clear why childbirth has given rise
to sscret feminine rituals, whick zometimes aftain the
complex organization of real mysteries, Traees of soch
mysteries are still preserved even in Europe.

As it the: case of men'y socielies, women's sssociations
are found in various forms, in which secrecy and mys
tary progressively inereasze. To begin, there 1a the general
initiation thar every girl and every young married
wornan undergoes; this eventually produces the inskibu-
tion of the women’s soecicties, Next come the women’s
mystery associations, as in Africa or, in antiquity, the

22 04, R. Wolram, “Wcibcrbiinde,” Zeitichrift {ar Volkskunde, 42 1933,
po. 143 B.
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closed groups of the Maenads. Wamen's mystery asso-
ciuttong of this type were long in dizappearing. We need
only think of the witches of the Middle Ages and their
rilual meetings.

NMEATH AND INITIATHIN

The initiatory symbolism and zituel of being
swallowed by 2 monster has played a considerable role
hoth in initiations and in heroic myths and the myihology
of death. The symbolism of return 1o the ventral cavity
always has a cosmologicel valence. It ia the entire world
that symbolically returns, with Lhe candidate, into cosmic
neght, in order that it may be crented nnew, that is, regen-
erated. As we saw (Chapter 2}, the cosmoganic myth ia
recited for therapentic purposes. To be cured, the vie-
titn of ar illness must be brought to o second Hirth, and
the archelypal model of birth is the cosmogony. The
work of time mnbat be undons, the aproral moment im-
mediately preceding the Creation mnst be reintegrated;
on the homan plane, this 13 as much as o restore the
“Dlank page” of existence, the abzolute beginning, when
nothing was vet sullied, nothing spoiled.

Entering the helly of the monster—or being sym-
bolically “buried,” or shut np in the initiatory hul—is
equivalent 1o a regression o the primordial nondistine
ton, to cnemic night, To emerge from the belly or the
dark hut or the initiatory “grave™ is equivalent 10 a cos.
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mogony. Initiatory death reiterates the paradigmane
return ta chaos, in order lo make possible a repetition of
the cosmogony—Ilhat is, to prepare the mew birth. Re.
gression 16 chaos is sometimes literal—as, for example,
in the case of the initiatory sicknesscs of future shamana,
which bave often been regnrded as real attacks of in-
sanity. There is, in fact, a total erisis, which sometimes
leads Lo disintegraiion of the parsonelity.® This psychic
chaos is the sign that the profanc man is undergoing
dissolution and that a new personality is on the verge of
birth.

We understand why the same initiatory schems—com-
prising snffering, death, and resnrrection {= rehirth)—
is found in al} mysieries, no fess ip puberty rites than in
the rites for entrance into a secret society, and why the
same scenzrio cen be deciphered in the m'emrheim.ing
inner experiences that precede a mystical vocation
{among primitives, the “initiatory sicknesses” of future
shamans ). Above all, we nindersiand this: the man of the
primitive sacietica has songht to conguer death by trans-
forming it ime & rite of passage. Tn other words, {or the
primitives, men die to something that was nof cssential;
men dig to the profane lite, In short, death comes to be
regarded as the supreme initiation, that is, as the bagin-
ning of a new spirilual existence. Nor is this all. Gencra-
tion, death, and regencration (= rebirth) were under-

Wl ERede, Lo Shomanfzme, pp. 36 B
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stood as three momenis in a single mystery, and the
colire spiritual effort of archaic man was exeded to
show that there must he no intervals between these mao-
ments, One: carmot stgv in one of the three, Movement,
regeneralion conlinue perpetunlly. Flan nonstanily re-
performs the cosmogony—the paradigmaiic making—in
order to be sere that he iz making something well—a
child, for example, ar a house, or a spiriteal vocation.
This is why rites of initlation always present & cosmo-
gonie valence.

“SECOND BIRTL
AND FPIRITHAL GENERATION

The scenario of inittation—death to the profane
condition, followed by rebirth to the sacred world, the
world of the gods—also plays an Lmportant role in
highly evalved rcligions. A celebrated example s the
Indian sacrifice. Its purpose is to obiain heaven after
death, residence among the gods or the gquality of a god
{devatmul. In other words, through the sacrifice the
colebrant creales a superbuman condition for himself, a
result that may be homaolegized to that of archaic inilia-
tione, Mow the sacrificer must first be conzecrated by the
priesta, and this preliminary consecration {Jiksha) car-
rics an inilialory symbolism obstetric i struclure;
strictly speaking, the diksha ritoally transforms the saeri-
ficer inlo an embryo and cavses him 1o be borm a second
time,
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The texts dwell at length on the system of homologizg
by viriue of which the sacrificer undergoes a “return 1o
the womb,” repressus ad wterum, followed by a new
birth.*" The relevant passage in Lhe Aitnreva Arifmneng,
for example, runs: “Him whom they consecrate {with the
difshe) the priests make inlo an embryo again. With
waters they sprinkle; the watezs are seed. . . . They con-
duct bin to the hut of the consecrated ; the hut of the
consecrated iz the womb of the consecrated; verily thus
they conduet him 1o ks wombh. ., . With & parment they
cover bim; the garment is the caul. . . . Above that is the
black antelope skin; the placenta is above the caul. . . .
He closes his hands; verily closivg itz hands the embryo
lies within: with ¢losed hands the child is bom.® . .
Having Joogened the black antelope skin, he deseends to
the fingl bath; therefore embryos are born freed from
the placenta; with the garment he descends; therefore a
child iz born with a caul™ (i, 2; trans. A, B. Keith, Re-
veda Brahmanas, pp. 108.109).

Sacred knowledge and, by extension, wisdom are con-
ceived a: the fruft of an initiation, and it is significant
that sbstetric symbolism is found conmected with the
awakening of consciousness both in ancient India and in
Greece. Socrates hed good reason to campare himsclf to

I8 Sylvain Livi, La Joctring du xgerifice danas fex Bréfimanags, Paris, 1898,
e 1M F.; Fl. Lommel, “Wiedetgeburt nws embryonoiesr Fustand in der
Symbolik doa altindischen Witgals™ in O Hentze, Tod, Auferseehong,
Weltardnung, pp. 107-130; Fliade, Bireh and Aeddired, pp. 53 4.

o0 whe cosmelogies] symbolizm of the closed band, see €. Hentzs,
Tod, Avfermtehung, Weliordnung, pp. o6 . avd potam
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4 midwife, far in fact he helped men 10 be boxn to con-
scicusness of =elf; he deliverad the “new man.” The same
symholism is found in the Buddhist radidon. The monk
abandoned his family neme and became 2 “yon of the
Buddha” (sefva-putto), for he was “horn among the
gainta™ {ariya). So Kassape said of himseli: “Natural
Son of the Blessed One, born of his mouth, bomn of the
Bhamma [the Doctrine], fashioned by the Dhamma,”
ete. {Samyuwsta Nikdya, 11, 221, trans. in A. K, Coom-
araswamy, “Some Pali Words,” p. 147).

This initiatory birth implied death 1o profane exist-
ence. The schema was maintaiped in Hinduism as well
as in Buddbism. The yogin “dies 10 this life” in order to
ba reborn to another mode of being, that rapresented by
liheration. The Buddha tanght the way and the imeans of
dying to the prefane human condition—that is, te slavery
and ignorance—in ordex to be teborn to the freadom,
bliss, and nonconditionality of nirsdns. The Indian
terminology of imitiatory rebirth is somebimes romi-
miscent of the “new body" that the novice obiains
through initiation. The Buddha himself proclaimg it:
“Moreover, T bave shown my disciples the way whereby
they call into being out of this body {composed of the
four elements) another body of the mind’s ereation
{ripim maromayam), complete in all jts limks and
members and with transcendantal faculties {gbfinindri-
yam} "™

B Maj hima-Nikiye, 11, 17 (trane. Lord Chalmer, Pt T oo 109 < of alue
Fliade, Fopr pp. 165 1.
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The symbolism of lhe second birth or of generalion as
gocess to spirituality was adopied and valorized by Alex-
andrian Judaism and by Christianity. Philo freely uses

the theme of generalion to refer tn hirth to a higher life,

the life of the spirit {ef., for example, Abraham, 20, 93).
In his tern, Saim Panl spesks of “spiritual sons,” of
song whom he has procreated by faith. “Titus, mine own
son after the common faith” (Epistle to Tits, 1, 4). 1
heseech thee for my son Omesimous, whom T have hegot-
ten in my bonds™ {Epistle 1o Philemon, 10},

There is no need to insist on the differences between
the “soms’ 1that Saint Paul “begot” “after the faith™ and
thi: “sona of the Buddha™ or those whom Socrates *deliv-
ered” or the “newborn™ of primitive initiations. The
differences are obwionz. Bt was the power of the rte
sself that *killed” and “resuscitated™ the candidate in
archaic societies, juat as the power of the rite trans-
formed the Hindu sacrificer into an “embrye.” The
Buddha, on the vontrary, “engendered” by hia “month,™
that is, by imparting his doctrine {dhamma); il was by
virtue of the supreme knowledge revealed by the
dhamma that the disciple was born to a new life that
could lead him to the threshold of niridna. Socrates, for
his part, elaimed to do no more than exercize the arl'of
the midwife: ke helped 10 “deliver™ the true man that
each man bore deep within him. For Saint Faul, the
situation is different; be engendered “spiritual sons™ hy
the faith, thal is, by wirtne 0f a mystary established hy
Christ.

fuman Extsience and Sancified Life . L1

From one religion to another, from one gnosis or one
wizdom to another, the immemorial theme of the second
barth is eoriched with new values, which sometimes pro-
forndly change the conteni of the experience. Neverthe-
less, a common clement, an invariable, remains, Tt could
be defined az follows: wecess fo spiriimal life always
entails death to the profane condition, followed by a new
birth.

SACRED AND FPREOFANE
N THE WMODERN WORLD

Although we bave dwelt on imtiation and rites
nf passage, the subjert iz far from exhaosted; we have
done acarcely more than to suggest a few of its essential
azpects. And yet, by deciding to discuss initation at
somé little lenpth, we have bad to pass over a whole
series of socio-religious situations that are of consider.
able interest for an understanding of home religiosus.
For example, we have not discussed the sovereign, the
shaman, the priest, the warrior, and so on. The fact is
that thig litfle book iy neccssarily summary and incom-
plete; it represents only a rapid introduction to a vast
snbject.

It is a vast subject because, as we have aaid, it con-
cerns nol only the historian of religions, the ethnologist,
the gociologist, but aleo the political and secial historian,
the psychologist, the philosopher. To know the situations
assumed by religious man, to understand his spiritual
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mniverse, is, in swn, to advance oor general knowladge
of man. 1t is true that most of the siuations sssumed
by relipious man of the primitive societies and archaije
civilizatiens have long since been left hehind by history.
But they have not vanished wilhout a trace; they have
cortributed toward making us what we ave laday, and
so, after all, they form part of our own bistory,

As we said before, religious man assumes a particular
and characteristic mode of existence in the world and,
despite the preal nember of historico-religious forms,
this charseteristic mode is always recognizable. What.
gver the historical context m which he is placed, homo
religiosus alwaye believes that there iz an absolute
reality, the sacred, which transcends this world but meni-
fests itself in thia world, thereby sanchiying it and
making it real. He forther believes that life has a sacred
origin and that human existence realizes all of ita poten.
tialitias in proportion as it iz religinus—that is, partici-
pates in reality. The gords created man and the world,
the culture heroes completed the Creation, and the his-
tory of all these divine and semidivine works ia pre-
garved in the myths. By reactuslizing saerved history, by
imitafing the divine behavior, man puts and keeps him-
gell close to the gods—that is, in the real and the signifi-
cant, '

It is casy 1o see all that separates this mode of being
ir the world from the existence of a2 nonreligions man.
Firat of all, the nopreligious man refuses transcendence,
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accepts the relativity of “reality,” and mey even come to
doubt the meaning of existence. The great culmres of the
past too have not heen entirely without nonreligious
men, and it is not imposeible that such men existed even
on the archaic levels of culture, slthough as yet no tesli-
mony to their existence there has come to light. But it ja-
only in the modern societies of the Wiat that nonreligious
men has developed fully. Modern nenreligious man
assumes a new existenmtial sitzation; he regards himself
solely as the ambject and agent of history, and he refuses
all appeal to transcendence. In other words, he necepts
no model for humanity sutzide the human condition as -
it con be scen in the various historical sitvations. Man
makes himself, and he only makes himaclfl completely in
proportion as he degacralizes himself and the world. The
sacred is the primoe obslacle to bis freedom. He will be-
come himnself only when he is totally demysticized. He
will not be truly free until he has killed the last god.

It does not fall to us to discuss this philosophical posi-
ton. We will only observe that, in the lagt analysis,
modern nosreligiols man asstimes a tragic exislence and
thal his exiztential choize is mot without ii= greatness,
But this nonreligions man descends from homo religiosus
and, whether he likes it or net, he is also the work of
religions man; his formatinn heging with the situalions
assumed by his gncestors, In short, he is the result of a
yrocess of desacralization. Just as nature is the product
of a progressive secularization of the cosmos az the work



204 The Saered and the Profons

of God, profane man iz the reault of a desaeralization of
human existence. But this means thst oonrelipious man
has heen formed by opposing his predecessor, by at-
tempting to “emply” himself of all religion and 21l trans-
human meaning. He recopnizes himself in proportion as
he “frees™ and “purifies” himseli from the “‘supersii-
lions” of his ancestors. In other words, profene man cun-
not help preserving some vestiges of the behavior of
religions man, though they are emplied of religious
meaning. [ro what he will, he ia an inheriter, He cannal

unerly abolish his past, since he is himself the preduct .'

of his past. He forms himaeli by a series of derals and
refusals, but he continues to be haunted by the realities
that he has refused and denied. To acquire & world of
his own, he has desacralized the world in which his an-
cestors lived; but to do so he has been obliged to adopt
the appesite of an earlier type of behavior, and that be-
havier is sill emotonally present to bim, in one form or
another, ready 1o be reaciualized in his deepest being,
For, as we suid before, nonteligions man in the pure
state is & comparalively rare pheasomenon, even in the
most desacralized of modern societies. The majority of
the “irrcligions” still behave religiously, even thongh
they are not aware of the fact. We refer not only 1o the
modern man’s many “superstitions” and “tabus,” all of
them magico-rcligious in structure. But the modem man
who feels and claima that he is nonreligicus still retains
a large stock nf camouflaged mytbe and degenerated
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rituals, As we remarked carlier, the festivibes that go
with the New Year or with taking up residence in a new
house, although laivized, still exhibit the structure of a
riteal of renewal. The same phenomenon is observable
in the mercymaking that accompanics 2 marriage or the
birth of 2 child or ohtaining 8 new position or a social
advancemeni, and so on,

A whole volume could well be writtan on the myths of
modern man, on the mythologies camouflaged in the
plays that he enjoys, in the hooks that he reads. The
vinema, that “dream factory,” iskes over and employs
countless mythical motifs—the fight hetween hero and
monster, initiatory combais and ordeals, paradigrnatic
figures and images (the maiden, the hero, the paradizal
lapdscape, hell, and so on). Even reading includes a
mythological funclion, not only beeause it replaces the
recitabion of myths in archaic societies and the oral liter-
alure that etill livee in the rural cormmunities of Europe,
but particularly because, through reading, the modern
tan sueceeds in oblaining an Yescape from dme™ ecom-
parable to the “emeargence from time” effecicd by myths.
Whether modern man “kills” time with a deteetive stary
ot enters such a foreign temporal universe as is repre-
seoled by any novel, reading prejecta him out of hia
personal dorstion and incorporates him into other
thythms, makes him live in another “history.”

Strictly speaking, the greal majority of the irreligious
are not liherated from religious behavior, from theolo-
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giexz and mythologies. They sometimes stagger under a
whele magice-religious paraphemalia, which, however,
has degenerated to the point of caricature and hence is
hard to recognize for what it is. The process of desacrali.
zation of human existence has sometimes arrived ai
hybrid forrs of black magic and sheer travesty of reli-
gien. We do niot refer to the comntless “little valigions”
that proliferate in all modern ciiies, to the psendo-acenlt,
neospiritualistic, or so-called hermetic churches, sects,
or schovls; dor all these phenomena still belong to the
sphere of religion, even if they almost always present
the: abarrant aspects of pseudomorphs. Nor do we allude
to the various political mevements and social utopian.
isms whose mythological stracture and religicus fanati-
cism are visible at a glance. For but one example we
neod enly refer to the mythological structure of com-
munism and its eschatolegical contenl. Marx Lakes over
and conlinues one of the great eschatological myths of
the Asiatico-Mediterranean world—the redeeming role
of the Just (the ““chosen,” the “mnointed,” the “inne-
cent,” the “messenger™; in our day, the proletariat),
whose sufferings are destined to change the ontologizal
status of the world. In faci, Mare’s cJassless society anid
the conseyuent disappearance of historical tensions find
theie closesl precedent in the myth of the Colden Age
that many Lraditions pul at the beginning and the end of
history. Marx enriched this venerable myth by » whole
Judaeo-Chnstian messianic ideclogy: on the one hand,
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the prophetic role and soteriological function that he
attributes to the proletzriat: on the ather, the final batfle
between ood and Evil, winch is easily comparable to
the apocalyptic battle between Christ and Antichrist,
followed by the total victory of the former. It ia even
significant that Marx takes over for his own purposes the
Judaeo-Clivistian escliatological hope of ar gbsolute end
to history; in this he differs fram other historicistic phi-
losophers (Croce and Ortegs y Gasset, fer example), for
wham the tengions of history ate consubstantial with the
human condition and therefore can never be completely
done eway with.

But it iz not only in the “Little religions™ or in the
political mystiques thal we find degenerated or camou-
flaped relipious behaviur, 1t is no less to be seen in
movements that apenly avow themselves to be sacular or
cven antireligious. Examples are andism or the move-
ments. for romplete sexnal freedom, ideologies in which
we can discern traces of the “nostalgia for Eden,” the
desire to re-estahlish the paradizal state before the Fall,
when sin oid not yel exisl and there was no conflict be-
tween the plaasures nf the Hesh and conscicnce.

Then, too, it iz interesiing to ohserve to what an exicnt
the scenarios of initiation still persist in many of the acis
and pesiures of contemporary nonreligions man. We
shall, of course, disregard the situations in which a cer-
tain type of initiation survives in degenerate form. A
good example is war, and especially individual combats
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{partienlarly hetween aviators)—exploita that involve
“ordeals” that can be homologized 1o those of iraditional
military initiations, even if in our day the combatants
are o longer aware of the deeper significance of their
“ordenls’ and hence acarcely benefit by their initatory
meaning, But even epecifically modern jechniques, such
aa psychoanalysis, still preserve the imitiatory paitern.
The patient is asked to descend deeply inte himseld, to
make his past live, to confront his traumatic experiences
again; and, from the point of view of form, this danger-
ous operation resembles inftiatory descents into hell, the
realm of ghosts, and combats with monsters. Just -as
the initiate was cxpected to emerge {rom his erdeals vie.
torionz—in shart, was to “die™ and be “resuscitated™ in
order 1o gain access to a fully responsible existence,
oper to spiritual valuss—so the patient undergoing
analysis today must coniromt hig own “‘unconseious,”
haunted by ghosts and monsters, in order to find peychic
health and intcgrity snd henee the world of cultural
values. :

But initiation i# s¢ closely linked to the mode of being
of humar existenre that 2 considerable number of mod-
ern man's acts and gestures eontinue to repeal initiatory
scenartos. Yery ofien the “struggle for life,” the “or-
deals” and “diffeulties™ thai stand in the way of a
vocation or a career, in some sort reiterate the ordeals of
tnitiation ; it is after the *hlows™ that are dealt him, the
moral and even physical “saflering” and “torture™ he
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undergoes, that 3 young man “proves™ himself, knows
his possibilities, grows conscious of his powers, and
finally becomes himself, spiritually adult and creative
{the spirimality is, of course, what is understood as auech
in the modem world). For every human existence is
formed by a seriea of ordeals, by repeated experience of
“death™ and “resurrection.” And this i3 why, io a reli-
xiows perspective, exigtence is establighed by initistion;
it could almnst be said that, in so far as haman exiatence
is fulfilled, it is itself an inibation.

In short, the majority of men “without religion” still
hold to psendo religions and degenerated mythologies.
There is nothing surprising in this, for, as we saw, pro-
fane man is the deacendant of home religiosus and he
cannot wipe cut hia own kistory—that is, the behavior of
his religious anecestors which has made him what he is
today. This is all the more true because a great part of
his existence is fed by impulses thal come ta him from
the depths of his being, from the zooe that hns been
ralled the “unconscious.” A purely rational man i9 en
abstractiati; he is never found in real life. Every human
being is made up at onve of his conscious activity and
his irrational experiences. Now, the contents and struc-
tures of the unconscious exhibit astonishing similarities
10 mythologicul images and figures. We do not mean to
say that mythologies nre the “product” of the uncon-
aciouy, for the mode of being of the myth is precisely
that it reveals itself as myth, that is, it announces that
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gomething has been manifested in a paradigmatic man.
ner. A myth i1z “produced” by the unconscious in the
same sense in which we could say that Madame Hovary
is the “product” of an adultery.

Yer the contents and structures of the unconscious are
the result of immemorial existential situalione, especially
of critical gituations, and this s why the unconscious has
a religious anra. For every axistential erisis once again
phts in question bath the reality of the world and mazn’s

presevee in the world. This means that the existential

crisia is, finally, “religions,” since on the archaic levels
of culture being and the secred are one. As we saw, it1is
the experience of the sacred that founds the world, and
aven the most elementary religiom is, above all, an
ontology. In other words, in se far as the unconseious ia
the resuls of countloss existemial experiences, it cannot
but resemble tha various religions wniverses. For religion
is the paradigmatic solutien for every existential crisis.
T4 is the paradigmatic solution not only hecause it can be
indefinitely repeated, but also hecause it is believed- 1o
have a transcendental origin and hence 1= valorized as a
revelalion received from an orher, transhuman world.
The religious solution pot only resclves the criais but at
the same time makes exisience “open™ to values that are
no lonpger conlingent or parlicular, thus enabling man
to transcend personal sifustions and, finnlly, gain acness
ta the world of spirt.

Thiz is not the place to develop zll the consequences
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of this clase calation hetween the content and structures
of the unconscicus on the one hand and the values of
religion on the other. We were Jed to refer to it in order
to show in whal sense even the most avowedly nunreli-
gious man sti]l, in his desper being, shares in a
religioualy oriented behavior. But modern man’s “pri-
vate mythelogies”—his dreams, reveries, fantnsies, and
so pp—never Tise 1o the entological siatus of myths,
precisely because they are not experienced by the whole
marn and thevefore do not iransform a particolar sitna-
tion inlo a siluation thal is paradigmatic. In the same
way, modern man's anxiéties, his experiences in dream
or imagination, although “religious” from the peint of
view 0f lorm, do nol, as in home religicaus, make part of
a Welianschanung and provide the basis for a system of
irchavior. An example will shaw the differences between
these two catepories of experiences, The unconscious
activity of modern man censelessly presents him with
innumerable symbols, and each of them hes a partienlar
miessage to trensmit, a particular mission to accomplish,
in order to ensure or lo re-eatablish the equilibrium of
the psyche. As we have seen, the symbeo! not only makea
the world “open™ but also belps religions man to sHain
to the upiversal). For it iz through symbals thist man finds
hia way owm of his particular situation and “opens him-
2elf”* 1o the geperal and the universal. Symbols awaken
individual experience and transmule it into & spiritual
act, inlo metaphysical comprehension of ibe world. In
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the presence of any iree, symbol of the world tree and
image of cosmic life, 3 man of the premadern societies
can attain to the highest spiriteality, for, by understand.
ing the symbol, he suceceeds in living the universal. Tt is
the religions vision of the world, and the concomitant
ideology, that enable him 0 make this individual expe-
rience bear frait, to “open” it to the universal. The image
of the tree still quite frequenily appears in the imagingry
_ universes of modern nonreligiaus man; it is a cipher of
hiz deeper life, of the drama that is played out in his
unconscious und thal concerns the integrity of his pay-
chomental life and hence his own exislence. But as long
as the symbol of the tree does not awaken his total con-
sciousners ehd “epen’ it bo the nniverse, it cannot be s2id
to have completely fullilled its function. Tt has only
partly “saved” him from his individus! sitnation—for
example, by enabling bim to resolve a deep crisis and
resioring his temporarily threatcned psychic equilib-
riumn; hut 1 has not yet raised him to spirituality—that
i3, it has not succeeded in revealing one of the struchares
of the real to him. \
This example, it seems to us, swllices 1o show in what
way the nonrcligious man of modern societics s still
nourished and aided by the activity of his unconscions,
yet withnut thereby atlaining to a properly relipious
experience and vision of the werld. The unconseious
offers him solutinns for the difficulties of his own life,
and in this way plays the rale of religion, for, before
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making an existence a treator of values, religion ensures
its integrity. From one point of view it eould almast be
said that in the case of thoze moderms who proclaim thas
they are mnonreligious, relipion and mythology are
“eclipsed” in the darkneas of their unconscious—which
means tog that in such men the possihility of reimegral-
ing a religious visiom of life lies at a great depth. Or,
from the Christian point ol view, it could alsn be said
that nonreligion is equivalent to a new “fall” of man—
i ather words, that nonreligiots man has lost the capac-
ity to live religion consciously, and henoc to understand
and assume it; but thal, s his deepest being, he still
retaing @ memory of it, as, afier the first “fall,” his
ancestor, the primardial man, retained intelligesce
enough to enable him 1o rediscover the traces of God
that are visihle in the world, After the fArst “fall,” the
religious sense descended to the level of the “divided”
consciousness ; now, after the second, it has fallen even
further, inte the depths of the unconscious; it has been
“forgotten.”

Here the considerations of the: historian of religions
end. Here begins the realm of problems proper to the
philosopher, the peychologist, and even the theologian.



