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EDITOR'S FOREWORD

The Eranos Meeting of 1951 seemed to many of those who attended to
mark a fresh stage in the development of this common enterprise, which,
since its inception in 1933, has been continued every summer at the
home of Frau Olga Froebe-Kapteyn, on the shore of Lake Maggiore,
near Ascona, Switzerland. As in the old Indo-Aryan myth of the Churning
of the Milky Ocean, where the gods and demons took the World Moun-
tain for their churning rod and the World Serpent for their string, wrapped
the serpent around the mountain, and—gods tugging at the head end,
demons at the tail—churned for a thousand years to produce the Butter
of Immortality from the inexhaustible depths, so here, the relentless work
has brought up remarkable gifts. The points of view represented are too
numerous, however, to permit of any simple classification of the partici-
pants according to what | presume are now the archaic categories of
"gods’ and "demons." Any mind sympathetically following the pell-mell
of their arguments cannot but lose momentarily (and, in fortunate cases,
forever) those old sureties that once enabled the learned to tell us pre-
cisdly where hel is and where heaven. The meetings are festivals of emer-
gent visons, and those who return from them with precisely and only the
visons of the world that they brought with them must have hardy god's
and devil's minds indeed.

The sureties were particularly well pulverized in the meeting of 1951,
which was devoted to the mystery of Man and Time: a subject nicely
cdculaed to make difficult the maintenance of any footing whatsoever.
"What is time? When you do not ask me, | know; but when you ask me,
I no longer know." The differing intuitions of man's relationship to this
mystery, as rendered in the Chinese Book of Changes and the Indian con-
cept of maya, the Greek aeon and the Judeo-Christian notion of God's
persond interest in the course of history, the Gnostic idea—so close to the
Indian—of the mutual exclusion of Eternity and Space-Time, and the
various inflections of al of these themes in the rich traditions of Islam,
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EDITOR'S FOREWORD

here appear in a fluctuating relationship to a number of points of view
stemming from the laboratories of modern science; and in the end, one
hardly knows how much of the old has been vaporized as dream and how
much brought back to us again as dawning insight. Our minds at this
meeting were prodigiously churned.

We have therefore taken as our base for the present volume of trans-
lated sdlections from the Eranos-Jahrbicher the bulk of the papers of that
notable year; and have added only one contribution from an earlier meet-
ing, namely that of the late Gerardus van der Leeuw, who, standing in
his long and productive life as teacher and scholar perfectly balanced
in this point of time between two eras, brought to Eranos the inspiration
of his warm friendship as well as learning. His moving discourse on
"Primordial Time and Final Time" was the opening paper of the meeting
on Man and the Mythical World, held in the summer of 1949. It was his
last contribution to the "shared feast" of Eranos and here supplies a fitting
envoi to the meditations of his friends who in 1951 were dtill facing the
mystery that he had already left behind.

For her selection and organization of the papers presented in the pres-
ent volume, | am again grateful to Frau Olga Froebe-Kapteyn. It is an
evocative representation of the spirit of that co-operative international
enterprise of which she has been the guiding genius these many years. |
must also thank Professor Henry Corbin for his generous contribution of
a Preface, setting forth for those who have not had the privilege of at-
tending any of the meetings a suggestion of the place that Eranos holds
in the life and thought of one of its leading contributors. And once again
| express to the members of the Bollingen Series editorial staff my sincere
appreciation for their loya and tireless attention to al the work of editoria
detail.

JOSEPH CAMPBELL

Xii



THE TIME OF ERANOS

Possibly in a century or two, perhaps a little less or a little more, some
historian of ideas, if any historians of ideas are still left, or some student
with a thess to write will find an ideal subject for a monograph in the
phenomenon of Eranos in the twentieth century. And perhaps his mono-
graph will turn out to be like so many others that, ever since the rise of
historical criticism, have been devoted to the "schools" the "ideological
currents’ of the past, demonstrating their "causes," explaining their "in-
fluences,” the "migrations of themes,” and so on.

But it is to be feared that, if he in his turn is content to do no more
than to apply a scientific method which will have had all the virtues, except
the primary virtue that would have consisted in establishing its object by
recognizing the way it gives its object to itself—it is to be feared that our
future historian will completely miss the phenomenon of Eranos. He will
perhaps believe that he has "explained” it by a profound and ingenious
dialectic of causes. But he will not have divined that the real problem
would have been to discover not what explains Eranos, but what Eranos
ex-plains by virtue of what it im-plies: for example, the idea of a true
community, bringing together speakers and listeners, a community so para-
doxical that it displays none of the characteristics that are of concern to
statistics and sociology.

This is why, if the eventuality of our future historian is forecast here,
the forecast is made from no vanity of an expected fame, but rather in fear
that the soul of Eranos may one day be lost in such a venture. Had he not
felt this fear, he to whom it has fallen to play a soloist's role at the begin-
ning of the present volume would have hesitated thus to step out from the
chorus of his confréres. But he has become convinced of one thing. This
whole volume is devoted to the question of Time, which each of us has en-
visaged from the angle of his habitual meditations. Now, if it is true that,

Trandated from the French by Willard R. Trask.
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THE TIME OF ERANOS

while they explain things and beings by their time, historians as such are
not in the habit of beginning by reflecting on the nature of historical time,
the theme of this volume perhaps contains the best warning against the
dubious formula that would try to explain Eranos "by its time."

It would be well to meditate on the possible meaning of these words:
the time of Eranos. For it will be no explanation of Eranos to say that it
was "very much of its time," that is, of everybody's time, in accordance
with the formula that is so soothing to alarmed or hasty conformisms.
Nothing indicates that Eranos ever tried to "be of its time." What, on the
contrary, it will perhaps have succeeded in doing is to be its time, its own
time. And it is by being its own time that it will have redlized its own
meaning, willingly accepting the appearance of being untimely. It is not
certain things that give its meaning to Eranos; rather, it is Eranos that
gives their meaning to these other things. How, then, are we to conceive the
proposition that it is not by "being of our time," as so many well-meaning
people say, but by ourselves being our own time, that each of us explains
and fulfills his own meaning? Can this be suggested in a brief summary?

To return to our hypothetica future historian: why, undertaking to ex-
plain Eranos by the circumstances, the "currents' and "influences' of the
period, would he miss its meaning and its essence, its "semina reason"?
For the same reason, for example, that the first and last explanation of the
various gnostic families referred to in the present book is those gnogtics
themselves. The historian may suppose every kind of favorable circum-
stances, draw al possible conclusions, he would be merely reasoning in
vacuo if there were not the first and signal fact of gnostic minds. It is not
the "main currents' that evoke them and bring them together; it is they
that decree the existence of a particular current and bring about their own
meeting.

Probably, then, the word "fact," as just used, does not signify quite
what our current speech commonly means by the word; rather, it signifies
what current speech makes its opposite, when it distinguishes between
persons and facts, men and events. For us, the first and last fact, the initial
and final event, are precisely these persons, without whom there could
never be anything that we cal "event." Hence we must reverse the per-
spectives of the usual optics, substitute the hermeneutics of the human
individual for the pseudodialectic of facts, which today is accepted, every-
where and by everyone, as objective evidence. For it was only by sub-
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THE TIME OF ERANOS

mitting to the "necessity of the facts" that it became possible to imagine
in them an autonomous causality that "explains' them. Now, to explain
does not yet necessarily mean to "understand." To understand is, rather,
to "imply." There is no explaining the initial fact of which we are speak-
ing, for it is individual and singular, and the individual can be neither de-
duced nor explained; indimduum est ineffabile.

On the contrary, it is the individual who explains very many things to
us, namely al the things that he implies and that would not have existed
without him, if he had not begun to be. For him to explain them to us, we
must understand him, and to understand is to perceive the meaning of the
thing itself, that is, the manner in which its presence determines a certain
constellation of things, which hence would have been entirely different if
there had not first been this presence. This is a very different matter from
deducing the thing from assumed causal relations, that is, from taking it
back to something other than itself. And it is doubtless here that the reader
will most readily mark the contrast with our current modes of thought,
those represented by all the attempts toward philosophies of history or
toward the socialization of consciousnesses. anonymity, depersonalization,
the abdication of the human will before the dialectic net that it began to
weave itself, only to fall into its own snare.

What concretely exists is wills and relations between wills: failing will,
imperious or imperialistic will, blind will, will serene and conscious of it-
sdf. But these wills are not abstract energies. Or rather, they are and desg-
nate nothing but the willing subjects themselves, the subjects whose real
existence postulates that we recognize the individual, and the individual
as the first and only concrete reality. | should gladly admit that | am here
in affinity with an aspect of Stoic thought,* for is not one of the charac-
teristic symptoms in the history of philosophy in the West precisely the
overshadowing of the Stoic premises by the dialectic that derived from
Peripateticism? Stoic thought is hermeneutic; it would have resisted al the
didectica constructions that burden our most current representations. in
history, in philosophy, in politics. It would not have surrendered to the
fiction of "main currents," the "meaning of history," "collective wills," of
which, moreover, no one can say exactly what their mode of being may be.

For the fact is that, outside of the first and final reality, the individual,

See Victor Goldschmidl's excellent book La Systéme stoicien et I'idee du temps (Paris,
1953).
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THE TIME OF ERANOS

there are only ways of being, in relation to the individual himself or in
relation to what surrounds him; and this means attributes that have no
substantial reality in themselves if they are detached from the individual
or individuals who are their agents. What we call "events' are likewise
the attributes of acting subjects; they are not beings but ways of being.
As actions of a subject, they are expressed in averb; now, a verb acquires
meaning and reality only from the acting subject who conjugates it.
Events, psychic or physical, do not assume existence, do not "take shape,"
except through the reality that realizes them and from which they derive;
and this reality is the acting individual subjects, who conjugate them "in
their tense" "in their time," give them their own tense and time, which is
adways essentially the present tense and time.

Hence, detached from the real subject who realizes them, facts, events,
are merely something unreal. This is the order which had to be inverted
to alienate the real subject: to give, instead, al reality to facts, to speak
of the laws, the lesson, the materiality of facts, in short, to let ourselves be
trapped in the system of unredlities that we have oursalves constructed
and whose weight falls on us in turn in the form of history, as the only sci-
entific "objectivity" that we can conceive, as the source of a causa de-
terminism the idea of which would never have occurred to a humanity that
had preserved the sense of the real subject. Detached from the rea subject,
facts "pass away." There is past, and there is past that has been "passed
beyond," "transcended." Hence the resentment against the yoke of the
past, the illusions of progressivism, and, conversely, the complexes of re-
action.

Yet past and future are themselves attributes expressed by verbs; they
presuppose the subject who conjugates those verbs, a subject for whom
and by whom the only existing tense and time is the present, and on each
occasion the present. Thus dimensions of the past and future are dso, on
each occasion, measured and conditioned by the capacity of the subject
who perceives them, by his instant. They are dimensional to that person,
for it depends upon him, on the scope of his intelligence and his largeness of
heart, to embrace the whole of life, totius vitae cursum, to totalize, to imply
in himself, al worlds, by falling back to the farthest limit of the dimen-
sion of his present. This is to understand, and it is atotally different matter
from constructing a dialectic of things that have ceased to exist in the past.
It is "interpreting" the signs, explaining not material facts but ways of be-
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THE TIME OF ERANOS

ing, that reveals beings. Hermeneutics as science of the individual stands
in opposition to historica dialectics as aienation of the person.

Past and future thus become signs, because a sign is perceived precisely
in the present. The past must be "put in the present" to be perceived as
"showing a sign." (If the wound, for example, is a sign, it is so because it
indicates not that such and such a one has been wounded, in an abstract
time, but that he is having been wounded.) The genuine transcending the
past can only be "putting it in the present” as sign. And | believe it can
be said that the entire work of Eranos is, in this sense, a putting in the
present. Neither the contents of this book, nor that of all the other volumes
previoudy published, offer the character of a smple historica diction-
ary. All the themes treated acquire the value of signsin them. And if it is
true that, even at some future date, the act of Eranos, whose initiative has
persisted for twenty-five years, could not be explained simply by deducing
it from the circumstances that would justify the historian in saying that it
was "very much of its time," this is because Eranos is itself a sign. It can-
not now or in future be understood unlessit is interpreted as a sign, that is,
as a presence that ceaselessly and on each occasion puts "in the present.”
It is its time because it puts in the present, just as each acting subject is
his time, that is, a presence that puts in the present whatever is related to
it. An active presence does not fall "into its time" that is, it is not "of its
time" in the sense of the oversimple theory that thinks it explains a being
by situating it in an abstract time which is "everybody's’ time and hence
no one's.

In short, the whole contrast lies here. With signs, with hierophanies and
theophanies, there is no making history. Or rather, the subject that is at
once the organ and the place of history is the concrete psychological indi-
viduality. The only "historical causality" is the relations of will between
acting subjects. "Facts' are on each occasion a new creation; there is dis-
continuity between them. Hence to perceive their connections is neither to
formulate laws nor to deduce causes, but to understand a meaning, inter-
pret signs, a composite structure. So it was fitting that C. G. Jung's study
of synchronicity should be the center of the present book, since that study
is itself the center of a new problematics of time. To perceive a causality
in "facts' by detaching them from persons is doubtless to make a philos-
ophy of history possible; it is to affirm dogmatically the rational meaning
of history on which our contemporaries have built up a whole mythology.
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THE TIME OF ERANOS

But it islikewise to reduce real time to abstract physical time, to the essen-
tially quantitative time which is that of the objectivity of mundane calen-
dars from which the signs that gave a sacred qualification to every present
have disappeared.

It remains for us to gain a better awareness of the abdication of the
subject who thus aienates himself in objective history. The first step will
necessarily have been ceasing to perceive events on the plane of signs and
putting them on the plane of data. It is in this way that signs have been
laicized. But our entire theology will, by an unconscious and fatal com-
plicity, itself have had to prepare the laicization of which it is the victim.
The meaning of history: no longer need a God be born in the flesh to re-
ved it. A textbook philosophy claims to be in possession of it and to impose
it, because that philosophy is after all only a lay theology of the socid
incarnation.

The caricature of our own Image (lvan Karamazov seeing himself in the
looking glass) fills us with dl the more terror because we have nothing to
oppose to it except precisely our own features, which it mirrors to us in
caricature. Now, it is impossible to compete with and against a scientific,
materialistic, and atheistic sociaization by a conformism of well-meaning
people who can find no justification for their being except in their socid
activity nor any foundation for their knowledge except the "socid sci-
ences." The no that must be cried aloud proceeds from a different impera-
tive. It draws its energy from the lightning flash whose vertical joins heaven
with earth, not from some horizontal line of force that loses itself in a
limitlessness from which no meaning arises. For what is caled "evolution”
would have meaning only on the cosmic scale; but our philosophers are too
serious to make themselves responsible for the curiosity that is, at most,
excusable in Gnogtics and Orientals.

And yet, will the reader be so good as to consider for a moment the
signature at the end of these few pages? Together with the name of a place,
it comprises a double date incorporating three calendars: a date of the
Christian era, an Iranian date in which the officid name of the month
corresponds to that of the ancient pre-Islamic Persian calendar, while the
year is that of the solar Hegira (all the rest of Idam, outside of Persia,
reckons in lunar years). This is a mere example. Is it to be supposed that
putting these eras in correspondence, putting them together "in the pres-
ent," conjugating them in the present, can result from a smple mathe-
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THE TIME OF ERANOS

matical equation, with the aid of a table of correspondences? The answer
will be yes, if one is naive enough to suppose that al human beings every-
where are of the same age, have the same desires, the same aspirations, the
same sense of responsibility, and that good-will and proper hygiene would
suffice to bring them into accord in the frame of abstract objective time,
the uniform mathematical time of universa history.

But the answer will certainly be no, if one has an acute awareness of
differences, a concern for the rights of pluralism againgt al monism,
whether a well-intentioned or a brutal and unavowed monism. What is in
guestion is a relation between qualitative times. The Occidental may be
much the elder, and he may often be younger than the Oriental, according
to the realms in which they meet. But it is perhaps dso true that only the
Occidentd is able to secrete the antidote, and to help the Oriental to sur-
mount the spiritual crisis that the impact of the West has provoked in him,
and which has already forever ruined several traditional civilizations.

This simple example suggests the true task of which we have perhaps
not yet even begun to be aware. It is a matter of perceiving the same signs
together; it is a matter of each one of us on each occasion interpreting
them according to the meaning of his own being, but it is aso a matter of
congtituting a harmonious hermeneutics of signs, as once the fourfold and
sevenfold meanings of the Scriptures were in harmony. To accomplish this,
there must be no more escaping into an abstract time, the time of anony-
mous collectivities; there must be a rediscovery of concrete time, the time
of persons. And this, at bottom, is only opening the living spring of un-
conditioned sympathy, the sympathy that, existing before our deliberate
and conscious purpose, causes the grouping of human beings and aone
makes them "contemporaries.”

What we should wish to call the meaning of Eranos, which is adso the
entire secret of Eranos, is this; it is our present being, the time that we act
personaly, our way of being. This is why we are perhaps not "of our time,"
but are something better and greater: we are our time. And this is why
Eranos has not even an official denomination nor any collective name. It is
neither an academy nor an institute, it is not even something that, in the
fashion of the day, can be designated by initials. No, it is realy not a phe-
nomenon "of our time." And thisis why it is likely to confound the future
didectical and deductive historian. It will not even interest the devotees of
satistics, the probers into opinion.
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THE TIME OF ERANOS

If curves and graphs are demanded at any cost, | can suggest only one
reference; the great planisphere that Dr. Daniel Brody, our courageous
publisher, had the idea of displaying on the walls of the exhibition com-
memorating the twentieth anniversary of the Eranos-Jahrbuch in the offices
of the Rhein-Verlag, a Zurich. It was a planisphere scored by lines in
many colors, al meeting a the same center: an invisible point on the vast
map, Ascona, on the shore of Lake Maggiore. The uninitiate would at once
have supposed it something familiar—curves indicating airplane routes, the
great lines of traffic. Nevertheless it expressed nothing of the kind, but
simply the journey that each one of us had taken, from various points in
theworld, to the center that unites us. The lines had no statistical meaning:
they were signs, the sign made to each of us, and by each of us.

The result of the response to that sign was the meeting of acting, auton-
omous individualities, each in complete freedom revealing and expressng
his original and personal way of thinking and being, outsde of dl dog-
matism and all academicism; a constellation of those wills, and a constel-
lation of the worlds that they bring with them, that they have taken in
charge by putting them into the present, the present of Eranos. A com-
posite whole, a structure, not a result conditioned by the laws of the
period or by fashionable crazes, but a whole made strong by its one inner
and centra norm: a woman's generous, energetic, tenacious will, that of
Mme Olga Froebe-Kapteyn, every year propounding a new theme and thus
inviting to a new creation.

And that is why even those who in the sense of current speech "are no
more" nevertheless do not cease to be present in the present of Eranos.
An immense work has been accomplished: essays, books, have seen the
light of day, books that perhaps would not have come to birth if Eranos
had not put them in the present. Its meaning, finaly: that of a sym-phony
whose performance would esch time be repeated in fuller and deeper
sonorities—that of a microcosm, which the world cannot be expected to
resemble but whose example, one may hope, will spread throughout the
world.

Teheran HENRY CORBIN

21 December 1956
30 Azar 1335



MAN AND TIME



Erich Neumann

ArtandTime

Art and time is a vast theme; | am sure you do not expect an exhaustive
treatment of it in one lecture. Here we shall not concern ourselves with the
phenomenon of time as it enters into man's experience or into his actual
worksof art; in other words, we shall not concern ourselves with the relation
of the ego to the living stream of time, to eternity or the moment, to the
swirling eddies of time, or to repose in time. Our discussion will deal prin-
cipdly with the relation of art to its epoch; the second part of our lecture
will take up the specific relation of modern art to our own time.

However, | shall speak neither as an artist nor as an art critic; | shall not
even speak of the artistic phenomena with which | come into contact as a
psychologist, the more or less artistic productions which arise in the course
of analytical therapy. Our present inquiry lies within the psychology of
culture; it aims at an understanding of art as a psychological phenomenon of
central importance to the collectivity as well as the individual.

We shall start from the creative function of the unconscious, which pro-
duces its forms spontaneously, in a manner analogous to nature, which—
from atom and crystal through organic life to the world of the stars and
planets—spontaneously creates forms susceptible of impressing man as
beautiful. Because this substratum and background of the psychophysical
worldisforever bringing forth forms, we call it creative. And to the unknown
In nature which engenders its forms of the external world there corresponds
another unknown, the collective unconscious, which is the source of all
psychic creation: religion and rite, social organization, consciousness, and
finallyart.

The archetypes of the collective unconscious are intrinsically formless
psychic structures which become visible in art. The archetypes are varied by
the media through which they pass—that is, their form changes according
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to the time, the place, and the psychological constellation of the individual
in whom they are manifested. Thus, for example, the mother archetype, as a
dynamic entity in the psychic substratum, always retains its identity, but
it takes on different styles—different aspects or emotional color—depending
on whether it is manifested in Egypt, Mexico, or Spain, or in ancient, medi-
evd or modern times. The paradoxical multiplicity of its eternal presence,
which makes possible an infinite variety of forms of expression, is crystal-
lized in its realization by man in time; its archetypal eternity entersinto a
unique synthesis with a specific historical situation.

Today we shall neither inquire into the development of specific archetypes
in one culture, nor follow the different forms of the same archetype in diverse
cultures. Anyone wishing to convince himself of the reality of this over-
whelming phenomenon need only consult the Eranos Archive, ! a pioneer
effort in this direction.

Nor shdl we take up the aesthetic aspect, the history of styles, which
inquires into the forms assumed by the archetypes in the various periods,
although it would be exceedingly interesting to show, for example, how the
archetypal world of Egypt was shaped by a static conception of eternity
and time, while in Central America the same archetypal world is aimost sub-
merged in a jungle of ornament because here the al-devouring aspect of the
Terrible Mother is dominant. Our effort will begin and end with the question
of what art means for mankind and what position it occupies in human
development.

At the beginning of the development of human consciousness the original
psychic situation prevails: unconscious, collective, and transpersonal factors
are more significant and evident than conscious and individual factors. Art
is at this stage a collective phenomenon, which cannot be isolated from the
context of collective existence but is integrated with the life of the group.
Each individua is artist, dancer, singer, poet, painter, and sculptor; every-
thing he does and his way of doing it, even where a recognized individual
possesson is involved, remains an expression of the group's collective
situation.

Although from the very outset the collective receives its primary impulse
from "Great Individuals," even they themselves, in accordance with the
dialectic of their relation to the group, never give themselves asindividuals

1 [Now inthe Warburg Institute, London. A duplicateis at Bollingen Foundation, New
York.—Eb.]
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credit for what they have done but impute it to their inspiring predecessors,
to the spirits of their ancestors, to the totem, or to whatever aspect of the
collective spirit has inspired them individualy.

Not only is the creative situation numinous, it is also experienced as
such, for all existence was originally shaped by experience of the trans-
persona. The festivals and rites are the noda points of the numinosum,
which shapes everything that comes into contact with its sacral sphere: cult
implement and mask, figure and image, vessel and ornament, song and
dance, myth and poetry. The original integration of al these into life and
the numinous context as a whole is shown by the fact that a certain "style'
is Oceanic or African, Indian or Nordic, and that it is manifested in the
kinship between ornamented door post and ritual vessel, between tattoo
motif and mask, fetish and spear shaft.

This unity is a symptom of the individual's immersion in a group context
that transcends him; however, when we say that the group is unconsciously
directed by the collective psyche, we do not mean that it is directed by urges
or ingtincts. True, the individual's consciousness is amost blind to the under-
lying forces. his reaction to the creative impulse of the psyche is not to
reflect, it is to obey and execute its commands. But the psychic undercur-
rents which determine man's feeling and image of the world are manifested
through colors and forms, tones and words, which crystalize into symbolic
spiritual figures expressing man's relation both to the archetypal world and
to the world in which he lives.

Thus from the very outset man is a creator of symbols; he constructs his
characteristic spiritual-psychic world from the symbols in which he speaks
and thinks of the world around him, but aso from the forms and images
which his numinous experience arouses in him.

In the origina situation man's emotion in the presence of the numinosum
leeds to expression, for the unconscious, as part of its creative function,
carries with it its own expression. But the emotional drives which move the
group and the individual withinit must not be conceived as a dynamic with-
out content. For every symbol, like every archetype, has a specific content,
and when the whole of a man is seized by the collective unconscious, his
consciousness isincluded. Consequently we find from the very start that the
cregtive function of the psyche is accompanied by a reaction of conscious-
ness, which seeks, at first in slight degree but then increasingly, to under-
stand, to interpret, and to assimilate the thing by which it was at first
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overwhelmed. Thus at a very early stage there is a relative fixation of
expression and style, and so definite traditions arise.

In our time, with its developed or overdeveloped consciousness, feeling
and emotion seem to be bound up with an artistic nature; for an undevel oped
consciousness this is by no means the case. For primitive and early cultures,
the creative force of the numinosum supports or even engenders conscious-
ness, it brings differentiation and order into an indeterminate world driven
by chaotic powers and enables man to orient himself.

In the creative sphere of the psyche, which we call the unconscious, sig-
nificant differentiations have been effected in the direction which will be
characteristic of subsequent elaborations by the consciousness. The very
appearance of a psychic image represents a synthetic interpretation of the
world, and the same is true of artistic creation in the period of origination.
Artistic creation has magic power, it is experience and perception, insight
and differentiation in one.

Whether the image is naturalistic or not isimmaterial; even the extremely
naturalistic animal paintings of the Ice Age are, in our sense, symbols. For
a primitive, magical conception of the world, each of these painted animals
is a numinosum; it is the embodiment and essence of the animal species.
The individua bison, for example, is a spiritual-psychic symbol; he is in a
sense the "father of the bison," the idea of the bison, the "bison as such,"
and this is why he is an object of ritual. The subjugation and killing, the
conciliation and fertilization of the animal, which are enacted in the psychic
sphere between the human group and the image which symbolically repre-
sents the animal group, have a reality-transforming—that is, magical—sig-
nificance, because this image-symbol encompasses the numinous heart and
center of the animal living in the world, whose symbolic figuration con-
stitutes an authentic manifestation of the numinous animal.

In the period of origination, the forms of expresson and driving arche-
typal contents of a culture remain unconscious; but with the development
and systematization of consciousness and the reinforcement of the individual
ego there arises a collective consciousness, a cultural canon characteristic for
each culture and cultural epoch. There arises, in other words, a configuration
of definite archetypes, symbols, values, and attitudes, upon which the un-
conscious archetypal contents are projected and which, fixated as myth and
cult, becomes the dogmatic heritage of the group. No longer do unconscious
and unknown powers determine thelife of the group; instead, transpersonal
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figures and contents, known to the group, direct thelife of the community as
well as the conscious behavior of theindividual in festival and cult, religion
and usage.

This does not mean that man suspects a connection between this trans-
personal world and the depths of his own human psyche, although the
transpersonal can express itself only through the medium of man and takes
form in him through creative processes.

But even when the cultural canon develops, art in all its forms remains
at first integrated with the whole of the group life, and when the cultural
canon is observed in religious festival, all creative activity is articulated
with this integral event. As expressions of archetypal redlity, the art and
music, dance and poetry of the cult are inner possessions of the col-
lective.

Whether the epiphany of the numinosum occurs in adrawing scratched on
bone, in a sculptured stone, in amedieval cathedral centuriesin the building,
or in amask, fashioned for one festival and burned after it, in every case the
epiphany of the numinosum, the rapture of those who giveit form, and the
rapture of the group celebrating the epiphany constitute an indivisible
unit.

But the breakdown of this original situation in the course of history is
revealed aso by the phenomenon of the individual creator in art. With the
growth of individuality and the relative independence of consciousness, the
integral situation in which the creative element in art is one with the life
of the group disintegrates. An extensive differentiation occurs,; poets,
painters, sculptors, musicians, dancers, actors, architects, etc. become pro-
fessona groups, practicing particular functions of artistic expression. The
majority of the group, it would appear, preserves only a receptive relation,
if any, to the creative achievement of the artist.

But neither is the individual so isolated—nor are art and the artist so
far separated——from the collective as first appears. We have learned to see
the consciousness of the individual as the high voice in a polyphony whose
lower voice, the collective unconscious, does not merely accompany but
actually determines the theme. And this reorientation is not limited to the
psychic structure of the individual: it also necessitates a new approach to
the relations between men.

We see the group as an integral psychicfield, in which the reality of the
individual is embedded, so that he isorgan and instrument of the collective.
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But not only through his consciousness or his education by the collectiveis
the individual embedded in this psychic field. The separate structures of the
human organism regulate one another in a highly complex way, and in
dreamsthose structures necessary for the whole of theindividual personality
are animated in such a way as to compensate for the onesidedness of con-
scious life; similarly, in the group there exists between its members a com-
pensatory mechanism which—quite apart from the directives of the
individual consciousness and of the cultural authorities—tends to round
out the group life.

In the group as in the individual, two psychic systems are at work, which
can function smoothly only when they are attuned to each other. The one
isthe collective consciousness, the cultural canon, the system of the culture's
supreme values toward which its education is oriented and which set their
decisve stamp on the development of the individual consciousness. But side
by sde with this is the living substratum, the collective unconscious, in
which new developments, transformations, revolutions, and renewals are
at dl times foreshadowed and prepared, and whose perpetua eruptions
prevent the stagnation and death of a culture. But even if we see the group
as an integral psychic field, the men in whom reside the compensatory un-
conscious forces necessary to the cultural canon and the culture of the par-
ticular time are aso0 essential elements of this congtellation. However, only
the historian—and he, too, is limited by his persona equation and his ties
with hisepoch—can evaluatetheauthentic historical significanceof agroup,
amovement, or an individual. For there is no necessary relation between the
true importance of a man and that imputed to him by his own time—that
is, by the representatives of his own cultural canon. In the course of time,
"leaders’ and "geniuses’ are exposed as frauds, while outsiders, outlaws.
nobodies, are found to have been the true vehicles of redlity.

Not the ego and consciousness but the collective unconscious and the sdlf
are the determining forces; the development of mankind and its conscious-
nessis dependent on the spontaneity and inner order of the unconscious and
remains so even after consciousness and unconscious have entered into a
fruitful diaectical relation to each other.

There is a continuous interchange between the collective unconscious
(which is aive in the unconscious of every individual in the group), the
cultural canon (which represents the group’s collective consciousness of those
archetypal values which have become dogma), and the creative individuds
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of the group (in whom the new constellations of the collective unconscious
achieveform and expression) .2

Our attempt to distinguish different forms of relation between art and
the artist and their epoch is based upon the unity of the group's psychic
field, in which consciously or unconsciously, willingly or unwillingly, every
single individual, and every sphere of culture as well, takes its place.® This
unity-—like that of the individual psyche—is composed of collective con-
siousness and collective unconscious.

The first stage in the relation of art to its epoch is, as we have suggested,
the self-representation of the unconscious in the symbolic expression of the
numinosum, characteristic of the situation of origination and of early cul-
tures. The self-representation of the unconscious in art always presupposes
agreater or lesser degree of unity, whether conscious or not, in the creative
man's personality; and it presupposes that he must be embedded in his
group. Moreover, the product of this phase is aso characterized by unity;
it is an art integrated with the group as a whole.

In the representation of the cultural canon, the second stage in the rela-
tion of art to its epoch, this is no longer the case. And here it isimmaterial
whether it is an ancestor, a god, or a Buddha who appears in the cultural
canon, and whether it is the awakening of Osiris, acrucifixion, or the cutting
out of the god's heart that figures as a part of the savior myth.

Asyou know, such canonical forms are also grounded in archetypes; that
is, even in its representative form, art is a symbolic expression of the col-
lective unconscious and, although it is essentially a representation of sym-
bols dose to consciousness, it has a decisive therapeutic function for the
life of the group. For the fact that the symbol is consciously represented
does not necessarily mean that it has been made fully conscious or that it
has been dissolved through conscious assimilation.

True, the representation of the archetype in a cultural canon is closer to

2 We must leave out of account here the fact that the same constellations may appear in
Great Individuals and in borderline cases of neurosis and insanity.

3 The psychological evaluation of the individual within the group as a whole presents an
analogy to his sociological position. But the two evaluations, as we have stressed, can
be utterly divergent. Since an insight into these compensatory relations is necessary to
an estimate of the individual's importance to the community, we must, in judging the
individual, use the notion of "socia adaptation” much more cautiously than was pre-
vioudly the case when— quite understandably—adaptation to the values of the cultural
canon was regarded as the sole criterion. The dilemma which this circumstance creates
for depth psychology in its relation to the collective cannot be discussed here.
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consciousness than the pure self-representation of the unconscious; the
numinous power becomes less unknown. But since every symbol aso ex-
presses an essentiadl unknown component of the psyche, its unconscious
workings continue for a long time, even when it is interpreted and under-
stood as part of the cultural canon.

Thus in al cultures the archetypes of the canon are the numinous points
a which the collective unconscious extends into the living redlity of the
group.! Whether this be a temple or a statue of the godhead, a mask or a
fetish, a ritual or sacrd music—it remains the function of art to represent
the archetypal and to manifest it symbolicaly as a high point of existence.

This artistic representation of the cultural canon resembles the digging
and walling in of deep wells, around which the group gathers and from whose
waters it lives. Every such well is adorned with traditional symbols in which
lives the religious consciousness of the epoch.

But the cultural canon is not only a bond with the archetypal substratum
of the unconscious. As "canon" it is dso a means of limiting and fixating
the intervention of the numinosum and excluding unpredictable creative
forces. Thus the cultural canon is always a fortress of security; and since it
is a systematic restriction to a dogmatic section of the numinosum, it
carries with it the danger of onesidedness and congealment. For the arche-
typa world is a dynamic world of change, and even the numinosum and the
divine are mortal in the contingent form which can be apprehended by
man.

The archetypal as such is imageless and nameless, and the form which the
formless assumes at any time is, as an image arising in the medium of man,
transent. And just as the archetypal cultural canon must arise and take
form, so likewise its representation is transient and must undergo change
and transformations.

For the artist, whose vocation it is to represent the cultural canon, itisa
question of growing into a tradition—that is, into the situation of his time
and into the collective consciousness—rather than of receiving a direct
mandate from the powers of the unconscious. Of course, an image of the
canon can aso be full of inner experience, but its archetypal reality may
no longer encompass the whole of the artistic personality. An art which is
oriented toward those sectors of the archetypal world that have already

4 Cf. my The Origins and History of Consciousness (New Y ork and London, 1934),371—
75
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entered into consciousness through representation will never realize the
supreme possibilities of art.

However, the creative process need not consist of an outward shattering
of the cultural canon; it can operate underground, within the canon. Ac-
cordingly, the object depicted in a work of art cannot tell us whether we
have to do with a representation of the cultural canon or with an evolution
or revolution from it. If, within the Christian canon that has dominated the
West for nearly two thousand years, we compare a Gothic, a Renaissance,
and amodern Madonna, we see at once the revolutionary transformation of
this archetypal figure. And a Byzantine Christ-Pantocrator and Griine-
wald's Christ on the Cross have their source in different worlds of God and
man. One might almost say that they were no longer related.

The next stage in the relation of art to its epoch is the stage of compensa-
tion for the cultural canon, the significance of which has repeatedly been
stressed by Professor Jung.® It is grounded in the vitality of the collective
unconscious, which is opposed to the collective consciousness in the integral
psychic field of the group. This stage presupposes the existence of an estab-
lished opposition of consciousness to the unconscious, characteristic of the
modern world. In it we go back to the immediate presence of the creative
numinosum. Great art of this type aimost necessarily implies tragedy. Com-
pensation for the cultural canon means opposition to it—that is, opposition
to the epoch's consciousness and sense of values. The creative artist, whose
mission it is to compensate for consciousness and the cultural canon, is
usualy an isolated individual, a hero who must destroy the old in order to
make possible the dawn of the new.

When unconscious forces break through in the artist, when the arche-
types striving to be born into the light of the world take form in him, he is
as far from the men around him as he is close to their destiny. For he ex-
presses and gives form to the future of his epoch.

For example, the realism which emerged in Renaissance painting and
which for centuries dominated our art has a significance far beyond such
purely artistic considerations as mobility of the figure, perspective, plastic-
ity, color, etc. Renaissance art did not, as it might appear, abandon medi-
evd symbolism in order to reproduce the objective outside world; what

S Cf. especidly his articles on Picasso and the novel Ulysses (in Wirklichkeitder Seele,
Zurich, 1934;tr. W. Stanley Dell in ¥Nimbus, London, 11, 1953, no. 2, 25-27, and no. 1,
-20).
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actually took place—and it is a phenomenon decisive for this epoch—was
the reappearance of the earth archetype, in opposition to the heaven
archetype that had dominated the Middle Ages. In other words, this
naturalism is the symbolic expression of a revolution in the archetypal
structure of the unconscious.

The beginning of natural science and sociology, the discovery of the
individual and of classical antiquity, the schism in Christianity, the social
revolution, etc., are all apart of the integral transformation of the psychic
field, which saized upon the unconscious of dl men—particularly of creative
men. Thus a Dutch genre painting is not merely a representation of a frag-
ment of external reality: it is a glorification of this world as opposed to the
next, adiscovery of the sanctity, the beauty, and the vitality of the material
world, a praise of life in this world and of earthly man, in opposition to the
praise of heaven, which had hitherto passed for the "rea" world.

And whereas man's relation to this transcendent "real” world had led to
a life burdened with original sin, with a sense of guilt and eternal inade-
quacy, man now came to feel that he was a son of the earth, a home on
earth.

This intense conflict governed the work of Bosch, one of the most mag-
nificent painters ever to have announced the coming of a new era.t He
clung conscioudy to the old medieval canon, but beneath his hand the world
transformed itself. It became demonic and gnostic; everything was tempta-
tion, and in the paranoiac despair of his ascetic, medieval consciousness he
experienced the revival of the earth archetype around him, glittering
demonically in every color. Paradoxically enough, although, and precisely
because, for him Satan—in the form of an owl—had stood from the very
first a the heart of creation, his earth transformed itself into an "earthly
paradise.” And al the colors and forms of this ostensibly accursed earthly
paradise shine alluringly in a wealth of archetypal and classical ritual sym-
bols, with such beauty that, although he himself did not know it, the curse,
like Balaam's, has turned unexpectedly to blessing.

In his attempt to represent the demon-infested earth in the earthly colors
of his unique palette, the earth magnificently triumphed over his medieval

6 See Wilhelm Fringer, Hieronymus Bosch. Das tausendjihrigeReich; tr. Eithne Wilkins
and Ernst Kaiser, The Millennium of Hieronymus Bosch: Outlines of a New Interpreta-
tion (London, 1gs52). | haveintentionally avoided consideration of I'riinger’s interpreta-
tions, since it is impossible to judge at the present moment to what degree they are
tenable.
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conception. Conseguently, for example, his Christ Bearing the Cross, and
the Veronica in this same painting, disclose nothing medieval but on the
contrary point to one of the most modern problems of future generations:
the Great Individual with his soul, alone in the mass of men.

The workings of this ascendant earth archetype, which was to become a
central component of the new cultural canon, extended down to the French
Revolution, to philosophical materialism, and to the Madonna's rather be-
lated dogmatic assumption into heaven. Only today has this process begun
to be intelligible, but concurrently this archetype is beginning in turn to
undergo a transformation: the projection is being dissolved and the content
reintegrated into the psyche. As one of the greatest poets of our time has

written:
Earth, isn't this what you want: an invisible
re-arising in us? Is it not your dream
to be one day invisible? Earth! invisible!
What is your urgent command, if not transformation?
Earth, you darling, | willl?

The need of his times works inside the artist without his wanting it,
seeing it, or understanding its true significance. In this sense he is close to
the seer, the prophet, the mystic. And it is precisely when he does not
represent the existing canon but transforms and overturns it that his func-
tion rises to the level of the sacral, for he then gives utterance to the au-
thentic and direct revelation of the numinosum.

The advance of specialization and differentiation has destroyed the
closeness of every individual to the psychic substratum, characteristic of the
original situation. Since culture isin part a safeguard against the numino-
sum, the representatives of the cultural canon have lost contact with the
primal fire of direct inner experience. Nor is this inner experience their
function, for they represent the conscious and rational aspect of the arche-
typa world, the striving to safeguard and secure the artificial, cultural shell
of life. Consequently, the creative struggle with the numinosum has fallen
to the lot of the individual, and an essential arena of this struggle is art, in
which the relation of the creative individual to the numinosum takes form.

In following the drive of the psychic substratum, the artist fulfills not
only himself but his epoch. In the original situation the artist, or any

7 R. M. Rilke, Duino Elegies, 1X; tr. J. B. Leishman and Stephen Spender (London
and New York, 1939), pp. 86f.
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individual proposing to shape a cult object, had to cleanse himself in order
to achieve an exalted and detached transpersonal state, in which alone he
could become the creative instrument of the powers. In the original situation
thisritual preparation was undertaken in accord with the collective. To the
modern artist it happens involuntarily; an outsider in society, he stands
alone, delivered over to the creative impulse in himself.

We know that the creative power of the unconscious seizes upon the in-
dividual with the autonomous force of an instinctua drive and takes
possession of him without the least consideration for the individual, hislife,
his happiness, or his health. The creative impulse springs from the col-
lective; like every instinct it serves the will of the species and not of the
individual. Thus the creative man is an instrument of the transpersonal, but
as an individual he comes into conflict with the numinosum that takes hold
of him.

Creative phenomena range from the lowest, unconscious stages of ecstatic
frenzy and somnambulism to the highest level of conscious acceptance, in
which the artist takes full responsibility and a formative, interpreting
consciousness plays an essential part.

A similar conflict dominates the relation of the artist to his collective and
his time. If he is driven to compensate for the cultural canon, there is an
implication that he has been captured by it and has survived and tran-
scended it in himself. Only by suffering, perhaps unconsciously, under the
poverty of his culture and his time can he arrive at the freshly opening
source which is destined to quench the thirst of his time. In other words, the
creative man (though often this is not evident) is deeply bound up with his
group and its culture, more deeply than the common man who lives in the
security of the cultural shell, and even more deeply than the actual repre-
sentatives of this culture.

And because of the predominance of the transpersonal in the psychic
substratum of creative men, their psychic field is integral. For although
cregtive men usualy live unknown to one another, without influence on one
another, a common force seems to drive all those men who ever compensate
for a cultural canon at a given time or shape a new one. They are al moved
in the same direction, though they follow an unknown impulse in them-
selves rather than any new road charted in advance. This phenomenon is
caled simply Zeitgeist, and no further attempt is made to account for it.

At alater day we can analyze and set up all sorts of chains of causality to
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explain the Zeitgeist, but these explanations after the fact are only in part
convincing. Perhaps the least presumptuous of them states that the force
which breaks through at one and the same time in philosophy and literature,
painting and music, science and politics, and in innumerable creative
individuals—the force that sets its imprint on the spirit of a time, of any
time—is transpersona and unconscious. Here again we do not wish to
underestimate the role of the consciousness which responds to conscious
problems, but we must attach great significance, crucia significance, to the
directives of the collective unconscious.

In dl these stages in the relation of art to its time—self-representation of
the unconscious, representation of the cultural canon, and compensation for
the cultural canon—the psychic field in which the individual is embedded
remains the decisive factor. Despite all the changes brought about in the
course of human development, the individual's relation to the collective
remains his destiny.

But in the course of human history the artist becomes constantly more
individualized and loses his original anonymity. As the ego and con-
sciousness develop, the physiognomy of the individual artist is liberated
from the anonymity of the current style. This individualization of creative
man is the beginning of his individuation—that is, of the last form of rela
tion between art and its epoch.

We shal designate this last phase as the transcendence of art. It rests,
we believe, on an individual development of the artist, which makes him
into the Great Individual who, precisely, transcends his bond with the col-
lective both outwardly and inwardly. It is no longer his function to express
the creative will of the unconscious or to depict a sector of the archetypal
world, or to regenerate or compensate for the existing culture out of the
depths of the collective unconscious.

What is fundamentally new and different in this stage is that the artist
here attains to the level of timelessness. And reluctant as we are to use such
terms, this stage of artistic creation cannot be characterized without such
words as "eternity," "intuition of essence' [Wesensschau), and "meta
physical experience."

Although every creative representation of an archetype is arepresentation
ot something eternal, and although the archetypes are the real content of
art, the eternal quality in awork of art can by no means be apprehended at
first glance. Precisely because art is devoted to such a great extent to the

I5



ERICH NEUMANN

representation of the cultural canon, its understanding requires historical
knowledge, an orientation in the assumptions of the cultural canon to which
the work belongs. Here perhaps you will disagree, but consider how we take
the greatness of Asiatic or primitive art for granted today, and then recall
Goethe's judgment on the horrid idols of India and the genera opinion of
primitives held up to a generation ago. Only in our own time has it become
possible to experience and appreciate a "world art.”

And consider that nearly dl the great artists of our own culture, from
Rembrandt to Bach, from the Gothic sculptors to EI Greco, have had to be
rediscovered. Here, too, we are the heirs of a tradition which taught us to
see, hear, and experience anew. Where there is new knowledge of man, new
art will be discovered, and the eternal in the art of the past will be discovered
afresh.

In this sense, the timelessness of art can be experienced only by an en-
hanced consciousness, for what figure of Christ can be fully understood
without knowledge of Christianity, what Buddha without Buddhism, what
Shiva without the Hindu conception of cosmic cycles?

Is then the stage of transcendent art an illuson? Can we realy know
nothing more than the relation of the work of art to ourselves and to its own
time? And is the most we can say of an artist that, if we disregard the
eternity of the archetype he represented, he was a hair's breadth in advance
of hisown time?

Perhaps | can best explain what | mean by "transcendent" if | refer to
the works of the great artists' old age.

We are accustomed—and this, too, is an acquisition of the last Western
century, with its emphasis on the individual—to take an interest in the
biographies of artists. We approach their lives like the mythological lives
of prehistoric heroes, except that these Great Individuals are closer to us
and we feel morerelated to their sufferings and victories, so that, far above
us as they may be, they seem to offer a pledge of the dignity of our own
individual existence.

It is no idle curiosity that makes us follow the course of their lives. They
serve us as models in the sense that their work and lives form the unity
which we call individuation and for which we must strive on the smaller
scale alotted to us.

Each of these artists seems to pass through al the stages that we have
attempted to characterize. He begins by responding to a creative impulse
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within him, which, as in the stage of the self-expression of the unconscious,
strives to find form of whatever kind. Then, maturing, he grows into the
contingency of his epoch; through study, he becomes the heir and son of his
cultural tradition.

But whether the artist grows slowly away from the tradition of his time
or passes over it at one bound and brings the new element the epoch lacked,
ultimately, if he does not stop at the stage of representation of the cultural
canon—and no truly great artist has ever done so—he finds himself alone.
He is alone regardless of whether he is worshiped as an Olympian, whether
he is an organist respected in a small circle, or whether he ends in deafness,
poverty, or madness.

The struggle of these great men with the powers inside them and the
times outside them seems to result in a statement which transcends the
artistic and symbolic reality of their creative life. In music, painting, sculp-
ture, and poetry they penetrate to the archetypal transcendence which is
theinner life of the world. What speaks to us from a self-portrait of the aged
Rembrandt, from the end of Faust, Part Il, from Shakespeare's last plays
or Titian's late paintings, from The Art of Fugue or a late Beethoven quartet,
is a strange transfiguration, a breakthrough into the realm of essence. And
this transfiguration is independent of content, form, matter, or style, a-
though the transcendence of form would seem to be one of its elements.

In these works of man a numinous world is manifested in which the
polarity of outward and inward—nature and art—seems to be resolved.
Their secret alchemy achieves a synthesis of the numinosum at the heart
of nature and psyche.

These aged masters seem to have attained the image and likeness of a
primal creative force, prior to the world and outside the world, which,
though split from the very beginning into the polarity of nature and psyche,
15 in essence one undivided whole.

In the creative solitude of the Great Old MMen the limitations of the
epoch are passed over; they have escaped the prison of time and the ego-
bound consciousness. We begin to see that the supreme alchemical trans-
formation of art merely reflects the alchemical transformation of the Great
Individual's personality. At first, whether carried along by the powers or
resisting them, he had remained distinct from them. But now, as his ego
itsdlf isintegrated by the creative self, which from the very outset was the
directing force of his existence, the center of gravity shifts. The original
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tension between his ego, the numinous substratum, and the outside world
isannulled and, in the highest form of this transcending art, replaced by a
creative act which is spirit-nature and transfigured nature.

For this reason it is not possible to characterize the style of these works
of advanced age, for the creative integration of the personality transcends
the contingency of any time-bound form.

This art no longer relates either consciously or unconsciously to any
historical time; the solitary monologue of these "extreme" works is spoken,
asit were, into the void. And one cannot quite tell whether it is a monologue
or a dialogue between man and the ultimate. Hence the alienation of these
great men from their contemporaries—they al, like the aged Laotse, have
left the mountain pass of the world behind them.

If we cdl this transcendent art religious it is because the faith of Bach
and the atheistic infinity of a Chinese landscape would seem to be two
kindred forms of transcendence, and because we regard these ultimate works
and many others of different kinds as the supreme religious act of which
creative mankind is capable.

And here again we must declare that a feeling for this universal kinship
has become possible only in our own ostensibly irreligious time, a time, as
we often hear, that is fit only to be destroyed. Wherever traditional art
apprehends the essence of the archetype, it does so by fitting the archetype
into a fixed framework oriented toward the human world—even when this
archetype consists of the death of the Saviour, the meditation of the Buddha,
or the emanation of the divine. As object of worship, as example, and as
representation of the transpersonal, it always signifies a descent of the
eternal into thereality of a secure world of faith.

But in the rare instances when the phenomenon of transcendence occurs,
the transpersonal seems, even though it has passed through the medium of
the human, to have achieved its own objectivity—to speak, one might say,
with itself. It is no longer oriented toward the world or man, the ego or the
collective, security or insecurity; instead, the creative act which mysteri-
oudy creates form and life in nature as in the human psyche seems to have
perceived itself and to shine forth with its own incandescence. The creative
impulse seems to have liberated itself. United on the plane of artistic crea-
tion, the self which man experiences within him and the world-creative self
which is manifested outwardly achieve the transparency of symbolic
reality.
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Of coursg, it isimpossible to state objectively that everyone can find this
transcendencein certain specific worksof art. It sufficesto notethat thelevel
exists and it is possible to experience it in some works of art. One of us will
find it in a landscape by Leonardo or a poem by Goethe, another will find
it elsewhere. But in any event we may say that this experience can be
gained only through a few of the very greatest works and only by those who
are open and prepared for it. For even when the highest form of artistic
reality has achieved objective existence in a work, it must be reborn in
subjective human experience.

And it seems to us that one of the principal functions of al art is pre-
cisdly to set in motion the archetypal reality of the transpersonal within
the individual and on the highest level of artistic experience to bring the
individual himself to transcendence—that is, to raise him above time and
epoch and also above the limited eternity realized in any limited archetypal
form—to lead him to the timeless radiant dynamic that is at the heart of
the world.

In this sense the greatest art is a learning to see in the way described by
"Rabbi Nachman of Bratislava: "Just as a hand held before the eyes
concedls the greatest mountain, so does petty earthly life conceal from view
the vast lights and mysteries of which the world is full, and he who can
withdraw it from his eyes, as one withdraws a hand, will behold the great
light of the innermost world." 8

IT

It is difficult if not impossible to analyze the art of our own time, because
we ourselves still live entirely within the psychic field of which it is a part.
You will therefore forgive me for returning briefly to matters we have al-
ready touched upon.

In Figure 1, you will find a diagram of a "balanced" culture, showing a
collectivity and an epoch integrated with a cultural canon. The semicircle
1s the arch supporting the supreme values of the time, the symbols, images,
ideds which constitute the transpersonal medium in which the psychic-
spiritual existence of the collectivity is rooted. An archetype of the col-
lective unconscious is associated with each of these supreme values. And
we may say that the depth and force of an archetype, which is perceived
through its projection into a supreme value of the cultural canon, are

8 Martin Buber, Die Chassidischen Biicher (Hellerau, rg28), p. 32.
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commensurate with the elevation of its position in the celestial arch.

For the collectivity the world of the cultural canon is as transpersonal as
the world of the collective unconscious. The bond between the upper and
lower semicircles, and between those two and the psyche of the group and
of theindividual, isunconscious.

The unity of life in this relatively self-contained sphere is secure and
ordered as long as the higher corresponds to the lower. For in a balanced
culture the collectivity and the individual integrated with the group are fed
by the forces of the unconscious. In part, these forces flow into the person-
ality through the consciousness, which stands in direct communication
with the constellations of the cultural canoninreligion, art, custom, science,
and daily life; in part, the unconscious is set in motion by the archetypes
embodied in the cultural canon.

The diagram in Figure 2 represents the disintegration of the canon, char-
acterigtic of our time and the century or two preceding it. The equilibrium
in the tension of the psychic field has been lost. In my figure the archetypes
forming the canon seem to be fading out. The symbols corresponding to
them disintegrate and the arch collapses, because the underlying order has
broken down. Just as a hive of termites or bees falls into chaos and panic
as soon as the central power vested in the queen is destroyed, here too chaos
and panic arise when the canonic order crumbles.

This chaos and the attendant atmosphere of doom are by no means
diminished by the approach of other archetypes, which may actually have
ushered in the collapse of the old cultural canon. Just as in antiquity and
the Middle Ages, men today are afraid when stars fall, when comets move
across the heavens, and when terrifying changes in the firmament and other
signs announce the end of an epoch, which for the generation in question
seems to be the end of the whole world.

For just as, archetypally, every New Year—or as in Aztec Mexico the
beginning of every new end-of-year week 8—isa perilous time of judgment
and doom, so is the beginning of every new cultural epoch bound up with
al the phenomena that characterize the end of an era. Only at rare intervals,
when the clouds part in the dark sky of the crumbling canon, do a few in-
dividuals discern a new constellation, which already belongs to the new
canon of transpersonal values and foreshadowsits configuration.

8a [Cf. Neumann, The Great Mother (New York and London, 1953), p. 185, and G. C.
Vaillant, The Aztecs of Mexico (Penguin edn., 1950), pp. 195f{—ED.]
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We need not dwell at length on the trend of Western culture in the most
recent centuries and particularly the last. This work of cultural critique
has been done by great thinkers, particularly by Marx, Kierkegaard,
Nietzsche, and Freud. The self-assurance and smugness of this age; its
hypocrisy; its certainty of possessing everything that was good, true, noble,
and beautiful; its indifference to the misery next door; the missionary and
imperialist arrogance of this age, which thought it represented the peak
and summit of humanity; its Victorianism, against a background of prosti-
tution and French cancan—all this was an expression of the inner hollow-
ness of values which had once held meaning and which mankind had built
up at the cost of endless effort.

Since then, all these stage properties have rotted away; today the dis-
integration of our cultural canon is evident, and it is the general symptoms
of this disintegration which characterize our time and its expression in art.
It seems to me that on the whole this disintegration is similar to that which
occurs in an individual when for some reason his individual canon, his
conscious world of values, collapses.

The disappearance of the certainty and security once conferred by the
cultural canon showsitself primarily inasense of isolation, of forlornness, of
homelessness and alienation, which has vastly increased in the course of the
last hundred years. Probably never before in the history of literature or
painting have there been so many isolated individuals. The concepts of
schooal, tradition, and unity of style seem to have vanished. At a distance,
of course, we can discover certain kinships; yet each individual seems to
have felt the necessity of starting from the very beginning.

Consider, to mention only a few of the painters of the last sixty years,
such figures as Cezanne, Van Gogh, Gauguin, Rousseau, Munch, Klee,
Matisse, Chagall, Picasso—there has never been anything similar in history.
Each of them is aworld in himself, endeavoring alone to ward off the chaos
that menaces him or to give it form, each with his own characteristic desper-
ation. It is no accident that we hear so much today of the forlornness of
the individual and of the void. And the profound anxiety, the sense of
Insecurity, uprootedness, and world dissolution at work in these painters
also moves modern composers and poets.

True, just as there is still apre-analytical psychology, there still exists an
art that belongs to the day before yesterday. But the false innocence of this
pseudo art, which strives to illuminate life with the light of stars that set
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long ago, is no less disquieting than the modern art that belongs to our time.
To this day-before-yesterday’s beauty the words of the / Ching apply:
"But [the superior man] dare not decide controversial issues in this way
[that is, according to beauty of form].” * And indeed today we are confronted
with great and controversial questions.

Thus in our age, as never before, truth implies the courage to face chaos.
In his Dr. Faustus, in which he embodies the profoundest insight into the
character of our time, Thomas Mann says of Leverkiihn’s Apocalypse, that
expression of modern despair: "The whole work is dominated by the paradox
(if it is a paradox) that in it dissonance stands for the expression of every-
thing lofty, solemn, pious, everything of the spirit; while consonance and
firm tonality are reserved for the world of hel, in this context a world of
banality and commonplace." 1

When the world of security crumbles, man is inevitably devoured by
nigredo, the blackness and chaos of the prima materia, and the two great
archetypal figures of the Devil and the Terrible Mother dominate the world.
The Devil is shadow, evil, depression, darkening of the light, harsh dis-
sonance. Elsewhere | have discussed at greater length this incursion of the
dark aspect into the Western world and, to the displeasure of those who like
to see the world through rose-colored glasses, attempted to draw its ethical
consequences.!!

Congider the great line which begins with Goethe's Faust and the Ro-
mantic Doppelginger literature: Melvilles Moby Dick, Poe, Baudelaire,
Trakl, Heym, Kubin, Kafka, and their heirs in modern crime fiction and
films. Consider how the dark prophecies of misery, sickness, crime, and
madness have been realized, how the black hordes of darkest mankind have
shaken the world. Hell, nigredo, has been let loose and, as in the paintings
of Bosch, peoples our reality. Those whom this blackness has amost
blinded do not believe that nature is good, man noble, progress natural, or
the godhead a good God.

This darkening brings with it dissonance, the "beautiful" is abandoned
in favor of the true, of so-caled ugliness. And the dissonance characteristic
of the modern world has not only carried its dark, negative content into our

9 The | Ching, or Book of Changes, tr. Cary F. Baynes from the German tr. of Richard

Wilhelm (New York and London, rgso), Hexagram 22: Pi (Grace), p. 97. Also cf.

Wilhelm, Der Mensch und das Sein (Jena, 1931), p. 211.

1o Tr. H. T. Lowe-Porter (New York, 1948), p. 375.
11 My Tiefenpsychologieund neue Ethik (Zurich, 1949).
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consciousness but has concurrently brought about a general disintegration
of form. Behind the archetype of Satan and the blackness surrounding him,
at whose impact the crumbling world of the old cultural canon has col-
lapsed, rises the devouring Terrible Great Mother, tearing and rending and
bringing madness. And everywhere in modern art we see this dissolution
in the breakdown and decay of form.

The libido would seem to have withdrawn from the once round and
solidly modeled outside world and flowed inward. In painting, the world,
formerly seen as real, has become one of appearance and illusion. This
process began with the Impressionists, who abandoned the "illusory depth"
of perspective, optical surface, objective color, and outward unity. Similarly
in literature, the laws of composition have broken down. The line from
Goethe to Dostoevski to Proust and Joyce is not a line of degeneration,
but it does mark the increasingly conscious dissolution of style, human per-
sondlity, and the unified work.

In Dostoevski's novels, for example, we have no longer a plastic in-
dividuality but a psychic movement which shatters all form, even that of
the individual; what he essentially reveals is not any single man but the
numinous powers of the inner world.

Even in such great portrayers of character as Balzac and Tolstoi we find
an analogous dissolution of the plastic individual. A collective process, the
group or the epoch replaces the individual as the actual "hero." This does
not mean that the individual is no longer characterized as an individual or
that there is no emphasis on literary form. But the central character is a
collective entity, which is seen not only in sociological but in much more
universal terms: war, money, marriage, etc. The novel has ceased to be
purely personal and is peopled with transpersonal powers. And where the
family novel does appear as such, its emphasis is on the passing generations,
the changing times, and epochs and their decay.

Unity of time, place, and action; unity of character; plasticity of the
individual; the Bildungsroman—how harmless and dated they all seem at
atime when chaos threatens to engulf us and every serious work of art must
directly or indirectly come to grips with this problem. For even where the
problem is formulated differently, even where it assumes a philosophical or
sociological, a theological or psychological, coloration—if we consider it as
a whole, we perceive an immense anxiety and indeed a clear consciousness
of great danger. And this was true long before our own epoch of world wars
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and atom bombs.’? The chaos was first discernible within; this danger
threatened from within; and perhaps more than any art before it, modern
art is turned inward.

If we have abandoned outward unity, quasi-reality, it is in response to
an overwhelming force from within us; the annihilation of everything that
pased as good has brought with it the devastation of al that was held to
be real. Outstandingly in Joyce this force from within is manifested as an
erupting stream of language, as involuntary creation.

It is at this point that psychoanalysis and depth psychology, which are
analogous phenomena from another part of our psychic field, invaded
modern art as a whole—not merely literature—and have fructified its de-
velopment in every sphere. The method of free association is an instrument
for the discovery of unconscious contents and their movement, and it is
aso a destroyer of form and of conscious systematization, which now seems
a fraud and facade, afigment of the "outside world," without inner truth.

In reality this incursion of the irrational into art was a legitimate ex-
pression of the time long before the Surredists made a dogma of it. The
surrender of conscious control is only a consequence of the disintegration
of the cultural canon and of the values by which aone consciousness had
oriented itself. And if the Surrealists made dreams, sickness, and madness
the central content of art and tried to make their writing and painting flow
directly from the unconscious, thiswas merely alate caricature of what was
suffered by the great creative personalities, for they al stand under the sign
of Orpheus, who wasrent to pieces by the maenads. And in consequence the
art which expresses our time seems to consigt only of fragments, not of
complete works. For the swarms of "little" artists the absence of canon
imposed by the situation has itself become canon, and this is what gives
rise to all our current “isms.”

Here again the Great Men differ from the little. The great artists make
conscious use of the situation, dissolving configured outward reality into a
stream of feeling and action which, though coming from within, is neverthe-

12 It ishighly questionable whether we can derive al these manifestations from the decay
of our social structure. We can equally well demonstrate the contrary, that the disinte-
gration of the cultural canon, originating in the unconscious, leads to the collapse of
the socid structure. More significant than any typologically determined overemphasis of
inward or outward causality, in my opinion, istherealization that we haveto do with
an integral psychic field embracing two worlds in which changes occur simultaneously.
Such prophecies regarding the future of our culture as those of Heine and Nietzsche
show that the disease of the times can be diagnosed from within as well as from without.
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less directed; this is equally true of Klee or Chagall, of Joyce or Thomas
Mann. The lesser artists make a program of this principte; they amuse them-
selves and the world with the literary and artistic expression of their in-
continence, with an exhibition of their private complexes. For example, Dali.

The modern painters of the last sixty years have been captured by a power
which threatens to destroy them. These painters are not masters in the old
sense, but victims, even when they dominate this situation. Because the
form of the outside world has been shattered, an identifiable and learnable
artistic technique has almost ceased to exist. All these artists suffer the
demonic violence of the inward powers. Whether they are driven like Munch
into solitude and sickness, like Van Gogh into the release of madness, like
Gauguin to the distant isles of primitivism, or like Picasso into the amor-
phous world of inner transformation—their despair and the strain under
which they work contrast sharply with the tranquillity of earlier artists,
who felt that they were carrying on a tradition.

We find in Kubin and the early Klee the grotesgue distortion, the anxiety
and distress, that come of inundation by the unconscious; we find it in
Odilon Redon and Ensor, in Lautrec and Munch. A sinister quality, a fear
of world catastrophe, are apparent not only in the fractured lines of the
paintings of Picasso and Braque but equally in much modern sculpture,
with its disorganized fragments of shattered bodies.

The dream world of Chirico and the spirit world of Barlach are inter-
related, just as they are related to Rimbaud and Rilke, to The Magic Moun-
tain despite its totally different configuration, and to Hesse's Steppenwolf.
Over them al stands anxiety, the incursion of Die andere Seite (The Other
Side), which Kubin intuitively anticipated.

As our daytime world is devoured by the Terrible Mother, torn to pieces
in the bloody rituals that are our wars, demonic, magical, and elemental
irrationality invades us. The stream of the libido flows inward, from the
crumbling canon into the unconscious, and activates its latent images of
past and future.

This is why the art of primitive peoples, of children, and of the insane
arouses so much interest today; everything is still in mixture and almost
unarticulated. It is almost impossible to render this phase of the world
faithfully, because we are still in aformless state of creative disintegration:
protoplasm, mingling decay and new birth—amorphous, atonal, dishar-
Mmonious, primeval.
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Blackness, nigredo, means the breakdown of distinctions and forms, of
al that is known and certain. When the psychic libido of the individual
drains off into the darkness, he falls back into prima materia, into a chaosin
which the psychic state of origination, of participation mystique, is reacti-
vated. And inmodern art we find the same phenomenon. The dissolution of the
outside world, of form and the individual, leads to a dehumanization of art.

The vital energy leaves the human form which was hitherto its highest
embodiment and awakens extrahuman and prehuman forms. The human
figure that corresponds in a psychological sense to the personality centered
in the ego and the system of consciousness is replaced by the anonymous
vitality of the flowing unconscious, of the creative force in nature and the
psyche.

This process is evident in the landscapes of the Impressionists. The trans-
formation begins with the outside world, which becomes psychic and
gradually losss its objective character. Instead of painting a segment of the
outside world, the artist paints for painting's sake, concerning himsdf only
with the inherent modality of the picture, with color and form; the psychic
symbol has replaced the object. But through participation mystique this
psychic symbol has a closer, more effective, and more inward contact with
the segment of world to which it relates than a naturalistic, objective pic-
ture, dictated by consciousness and "made" with detachment.

We find in modern paintings a strange mixture, a unity of world and
psyche, inwhich fragments of landscapes, cubes, circles, forms, colors, parts
of human figures, organic and inorganic components, curves, tatters of
dreams, memories, deconcretized objects and concretized symbols seem to
float in a strange continuum. We are reminded of the myth that before the
world was created with its familiar figures, fragments came into being,
arms, heads, eyes, torsos, etc. without interconnection, which appeared only
in alater birth.

Whether Picasso represents this world of the beginning or whether in his
cubist efforts he opposes its chaos, whether in harmony with the life stream
of color Chagall hoverslyrically over thisworld, or Klee, with the knowledge
of an initiate, chisels out the secret counterpoint of its inner order, the
driving force is in every case the participation mystique, the inner stream
which follows its own laws, detached from the illusion of outward reality.

All this is deconcretized; and if corks and cookies, scraps of paper, or
other articles are pasted on the picture, this quasi-concreteness only makes
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the spectral quality of the whole even more evident. Dynamics replaces
composition, the energy of color and form replaces the illusion of outward
reality, the amorphous replaces the conventional and matter-of-fact, and
disintegration and the abyss banish comfort and "still life."

This deconcretization is also expressed in the two-dimensional trend of
painting, which relinquishes the corporeality of world and body for a
dynamic of form and color—a trend, by the way, which has its analogy in
science, in both physics and psychology.

The human becomes demonic, things become human: a face dissolvesinto
colors and forms, a blob of paint looks at us with a human eye. Everything
shifts and leaps, now into empty banality, now into an abyss of cosmic
suffering, now into a mystical transfiguration of color. Whip al this to-
gether and mix it with the unintelligible—isn’t that just what life really
looks like? But even if we recognize that this modern art is an authentic
expression of our time, the question arises: Is it till art in the same sense
as all previous art? And although those who first called it "degenerate art"
were themselves degenerates, has our art not really gone astray?

But let us be careful! We are speaking of ourselves. If this art is degener-
ate, we too are degenerate, for innumerable individuals are suffering the
same collapse of the cultural canon, the same alienation, the same loneli-
ness—the rising blackness with its shadow and devouring dragon. The dis-
integration and dissonance of this art are our own; to understand them is to
understand ourselves.

If the need for expression has its source in the intensity of the experience,
how can modern man, whose world is menaced by chaos, do other than give
creative form to this chaos? Only where chaos is overcome can what lies
behind it emerge, and the seed of the fruit of chaos is perhaps more precious
than the seed of any other fruit. Today there can be no hope for the future
in any religion, art, or ethic that has not faced this threat of chaos.

That a new ethic is needed is neither a philosophical whim nor merely
the product of an unfortunate disposition; it is a profound concern of our
time.’* Here the men of today and the men of yesterday must part com-
pany. Anyone whose ears do not burn, whose eyes do not cloud over at the
thought of the concentration camps, the crematoriums, the atomic explo-
sons which make up our reality—at the dissonances of our music, the
broken, tattered forms of our painting, the lament of Dr. Faustus—is freeto
13 Cf. my Tiefenpsychologieund neue Ethik.
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crawl into the shelter of the safe old methods and rot. The rest of us must
again taste the fruit of the tree of knowledge, which will redeem us from
the paradise in which it is believed that man and the world are wholly good.
It is true that we run the risk of choking on it. But there is no other way.
We must acknowledge the evil, the blackness, the disintegration which cry
to us so desperately from the art of our time, and whose presence it so
desperately affirms.

Paradoxical as it may sound when formulated in theological terms, it
seems today that we must redeem a bit of Satan. It is not without signifi-
cance that | have never met any man for whom the idea of hell as eternal
punishment, the idea of absolute damnation, was not absolutely inconceiv-
able. Hel no longer seems an inhuman, alien conception, for al of us are too
close to this hell within us and outside us; all of us are consciously or uncon-
sciously dominated by the numinous law of transformation, which leads to
hell, and also through it and beyond it.

Again | must quote from Dr. Fausius, this time Frau SchweigestilPs
words, with which the tragedy ends. "Often he talked of eternal grace, the
poor man, and | don't know if it will be enough. But an understanding heart,
believe me, is enough for everything."

Let us understand these words correctly. They are not proud or arrogant;
on the contrary they are desperately modest. We really do not know any
longer whether grace is enough, precisdy because we are as we are and are
beginning to see ourselves as we are. But at a time of overwhelming crisis,
the questionable nature of grace, or rather our knowledge that we are un-
worthy of grace, compels us to understand and love mankind, the fallible
mankind that we ourselves are. Behind this abysmal crisis, the archetype of
the Eternal Feminine as earth and as Sophia would seem to be discernible;
it is no accident that these words are spoken by Frau Schweigestill, the
mother. That is to say, it is precisaly in chaos, in hell, that the New makes
its appearance. Did not Kwanyin descend into hell rather than spend her
time with the serene music makers in heaven?

Modern art, then, is not concerned with beauty, much lesswith aesthetic
pleasure. Modern paintings are no museum pieces. Since they are not
primarily the product of a directing consciousness, they can only be effec-
tive and fruitful when the beholder himself is in an adequate psychic situa-
tion—-that is, not centered in his ego-consciousness but turned toward his
own unconscious, or at least open to it.
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There is in modern art a psychic current which descends like a waterfall
into the chasm of the unconscious, into a nonobjective, impersonal world.
With their animism that brings to life the inner world and the realm of
participation mystique, many of these works are charged with a demonic
force that can suddenly leap out at the overwhelmed and terrified beholder
at any time, in any place, and strike him like lightning, for modern art lives
in a world between chaos and archetype; it is filled with plasmatic forces
out of which such an archetype can suddenly be constellated.

Sometimes the powers themselves appear, as in the spectral, demonic
world of Kubin, in Ensor’s masks, and to a lesser degree in Dali. True, most
modern artists deprecate realistic, objective representations of demonic
forces, and indeed there are countless other ways of expressing the powers.
They range from Barlach's picture of a world dominated by unseen forces
to the plastic abstractions of Henry Moore and Picasso's abstract grotesque
demonism.

Distortion, crookedness, and grotesque horror form an archetypal aspect
of the demonic. If modern art is characterized by the disintegration of
external reality and an activation of the transpersonal psychic world, it
becomes understandable that the artist should feel a compulsion to depict
the powers in their own realm—which is, of course, a psychic realm—and
not as they appear, disguised, in nature. And in the art of primitives also,
abstraction is often the form corresponding to the world of spirits and the
dead.

As magnets order a field of iron filings, so do the archetypes order our
psychic life; a similar process takes place in modern painting. Among
primitive peoples the powers are projected into strange forms and symbols,
and modern art has returned to this primordial phase of exorcism.

In Western culture the artist first set out to represent the world implied
in the idea of the beautiful; he strove to concretize this transfigured vision,
and later, with the emergence of the earth archetype, the idea of the beauti-
ful seemed to have been imprinted on life itself. The modern development,
however, has been to shatter all these static, ontological conceptions. The
powers become visible as pure dynamic, no longer incarnated in man and
object.

He who has perceived the numinosum which destroys every canon, dis-
solves every fixed system, and reduces every form to relativity tends to see
the godhead as an irrupting power, a lord of destruction who dances like
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Shiva himself over a collapsing world. And it is easy to misinterpret our
world and its art in this sense-—as annihilation. For al of us are still accus-
tomed to believe in set images, in absolute ideas and values, to see the
archetype only as eternal presence and not as formless dynamic, to forget
the central commandment of the godhead, which is: "Thou shalt not make
unto thyself any graven image."

But it is a total misunderstanding of our time and our art to regard their
relation to chaos as purely negative. For al these artists have one thing in
common: they have al experienced the creative truth that the spirit blows
where it will, and even where they seem to be playing and leaving things to
chance, it is not only because the perplexed ego has renounced al hope of
knowledge but because they believe profoundly that in and behind chance
a greater truth may be at work. Conscious renunciation of form is often
fasely interpreted as inability to give form, as incompetence. Actually the
breakdown of consciousness, carrying.the artist backward to an all-embracing
participation with the world, contains the constructive, creative elements of
anew world vision.

The deflation of man makes for a sense of world and life far transcending
the common bond which unites al men on earth. It is no accident that a
human element appears so seldom at the center of the modern mandala,
and so frequently aflower, a star, a spring, alight, an eye, or the void itself.
The center of gravity has shifted from consciousness toward the creative
matrix where something new is in preparation.

This shift is perhaps most evident in Chagal's paintings, which reflect
most clearly the synthetic force of the soul's emotiona reality. The luminous
power of the inward colors, an inward movement guided by a stream of
symbols, produces paintings which are an authentic metaphor for the inward
life of the psyche. And beyond dl chaos, yet profoundly bound up with it,
there arises a new kind of psychic beauty, psychic movement, and irrational
unity, whose flowerlike growth—otherwise found only in Klee, and here
in a different form—-is rooted in the profoundest and most secret depths of
the soul.

Our art contains as many revelations of the archetype as of chaos. Only
the simplest form of this reawakened archetypal world is reflected among
the neoprimitives, whether like Gauguin they seek archaic form or like
Rousseau represent the archetypes in ndive splendor: the desert, the forest
primeval, the Great Mother as snake charmer, the battle in the jungle,
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or, contrasting with all this, the petit bourgeois world, the nosegay,
etc.

An animistic, pantheistic sense of a world animated by the archetypes is
revealed in the autonomous dynamic of natural form, as in Cezanne, the
cubists, and modern plastic art. Not only in Van Gogh and Munch, but
actually in al moderns, whether they paint portraits, landscapes, or ab-
stractions, this autonomous dynamic creates psychic landscapes whose
mood, emotion, color—the inner music of primal feeling, line and form, and
the primal constellations of form and color—are the authentic expression
of the powers. These powers everywhere, in wind and cube, in the ugly and
absurd as well asin stone or stream—and ultimately in the human as well—
are manifested as movement, never as given and fixed things.

For the art of our time inclines toward a radical spiritualism, a solemniza-
tion of the secret transpersonal and suprapersonal forces of life and death,
which surge up from within to compensate for the materialism dominating
the outward picture of our times, a materialism conditioned by the rise of
the earth archetype during the Renaissance.

Thus it is a great misunderstanding to characterize this art as intellectual
—for only its hangers-on are intellectual—and to underestimate its re-
ligious and, in the true sense of the word, metaphysical impetus. The
anonymous creative drive itself is the essential reality of a human art inde-
pendent of any external world. Our art, like our times, is characterized by
the old Chinese saying quoted by Richard Wilhelm: "The heavens battle
with the creatures in the sign of the Creative." 4

In compensation for the decay of our cultural canon and our permanent
vaues, both the individual and the group are experiencing an awakening of
the collective unconscious. Its inward, psychic expression is modern art,
but it is also outwardly discernible in the flood of religious, spiritual, and
artistic forms that are erupting from the collective unconscious into Western
CONSCi OUSNESS.

The art of diverse epochs and religions, peoples and cultures, tends to
merge in our modem experience. In the symbols of their worshipers' rapture
the gods of all times confront us, and we stand overwhelmed by this inward
pantheon of mankind. Its expression is the world's art, that prodigious net
of numinous creation in which man is captured, although he himself has
brought it forth.

14 Wilhdm, Der Mensch und das Sein, p. 234,
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The dignity of man now appears to us in his creative power, whether in
the modern or the Indian, in the medieval Christian or the Bushman. All
together are the creators of a higher reality, of a transpersonal existence,
whose emanation, transcending times and cultures, shows man in his
cregtive reality and spurs him toward it.

The revelation of the numinosum speaks out of every creative man re-
gardless of his cultural level, for there are different aspects of the trans-
personal, which leads one individual to a religious calling, another to art,
still another to a scientific or an ethical vocation. The fraternity of all those
who have been seized by the numinosum is one of the great human phe-
nomena we are beginning to perceive in this era which, more than any
other before it, is gaining an awareness of the immensity of man's
works.

The religions of the world, the saviors of the world, the revolutionaries,
the prophets, and not least the artists of the world—all these great figures
and what they have created form for us a single whole. We all—and not just
individuals among us—are beginning not to free ourselves from our per-
sonal determinants, for that is impossible, but to see them in perspective.
The African medicine man and the Siberian shaman assume for us the same
human dignity as Moses and the Buddha;, an Aztec fresco takes its place
besde a Chinese landscape and an Egyptian sculpture, the Upanishads
beside the Bible and the Book of Changes.

At the center of each culture and time stand different numinous—or as
we say, archetypal-—powers, but al are eternal, and al touch upon the
eternal existence of man and the world. Whether it be Egypt's striving for
permanence, Mexico's primitive terror, the human radiance and clarity of
Greece; whether it be the faith of the Psalmigt, the transfigured suffering of
Jesus or the Buddha withdrawing into the infinite, the power of death in
Shiva, Rembrandt'slight, the emptiness of an Islamic mosque, the flowering
earth of the Renaissance, the flaming earth of Van Gogh, or the dark earth
of the African demons—-all bear witness to the timelessness of man's seizure
by the numinosum.

For the source of the creative drive is not nature, not the collective, not a
definite cultural canon, but something which moves through generations
and peoples, epochs and individuals, which calls the individual with the
rigor of an absolute; and whoever he may be and wherever he may be, it
compels him to travel the road of Abraham, to leave the land of his birth,
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his mother, and the house of his father, and seek out the land to which the
godhead leads him.

In our time two forms of integration appear side by side, an outward and
an inward, a collective and an individual. Much as they may seem to differ,
they are essentialy related. The one is the integration incumbent upon our
culture, an integration with world culture and al its contents. Inundation
by the world's collective contents leads first to chaos—in the individual as
in the group as a whole. How can the individual, how can our culture, inte-
grate Christianity and antiquity, China and India, the primitive and the
modern, the prophet and the atomic physicist, into one humanity? Yet that
isjust what the individual and our culture must do. Though wars rage and
peoples exterminate one another in our atavistic world, the reality living
within us tends, whether we know it or not, whether we wish to admit it or
not, toward a universal humanism. But thereis an inward process of integra-
tion which compensates for the outward one; this is individuation. This
inner integration does not consist merely in the integration of the indi-
vidual's personal unconscious: when the collective unconscious emerges,
theindividual must inwardly come to grips with the very same powers whose
integration and assimilation as world culture are his outward tasks.

Our conception of man is beginning to change. Up to now we saw him
chiefly in a historical or horizontal perspective, embedded in his group, his
time, and his cultural canon, and determined by his position in the world—
that is, in his particular epoch. There is truth in this vision, no doubt, but
today we are beginning to see man in a new perspective—vertically—in his
relation to the absolute.

The roots of every man's personality extend beyond the historical area
of his factual existence into the world of the numinosum. And if we follow
the course of these roots, we pass through every stratum of history and
prehistory. We encounter within ourselves the savage with his masks and
rites; within ourselves we find the roots of our own culture, but we aso find
the meditation of Asia and the magical world of the Stone Age medicine
man. The challenge of this transpersonal world of powers must be met by
modern man, despite his characteristic sense of inadequacy.

We must face our own problems and our own imperfections; and at the
Same time we must integrate a superabundant outward and inward world
that is shaped by no canon. This is the conflict which torments the modern
€ra: modern man and his art.
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This integration of chaos, however, is not possible in any single act or
constellation; the individuation it requires is a process of growth, embracing
the transformations of a whole lifetime; during such a process each indi-
vidual's capacity for resolving conflict is repeatedly strained to the utmost.
This perhaps is why the careers of the great artists of our time are dl, in
greater or lesser degree, Calvaries. The task of integration facing the great
artist today can no longer be performed in a single work but more than ever
before requires a unity of life and work. Van Gogh's pictures cease in this
sense to be individual paintings; they are a storm of painting bound up with
his life, and each picture is only a part of it. But often it has even ceased to
be the painter's intention—if we can speak here of intention—to make a
complete statement in any one picture; his orientation is toward the work
as awhole, which is meant to express areality that transcends painting.

All modern artists—in contrast to the fulfilled artists of normal times—
have the sacred enthusiasm of which the / Ching says: "Thunder comes
resounding out of the earth: the image of enthusiasm," and "Devotion to
movement: this is enthusiasm." 15

Whether we consider Picasso, with his single-minded devotion to a great
creative impulse—whose work represents a significant reality only when
taken as a whole, each part being problematic, questionable, and incom-
plete; or Rilke, whose development leads from delicate sound arrangements
through the catastrophe of ten years' silence to the gigantic dome of the
Duino Elegies; or the even-paced building of Thomas Mann's work, in-
creasingly preoccupied withwhat isevil, diseased, and archaic in man, which
he (who, more than any other artist of our time, has achieved the unity of
life and work that isindividuation) uniquely integrated; when we consider
the tragic frenzy of Van Gogh or the mysterious transformation of Klee—
dl of them belong to us; they are we, or rather we are fragments of them all.

We know that the core of the neuroses of our time is the religious problem
or, stated in more universal terms, the search for the self. In this sense
neuroses, like the mass phenomenaresulting from this situation, are akind
of sacred disease. Our whole epoch is full of it, but behind it stand the power
of a numinous center, which seems to direct not only the normal develop-
ment of the individual but his psychic crises and transformations as well—
not only the disease but also its cure, both in the individual and in the
collective.

This centroversion has great consequences in the great and small con-
15 Tr. Baynes, Vol. |, 71; Vol. Il. 103
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sequences in the small. However, our whole art, which may be called
neurotic in its rapture and "sacred" in its neurosis, is unconsciously or—in
its highest summits—consciously directed by this central force. And so it is
with each one of us.

Just as the psychic totality of the individual takes form around a mys-
terious center, the mandala of modern art, in al its vast diversity, unfolds
around a mysterious center, which as chaos and blackness, as numinosum
and as change, is pregnant with a new doom, but adso with a new world.
In the Duino Elegies Rilke wrote:

For Beauty's nothing
but beginning of Terror we're still just able to bear,

and why we adore it so is because it serenely
disdains to destroy us.®

More than to any other beauty in art, these words apply to the terrible
beauty of modern art, which itself denies that it is beauty. Never before
was the beautiful so close to the terrible. The masters of Zen Buddhism
often twisted their disciples noses or struck them in the face in order to
bring them illumination by thrusting them back on themselves. Similarly
our time and our destiny, and often our art as well, strike us in the face,
perhaps aso in order to fling us into the void of the center, which is the
center of transformation and birth.

For despite al the despair and darkness which are still more evident in
us and our art than the secret forces of the new birth and the new synthesis,
we must not forget that no epoch, amid the greatest danger to its existence,
has shown so much readiness to burst the narrow limits of its horizon and
open itself to the great power which is striving to rise out of the unknown,
here and everywhere in the world. Menaced as we are by our own atom
bombs, every act of destruction will be answered by a rebuilding, in which
the unity of everything human will be affirmed more strongly than ever.

This is surely no prophecy, it is the reality of the road which we travel,
or rather which we are compelled to travel. Upon this road the horizons are
changing in away we ourselves scarcely realize, and we along with them are
moving toward the New, all of us, on this side and that side of the iron
curtains that divide us today.

Let us not forget that, despite all the darkness and danger, the man of our
tome, like the art that belongs to him, is a great fulfillment and a still
greater hope.

10 DUino Elegies, 1, tr. Leishman and Spender, pp. z4f.
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Gnogsand Time

If 1 open this discussion with a few preliminary remarks which may seem
long, it is because the problem involved in our title, "Gnosis and Time," is
perhaps more difficult to formulate than to solve; or more accurately be-
cause it is only when we have defined our terms that we shall be able to deal
with the problem and suggest a solution.

One of the principal obstacles in our path is this: except for a handful of
texts that | shall mention shortly, we possess no document in which a Gnos-
tic has explicitly set forth his conception of time. For the Gnostics, time was
not a particular, specific, or relatively autonomous problem, needful or even
susceptible of being examined and resolved independently. This does not
mean that for them the question was not essential, that they were not
deeply preoccupied with it. Quite the opposite. But the Gnostic's attitude
toward time was a part of his general attitude toward the state of man here
below and consequently toward the world as a whole, its history past and
future, and the drama that is being enacted in it. Accordingly, we shall be
able to discern and understand the Gnostic attitude toward time only as a
function of the total Gnostic vision of the world, the Gnostic Weltanschau-
ung. And since the parts of this world view are inseparable, our inquiry must
ultimately be directed toward Gnosis as a whole, considered in its essence,
its structure, and its mechanisms. This and this alone will enable us to ob-
serve that despite appearances, despite the almost total absence of explicit
testimony, the problem of time lies at the very heart of Gnosis. Indeed, the
word "heart" evokes the essence of the whole organism; and it is to the heart
of the Gnostic sensibility and the Gnostic system that we must penetrate in
our search for the facts bearing on our theme as well as their explanation.

A second difficulty lies in another aspect of our question: it seems at first
sight to be stated only negatively, by contrast to, or at least in terms of,
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something else. The Gnostic vision of the universe can be situated and under-
stood only in relation to other contemporary Weltanschauungen, from which
it borrowed certain of its elements but against which it reacted, often vio-
lently. To anticipate briefly what we shall discuss in greater detail further
on, the attitude of the Gnostics toward time, and more generally, toward
the world, is characterized from the first by a movement of revolt against
time and the world as conceived by Hellenism and Christianity—that is to
say, by the divergent philosophies and religions of the circlesin which Gnos-
ticism spread and to which it adapted itself in the first centuries of our era
Here, as on many other points, the Gnostic attitude is chiefly one of nega-
tion. We can define it only in relation to what it negates, and consequently
we must begin by determining the nature of these Greek and Christian con-
ceptions which Gnosticism opposed. In so doing we shall apprehend its orig-
inality, its specificity, and thus, transcending the negative aspect, we shall
arrive at its positive core and independent character.

A last difficulty hasits source in the very term “Gnosis.” There isa danger
that this word will evoke only vague or confused ideas, for indeed it can be
taken in several different senses. Here it will be necessary to define the sense
inwhich we mean to employ it now; it will be necessary to circumscribe the
field of historical realities which it covers and in which we shall gather the
facts and proofs on which to support our hypotheses.

First, | shall undertake to sketch the view of time held by the Greeks and
early Christians; then, in order to clarify and justify my use of the term
Gnosticism, | shall explain what it has come to mean to modern historians
and phenomenologists of religion. Slow as it may seem, such a course will
lead us little by little to the heart of our subject. It will provide us with
the best possible approach to a problem which proves baffling and elusive
when we seek to confront it directly.

Our first point might be summed up as follows: ! the Greek world conceived
of time as above all cyclical or circular, returning perpetually upon itself,

I The following pages on Hellenism and Christianity adhere to the text of a paper read
on September 5, 1930, a the Seventh International Congress for the History of
Religions and published in the Proceedings of the 7tk Congress for the History of Re-
ligions (Amsterdam, 1gs1), pp. 33-52. Certain passages have been abridged, sum-
marized, or deleted; the parts retained have been slightly revised and augmented
here and there by small additions and brief notes.
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self-enclosed, under the influence of astronomical movements which com-
mand and regulate its course with necessity. For Christianity, on the con-
trary, time is bound up with the Creation and continuous action of God,;
it unfolds unilaterally in one direction, beginning at a single source and aim-
ing toward a single goal: it is oriented and represents a progression from the
past toward the future; it is one, organic and progressive; consequently it
has a full reality. Then comes Gnosticism. With its need for immediate
salvation, it rejects the servitude and repetition of Greek cyclical time as
well as the organic continuity of Christian unilinear time; it shatters them
both into bits (the figure is no exaggeration). More succinctly, we might
speak of a game among three opposing conceptions, the first representing
time by a circle, the second by a straight line, the third by a broken
line.

For the Greeks, indeed, the passage of time is cyclica and not rectilinear.
Dominated by an ideal of intelligibility whichfindsauthentic and full being
only inthat which isin itself and remains identical with itself, in the eternal
and immutable, the Greeks regarded movement and change as inferior de-
grees of reality, inwhich, at best, identity can be apprehended in the form
of permanence and perpetuity, hence of recurrence. The circular movement
which assures the survival of the same things by repeating them, by bringing
about their continuous return, is the perfect and most immediate expression
(hence that which is closest to the divine) of the absolute immobility at the
summit of the hierarchy.? According to the famous Platonic definition,? the
time which is determined and measured by the revolution of the celestial
spheresisthe mobileimage of immobile eternity which it imitatesby moving
in acircle. Consequently both the entire cosmic process and the time of our
world of generationand decay developinacircleor according toanindefinite
succession of cycles, in the course of which the sasmereality ismade, unmade,
and remade, in conformity with an immutable law and determinate alterna-
tions. The same sum of being is preserved; nothing is created and nothing
lost (eadem sunt omnia Semper nec magis 1d nunc est neque exrit mox quam fuil

2 On the primacy of kuklophoria and the inferiority of the movement of trandlation in a
straight line, cf., for example, Aristotle, Physics, VIII, g, 265a—266a or Olympio-
dorus, Commentary on the Phaedo, ed. William Norvin (Leipzig, 1913), pp. 192, 4-0;
195, 27-106, 9; 197, 4-5; 236, g-11. Selected from among hundreds of such passages
these two are particularly instructive.

3 Plato, Timaeus, 37¢-38a.
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ante); ‘moreover, certain thinkersof dying antiquity-—Pythagoreans, Stoics,
Platonists—went so far as to maintain that within each of these cycles of
time, of these aiones, these aeva, the same situations recur that have already
occurred in the preceding cycles and will occur in subsequent cycles—and
so ad infinitum.NO event isunique, nothing is enacted but once (for example
the condemnation of Socrates); every event has been enacted, is enacted,
and will be enacted perpetually; the same individuals have appeared, ap-
pear, and will appear at every_turn of the circle.> Cosmic time is repetition
and gnakuklosis, eternal return.

From this follow grave consequences. No point in a circle is beginning or
middle or end in the absolute sense; or else all points are these indifferently.
The starting point to which the ““apocatastasis” or the completion of the
"Gresat Y ear" restores the course of thingsin amovement which isregression
as wdl as progression is never anything but relative. In other words there

4 Lucretius, De rerum natura, 111, 945, and V, 1135. Cf. in the same sense, Manilius,
Astronomica, |, 518-21 (tr. Thomas Creech, T'4e Five Books of M. Manilius, London,
1700, p. 22):

"Yet safe the world, and free from change doth last,
No years decrease it, and no 3'ears can waste;
Its course it urges on, and keeps its frame,
And still will be, because 'twas ill the same.”

Or Censorinus, De die natali, ed. Friedrich Hultsch (Leipzig, 1867), 1V, p. 7, li. 11-15.
Censorinus, after declaring that al the Pythagoreans, a number of Platonists and
members of the Old Academy, and many Peripatetics agree in affirming the eternity
of the human race, writes: *Therefore aso they say that of all those things which in
that eternal world always have been and are to be, there was no beginning, but there
isakind of cycle of things being generated and born, in which is to be seen both the
beginning and the end of each race [variant and usual reading: of everything that is
born}.” (Tr. A.S.B.G.) Similarly Marcus Aurelius, Meditations, VI, 37; VII, 1; VIII, 1;
I1X, 35 and 37; X, 27; Xl, 1; XII, 26; for him the thesis is attached to the theory of
the permanent circular movement of al things (e.g., Il, 14; VII, 19; IX, 28).

Cf. for example Tatian, Oratio ad Graecos (Migne, PG, V1), 3; Origen, Contra Celsum,
1V, 68, and V, z0-21. Also the references indicated by Paul Koetschau in his edn. of
Contra Celsum (GCS, Vol. I, p. 338, li. 3, and Vol. II, p. 21, li. 23); Simplicius, On
Aristotle's Physics, V, 4; ed. Hermann Diels, Simplicii in Aristolelis Physicorum
Libros . . . Commentaria (Commentaria in Aristotelem Graeca, Vols. IX, X; Berlin,
1882-95), p. 886. Or the following reflections of Synesius ("An Egyptian Tale" or
"On Providence," in Migne, PG, LXVI, 1277),who speculates on the analogy between
the history of his time and the myth of Osiris and Typhon: "Why so troubling a like-
ness? It has no cause other than the unity of a wholly perfect world in which a close
dependence necessarily unites the part which we inhabit and the heavenly bodies that
surround us. When the heavenly bodies conclude their cycle and resume their course—
we may place our trust in the doctrine common to the Egyptians and the Greeks—
the return of their influence restores the conjunctures of former times on this earth.”

o
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can never, strictly speaking, be a beginning and end of the world; it has a-
ways moved in an infinite succession of circlesand is eternal: any Creation
or Consummation of theuniverseisinconceivable. Passageof timecan never
be represented by a straight line limited at its beginning and end by aninitial
and final event. And secondly, though by virtue of the successive cycles that
compose it, time has a rhythm, it can never have an absolutely defined di-
rection. As Aristotle remarks, we may say at our present point on the re-
volving circle that we are "after" the Trojan War; but the circle continues
to rotate and "after" us it will once more bring the very same Trojan War,
so that in this sense we may just as well say that we precede this event.
There is no absolute chronological "before" and "after." Finally, since all
things are repeated and preserved identically, it isimpossible that anything
radically new should arise in the course of history.

Moreover, whatever may have been said to the contrary,” the Greeks
never succeeded in developing a philosophy and still less a theology of his-
tory. Their farthest step in this direction—and even this occurred at a very
late date, with Polybius and Diodorus—was to attribute a certain con-
vergence in the facts of universal history (at last concelved as forming a

6 Aristotle, Problemata, XVII, 3; tr. W. S. Hett, Problems (LCL, 1936~37), Vol. I, p. 367:
"How should one define the terms ‘before’ and ‘after’ [TO wpoTepovKal TO Yorepor)?
Should it be in the sense that the people of Troy are before us, and those previous to
them before them, and so on continuously? Or if it is true that everything has a be-
ginning, a middle, and an end, and when a man grows old he reaches his limit and reverts
again to the beginning, and those things which are nearer the beginning merit the term
‘before,” what is there to prevent us from regarding ourselves as nearer the beginning
[than the men of Troy}? If that is true, then we should be ‘before.” As therefore in the
movement of the heavens and of each star there is a circle, what is there to prevent
birth and death of the mortal from being of this nature, so that mortals are born and
destroyed again? So they say there is a cycle in human affairs [kafdmep kal paat
kUkhovelvar Ta avfpwmwval. The suggestion that those who are continually being
born are numericaly [re édptfuw) identica is absurd, but we could accept that they
are the same in ‘form’ {7 €ided]. [And actually Aristotle, for his part, admitted only
the eternal recurrence of the species or type, and not of the individuals.] In that sense
we should be ‘before’ [the men of Troy], and we should assume the arrangement of the
series to be of the type [T Tov elpuotirafw] which returns [raAw éravakdumnrew]
to the starting-point and produces continuity and is always acting in the same way
[ocuvexes moely Kal &el karo Tavra éxew.] For Alcmaeon tells us that men die
because they cannot connect the beginning with the end—a clever saying, if one sup-
poses him to be speaking in a metaphor, and not to wish his words to be taken literally.
If, then, thereis a circle, and a circle has neither beginning nor end, men would not
be ‘before’ because they are nearer the beginning, nor should we be ‘before’ them, nor
they ‘before’ us"

7 Cf. in particular Wilhelm Nestle, “Griechische Geschichtsphilosophie,” Archiv fur
Geschichte der Philosophie (Berlin), XLI (1932), 80-114.
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single body) to the wholly natural "physical" action of Tyche, Fortune, or
Chance or to look for arhythm (still cyclical) in historical events or in the
development of political regimes. Or else, with Plato for example, they spec-
ulated on the models or ideal schemata of states or social forms, from which
they derived a necessary, a temporal succession applicable to any event
whatever. The resultant laws were "laws of decadence rather than of de-
velopment”’: & they represent change as a fall from an ideal primitive state
conceived in terms of myth; political states do not improve, they become
corrupted; and the history of governments is a history of decadence. Here
we perceive the core of the Greek's feeling about time: it was experienced
as a ““degenerescence”—the notion of a continuous progress in time was un-
heard of. It could hardly have been otherwise in a conception for which per-
fection, the total and supreme expression of being, is given once and for all
aworld of essences or of intelligible models, transcending time.

In the light of what we have said, it is not difficult to account for the in-
ability of the Greek mind to develop an authentic philosophy of history. The
singular and contingent does not interest the Greek philosopher: it is not a
subject for knowledge which retains only the general and reproducible
aspects of sensuous reality. But above all, the Greek's view that events re-
peat themselves in the form of a circle every point in which is indifferently
beginning, middle, and end—without any absolute relation of "before" and
“after”—deprives him of a central reference point by which to define and
orient a historical past and future. For him there is no unique event which
has occurred once and for al, to provide this indispensable reference point
and so enable him to give a single irreversible direction to the course of
history.

Such, in its broad outlines, is the Greek conception of time and conse-
quently of history. It is an essentially cosmological conception. Time is per-
ceived and considered in the light of a hierarchized vision of the universe, in
which theinferior realities are only degraded and necessary reflections of the
Superior realities which give them being and life and govern their move-
ments. Time is part of a cosmic order; on its own level it is an effect and an
expression of that order. If it movesin acircle, it is because, in its own way,

8 Emile Bréhier, “Quelques traits de la philosophie de I’histoire dans ’antiquité clas-
sique,” Revue d’Histoire et de Philosophie Religicuses (Strasbourg), XIV (1934), 40;
and, for the preceding, p. 38, n. 2. Cf. also Jean Guitton, Le Temps et ’éternité chez
Plotin et Saint Augustin (Paris, 1933),p. 358, n. 1, and Nestle, “Griechische Geschichts-
philosophie,” pp. 93-94.
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it imitates the cyclical course of the stars on which it depends. Its endless-
ness, its repetition of conjunctures, are, in a mobile form, images of the un-
changing, perfect order of an eternal universe, eternaly regulated by fixed
laws, an order of which the heavens, with the uniform revolution of their
luminaries, offer gtill more sublime images.

The spectacle of a world so infallibly ordered from dl eternity and the
idea of a time recurring for ever and ever might inspire either of two senti-
ments in a Greek. One was admiration—an admiration that was rational,
aesthetic, and religious, and might on occasion go so far as ecstasy. Every-
thing in this grandiose universe has its place, where each event occurs at
its appointed time, everything is just, beautiful, and good, or should be re-
garded as such, because it results from a necessary and intelligible order.
What the individual might be tempted to consider evil or defective is mere
“nonbeing”’ or a secondary accident, a note whose apparent discord blends
and disappears in the organic movement of the symphony as a whole.
Taken as a whole, the kosmos—and in Greek the word signifies "order" as
well as "world," the two notions being inseparable—is divine, or the reflec-
tion of the divine; for some it is even the "son of God," a "second god" or
a third.® And aforiiori the stars, whose exact regularity proves them to be
animated and intelligent, moved by gods or gifted with an intelligence su-
perior to ours, must be of divine nature if they are not actualy gods.!°
This explains the form which Greek religion preserved from Plato's old age

9 Cf., among others, Harpocration and Numenius, references in my article, “Numenius
d’Apamée et les theologies orientales au second sitcle,” Annuaire de IInstitut de
Philologie et d’Histoire Orientales (Brussels), 1l (1934}, 756; or Celsus in Origen, Contra
Celsum, V1, 47, and the testimony of Origen himself, V, 7. The doctrine and formulas
recur in certain treatises of the Corpus kermeticum: VI, 1-2; X, 14; XII, 15; ed. and
tr. Walter Scott, Hermetica (4 vols., Oxford, 1924-36), Vol. |, pp. 17s, 197, 233, and
in the Asclepius, 8, ro, and 3g; ed. Scott, |, pp. 299-303, 305, 363. Note dso in the
same corpus (VI, 2; X, 10; ed. Scott, I, pp. 167, 195) other passages more in conformance
with the general theory of Gnosis, declaring the world to be evil.

10 Cf. for example, Franz Cumont, “Le Mysticisme astral dans !"antiquité,” Bulletin
de PAcadémie Royale de Belgigue, Classe des Lettres (1909), pp. 256-86, or Hugo
Gressmann, Die hellenistische Gestirnreligion (Leipzig, 1925). In the Epinomis, which
now seems definitely attributable to Plato (cf. also Laws, X, 8ggb), the proof of the
intelligence and divinity of the heavenly bodies is drawn from the regularity and
invariable uniformity of their orbits (¢982a—e). Epicurus is the only philosopher of
pagan antiquity who claimed that the stars moved in a straight line: Theon, Com-
mentary on the Almagest, in A. Rome, ed., Commentaires de Pappus et de Theon d'Alex-
andrie sur I’ Almageste, etc., Vol. 1l (Studi e testi, no. 72; Rome, 1931), p. 233; but this
is precisely because he wished to destroy the belief in the divinity and will of the stars:
A.-J. Festugiére, Epicurus and His Gods, tr. C. W. Chilton (Oxford, 1956).
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down to the end of paganism, the form of a cosmic religion that has been so
well characterized in arecent work.!!

The other attitude occurs only rarely and in a late period. Here, instead of
—or rather on the fringe of—admiration we find a certain melancholy and
weariness,’> a more or less intense feeling of anguish and servitude. This
inflexibleorder, thistimewhichrepeatsitsel f periodically without beginning
or end or god, now appears monotonous or crushing. Things are forever
the same; history revolves around itself; our life is not unique: we have
already come to life many times and may return again, endlessly in the
course of perpetual cycles of reincarnations, of meiensomatoses or metempsy-
choses.® It is, above dl, the stars, their positions and their movements, that
govern and regulate the destiny of man. The astronomical order, its rigor
enhanced by the mathematici or the astrologers, becomes strict determinism,
predestination, fatality, Heimarmene, Fatum. At alate date, in the Greco-
Roman era, we encounter a somewhat disillusioned or despairing fatalism.
Many seek to escape this douleia, this slavery to the Destiny that is written
in the stars, "sealed" in heaven, since the whole universe with all its events
is of one piece.’* But since the order and laws of the kosmos are immutable
and eternal, the best part is to submit, to resign oneself; in awareness of the
inevitable, one can build up frugal, self-sufficient wisdom with an aftertaste

11 Festugiére, La Revelation d’Hermés Trismégiste, 11: "Le Dieu Cosmique” (Paris, 1949).
12 The attitude of Marcus Aurelius is remarkable in this connection. As a convinced
Stoic, the emperor believed in universal determinism and, as has already been indicated
above, n. 4, in the circular recurrence of time; in him these beliefs are combined with a
keen and often expressed sense of the transience and fragility of things and events,
subjected by fatal vicissitudes to perpetual change (for example, Confessions, V, 13;
VI, 15; VII, 25; IX, 19; X, 7), of the vanity and nullity of man's state on this "clod
of earth” that is the world (V, 33; X, 17 and 34; XII, 7 and 32). Still he endeavors to
"love" this poor and heavy destiny that is ours (VII, 67, and cf. X, 21).

The organic connection between the two Greek theses—infinity of the world and

metempsychosis—is clearly noted by Origen, who shows that they are both incom-

patible with the Christian doctrine of the creation and end of the world: Commentaria
in Matthaeum, XI11, 1; ed. Ernst Benz and Erich Klostermann, Origenes Werke (GCS,

X, 1035), p. 176, li. 5~15; passage quoted by Pamphilus in his Apology for Origen,

ch. 1o, and tr. Rufinus, ed. Benz and Klostermann, XII (1g41), p. 9, li. 43-50.

14 Cf. for example, Cumont, “Fatalisme astral et religions antiques,” in Revue d'histoire
et de littérature religieuses, new series, Il (1912), 3513-43, and Les Religions orientales
dans le paganisme romain (4th edn., Paris, 1929}, pp. 166-68, and the notes relative
to these pages, pp. 289-90 (bibliography, p. 289, n. 58;; or Festugiére, L'Idéalreligieux
des Grecs et I’ Evangile (Paris, 1932), pp. 101-15. On astrological fatalism and the sense
of anguish it provokes even in some Christians, cf. Origen, Commentaria in Genesim,
In Migne, PG, XII, 48-52. On Destiny, the "supreme concept of Western paganism,"
see Theodor Haecker, Der Christ and die Geschichte (Leipzig, 1935), p. 122.

45

I

[



HENRI-CHARLES PUECH

of bitterness, an austere ethic based on lucid acceptance of al things and
sustained by the obstinate tension of an energetic will, free from illusion.
Rebellion against the course of the universe and against the universe itself,
denial of the primacy and divinity of the visible firmament and the heavenly
bodies—these are out of the question. Such attitudes are reserved for the
Gnostics.

Christianity brings with it a wholly different conception of time.

Here time runs no longer in a circle but in a straight line, finite at its two
extremities, having a beginning and an absolute end. Willed and governed
by God, the total history of the human race considered as a single indistinct
block is enacted between this beginning and this end. Here the direction of
time is irreversible: it progresses toward an end, a goal, and it is the medium
of a continuous progress. Now time has a full reality and a significance; in
other words, it has not only a definite orientation but also an intrinsic
meaning.

This Christian conception of time rests on a vision of the world very
different from that of the Greeks. As opposed to the Greek view, the world
of the Christians is created in time and must end in time. It begins with
the first chapter of Genesis and ends in the eschatological perspectives of
the Apocalypse. Moreover the Creation, the Last Judgment, and the inter-
mediary period extending from one to the other are al unique. This created,
unique world, which began, which endures, and which will end in time, is
finite, limited at both extremities of its history. It is neither eternal nor in-
finite in its duration; it will never be repeated, nor will the events that occur
in it. The world is wholly immersed in time.

This world and its destiny stand in a direct relation to the will of God.
The perspectives which Hellenism interposed between God and his creature
are swept away. Gone are the divinity of the firmament, astral fatality, the
hierarchical superiority and circular domination of the heavenly bodies.
The Greeks, as we have just seen, held the planets to be divine because they
have a regular and rational course. The Christian Lactantius replies with
this quaint but significant argument: "Precisely because the planets cannot
depart from their prescribed orbits, it is evident that they are not gods;
if they were gods, we should see them moving here and there like animate
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beings on the earth, who go where they wish because their wills are free." 15
On the contrary, man has been created free and stands directly in the pres-
ence of his creator. God is manifested in time. Each of his acts marks a
kairos, a solemn and decisive moment of history. And this history is appre-
hended as universal, since in Christian eyes the mankind descended from
Adam forms a unique whole, without distinction of race, language, or cul-
ture. The mighty hand of God—in the form of his Word or his Wisdom
—never ceases to guide the world it has formed and the man it has kneaded
of clay. Asfor the creature, he can know God only in these temporal mani-
festations: in history he discerns the accomplishment of the Creator's de-
signs, the successive realization of aplan conceived by God for the benefit of
mankind. The vertical interpretation of the world's changing appearances
through the fixed and atemporal, archetypal realities of the upper, intel-
ligible world, gives way—in ancient Christianity at least—to a horizontal
interpretation of the segments of time through one another: the past an-
nounces and prepares the future, the future accomplishes and explains the
past; or, to use the technical terminology of the Christian authors of the
first centuries, the earlier events are the "types' or “prefigurations” of the
subsequent events, and these in turn are the realization of the events which
precede them and which are related to them as the "shadow" is related to
full, authentic reality. Thus one might say that here the image anticipates

15 Institutiones divinae, 11, 5, ed. Migne, PL, VI, 278-79; tr. E. Bréhier, Histoire de la
bhilosophie, Vol. | (Paris, 1927),p. s11. Cf. Plato, Epinomis, g82c—e, tr. W. R. M. Lamb
(LCL, 1927), p. 455: "And men ought to have found proof of the stars and the whole
of that travelling system being possessed of mind in the fact that they always do the
same things because they do what has been decided long ago for an incalculable time,
not deciding differently this way and that, and doing sometimes one thing, sometimes
another, in wanderings and changes of circuit. Most of us have thought just the
opposite—that because they do the same things in the same way they have no soul;
the multitude followed the lead of the unintelligent so far as to suppose that, whereas
humanity was intelligent and living because it moved about, divinity was unintelligent
because it abode in the same courses. But if man had sided with the fairer and better
and friendly part, he might have concluded that he ought to regard as intelligent—
and for this very reason—that which acts always in the same respects, in the same way,
and for the same reasons; and that this is the nature of the stars, fairest to see, and
passing along, dancing the fairest and most magnificent of al dances in the world,
they make good the needs of al living creatures." For Methodius, bishop of Olympus
or Philippi—De autexusio, ed. and tr. A. Vaillant in Patrologia Orientalis (Paris), XXI|
(1930), 795—97—man is, by virtue of his freedom, superior to the heavens, the sun,
and the earth, which slavishly execute the will of God. On the "humiliation" of the
heavenly bodies in ancient Christianity see the references drawn from Origen in H. de
Lubac, Surnaturel (Paris, 1946), p. 192, n. 6.
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the model, while in Greek thought the transcendent model is for al eternity
prior to the image. Greek exemplarism is diametrically reversed.

Finally, with Christianity the human creature becomes the immediate,
if not exclusive, object of divine Providence, a Providence conceived as in
every instance "particular.” History is definitely teleological and anthropo-
centric: an outrage and an absurdity for a mind as Greek as that of Celsus,
the anti-Christian polemicist! ¢

On the basis of this schematic representation of time there soon grew up
a philosophy, or rather a theology, of history, the most perfect examples of
which are provided by St. Irenaeus Adversus haereses, published in the year
185, and St. Augustine's City of God, published from 413 to 426. Here we
find one of the original contributions of Christianity and another of its
differences from Hellenism. We have seen that the Greek mind was virtually
unable to develop a philosophy of history, because it had no absolute center
or fixed reference points by which to order and interpret historical events.
Christianity possessed such a center in the coming of Jesus. This concrete,
datable event binds and unbinds the entire perspective of human history.
It divides this history into two periods which at the same time it joins to-
gether: a preliminary period, ushered in by the Creation and the Fall, con-
verging toward the Parousia, which it prepares and prophesies; and a second
period, of restoration and accomplishment, leading to the second coming
of Christ in glory. With Jesus history has taken a decisive step, crossed an
essential threshold: "the kingdom of God," awaited during the past cen-
turies, "is at hand”; the awn mellon has begun in the aion houtos or enestos.
Hence the web of history can be woven backward as well as forward from
this basic point: from Jesus, the new Adam, to the creation of the world
and the first man, a regressive continuity of the past, marked by the proph-
ecies and "typical" events of the Old Testament: from Jesus to his second
coming and to the end of the world a progressive continuity of the future.

16 Passage from the "True Discourse" cited by Origen, Contra Celsum, IV, 23. Some of
the principal theses in regard to which Hellenism and Christianity proved irreconcilable
are enumerated in Origen, In Genesim homilia, XIV, 3, p. 124, 6-10, ed. W. A.
Baehrens (Origenes Werke, Vol. VI; Leipzig, 1920): "But (philosophy) differs from us,
in saying that matter is coeternal with God. It differs by denying that God is concerned
with mortal affairs, and saying that his providence is confined to the supralunar realms.
They (the philosophers) differ from us, in making the lives of those who are born
depend on the courses of the heavenly bodies. They differ by saying that this world is
everlasting and will not be brought to a conclusion by any final event." (Tr. A.S.B.G.)
Cf. Commentarium in Epistolam ad Romanos, I, 1, in Migne, PG, XIV, ¢26f.
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A straight line marks the march of humanity from theinitial Fall to the final
Redemption. And the direction of this history is unique, because the In-
carnation isaunique fact. Indeed, as Chapter 9 of the Epistle to the Hebrews
and | Peter 3 : 18 insist, Christ died but once for our sins, once and for all
(hapax, ephapax, semel); this is not an event that can be repeated, that can
be reproduced several times (pollakis). Thus the development of history is
governed and oriented by a unique and radically singular fact. And the
destiny of all mankind, as well as the particular destiny of each one of us,
is likewise enacted but once, once and for all, in a concrete, irreplaceable
time, which is the time of history and of life.

This Christian conception of a rectilinear time in which nothing is seen
twice, dominated by the Cross implanted in its center—the Cross on which,
"under Pontius Pilate," a Passion was enacted which will never take place
again and whose repercussions on the whole of history, past and future, are
definitive—this conception is diametrically opposed to the Greek theory of
circular time. True, an Origen in the third century and a Siger of Brabant
in the thirteenth were not wholly free from the notion of a time moving in
successve cycles.'? But did Origen—as his accusers claimed—go so far as to

17 For Origen, see the texts collected by Paul Koetschau in his edition of the De principiis
(Origenes Werke,Vol. V; Leipzig, 1913),p. 344, n. to 1i. 6ff.; in addition see Augustine,
De haeresibus, XLIII (Migne, PL, XLII):

“But there are other teachings of this Origen which the Catholic Church altogether
rejects, and as regards which it does not accuse him falsely and is not to be put off
by those who defend him; in particular, his teachings regarding purging and deliver-
ance, and the cyclical return of the rational creation after a long period of time to the
same evils. For what Catholic Christian, learned or unlearned, is not utterly repelled
by what he calls the purging of evils, namely, that even those who have ended thislife
in crime and wickedness and sacrilege and the greatest of impieties—yea, more, the
very devil himself and his angels—shall, though after a very long time, be purged and
st free and restored to the kingdom and the light of God; and again that after a very
long time al those who have been set free shall once more fall and return to these
evils; and that these alternate cycles of blessedness and misery for the rational creation
aways have been and always will be? Against the philosophers from whom Origen
learnt this empty impiety | have argued strenuously in my book ‘The City of God.””
(Tr. A.SB.G.)

For arecent discussion of the problem, accompanied by numerous references to Ori-
gen's own works, see Martin Werner, Die Entstehung des christlichen Dogmas (Bern and
Leipzig, 1941), p. 114 and n. 37. Werner also points out that Clement of Alexandria
(Eclogaeprophetarum, XXIII. 3) attributes to the Valentinians the idea of anew repro-
duction of the incarnation of the Savior and that, according to Hippolytus and Epi-
phanius (Cf. Werner, n. 36) the Elkesaites—inspired, according to the first of these
heresiologists, by the Pythagorean doctrine of metempsychosis—professed the peri-
odic return of Christ in the course of diverse reincarnations. For Siger of Brabant, cf.
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maintain that the Passion is being repeated and will be repeated within each

one of these circles? Here, in any case, we have an instructive counterproof:

to believe in the repetition of the drama of Golgotha is regarded by the
Church as the error par excellence, and if Origen succumbed to this heresy,

it was precisadly under the influence of Hellenism, whose influence Siger too

felt, through Averroés and Aristotelianism. Be that as it may, anyone who

wishes to apprehend the opposition between Christian rectilinear time and

Greek circular time in al its living depth can do no better than consult

Book 1z, Chapters 1o to 14, of St. Augustine's City of God. Over against the
secular periods of the philosophers, the circuitus temporum in quibus eadem
Semper fuisse renovata atque repetita iN rerum natura atque ita deincepsfore
sine cessatione asseverarent (philosophi),over against the falsicirculi or falsus
circulus, Augustine sets forth the rectum izer, the via recta, which is the Christ.

Over against Greek repetition he sets the Christian novitas, nullo repetita,

nullo repetenda circuitn. Over against the despair of the pagans who walk

in a circle—in circuitu impii ambulant, says Psam 11 [AV 12] : g—the

beatitude of the Christians for whom, thanks to the Lord, "the circle is
shattered”—in adjutorio Domini Dei nostri /os wolubiles circulos, gquos

opinio confingit, ratio manifeste confringit. The whole culminates in the

formulation of | Peter, which we have just mentioned: “‘semel enim Christus
mortuus est pro peccatis nostris”—“for Christ hath once suffered for our

sins."

This notion is fundamental in every respect. Yet other, more pragmatic
factors also helped to imbue Christianity with the idea of an organic, oriented
time and to guide it toward a theology of history. | shal not insist on this
point, which | mean to develop elsewhere. But | must state the essentials,
for certain of these factors bear directly on our subject.

First of al, Christianity, a new religion and in the eyes of the pagans a
superstitio nova, had to provide itself with a past and furnish proofs of its
authenticity. Thisit could do only by attaching itself to Judaism, by situat-
ing itself—asatrue Israel— at the end of the long preceding development of
Jewish history. By adopting this history it was able to claim a lineage going

Etienne Gilson, History of Christian Philosophy in the Middle Ages (London, 1955),
p. 302. If Origen actually put forward the theory for which he was attacked, there
would be every reason for repeating with Jean Gerson (who, it might be mentioned,
borrowed the formula from St. Jerome, Episiola 133, ad Ctesiphontem 3; Migne, PL,
XXII, 1152) that he "drank too deeply of the golden cup of Babylon."
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back to the very origin of the world as recorded in Genesis.'® The advantage
was twofold: Christianity was thus enabled to represent itself as the oldest,
most pristine of religions, having its sources and seeds in an age far predating
the most ancient events narrated in the profane annals of the classical,
Babylonian, or Egyptian civilizations. And indeed, taking as its basis the
Bible and a comparative chronology, Christian historiography, born of
apologetic requirements, was soon employed in demonstrating the legiti-
macy of such a pretension. Moreover, the sacred literature of Isragl provided
the Christian apologists with the testimony they required in order to prove
that the coming of Jesus had been foreshadowed, foreseen, and prophesied
in the past. Thus although the early Christians were sorely tempted for
a time to break with Judaism and affirm the entire novelty, the absolute
originality, of the Gospel, the Church finally annexed the Hebrew books to
its corpus of canonical scriptures, set the New Testament after the Old,
and established a line between its own history and that of ancient Israel
which prepared the way for Christianity and prefigured it. In this way it
succeeded in creating an organic, continuous bond between the present and
the past. We shall see that in Gnosis, on the contrary, this bond is broken—
and with it the organic continuity of time.

Still another factor led the Church to establish a close bond between the
present and the future: this was eschatology, the eschatological feeling.
Christianity was born of an apocalyptic ferment. It was dominated—ex-
clusively at first, according to certain critics—by an expectation of the end
of the world, an expectation which oriented the mind of the believer toward
the future, toward a concrete event which would complete that other great
event, the first coming. The present seemed to be of one piece with afuture
so imminent that it had perhaps already begun. There is no doubt that as
time went on, the End seemed to recede more and more; the expectation,
whether impatient or fearful, gradually dwindled. But even then—even
with the postponement of the apocalyptic prospects—the Christians of the
first centuries retained a kind of movement toward the future, a tension
toward the end of a time which flows in a definite direction and whose in-
stants are numbered. Whether near or far, the eschatological end orients

18 Cf. Tertullian, Depallio, 2 (Migne, PL, Il, col. 1035: “From the Assyrians, it may be,
the histories of ‘recorded time’ begin to open. We, however, who are habitual readers
of divine histories, are masters of the subject from the nativity of the universe itself."
(Tr. S. Thelwall, The Writingsof Tertullian, Vol. III, ANCL, XVIII, 1870, p. 185.)
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the past toward the future and binds the two together in such a way as to
make the unilateral direction of time a certainty.

One last feature of this Christian picture of time remains to be noted. If
time here has a direction, it also has a meaning for the salvation of all man-
kind and of each man in particular. History is Heilsgeschichte. Not only is it
the progressive realization of universal redemption, not only is it the stage
on which this drama is enacted, but beginning with St. Paul it appears aso
as a paidagogia, a pedagogical instrument employed by God to form and
educate mankind, little by little, and lead it to a glorious maturity. Salva-
tion, which is brought about by two concrete events, the Incarnation and
Resurrection of the Saviour, also concerns the concrete totality that is man
in time. For Christianity, what is saved, the object of Salvation, is not as
in Hellenism and Gnosis only the nous, the atemporal "sdlf," susceptible
of taking on a multiplicity of temporal bodies in the course of many cycles
of reincarnations; it is an individual unique in his flesh as well as his soul,
the union of a body, a soul, and a spirit. Each individual enacts his destiny
but once, once and for all, in the lifetime that is given him in the present
and that will never be repeated. He is plunged into time, body and soul,
and he will be resurrected, body and soul, at the end of time.

To sum up, the Christians of the first centuries conceived of time as rec-
tilinear, continuous, irreversible, and progressive; they saw in it a true,
direct, and meaningful manifestation of God's will. In this organic whole
each event—past, present, future—has its place and its meaning; each event
forms a unity with those that preceded and with those that will follow. In
time and by time, to employ the language of the period, there is accom-
plished a divine "disposition" or "dispensation,” an oikonomic—a word
which designates both the providential development of history according
to the plans of God and, in a more restricted sense, the Incarnation, the
central point in this development, through which al things are ordered and
explained.

It would be interesting to follow the fortunes of this specific conception of
time throughout the development of Christian theology. We should have
occasion to note that little by little the perspectives changed and that this
view of time was thrust into the background, precisely under the influence
of the Greek philosophy or mentality which increasingly contaminated
Christian thought. We should also have occasion to analyze the body of
converging phenomena which with the Church Fathers—particularly Origen
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and the Alexandrians—culminated in a more or less exclusive effort to un-
derstand Christianity, man, and the world, no longer according to strictly
historical—and if the term is permissible, horizontal—views but atem-
porally, according to the hierarchical and vertical schema of Greek ration-
alism.?® We should most particularly note the transformation of the primi-
tive biblical typology into allegorism in the strict sense. We should see how
an exegesiswhich remained faithful to the plan of history, which interpreted
earlier events in the light of later ones—regarding the former as types or
prefigurations of the latter—was more or less replaced (but not eliminated)
by a method which in temporal events sought to discover the images or
symbols of unchanging and atemporal, transcendent or interior, truths.
However, this subject would take us too far.

We are now equipped to analyze and understand the third conception of
time which appeared in thefirst centuries of our era, sometimesin combina-
tion with the Greek and Christian conceptions, and sometimes in opposition
to them: the conception peculiar to Gnosis or Gnosticism. But first of all,
what is Gnosis? What is it that we call "Gnosticism"?

Historically * the term wasfirst used to designate a heretical movement—
hence a movement posterior and interior to Christianity—particularly ac-
tive in the second century. Its chief representatives at this time were Ba-
silides, Valentinus, Marcion, perhaps also Bardesanes, who were regarded
more or less as the successors of Simon Magus and Saturnilus of Antioch—a
movement which survived at least until the seventh century among many

19 Useful data are furnished particularly by the works of Jean Daniélou, Origéne (Paris,
1048), pp. 137~98; and Sacramenium futuri: Etudes sur les origines de la typologie
biblique (Paris, 1950); and of H. de Lubac, Histoire et Esprit: L'Intelligence de i’ Ecriture
d’aprés Origene (Paris, 1950), especially pp. 267-94. The two authors differ, it must
be said, on the essential point, the former maintaining that in places Origen shows the
influence of an “anagogical” and "Gnostic" type of exegesis"along thelines of Platonic
exemplarism,” the second denying that any such interpretation could ever have so
contaminated Origen's exegesis as to make it lose all eschatological character. In any
case, certain passages in Origen remain alarming; among them, In Johannem,X, 18 (13)
(Migne, PG, X1V), § no: "One must not suppose historical realities to be figures for
other historical realities and corporeal things for other corporeal realities; rather,
corporeal things are figuresfor spiritual realities and historical realities for intelligible
realities’ (oil yap voutoTeov Ta (TTOPLKG, LOTOPIKDY ELVAL TUTOUS KOL TQ GWHUG-
TIKG CWROTIKWY, GANG T CWUATLKO TVEVUATIKWYKAL TO LETOPLKA VONTOV).

20 Cf. my paper, “Ou en est le probléme du Gnosticisme?”” in Revue de [’Université de
Bruxelles, XXXIX (1934-35), 13758, 295-314.
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diverse groups. Ophites or Naassenes, “Gnostics” in the strict sense,
Sethians, Archontics, Audians—and it goes without saying, Basilidians,
Valentinians, Marcionites, and Bardesanites. Invoking revelations or secret
traditions allegedly coming from Christ and his Apostles, these heresiarchs
and sectarians claimed to give a transcendent and exhaustive interpretation
of Christianity and of the entire visible and invisible world—an interpreta-
tion accessible only to the initiate or to an elite, to a class of gnostikoi,
“knowers,” or of pueumatikoi, "spiritual men." These gnostikoi or preuma-
tikoi were held to be superior by nature to the two other classes of mankind,
namely the "psychics' (the common Christians, the simple "believers,”
who have a soul but lack the Spirit) and still lower down, the ‘“hylics,”
enslaved to the body and to matter. Of course such pretensions—which re-
sulted in a veritable galaxy of systems, all apparently fantastic, mutually
contradictory, and contrary to the Catholic faith—could appear to the
Great Church only as monstrosities, born or nurtured in its bosom, which as
its duty it must reject and condemn as heterodox.

But afterlong accepting the view of ecclesiastical writers that Gnosticism
was a heresy of early Christianity, students of religion gradually began to
find this conception too narrow. They discovered Gnostic systems other than
those of the classical heresiologists and soon developed a broader view of
Gnosis. It came to be understood as a determinate genus, widely distributed
in both space and time, of which heretical Christian Gnosis represented only
a particular species. It was quite evident, for example, that Manichaeism,
born in the third century partly under the influence of the theories of Mar-
cion and Bardesanes, is a species of Gnosticism, and that this Babylonian
Gnosis with ecumenical perspectives, containing Iranian and perhaps Bud-
dhist elements, far exceeded the dimensions of a Christian heresy, although
the Western Church treated it as such. Much attention was now given to
purely pagan Gnosticisms: Hermeticism, for example, or that theosophy of
“Chaldaean oracles" which, beginning with Tamblichus, exerted so strong
an influence on late Neoplatonism. Mandaeism was discovered: an ancient
baptist religion still surviving in Irag and Iran. As is shown by its litera-
ture and by one of the names for its adherents (Mandaean: mandaya is
the Aramaic equivalent of the Greek gnostikos, and manda of gnrosis), this
sect provided a new example of Gnosticism, and better still of a non-Chris-
tian, perhaps pre-Christian, and in any case anti-Christian Gnosticism.
Wishing to remain within our historical horizon, | shall not even speak of
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the Jewish Gnoses, of the Cabala, of the Moslem Gnoses, or of the systems
of the alchemists, occultists, or “illuminati,” which have abounded in the
Western world from the end of antiquity down to modern times. Finaly,
the work of the comparative religionists and of the Religionsgeschichtliche
Schule suggested two important conclusions: first, that certain Gnostic sys-
tems denounced by the heresiologists were actually Christianized only on
the surface and in their most recent stratum, the original core being purely
pagan; and second, that al the Gnoses of the period in question, Christian
or not, employed an identical body of figures—images and mythical themes
—whose origins go back far beyond the first century of our era and are to
be sought in the ancient Orient, perhaps in Egypt, more likely in Babylonia,
or Iran, or even, according to the boldest contention, in India.

Whatever the value of some of these assertions, we see how the use of the
word "gnosticism" has been broadened; we see that the problem of Gnos-
ticism now appears in a new light. Gnosticism has now become a genera
religious phenomenon whose historical scope infinitely surpasses the limits
of ancient Christianity and whose origins are exterior if not anterior to
Christianity. If there have been Christian Gnosticisms, these were not
properly speaking heresies immanent in Christianity but the results of an
encounter and a fusion between the new religion and a Gnosticism which
had existed before it, which was originally alien to it and in essence remained
2. Here Gnosticism has assumed Christian forms, or forms which in the
course of time became more and more profoundly Christianized, just as
elsewhere it took on pagan forms, adapting itself to oriental mythologies,
to mystery cult, to Greek philosophy, or to the occult arts and sciences.
Despite the diversity of its historical forms, Gnosticism must be regarded
as a specific phenomenon, a distinct type or category of philosophico-
religious thought: it is an attitude which presents a general picture and struc-
ture, which has laws of its own; an attitude which analysis and comparison
enable us to find—substantially identical and with the same articulations—
at the base of al the diverse systems which this common foundation or
"style" justify usin subsuming under a common head and calling "Gnostic."

How shall we define this attitude? If it were possible to do so in a few
words, we should say that Gnosis(from the Greek word gnosis, "knowledge")
is an absolute knowledge which in itself saves, or that Gnosticism is the
theory that salvation is obtained by knowledge. But this definition, true
and central as it may be, remains inadequate. It demands to be explained
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and completed by an exhaustive description of the consciousness of the
Gnostic and of his behavior toward God, the world, and the human lot.
This | shall try to supply in part. | shall consider the Gnosticism of the first
Christian centuriesas awhole, referring explicitly or implicitly to the Chris-
tian as well as the pagan Gnoses, to Valentinianism or Marcionism as well
as Hermeticism, Mandaeism or Manichaeism, in an effort to establish their
common and constant traits. And first of all | shall attempt to describe the
Gnostic's relation to time, his typical attitude or reactions in the presence
of time. The other problems will arrange themselves around this perspective.

Our first problem is till of a general nature: what, in principle, is the pos-
tion of Gnosticism toward the Greek and the Christian conceptions of time?
It might be presumed, after what has been said, that Gnosticism sometimes
adopted one and sometimes the other according as it adapted itself to pa-
ganism or to Christianity. Or better still, if we consider the views that have
successively prevailed in modern science, we may be tempted by two solu-
tions. In line with Harnack and even with more recent authors such as
Burkitt, Schaeder, or Casey, we may consider Gnosis as the outcome of an
extreme Hellenization of Christianity ?—a thesis which, in one sensg, is
merely a return to the traditional opinion of the ancient heresiologists that
the Gnostic systems resulted from the contamination of Christianity by this
or that school of Greek philosophy, that even Manichaeism was only a
Hellenized or “Hellenizing”” Christianity.? In this latter case we should ex-
pect the Gnostic attitude toward time to resemble that of the Greeks, to
consist of an attempt to transpose the essentially historical vision of early
Christianity into an atemporal perspective.

If on the other hand we accept the theories of the comparative religionists,
of Bousset, Reitzenstein, Steffes, or Lietzmann, for example, we shall regard
Gnhosticism as the consequence of a penetration, an invasion of Christianity,
by oriental influences or—to cite Lietzmann—a "regression of Christianity
21 Adolf Harnack, Lekrbuch der Dogmengeschichte, Vol. | (Tubingen, 1886): 1st edn.,

p. 162; 5th edn. (1931), pp. 250; 253, n. 1; 266; 267; 269; F. C. Burkitt, Church and

Gnosis (Cambridge, 1932); H. H. Schaeder, “Bardesanes von Edessa,” Zeitschrif fiir

Kirchengeschichte, L| (1932), 23. The conception of Gnosticism as "the acute seculari-

zation, or Hellenization, of Christianity" goes back, according to Harnack himself

(Vol. I, p. 250, n. 1), to Franz Overbeck, Studien zur Geschichite der alien Kirche (Chem-

nitz, 187s), p. 184.
22 Socrates, Historia ecclesiastica, |, 22 (Migne, PG, LXVIL): éNMpifwvXpiariapviouos.
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toward itsoriental origins," an "extremereorientalization of Christianity.” #
This, | might add, would lead us to consider the pagan Gnoses as purely
Oriental or as the products of a Greco-Oriental syncretism. Then the Gnostic
conception of timewill seem to reduce itself to that of the Oriental religions
and accordingly be neither rational nor historical, but mythical. | reserve
judgment on the Oriental origin of Gnostic time, which in certain of its as-
pects strikes us, too, as mythical. However, without taking sides here be-
tween these different hypotheses, | can safely say—a priori, if you wish, but
the proof will be provided in the following—that whatever spiritual environ-
ment it penetrated, Gnosticism never wholly adopted the Greek or the Chris-
tian view of time: it not only preserved a basically autonomous attitude
toward them, but actually opposed them both.

One of the permanent and fundamental features of Gnostic thought is
indeed an opposition between the world, or Creation, and God. The entire
sensuous universe is experienced and judged as evil. God is not held respon-
sible either for the evil that isin this world or for the world itself, which is
evil. He absolutely transcends the world: he has no relation to it, for any
relation would debase and enslave him; it would sully his inalterable purity
and make him cease to be God in the supreme sense of the term. God did
not produce the world and he does not rule over it. He is not known by the
world, by the intermediary of the world or in the world, which is not his
work and the work of his government. If he intervenes in the world, it is to
save men from the world, to encompass an escape out of the world, not to
accomplish anything whatever through the world. Thus this transcendent
God—compared by Christian polemicists to the Deus otiosus of Epicurus #—

23 Hans Lietzmann, The Beginnings of the Christian Church, tr. B. Lee-Woolf (2nd edn.,
London, 1949), p. 295: “Gnosis has been described as the ‘acute Hellenization of
Christianity’; we must recognize in addition an equally acute ‘reorientalization.’ ”’
Cf. R. Reitzenstein and H. H. Schaeder, Studien zum aniiken Synkretismusaus \ran und
Griechenland (Studien der Bibliothek Warburg, VII; Leipzig and Berlin, 1926), p. 141:
"Gnosis offers not a Hellenization but a further orientalization of Christianity."
Similar views have been put forward by W. Bousset, Hauptproblemeder Gnosis (Gb't-
tingen, 1907), and his articles "Gnosis," “Gnostiker” in Pauly-Wissowa, VII, 1503—
33> 1534-47; and popularized by Johann Peter Steffes, Das Wesen des Gnostizismus und
sein Verhilinis zum katholischen Dogma (Paderborn, 1g922). Cf. also the suggestion
recently put forward by Gilles Quispel, "La Conception de I'homme dans la gnose
valentinienne,” EJ 1947, p. 271: "Thus Valentinus Hellenized and Christianized the
Gnostic anthropology. One wonders whether his doctrine, contrary to what Harnack
believes, was not a Christianization and Hellenization of oriental Gnosis."

24 Cf. notably, Irenaeus, Adversus haereses, |ll, 24, 2, and Tertullian, Adversus Marcionem,
I, 25. Tertullian drew his inspiration from Irenaeus; both passages have in mind
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isalien to both the world and its history: he is—to use the vocabul ary of the
Gnostics themselves—the "alien God" (xenos, allotrios, extraneus; nukrdyd,
in Syriac and Mandaean); the "Other," He who is radically "other" (alios,
heteros, alius); the Unknown, Ineffable, Hidden God (agnostos, ignotus,
akalonomastos, apokekrummenos), naturally unknown (raturaliter ignotus),
that is to say, knowable not by nature but, beyond nature, by revelation;
a God incommensurate with the daily course of things and the ordinary
knowledge of men; hence a "strange" God and, when he manifests himself,
totally "new" (kainos, novus).s Below him or opposed to him, depending
on whether the dualism is mitigated or absolute—distinct from him, in any

Epicurus, |, 21 (Epicurea,ed. H. Usener, Leipzig, 1887), as has been shown by Gilles
Quispel, De Bronnen van Tertullianus’ Adversus Marcionem (Leiden, 1643), pp. 26-28.
See also Tertullian, Il, 16; ed. Emil Kroymann, in CSEL, XLVII (1go6), p. 356,
li. 14-18;1V, 15 (p. 463, li. 27-28); V, 19 (p. 645, li. 10-15); and less precisely II, 27
(p. 374, li. 1-3): "Whatever attributes therefore you require as worthy of God must
be found in the Father, who is invisible and unapproachable, and placid, and (so to
speak), the God of the philosophers." (Tr. Peter Holmes, The Five Books . . . against
Marcion, ANCL, VII, 1868, p. 113.) In V, 4, Marcion's good God is expressly called
deus otiosus. Cf. the wpwros feos apyos of Numenius of Apamea, in Eusebius, Prae-
paratio Evangelica, X|, 18,8 (Migne, PG, XXI) and my remarks in Annuaire del'Ins-
titut de Philologie et d Histoire orientales (Brussels), I (1934), 757, 761-67, 773-76.

25 Bibliographical indications in my book, Le Manichéisme: son fondateur, sa doctrine
(Paris, 1949), p. 152, n. 273. | shal cite here a few texts particularly relevant to our
discussion:

Irenaeus, Adv. kaer., 111, 24, 2 (Migne, PG, VII, 967): "For they blaspheme the
Creator, Him who is truly God, who aso furnishes power to find [the truth]; imagining
that they have discovered another God beyond God, or another Pleroma, or another
dispensation. . . . but they dream of a non-existent being above Him, that they may
be regarded as having found out the great God, whom nobody [they hold,] can recognize
as holding communication with the human race, or as directing mundane matters."
(Tr. A. Roberts and VV. H. Rambaut, The Writings of Irenaeus, ANCL, V, 1868, p.
370.)

Most particularly Tertullian, Adv. Marcion., 1, 8 (ed. Kroymann, p. 300)—regarding
the "New God" of the Marcionite: "Now when | hear of a new god, who was unknown
and unheard of in the old world and in ancient times and under the old god—and
whom, [accounted as] no one through so many centuries back, and ancient in men's
very ignorance of him, one Jesus Christ (himself a novel being, [although decked]
with ancient names) revealed, and none ese before him."

I, 19 (p. 314): "Well, but our God, say the Marcionites, although he did not manifest
himself from the beginning and by means of the creation, has yet revealed himself
in Christ Jesus."

V, 16 (p. 630): "Now, to inflict punishment on the heathen, who very likely have
never heard of the Gospel, is not the function of that God who is naturally unknown,
and is revealed nowhere else than in the Gospel, and therefore cannot be known by
al men. The Creator, however, ought to be known even by [the light of] nature, for
He may be understood from His works, and may thereby become the object of a
more widely spread knowledge."

(Tr. Holmes, pp. 13f., 33, 453.)
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case—there is another God, inferior or essentially Evil, who created and
dominates theworld. ThisisaDemiurge, feeble, narrow-minded if not ig-
norant; or it may be the Devil himself, unengendered Principle or Prince of
Darkness and incarnation of Evil as such, guilty of having produced the
material universeand carnal man, and therefore, for certain sects, accursed.?
The imperfection and wickedness of this God are known—only too well—
by such products and by the tyrannical laws he imposes upon the course
of events and upon his wretched creatures. Two gods, then, whose activities
are antagonistic: on the one hand a God of Salvation and Grace, on the other
a God of Creation and of nature or matter; the one bringing deliverance from
existence in time, the other inflicting temporal existence and dominating it.
The universe is split into two heterogeneous and hostile domains; the one
invisible or spiritual, the other visible or material.

What were the consequences of an encounter between this theme and the
Weltanschauungen peculiar to Hellenism and Christianity?

Gnosticism, to be sure, adopts the notion (common to the entire Hel-
lenistic and Roman era in the Near East as well as the West) of a hierarchi-
cd universe, descending by degrees from the celestial beings down to earthly

26 Cf. the "accursed god" (feds karnpauévos), chief of the Archons, mentioned by
Celsus in connection with certain Gnostics (Ophites?): Origen, Contra Celsum, VI, 27
(ed. Koetschau, Vol. Il, p. 97, §i. 11); opposed to the "great God," VI, st (Koetschau,
p. 122, li. 28-30), he is the god of the Jews, creator of this world, god of Moses and of
Genesis ("who maintain that the God of the Jews is accursed, being the God who
sends rain and thunder, and who is the Creator of this world and the God of Moses,
described in his account of the creation of the world" [tr. H. Chadwick, Cambridge,
1053, p. 343]); see alsoVI, 27 (p. 97, li. 14-17),and cf. VI, 27 (p. 97, 1. 20-21), VI, 28
(p. 98, li. 3~13), and VI, 29 (p. 99, li. 4-6)—god of the Mosaic Law. The Demiurge
or Cosmocrator, the god of this world or this aeon, isknowable and known (yvworos,
notus) by his creation and his government, by a natural and historical means: cf., for
example, Adamantius, Dialogus de recta fide, |, 13 (ed. W. H. van der Sande Bakhuyzen;
GCS 1901), or Tertullian, Adv. Marcion., IV, 25 (ed. Kroymann, p. 506): "Other
heretics . . . aleging in opposition to it that the Creator was known to al, both to
Israel by familiar intercourse, and to the Gentiles by nature." (Tr. Holmes, p. 28s5.)
It is precisely thereby, and aso because his creation proves to be imperfect, that he
renders himself despicable: Irenaeus, Adv. haer., 111, 24, 2 (Migne, PG, VII, 967):
"They have dishonored and despised God, holding Him of small account, because,
through His love and infinite benignity, He has come within reach of human knowl-
edge” (Tr. Roberts and Rambaut, p. 370.) We are reminded almost in spite of our-
selves, of Paul Valéry’s words in La Soirée avec Monsieur Teste: "What they [most
men] call a superior man is one who has made the wrong choice. If we are to marvel
at him, we have to see him—and if he is to be seen, he has to show himself. ... So
every great man is tainted with an error. Every mind that people consider great
took his start from the mistake of making himself known." (Tr. Jackson Mathews,
unpublished.)

59



HENRI-CHARLES PUECH

realities, a universe in which the superior rotation of the heavenly bodies
regulates the inferior course of things and events. But though the frame is
the same, it is distorted, and the picture it encloses is vastly changed. Greek
thought, as we have seen, is essentially cosmological: for the Greek, the idea
of a kosmos, a "world," is inseparable from that of "order," and this order
is the work and expression of the divine. The godhead manifests its action
and unchanging presence by the intermediary of the regular movement
which never ceases to animate the astronomical world and which is trans-
mitted in a graduated but continuous and evenly regulated manner to the
rhythms of earthly time. The stars, by virtue of the regularity of their
circular course, are divine; the world, in its harmonious totality, is divine;
divine Providence is confounded with the eternal laws of the kosmos. But
where the Greek exalts, accepts, agrees, the Gnostic condemns, rejects,
rebels. The regularity strikes him as a monotonous and crushing repetition,
order and law (the physical and moral nomos) as an insufferable yoke; the
effect of the positions and orbits of the planets on earthly destinies impresses
him as an unjust and tyrannical servitude. The firmament, the heavenly
bodies, most particularly the planets which preside over Destiny, fatality,
are evil beings or the seats of inferior entities such as the Demiurge and the
creating angels, or of demoniacal rulers with bestial forms: the “Archons.”
In aword, the visible universe ceases to be divine and becomes diabolical.”
Man stiflesin it asin a prison, and far from being the manifestation of the
true God, it bears the mark of his congenital infirmity or imperfection: it
betrays the hand of a fallen, perverse being. The Greek says. "God and the
world," linking the two terms indissolubly; the Gnostic says. "God or the
world," dissociating the two terms, which for him represent two heterogene-
ous, independent, irreconcilable realities. The providential action of God no
longer consists of preserving and executing the cosmic laws; on the contrary,
it will intervene in order to contradict and break those laws. Certain Chris-
tian Gnostics maintained, for example, that Jesus—by his birth or by him-
self—broke the Heimarmene or utterly revolutionized its order by impressing
on the planetary spheres a direction diametrically opposed to that which
they had previously followed.?® In short, Gnosis accepts the Greek view
27 Cf. Hans Jonas, Gnosis und spdtantiker Geist, |: Die mythologische Gnosis (Géttingen
1934), pp. 146-99, 223-33, 251-55.
28 Thus in Christian Gnosticism Jesus is conceived as radically changing the order of

Heimarmene: he revolutionizes it, impressing a wholly different direction on its usual
fatal course. According to the Valentinian Theodotus {Excerptaex Theodoto, 72-75',
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of the universe only in order to despise, negate, and transcend it in the most
typical cases; the Gnostic revolt against the world is indeed a revolt against
the world of Greek science.?® Or in a more profound aspect, the Gnostic
attitude, as opposed to that of the Greeks, is—if | may be pardoned the
use of such terms—anticosmic Or acosmic.

From this we easily conclude that the Gnostic conceived the relations
between the atemporal and the temporal quite differently from the
Greek. The atemporal far transcends the temporal, but between them there
iS no common measure or passage by continuous and necessary degrees.
Above al, cosmic time, included in the condemnation of the material world,
is not the image of eternity—feeble and distant but faithful and, in its own
degraded way, perfect. As we shall see, time, the work of the Creator God,
isat best a caricature of eternity, a defective imitation far removed from its
model; it is the consequence of a fall and, in the last analysis, a lie. Thus,
even in close contact with Hellenism, Gnogticism preserves its irreducible
and specific character; its conception of time remains basically distinct from
the Greek conception, which it does not assimilate but tends to disorganize
if not to demolish.

If we now confront Gnosticism with the Christian conception of time, we
inevitably come to a similar conclusion. First let us consider the notion of
the two Gods. What consequences will it have when transplanted into Chris-
tian ground? It goes without saying—and this operation finds its complete
expression in Marcionism—that the Creator God will be identified with the
God of the Old Testament, with the God of Genesis and the Torah, the
organizer and legislator of a world which, as is shown by the Hebrew Bible
itself, he subjects to his overbearing, jealous, angry, cruel domination that is
harsh and inflexible even in its justice. The transcendent God, on the con-
trary, the unknown God of peace and goodness, isidentified with the Father

the coming of the Savior shatters fatality; it is marked (8 74, 2) by the appearance
of a §évos ag7yp kal kawos, karailwy T wakaray dorpolesiovxaww Qwri,
06 Kkoouiky Moumduevos, transferring from fatality (Eiuapuévpto Providence
(I pévoia). Still more realistically, the Pistis Sophia (chs. 14, 15; cf. chs. 18, 23; and
Hans Leisegang, La Gnose, French tr., Paris, 1951, pp. 253—-354) declares that as a result
of Jesus intervention the course of the stars has been "deflected for the salvation of
souls'; Heimarmene and its sphere have been compelled to exert their influence toward
the right for sx months, whereas their regular movement was from right to left, from
East to West, and consequently their dominating influence was always exerted in a
leftward direction.

29 Jonas, pp. 146-56.
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of Jesus Christ, the new God who reveals the unprecedented message of the
Gospel: this is a God who forgives and saves, incomparably superior to
Yahweh, who judges and condemns. The consequences of this duality have
a direct bearing on our theme. Christianity is detached from Judaism and
hence from all historical perspective. Itisnovelty pure and simple, unrelated
to the past, in which it was neither prepared nor announced.?® Moreover, its
revelation of a hitherto unknown God of love runs counter to everything
that man could imagine concerning God before the coming of Jesus, whether
by a natural knowledge drawn from the fact and spectacle of the creation or
by the acts and declarations of the inferior or evil God, as recorded in the
books of the Jews. The coming of Christ itself has nothing in common with
the prophecies inspired by the Demiurge. The prophets, moreover, like all
or almost al of the characters in the ancient history of Isragl, were the
servants of the Archons or of the false God of justice,® and certain sects
even went so far as to exalt at their expense al the accursed creatures or per-
sons of the Old Testament, all those who rebelled against the Creator and
his Law: the Serpent, Cain, Korah, Dathan, Abiram, Esau, the Sodomites.*
In other words, the past is condemned and rejected ; the present is absolutely
dissociated from it, as is the New Testament from the Old, which it con-
tradicts and demolishes. All this is admirably summed up by St. Irenaeus
when he writes that the Gnostic attitude culminates in a conirarietas ct dis-
solutio praeteritorum: 3 far from being, asin the Christian theory championed

30 Cf., for example, the testimony in regard to Marcion collected by Adolf Harnack,
Marcion (2nd edn., Leipzig, 1924), pp. 284*8s*, and Irenaeus, Adv. kaer., Il, 9, 2
(“Deus . . , sineteste”) and |1, 10, 1 (“Deus. . . qui a nemine unquam annuntialus est’).

31 Cf., among other works, Irenaeus, Adv. haer., |, 7, 34 (Valentinians), |, 23, 3 (Simo-
nians), |, 24, 2 (Saturnilus), |, 24, 5 (Basilidians), I, 30, 1o—11 (Ophites?), and more
generally 1T, 33, 2-3. For the Marcionites, see Harnack, Marcion, 2nd edn., pp. 113-
17, 284*-86*. For the Manichaeans, Paulicians, Bogomils, and medieval Catharists,
see references in H.-C. Puech and A. Vaillant, trs., Le Traité contre les Bogomiles de
Cosmas le Prétre (Paris, 1945), pp. 168-72, 201-5.

32 Celsus in Origen, Contra Celsum, VI, 53; Irenaeus, Adv. haer., |, 27, 3; Epiphanius,
Panarium, XLII, 4, 3-4; Theodoret, Haereticarum fabularumcompendium (Migne, PC,
LXXXIII), I, 24 (Marcion); Irenaeus, Adv. kaer., |, 31, 1; Epiphanius, Panarium,
XXXVII, 2, 45, Augustine, De haeresibus, XVIII; Theodoret, Haereticarum fabula-
rum compendium, I, 15 (Cainites).

33 Adv. haer., IV, 13, 1: “Foral these do not contain or imply an opposition to an over-
turning of the [precepts] of the past, as Marcion’s followers do strenuously maintain,
but [they exhibit] a fulfilling and an extension of them." Cf. IV, 16, 4 (in connection
with the ““decalogiverba”): "And therefore, in like manner, do they remain perma-
nently with us, receiving, by means of His advent in the flesh, extension and increase,
but not abrogation." (Tr. Roberts and Rambaut, pp. 413, 424f.)
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by the Bishop of Lyons, a continuity, unique, organic, and progressive, in
which the present is plenitudo et extensic—expansion and accomplishment
of the past—time here is broken into two parts which contradict each other,
the second discrediting and annulling the first. To speak in more general
terms, history isuseless; it is, like the whole common economy of the world,
the work of the lower God, and if the transcendent God suddenly inter-
venes at a certain moment, this event, which nothing attaches to any ante-
cedent, shatters history into bits and reveals it to be an imposture.

The application of the theory of the two Gods to Christianity involves
other consequences which we must investigate. But even now we see the
incompatibility of such a position with the authentic Christian conception
of time. For atime that is organic, willed, and continuously guided by God,
from beginning to end, in which the perpetually present and direct action of
God or of hisword announces and prepares for the future by way of the past
—for this effective providential bond—it substitutes an incoherent time,
interrupted by the sudden intervention of a God alien to history and crea-
tion—a time from which the true God is absent, a time without value or
efficacy, whose effect is error, ignorance, servitude. We have just pointed
out that Gnostic thinking is essentially distinguished from Greek thinking
by its anticosmic character, its acosmic indifference or hostility to the
world. Now we may say that what sets it off against the original Christian
Weltanschauung, which was grounded above al in history, isits antihistori-
cal or ahistorical character, its indifference or hostility to history. In this
respect a difference of attitude was necessary and fundamental; and indeed
when Gnosticism and Christianity met, the adaptation of Gnosisto Christian
forms brought about a revolution that was soon judged unacceptable by
the Church.

What then—considered in itself—is this specific Gnostic conception of time?

Let us first analyze the Gnostic's feeling about time. Gnosticism is typi-
cdly areligion of Salvation. But before being formulated and resolved in
thefieldsof speculation and ritual, the problem of Salvation grows out of an
emotional situation: it corresponds to a concrete and profound need, to a
lived experience; it grows out of man's reaction to his given lot. Whence
does the Gnostic derive this need? The answer is given by the heresiologists.
The Gnostic is haunted by an obsessive sense of evil; he never stops asking
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himself: "Whence comes evil? Why evil?' * It is indeed more than likely
that the enigma of the scandalous presence of evil in the world, the intoler-
able feeling of the precariousness, evil, or ignominy of the human lot, the
difficulty of imputing a meaning to this existence of evil, of attributing it to
God and of justifying God at the same time—that these are the source of the
religious experience which gave rise to the Gnostic conception of Salvation.
The Gnostic in this earthly life feels crushed by the weight of Destiny, sub-
jected to the limitations and the servitude of time, of the body, of matter,
exposed to their temptations and their degradation. For the Gnostic this
feeling of servitude and inferiority could only be explained by a fall: the
mere fact that he has or is capable of having such a feeling signifies that man
must intrinsically be—or must originally have been—something other than
what he is in this degraded world which he experiences as a prison and an
exile and to which—like the transcendent God upon whom he projects his
nostalgia for transcendence—he is and calls himself a "stranger" (allogenes,
nukrayd).3® This givesrise first of all to a movement of revolt and rejection:
the Gnostic refuses to accept the world or to accept himself in his present
state. More particularly it inevitably givesrise to a sense of revulsion against
time, in extreme cases to a passionate striving to negate time.

Time is perceived and conceived as strangeness, servitude, and evil. In
itself, or through the situation in which it places the individual, it is misery,
care, strife, a sense of being torn, an obstacle, an abasement. It is the abode
of servitude, of exile, of oblivion, ignorance, and sleep; 3¢ and al these are
states contrasting with that which we enjoyed—beyond the world or before
there was a world—in our former existence, which along with Salvation will

34 Tertullian, De praescriptione haereticorum, VI, 5; Eusebius of Caesarea, Historia
ecclesiastica, \/, 27 (heretics in general); Tertullian, Adv. Marcion., |, 2 (Marcion);
Epiphanius, Panarium, XXIV, 6, 1 (Basilides); Dialogue of John the Orthodox =it/ @
Manichaean, Migne, PG, XCVI, 1325 (Manichaeans). See also what a Valentinian (7
relates or is supposed to have related regarding his encounters with evil and the
reflections they inspired in him, in Methodius of Olympus (or of Philippi), De autexusio,
I11; Adamantius takes up the same ideas in Dialogus de recta fide, 1V, 2.

35 Cf. my book, Le Manichéisme (Paris, 1949),p. 152, n. 273, and my paper, “Les Nou-
veaux Ecrits gnostiques découverts en Haute-Egypte (premier inventaire et
d’identification),” in Coptic Sudies in Honor of W. E. Crum (Boston, 1gso), pp. 126t

36 The references on this point would be innumerable. For the sake of simplicity | refer
the reader to Jonas, Gnosis und spitantiker Geist, |, pp. 105-20. Also C. R. C. Allberry,
ed., A Manichaean Psalm-book (Stuttgart, 1938), part Il, pp. 57, li. 1g-25; 140, li.
14-26; 152, li. 12 (the desert of the world); 152, li. 14; 197, li. 16-25; 218, li. 18-219,
li. 23; and the remarks of Festugiére in connection with the Excerpia ex Theodoto.
I1, 2, in Vigiliae Christianae, Vol. I1I (Amsterdam, 1949), pp. 194-95.

64



GNOSIS AND TIME

be restored through rejection of our union with the body and through our
mere consciousness of the abnormal nature of this union. And then we shall
have freedom, total possession of our authentic being, full knowledge, sober
lucidity, an awakening of ourselves to ourselves. Time is aso a taint: we
are plunged into it and participate in it through our body, which, like al
material things, is the abject work of the lower Demiurge or of the principle
of evil; in time and by time our true "self,” spiritual or luminous in essence,
is enchained to a stranger substance, to the flesh and its passions, or to the
darkness of matter. Consequently our temporal state is a monstrous amal-
gam of spirit and matter, of light and darkness, of the divine and the di-
abolical, a mixture which threatens our soul with infection and assails it
with suffering and sin.3” Our birth introduces us into this degrading captivity
to the body and to time, and our earthly existence perpetuates it. But this
is not the end of our suffering. Aroused by the Creator or by matter, the
instinct of generation impels carnal mankind to increase and multiply; hav-
ing been cast into the trammels of this world, we in turn engender new cap-
tives, who will engender still others, and so on indefinitely. Thus according
to the Manichaean doctrine, the captivity of the parcels of the divine sub-
stance hurled into the infernal abyss, into the night of theflesh, is prolonged
from body to body, from generation to generation, in accordance with the
designs of the Principle of Evil.*® More generally, the Gnostics agree in pro-
fessing that we are condemned to be reborn, to pass from prison to prison
in the course of the long cycle of reincarnations (metensamatdseis) or of trans-
fusions (metangismoi), which in certain Manichaean texts is likened to the
Buddhist samsara.3® A desperate prospect, which makes existence seem more
than ever like a "growth of death." ¥

Present life with its infinite sufferings is not true Life. Still more, time,
whose instants engender and destroy one another, in which each moment

37 Cf. Jonas, Gnosis, p. 104 (Mandaean texts) and pp. 299—301 (Manichaean texts).
On the "mixture" or "amalgam" in the Manichaean doctrine | have given severa
references in EJ 1936, p. 202, n. 1, and in Le Manicheisme, p. 167, n. 308.

38 Cf. EJ 1936, pp. 229-30, 256.

39 References in my Le Manichéisme, p. 179, n. 360. On metempsychosis among the
Gnostics, see Irenaeus, Adv. haer., |, 23, 2-3 (Simonians); Origen, Commenlaria in
epistolam ad Romanos, V, 1, and VI, 8; Migne, PG, XIV, 1013, 1083 (Basilidians);
Irenaeus, Adv. kaer., |, 25, 3-4, and Hippolytus, Elenchos, VII, 32 (Carpocratians),
VI, 10, 1—2 (Docetes).

4° The expression is frequent in the Manichaean Turfan fragments (for example, M38 v.
in Abhandiungen der preussischen Akademie der WissenschaftenBerlin, 1gogq, Appendix,
P. 77).
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arises only to be engulfed in the next moment, in which all things appear,
disappear, and reappear in a twinkling, without order, without aim or cessa-
tion or end—time contains within it a rhythm of death beneath an appear-
ance of life. As | have elsewhere attempted to show,* the Manichaeans,
notably, conceived the life of hell—of the Kingdom of Darkness and of
Evil—in the image of man plunged into pure time, into absolute change. The
demoniacal beings who people the five superimposed regions of the Empire
of the Prince of Darkness perceive only the immediate; their capacity for
seeing and hearing is "narrow," limited to what is purely actual and close
at hand. They react only to the instantaneous, without plan or repose. They
appear, devour one another, and engender one another only to devour and
destroy one another anew—perpetually, mechanically one might say—
throughout a process of change without aim or term, which is disorder, con-
fusion, folly or absurdity, abomination: a series of desperate skirmishes in
the night, without reason, aroused by an insatiable, insensate, bestial hunger
for annihilation, the enthumesis, the "desire," for death.

Not only is this time which is hell and gehenna experienced as a fallen
state; it is also regarded as the consequence of a fall. Like all creation, it
results from an original disaster: according to Valentinian Gnosis, this was
the fall of an Entity—Sophia—from the divine world of plenitude, out of
the pleroma; according to Manichaean Gnosis it was the defeat of the pri-
mordial man who was driven from the Kingdom of Light and engulfed by
Darkness. In a more or less remote era time was born from the kysterema, a
defectus or defectio, a labes—a deficiency, error, or fault—from the collapse
and dispersion in the void, in the keraoma, of areality which had previously
existed one and integral, within the pleroma. Bound to the world of "de-
ficiency" and absence, the temporal process depends on the mediocre or
evil "Workman" of this world. Sometimes even—ifor example, in that Gno-
ss Bogomilism —the Father, the Good God, abandons the present cycle
of seven thousand years to the power of Satan.

It goes without saying that time is apprehended and suffered as afatality,

41 “Le Prince des Ténebres en son royaume,” in Etudes Carmélitaines (Paris, 1948)
(volume on Satan), pp. 136-74; tr. Satan (London and New York, 1951), pp. 127-57-
The Mandaeans have a similar conception of Hell and the Demons, likewise studied
in this article.

42 Cf. Euthymius Zigabenus, Panoplia dogmatica, tit. XXVII, in Migne, PG, CXXX,
1309; and “Interrogatio Iohannis,” in Richard Reitzenstein, Die Vorgeschichte der
christlichen Taufe(Leipzig and Berlin, 1929), pp. 300, 303.
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a Heimarmene, and for the man who lives in it, as a douleia, a servitude

ordained by a natural predestination.®® Birth and becoming, gennésis and

genesis, are subjected to the crushing weight of Necessity, to the blind and
inexorable domination of the Demiurge, the Cosmocrator, to the blows and
counterblows of a Destiny governed by the translation, the "aspects," the

“conjunctures’—theantagonisms or combined influences of the signs of the

zodiac, the stars, the planets. The starry firmament is peopled with oppres-

sors and despots (arkhontes, kosmokratores, tyrannot);the planetary spheres
are customs stations or jails—mattardtd, say the Mandaeans—where demo-
niacal guards do their utmost to hold back the souls which strive to escape
from the perpetually re-forming chains of becoming. In the eyes of the

Gnostic the firmament which for the Greek evoked order and beauty and

inspired sentiments of admiration and religious veneration has become the

scene of a tragedy of a drama full of horror.#

And time is anguish. Horror takes possession of the man who feels en-
gulfed and crushed in it, century after century, throughout the interminable
expanse of his successive rebirths, rebirths which have been and are still to
be. Hans Jonas goes so far as to say that the thought of timefillsthe Gnostic
with a kind of "panic terror," # and in support of this statement he cites two
texts, one Mandaean, the other Manichaean, both expressing the plaint of
asoul exiled for centuries from its luminous home and forsaken here below
in an alien universe: "In this world [of Darkness] | lived for a thousand
myriad years and no one knew that | was there. . . . The years followed the
years, the generations followed the generations: here | was and they did
not know that | was living here, in their world" ¢ and "Now, O gracious
Father, innumerable myriads of years have passed since we were separated
from Thee!” 47

Abandoned in the midst of a hostile world that man cannot recognize as
43 Jonas, Gnosis, pp. 223-27. On predestination in Gnosis see Simone Pétrement, Essai

sur le dualisme chez Platon, les gnostiques € les manichéens (Paris, 1947), pp.
244-59.

44 "¢V4iti1?irawing from the tragic spectacle, as they see it, of the Cosmic spheres.”—
Plotinus, Enneads, |1, 9, 13 (tr. S. MacKenna, London and New York, 1957, p.
145): this passage, like the entire treatise, is directed against the Gnostics.

45 Cf. p. 100: “DasPanische des Zeit-Erlebnisses.”’

46 Ginza, V, 1, 137-38, German tr. Mark Lidzbarski (Gottingen and Leipzig, 1923),

. S4.
47 I')I'F;rfabn&Flra::l,'gment T Il Dr73a, r., in A. von Le Coqg, “Tirkische Manichaica aus

Chotscho, |," Ablandlungen der preussischen Akademie der Wissenschaften,Phil.-hist.
K1, 1911, Appendix VI, p. 10.
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his own; fallen into an abominable misery; torn by grief and pain—such is
the Gnostic's temporal state.

Disgust or hatred, terror, anguish and despair, and piercing nostalgia are
the sentiments he experiencesin his servitude to time. Marcion, for example,
denounces in the most brutal terms the ignominy of the existence led by
man, engendered in obscenity, born amid the unclean, excruciating, and
grotesque convulsions of labor, into a body that is a "sack of excrement,"
until death turns him into carrion, a nameless corpse.*®* The Valentinians,
on the other hand, project the image of their own torments upon the figure
of fallen Sophia: sadness (lupe, tristitia), disgust (taedium), terror and an-
guish (phobos, timor, ekplexis, stupor, pavor, expavescentia), consternation
and anguish (aporia, consternatio, amekhania), "dl in ignorance (agnoia,
ignorantia),” the pangs of an "agony," like that of Jesus.*® Such quotations
can be multiplied at will. The following passages from Manichaean hymns
strike us as particularly significant. First these linesfrom a"Psam of Jesus,”
in which the "living self,” son of the Primordial Man, evokes al that he has
endured—and that every man endures—in the infernal abyss that is this

world:
Since | went forth into the Darkness,
| was given a water to drink
which [was bitter] to me.
| bear up beneath a burden which is not mine.

I am in the midst of my enemies,
the beast surrounding me;

the burden which | bear

is of the powers and principalities.

They burned(?) in their wrath,
they rose up against me,

they run to [s8ize] me,

like sheep that have no shepherd.

Matter and her sons
divided me up amongst them,

48 Cf. Tertullian, Adv. Marcion., |, 29 (ed. Kroymann, p. 331, li. 2-4, and 332, li. 1-2);
I, 1o (p. 392, li. 13-14); I, 11 (p. 394, li. 12-17); 1V, 21 (p. 490, li. 19-22); and De
resurrectione, 4 (pp. 30—-31). This last passage is directed against heretics in general.

49 Cf. Irenaeus, Adv. haer., |, 4, 1-3; 5, 4; and 8, 2; Hippolytus, Elenchos, VI, 32, 2-7.
More generally, see Jonas, Gnosis, pp. 1o9-13 (Angst, Irren, Heimweh) and r1g-zo
(Der Larm der Welt):Jonas particularly stresses Mandaean texts.
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they burnt(?) mein their fire,
they gave me a bitter likeness.

The strangers with whom I mixed,
me they know not;

they tasted my sweetness,

they desired to keep me with them.

| was life to them,
but they were death to me. . . .»

Or the great lamentation of these lines:

Deliver me from this profound nothingness,
From the dark abyss which is a wasting away,
Which isall torment, wounds until death,

And in which there is neither helper nor friend!

Never, never is salvation found here;

All is full of darkness . . .

All isfull of prisons; there is no issue,

And those who arrive here are struck with blows.

Parched with drought, burned by torrid wind,

And no green . . . is ever found here.

Who will deliver me hence, and from &l that wounds,
And who will save me from infernal anguish?

And | weep for myself: "Let me be delivered hence,

And from the creatures who devour one another!

And the bodies of humans, the birds of space,

And thefishes of the seas, the beasts, the demons,

Who will remove me from them and free me

From the destroying hells, without detour(?) or issue?" 3

50 Ps. 246, in A Manichaean Psalm-book, Part I, p. 54, li. 11—23. Tr. in Torgny Sive-
Séderbergh, Sudies in the Coptic Manichaean Psalm-book (Uppsala, 1949}, pp. 71-72,
and in Gilles Quispel, Grosis als Weltreligion (Zurich, 1951), p. 67. The third verse
of the first strophe is translated differently by these two authors: "which [was bitter]
to me" (Save-Soderbergh); "which [made me] forget" (Quispel).

51 Turfan Fragment T Il D178, in Abhandlungen der preussischen Akademie der Wis-
senschaften, 1926, IV, 112-13. [Puech's version, here translated, is in the French of
E. Benveniste, Yggdrasill (Paris), August 25, 1937, p. 9.—ED.]
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Or this last poem, unfortunately incomplete:

Child of the Light and of the gods,
Behold, | am in exile, separated from them.

My enemies fell upon me,

And carried me off among the dead.
Blessed be he and find deliverance,
Who will deliver my soul from anguish!

| am a god and born of the gods,
Glittering, resplendent, luminous,
Radiant, perfumed and beautiful,
But now reduced to suffering.

Hideous devils without number

Seized me and deprived me of strength.

My soul lost consciousness.

They bit me, dismembered me, devoured me.

Demons, yakshas and peris,
Somber inexorable(?) dragons,
Repulsive, stinking and evil,

They made me see pain and death.

Roaring they rush upon me,
Pursue me and assail me . . .%

If such is the temporal existence of man, it goes without saying that time
must inspire loathing and revolt. The constraint in which it holds our true
"self," and which is seen as the form par excellence of Evil, engenders a
need of Salvation or—what amounts to the same thing—of liberation,
arouses a demand for total liberty, a nostalgia for a lost freedom. In the
name of this freedom the Gnostic rebels against time, or more generally
against the order of the kosmos and against every law and rule (physical,
moral, or social), at therisk of falling into nihilism, anarchism, amoralism,
or even licentiousimmoralism. In hisstrugglefor deliverance, the "spiritual”
or "perfect" man, assured of his transcendent origin, of his native superi-
ority, seeks to shatter time, to destroy the world. The Marcionite violently

52 Turfan Fragment My, in Sitzungsberichte der preussischen Akademie der Wissenscluften
1934, pp. 874-75. [From the French tr. of Benveniste, p. 8.—Eb.]
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opposes the Demiurge, the "god of genesis'; he declares a theomakhia, a
blasphemous battle against the Creator; al his acts tend to "afflict" or
"destroy" the Creator, by destroying his works, by despising and hating
them.” "You have been immortal from the beginning," says Valentinus to
hisinitiates, "you are the sons of Eternal Life, and you have wished to share
death in order to expend it and exhaust it, in order that death may die in
you and through you. For you dissolve the world without being dissolved
yourselves; you are the masters of creation and of al corruption." 3 And
the blasphemies against the visible universe uttered by some of his Gnostic
listeners horrified Plotinus as much as the sarcasms hurled by other sec-
tarians against Yahweh'’s creation did the Church.

But was this emotional conception of time translated into a speculative
theory of the origin and essence of time? On this aspect of the question, it
must be admitted, we have little documentation. In a passage which occurs
in both the extant versions of the A pokryphon or Secret Book of Jokn,
Taldabaoth, the “Protarchon,” first and leader of the Archons, is "borne in
ignorance”" by Sophia, who casts him out; he desired to "possess the de-
signs' of "the Mother," of areality which surpasses him, that is, in al prob-
ability, to imitate them. "Being ignorant, he did not know that she was
wiser than he: he took counsel with his Powers; they engendered Destiny
(Heimarmene) and bound the gods of the heavens, the angels, the demons,
and men in measure, duration, and time (or: in measures and times [ckronos]
and moments {kairos]),in order to subject them all to (the chain of Destiny),
which governs all—an evil, tortuous thought." Time, the instrument of the
servitude, thus becomes a product of ignorance, resulting from a wicked

53 Cf. Clement of Alexandria, Stromateis, |ll, 3, 12; 4, 25; Tertullian, Adv. Marcion.,
I, 13, 29; Hippolytus, Elenchos, X, 19, 4; St. Jerome, Adversus Jovinianum, 1l, 16.
The intervention of the Good God or of Christ aso has as its aim the destruction of
the Creator's work or of the created past; see, for example, Irenaeus, Adv. haer., I,
27, 2; IV, 13, 1; Celsus in Origen, Contra Celsum, VI, 53; Tertullian, Adv. Marcion.,
I1I, 4; IV, 25; Hippolytus, Elenchos, VII, 30, 3.

54 Fragment of homily quoted by Clement of Alexandria, Sromateis, IV, 13, 89, 1-3,
ed. Otto Stihlin, GCS, Vol. Il (1906), p. 287, li. 10-15.

55 Berlin Papyrus 8502, fol. 71, 14-72, 12; Nag-Hammadi Papyrus (acquired in 1946
by the Coptic Museum in Cairo), fol. 37, 1-13. For a formulation of the passage cf.
the Gospel of Mary (another Gnostic apocryphon contained in the Papyrus Bero-
linensis), fol. 17, 5-6. “zur Zeit (xpévos) des Zeitpunktes (kKaipos) des Aeonen (alew)”;
Walter Till in La Parola del passato (Naples, rg46), fasc. Il, p. 265 = Pap. Ryl. 463,
fol. 21, 1—2 (TO Nouwdy Bpduowarpov xpovov aliwos); C. H. Roberts, Catalogue of
the Greek and Latin Papyri in the John Rylands Library, Vol. III (Manchester, 1938),
p. 2I.
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imitation (evil in its intention and execution) of a sort of prototype that is
infinitely superior, of something wholly other. The same idea occurs, this
time explicitly, in a text of St. Irenaeus, summing up the doctrine of the
Marcosians, disciples of Valentinus.®® The passage which | shall briefly an-
alyze and comment upon is of great interest. As we know, Plato in his
Timaeus represents the Demiurge modeling the universe, with his eyes fixed
on the transcendent world of Ideas, seeking to give the most perfect possible
imitation of it. Similarly, the Marcosian author gives his Demiurge the in-
tention of imitating the pleroma and of reproducing the infinite, atemporal
life after hisfashion. In both cases the operation gives birth to cosmic time.
But thereisaradical difference: whereas in Plato the Demiurge knows the
intelligible, eternal model exactly and directly, for the Gnostic theologian
the Demiurge has only an enfeebled, distant knowledge of it, only a vague
notion suggested by his mother, the fallen Sophia. Since he is himself "the
fruit of afall,” of "error" or of "absence," he is separated from the pleroma
by a gap, a profound caesura. Hence truth escapes him, and in the replica
which he presumed to create, the eternity, stability, and infinity of the
superior Ogdoad take the degraded form of amoving multiplicity, consisting
of the successive moments, years, centuries which compose and divide time.
In other words, there is no longer a continuity between the atemporal and
the temporal as in Plato, but a chasm, and the time which results from the
work of the Demiurge is no longer the most perfect image; it is no longer—
according to its own rank—the most faithful imitation of eternity, but a
pseudos, a ‘‘lie”’—an imposture and a caricature verging on illusion. Time
isalie: evenin thefield of speculation this conception, traces of which may
be discerned in Hermeticism or in Mazdaism,* reflects the loathing which
time inspires in the Gnostic.

56 Adv. haer., |, 17, 2 (Greek text in Hippolytus, Elenchos, V1, 54, 1-2):

"In addition to these things, they declare that the Demiurge, desiring to imitate
the infinitude, and eternity, and immensity, and freedom from all measurement by
time of the Ogdoad above, but, as he was the fruit of defect, being unable to express
its permanence and eternity, had recourse to the expedient of spreading out its eternity
into times, and seasons, and vast numbers of years, imagining, that by the multitude
of such times he might imitate its immensity. They declare further, that the truth
having escaped him, he followed that which was false, and that, for this reason, when
the times are fulfilled, his work shall perish." (Tr. Roberts and Rambaut, p. 74.)

The passage should be compared on the one hand with Plato, Timaeus, 37c-38¢,
and on the other hand with the passage from the A pokryphon of John mentioned in
n. ss, above.

57 Cf. Asclepius, 37: ““For where things are discerned at intervals of time, there are false-
hoods; and where things have an origin in time, there errors arise." (Tr. W. Scott,
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Consequently we need not be surprised that Salvation, whose object it is
to deliver man from the servitude, the suffering, the lie of time is here ac-
complished through an essentially atemporal mechanism.

Aswehave said, the Gnostic's need for Salvation grew from a sense of the
strangeness of his present situation in the world. The mere existence of such
a feeling proves that man must intrinsically be, and must originally have
been, something other than what he is now. Accordingly, his refusal to
accept the condition allotted him in time brings with it a nostalgia for a
realm beyond or rather before the world, for an earlier existence in which his
substance was pure of all mixture or adulteration, in which his power was
infinitely free: a homesickness for a lost paradise which grosis will enable
him to regain. Thus in one and the same act of thought the Gnostic looks
upon his present degradation as only accidental and provisional, and gains
awareness of his innate superiority, which neither this body, this matter, or
this time, to which he is fettered here on earth, has been able to destroy.
Consequently the temporal situation that is unacceptable to his feeling be-
comes paradoxical for his intelligence. His emotional need for Salvation is
transposed and formulated in terms of an intellectual requirement and an
intellectual problem; it will find satisfaction in an act of consciousness and
knowledge. This act is gnosis, "knowledge," which is aso epignosis, "recogni-
tion." Knowledge or recognition of what? Ordinarily the term is used in an
absolute sense. When it is accompanied by a genitive complement, it desig-
nates knowledge of oneself, of man, of God, or—what amounts more or
less to the same thing—of the Way, of Joy, of Life.’® In other words, the
experience of evil is expressed, and requires explanation and solution, on
the plane of consciousness. Side by side with the horror of evil there is, in
the consciousness of the Gnostic, a desire—transformed into an overweening
certainty, a certainty that is more than hope and faith—of possessing an
absolute Truth, a total Knowledge, in which all the riddles raised by the
existence of evil are solved.

How does it come about? According to the sectarians themselves, Gnosis
provides an answer to the triple question "Who am | and where am 1?

Hermetica, Vol. I, Oxford, 1924, p. 357.) For Mandaeanism see Ernst Percy, Unter-
suchungen diber den Ursprungder Johanneischen Theologie (Lund, 1939), pp. 96—105:
"Luge in den mandiischen Schriften.”

58 On dl these points numerous texts with commentary will be found in E. Norden,
Agnostos Theos (Leipzig, 1913), pp. 87-113, and in Richard Reitzenstein, Die /elleni-
stischen Mysterienreligionen (3rd edn., Leipzig, 1927), pp. 66-67, 284-308.
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Whence have | come and why have | come hither? Whither am | going?"
Thusit is an explanation of my present situation, but an explanation which
will also beitsdenouement. The explanation will consistin restoring metoa
vast totality of which my present situation isthe center, and it will take two
directions determined by my two questions "What was | before this situa-
tion? What shall | be after it?" This explanation will have a bearing both
on my origins and on my destiny. On the one hand, it will flower into a
cosmological myth, whose successive episodes will culminate in the history
of man and in my present history. This myth will have the function of ex-
plaining that God did not will evil, but that evil is either increate and pre-
existent in its opposition to Good (this is the dualist solution), or born of a
series of degradations of the divine essence or of the fall of a transcendent
Being, an "aeon,” which broke the peace and the perfection of the pleroma
and, more or less directly, produced an incomplete world outside of the
Light, the prison of mankind subjected to fatality and sin (this is the ema-
natist solution). And on the other hand, the Gnostic explanation will find

sg The classical formulais provided by the Valentinian Theodotus (Excerptaex Theodoto,
78, 2): "The knowledge of who we were, what we have become; whither we are hasten-
ing, whence we were redeemed; what is birth, what is re-birth." (Tr. from Hastings,
ERE, VI, p. 231.) In the Acts of Thomas, XV (ed. Max Bonnet, Leipzig and Paris,
1883, p. 121, li. 12-13) on the other hand, the hero says to Jesus. "Who . . . hast
shown me how to seek myself and know who | was, and who and in what manner |
now am, that | may again become that which | was." (Tr. James, ANT, pp. 370of.)
The first part of this definition of Gnosisis contained implicitly in a Gnostic liturgical
text cited by Irenaeus (Adv. kaer., I, 21, 5), in which the soul of the Perfect Man,
having been delivered and restored to its heavenly home, declares: "I know myself
and am whence | came" (tr. Roberts and Rambaut, p. 84). The second part may be
read in the Corpus kermeticum (IV, 4); here the soul that has received baptism in the
vessel of the Nous and which thereby partakes of gnosis, is informed that {you]
recognize for what purpose you have been made”; the other beings, on the contrary,
“know not for what purpose they have been made, nor by whom? (tr. Scott, pp. 151,
153). This formula is studied by E. Norden in Agnostos Theos, pp. to2ff. Similar
definitions in the religious literature of Iran (Skand-Gumanik Vicar, X, z2-11; ed.
P. J. de Menasce (Fribourg, 1945), p. 114; and above al in Pand-Namak i Zartuit,
cited by de Menasce, p. 120. Also, in the philosophical literature of the Roman epoch.
Arthur D. Nock, review of Jonas, Gnosis und spatantiker Geist, in Gnomon, XII (1936),
609, and his ‘“Sarcophagi and Symbolism," American Journal of Archaeology, L (1946),
156, notes two examplesin Porphyry (Deabstinentia, |, 27) and in Aristides Quintilianus
(111, 7). In a sense we may add Macrobius, Commentarium in Somnium Scipionis, |,
9, 1; ed. Franz Eyssenhardt (Leipzig, 1893), p. 509, li. 24-28: ‘“Philosophers whose
views are correct do not hesitate to agree that souls originate in the sky; moreover,
thisis the perfect wisdom of the soul, while it occupies a body, that it recognizes from
what source it came.” And I, 9, 3 (p. 510, li. 6-8): "A man has but one way of knowing
himself, as we have just remarked; if he will look back to his first beginning and
origin." (Tr. W. H. Stahl, Commentary on the Dream of Scipio, New York, 1952, p. 124.)
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its expression in a soteriological myth, counterpart of the cosmological myth
but intimately bound up with it. The principal function of such a myth will
be to assure us (1) that though we are now degraded, we neverthel ess derive
our origin and true being from the transcendent world; (2) that by our es-
sence we remain allied and “consubstantial” with this transcendent world
or with the fallen entity which will finally be saved and whose destiny is
therefore ours and vice versa; ® and (3) that thereby our own divine sub-
stance has remained intact in the accidental episodic mixture that is our
existence here on earth. Thus our main task will be to regain awareness of
ourselves, to reawaken in ourselves the divine "parcel" or "spark" that is
present in us or configured by the "spirit" (the preuma or the nous), to
reintegrate ourselves with the entity or the superior world that is consub-
stantial with us. In short, we shall separate from the material kosmos, we
shall find ourselves once again in our full pristine truth, or rather in our
eternal, permanent truth, which for the present has ssmply been forgotten
or clouded over.

As a knowledge or recognition of oneself, as revelation of oneself to one-
self, gnosis is a knowledge of the whole universe, visible and invisible, of the
structure and development of the divine as well as the physical world. Some
of the Gnostics actually call it a total “‘science”—in the positive sense of
the word—or even, in Manichaeism, an exhaustive and purely rational ex-
planation of al things.®* Yet everywhere and aways this "science" is re-
solved in myths of soteriological purport, myths intended not only to ex-
plain man's situation kic et nunc but aso to reveal to him his origin and
authentic reality and to bring him the certainty of salvation as a gift eter-
nally given and requiring only to be found again. Knowledge of oneself im-
plies redemption from oneself, just as knowledge of the universe implies
the means of freeing oneself from the world and of dominating it.

60 This is the case among the Valentinians, for whom, according to Irenaeus (Adv. kaer.,
I, 5, 6), the "pneumatic generation" (TO kvpua mvevuatikoy) is and remains con-
substantial with the "Mother," the feminine entity who is an Aeon of the pleroma
(dpoobaowmapxor 17 un7pi). And above al among the Manichaeans, where the
individual souls which have fallen into the darkness of matter, or of the bodies, are
"parts,” "portions," "parcels' of the luminous God, consubstantial with the soul of
the "Primordial Man," himself an incarnation of the soul of the "Father of Greatness"
(numerous references in Le Manicheisme, p. 154, n. 275). More generally on the con-
substantiality of God and man in Gnosticism, see Clement of Alexandria, Stromateis,
Il, 16, 74, 1, ed. Stihlin, Vol. II, p. 132, 6-10.

61 Cf. for example the Wisdom of Solomon, 7 : 17-22, and Pistis Sophia, ch. g2-g3.
See dso my Le Manicheisme, p. 72, and p. 157, nn. 280—82.
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Once we are familiar with this conception we shall easily understand the
atemporal character of Gnostic Salvation.

To be sure, Salvation takes place in time, but the act onwhich it isfounded
is intrinsically atemporal. It is an interior and individual illumination, a
revelation of oneself to oneself, a sudden, gratuitous act which is accom-
plished by a predestined individual and which presupposes no previous con-
dition or preparation in time. This gratuitousness actually amounts to an
absolute right that isin no way contingent on the acts and events preceding
the abrupt revelation. The knowledge of sdlf brought by grosis is reminis-
cence of sdlf, return to a primitive, permanent state, recovery of a being that
has been elected for al time, that is saved by virtue of its origin, for al
eternity. The "spiritual,” the "perfect” man merely recovers an indestruc-
tible acquisition, an ontological state given once and for all, his true being
which time hasnot affected, which existencein time hasveiledbut hasnot im-
paired or dissipated. In afragment already quoted, Valentinus declaresto the
"pneumatic" men: "You are immortal and the children of eternal life."

Moreover, Salvation here concerns only the atemporal, eternal part of
ourselves. Neither flesh nor blood, which are material things and hence evil,
can inherit the kingdom of God. There is no resurrection of the body or with
the body; on the contrary, the spirit is absolutely detached from the body
through its awakening to itself, or through the union, the "spiritual mar-
riage," of the reflection that is our soul in thisworld, with our real self, our
"angel," who is our transcendent personality. Only our nous or our preuma,
immanent in the atemporal substance of God or of adivine entity, issaved.®

In separating our spirit, our self, from the body, this Salvation places us

62 Clement of Alexandria, Stromateis, IV, 13, 89, 2, ed. Stahlin, Vol. Il, p. 287, 11-12.
Cf. the anonymous treatise called the Codex Brucianus, LIX, tr. Charlotte A. Baynes,
A Coptic Gnostic T'reatise Contained in the Codex Brucianus (Cambridge, 1933),p. 177:
"And | shall give you an authority proper to you, and none shal hinder you in that
which you desire. And you shall possess aeons and worlds and heavens, so that the
intelligible spirits come and they dwell in them. And you shall be deified, and you
shall know that you came forth from God, and you shall see him that he is God within
you: and he shall dwell in your aeon."

63 Concerning this denial of the resurrection of the flesh the texts are extremely abundant.
I content myself with referring the reader to the very genera testimony of Tertullian,
De praescriptione haereticorum, XXIII, and with reproducing two formulas from ch. 6
of the Adversus omnes haereses of Pseudo-Tertullian, which, in spesking of Cerdo
and of Apelles, sum up the entire theory in a few words: ‘A resurrection of the soul
merely does he approve, denying that of the body" (ed. Kroymann, p. 222, li. 25f.);
"This man denies the resurrection of the flesh, ... he teaches the salvation of souls
aone" (p. 224, li. 1—-2) (tr. Thelwall, pp. 269, 271).
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outside of time; it introduces us into asituation that transcends the limited,
and therefore captive—the phenomenal, and therefore illusory—existence
that has hitherto been ours. It consists not in fulfilling oneself in time but
in finding oneself fulfilled beyond time and before time. It releases us from
time in order to carry us back to our original, atemporal condition.

Thus Salvation places us beyond all power of time, since the state that it
restores to us is definitive. Salvation is regeneration in the sense that it isa
gathering together (syllexis)of our luminous, divine substance,® a recupera-
tion of our authentic self, a return to our own primitive being and place, to
our 7dia.%® And it is liberation in the strongest sense. The eleutheria, the
freedom, that it assures usis not only negative,® adetachment or liberation

64 In this connection we find in the Acts of Thomas (XLIII, p. 161, g-10) ahighly remark-
able formula which has been well commented on by G. Bornkamm in hiswork M ythos
und Legende in den apokryphen Thomas-Akten (Gottingen, 1033), pp. 121—22: "that
| also may be set free and be gathered unto the nature that is mine from the beginning”’
(tr. James, p. 386). Here the self effects a return—through a gathering together and
concentration—to its original, primordial nature. Along the same lines, cf. severa
significant expressions noted by E. Peterson, "La Liberation d'’Adam de I’ "Ava~yxn,”
Revue bibligue, LV (1948), 203, in a magic papyrus, the pseudo "Liturgy of Mithra.”
Cf. Quispel, Gnosis als Weltreligion, p. 19: "The Valentinians declare programmati-
cally: ' Once the spirit (that is, the spiritual man) comes to itself, it has returned to
its origin.” ” (Clement, Paedagogus, 32, 1).

65 Cf. in particular the passage in the “Gospel of Eve" reproduced by Epiphanius,
Panarium, XXVI, 3, 1; ed. Karl Holl, Epiphanius, Arcoratus und Panarium (GCS,
1915-33), Vol. I, p. 278, li. 11f.: "I am thou and thou art I, and wherever thou art,
there am |, and | am scattered through al things. And whencesoever thou wilt thou
gatherest me together, and gathering me together thou gatherest together thyself."
(Tr. A.S.B.G.) And the quotation from the * Gospel of Philip" in the same heresiologist
(Panarium, XXVI, 13, 2 (Vol. I, p. 292, li. 16-20): "l have taken knowledge (it
[the soul] saith) of myself, and have gathered myself together out of every quarter and
have not begotten (sown) children unto the Ruler, but have rooted out his roots and
gathered together the members that were scattered abroad. And | know thee who thou
art." (Tr. James, p. 12.) Cf. aso in this connection Leonhard Fendt, Gnrostische Mys-
terien (Munich, 1922), pp. 4-12, 76-77; as well as Jonas, Gnosis, Vol. |, pp. 139—40.

66 Cf. theliturgical fragment cited by Irenaeus (Adv. kaer., |, 2r, 5), in which the liberated
soul declares on its return to its supracelestial home: "I derive being from Him who
is pre-existent, and | come again to my own place whence | went forth." (Tr. Roberts
and Rambaut, p. 84) Numerous Manichaean passages along the same lines are in-
dicated in my Le Manichéisme, p. 156, n. 278.

67 Consult on this point Jacques Dupont, Gnosis. La Connaissance religieuse dans les
Eptires de Saint Paul (Louvain and Paris, 1949), pp. 282-327, which gives a bib-
liography and sums up the interpretations of the modern critics. On the two directions
(strict asceticism or extreme libertinism) that the application of Gnostic eleutheria or
exousia can take, cf. my remarks in H.-C. Puech and A. Vaillant, eds., Le Traité
contre les Bogomiles de Cosmas le Préire (Paris, 1945), pp. 333-35, and H. J. Schoeps
study, ‘“‘Gnostischer Nihilismus,” in Aus frichchristlicher Zeit: Religionsgeschichtliche
Untersuchungen (Tubingen, 1g950), pp. 255-70.
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from the tyranny of Destiny and the slavery of the body and of matter
(apolutrisis);it is aso a positive freedom, exousia, an absolute power or
licence to do whatever we please (whence the Gnostic amoraism that is
sometimes translated into deeds), an independence by right of birth (the
Gnostic proclaims himself a "king's son’’),%® from the laws and the masters
of this world, and later, on departure from the body, from the planetary
Archons and from the Creator and Judge of the universe, the Cosmocrator.
At the beginning of thislife, gnosis clothes the spiritual man in adiaphoria,
"indifference,” and epatkeia, "impeccability,” and this state is inalienable,
regardless of what he may subsequently do. The Gnostic isfreein all things
and judges al things. He is a bythos exousias, an "abyss of liberty." ® The
image has been revived by Nietzsche: ™ like the sea which without harm
swallows up al the filth cast into it by a thousand watercourses, he can
receive and absorb all things without ever being sullied, he can engage in
all sorts of action, and still no sin may ever be imputed to him. He is saved
by nature and not by works, and none of the acts that he may perform in-
differently in an alien world can alter or destroy his status as a chosen and
saved being; 7 though plunged in the mire, a block of gold remains eternally
gold.”™ Here again time has no effect on the transcendent, definitive state

68 Cf. for classicd Gnosticism, Clement of Alexandria, Sromateis, IIl, 3, 30, 1; for
Mandaeism, From the John-Book of the Mandaeans, tr. from the German of Mark
Lidzbarski (London, rg24). For Manichaeism see Turfan Fragment M liturg., 4 bhand-
lungen der preussischen Akademie der Wissenschaften,x1gos, Appendix, p. 29, and one of
the Psalms of Thomas of the Fayoum Psalter, in A Manichaean Psalm-book, part II,
p. 216, li. 2-3. Nor should we forget the ‘“Kings’ Sons' who are the heroes of the famous
“Song of the Pearl" in the Acts of Thomas, 108-13.

69 According to a passage from Porphyry's De abstinentia (I, 42), which in my opinion
is not directed against the Cynics, as J. Dupont maintains (op. cit., pp. 295-98), but
against the Gnostics, as is shown by the close resemblance between its language and
that of the Gnostics as disclosed in various passages of the Sromateis of Clement of
Alexandria.

70 Thus Spake Zarathustra, tr. Thomas Common, rev. by O. Levy and J. L. Beevers

(London, 1932), p. 68: "Verily, apolluted stream is man. One must be a sea, to receive

a polluted stream without becoming impure.”

As Irenaeus reports (Adv. kaer., |, 6, 2) concerning the Valentinians, the rvevuarikol

who have the Teketia yvwots are absolutely saved "by nature," and not by their

works ("but as to themselves, they hold that they shall be entirely and undoubtedly
saved, not by means of conduct, but because they are spiritual by nature"). Hence
the Gnostic can suffer no harm or taint of corruption, regardless of what acts he per-
forms ('it is impossible that spiritual substance, by which they mean themselves,
should ever come under the power of corruption, whatever the sort of actions in which

they indulged"). (Tr. Roberts and Rambaut, p. 26.)

72 lrenaeus, Adv. haer., 1, 6, 2: "For even as gold, when submersed in filth, loses not
on that account its beauty, but retains its own native qualities, the filth having no

-

7
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achieved through gnosis. On the contrary, the Gnostic may either ignore
time or dominate it and bend it to his whim. And he stands in a similar re-
lation to the body and to matter: he may either detach himself from them,
guard against their taints, remain aloof from them through the strictest
asceticism, or else demonstrate his contempt for them, his revolt or superi-
ority, by indulging in unrestrained debauch, by exhausting the flesh and
his carnal desires. Only the "psychic" men—the intermediary category who
are neither saved by nature like the "pneumatics" nor fatally damned like
the “hylics”—require an education to achieve Salvation, require a succession
of efforts and good works, hence a progress in time or through a series of
reincarnations.”

It would be inaccurate to say that Gnostic Salvation, though intrinsically
atemporal both in its object and in its effects, is wholly exempt from tem-
poral conditions. But where time does enter in, itsrole is reduced to a min-
imum and the tendency is to annul it.

Actually the saving revelation that gives Gnosis its content is sometimes
represented—in Valentinus or Basilides, for example “—as a paradosis, a
tradition transmitted in time or—as in Manichaeism "*—is based on the
authority of along line of precursors, or successive "prophets of humanity,"
who have appeared since Adam at certain moments of history: Shem, Seth,
and Enoch among others, or Zoroaster, Buddha, and Jesus. But in the first
case this tradition is secret, usually without outward guaranty, and paral-
leled by individual revelations. The very idea of tradition is threatened if
not replaced by that of a discontinuous, independent, anarchic revelation.

power to injure the gold, so they affirm that they cannot in any measure suffer hurt,
and lose their spiritual substance, whatever the material actionsin which they may be
involved." (Tr. ibid.)

73 So it was among the Valentinians (Irenaeus, Adv. kaer., |, 6, 1-2,and 7, 5, or Excerpta
ex Theodoto, 54-57. And the sameistrue of the Manichaean "Catechumen" or "Hearer,"
who corresponds more or less to the "Psychic" of classica Gnosticism (cf. my Le
Manichéisme, pp. 88—g1, and 186—gs3, nn. 374-92).

74 Cf. Clement of Alexandria, Stromateis, VII, 17, 106, and Letter from Ptolemy to Flora
in Epiphanius, Panarion, XXXIIl, 7, 9 (Valentinians); Clement of Alexandria,
Sromateis, VII, 17, 106, and Hippolytus, Elenchos, V11, 20, 1 (Basilidians); Hippolytus,
Elenchos, V, 7, 1 (Naassenes). More generally, Irenaeus, Adv. haer., |, 25, 5 (= The-
odoret, Haereticarum fabularum compendium, 1, 5).

75 Cf. my Le Manicheisme, pp. 61~63 and p. 144, n. 241 (in which the references are given).
On the Manichaean theory of the successive eclipses of the Revelation, see ibid.,
pp. 66, 149, Nn. 259, 260.
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In the second case, the revelation provided in diverse epochs by various
envoys is itsdf discontinuous; each of the successive messages proclaimed
before the appearance of Mani was engulfed in a diabolical catastrophe and
eclipsed along with the truth (a partia truth to be sure) that it contained.
Precursors there are, but no continuous or progressive tradition. From time
to time the revelations interrupt the course of history, but they do not ex-
tend continuously from its beginning to the coming of the Paraclete.

Yet in so far as the inner revelation has to be awakened or reawakened by
a Revedler, Savation depends on a Savior who intervenes in time. But
the Gnostic attaches no importance to the historical aspect of this interven-
tion. First of al, the Savior—and thisis stated very clearly in Mandaeism
and Manichaeism—is conceived above all as the personification of the tran-
scendent Nous, a sort of projection or configuration of the individual nous,
which adso plays the role of "Saved Savior," a savior who saves himself
within each man. The mythical aspect of the Savior overshadows his his-
torical aspect where heis not, like the Mandaean Manda d’Hayye—‘“Gnosis
of Life”—a purely mythical being. Moreover, the Savior is conceived ex-
clusively asa Revealer, an “awakener.” He is a master or illuminator (phas-
ter), an example; he is the instructor who brings gnosis, the prototype who
shows how one can release the nous from matter through Gnosis. It is not
his acts that save, but the symbols that materialize his acts, or the teaching
he dispenses. No value of sacrifice, of expiation for the sins and the flesh,
no significance of redemption is attached to the sufferings or Passion of the
Savior, whether he be Jesus or Mani. The essential is not the concrete, real-
istic, historical character of the drama that is the Savior's earthly life but
the intellectual, exemplary, atemporal character of the revelation divulged
by the Savior. This is particularly evident in the Christian Gnoses, which
could not help taking the historical figure of Jesus into account. The Chris-
tian Gnostics—and the Manichaeans—establish a duality, a hiatus between
the metaphysical Christ and the Jesus who appeared in Judaea. They attach
the appearance of the latter to no historical event: for Marcion, Jesus ap-
peared suddenly (subito) in the form of a man of thirty; 7¢ more generally,
his coming is a coup de theatre which breaks history into two pieces and
which nothing in the past has foreshadowed or prepared the way for; it has
nothing to do with the prophecies of the Old Testament. Above al, Christ

76 Tertullian, Adv. Marcion., 111, 2 (ed. Kroymann, p. 378, li. 16-17): "Subito filius et
subito missus et subito Christus’; and Ill, 3 (p. 378, li. 28): “statim.”
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was not really incarnated: his substance was purely spiritual, "pneumatic.”
Jesus was not, in any true and profound sense, placed in a concrete segment
of time. There was only a phantom Savior (puiativus, says St. lrenaeus)
who appeared at a certain moment but did not enter into any real flesh or
integral historical man. His body and consequently his sufferings and his
Passion were only apparent—except where, as in Basilides, another man is
substituted for him on the Cross. Thus the miracles, the Crucifixion, the
Resurrection have neither full reality nor concrete efficacy: at most they are
symbols or examples. Either a fantastic drama was enacted behind the his-
torical reality or else the historical setting was illusory, so that the reality
expressed through it remains atemporal. Fundamentally, this Gnostic con-
ception, designated as ““docetism,” negates the historical, temporal character
of the life and work of Jesus.

Thereis alast point in which Gnostic soteriology might imply a temporal
perspective, and that is eschatology. As a matter of fact, Christian and—at
least in Manichaeism—Iranian influence did result in Gnostic theories and
visions bearing on ultimate ends, on the End of the Epochs and the disap-
pearance of the present world. Y et what could these views of the future mean
to spirits so impatient of all concrete time? The Gnostic expected no par-
ticular or general resurrection: as we have seen, he held that the flesh could
not be resurrected; moreover, since he identified resurrection with the
awakening of the spirit to truth and with inner regeneration through know!-
edge, he held the spiritual man, once illuminated, to be already resurrected
and forever. To cite the second Epistle of Timothy (2 : 18), which sums up
the theory in order to condemn it, "the resurrection is already come." 77 On

77 On this instantaneous resurrection, conceived as a definitive state which immediately
locates the saved being beyond death, we can do no bhetter than consider the testimony
regarding those heretics who were looked upon—rightly or wrongly—as the ancestors
of Gnosticism: Nicholas and Menander. Regarding the first, Hippolytus, in fr. | of
De resurrectione, preserved in Syriac (ed. Hans Achelis, Hippolytus Werke, Vol. 1,
part I, p. 251, li. 10-17), writes, precisely after quoting from Il Tim. 2 : 18: "This
Nicholas . . . impelled by an alien (diabolical) spirit, was the first to affirm that the
resurrection has already come, meaning by ‘resurrection’ the fact that we believe
in Christ and receive baptism, but he denied the resurrection of the flesh. And at his
instigation several men founded sects. These included above all the so-called Gnostics,
to whom belonged Hymenaeus and Philetus (combated by the Apostle).” On Menander,
see Tertullian, De anima, 50, 2 (ed. August Reifferscheid and Georg Wissowa, in
CSEL, XX, 18go): "But the insane opinion of the Samaritan heretic Menander is
also rejected, who will have it that death has not only nothing to do with his disciples,
but in fact never reaches them. He pretends to have received such a commission from
the secret power of One above, that al who partake of his baptism become immortal,
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the other hand, the Gnostic seeks to anticipate the final Consummation to
come by accomplishing it in himself and for himself; he participatesin it 4ic
et nunc, enacting the event through the medium of therite. The Manichaean
Béma is an anticipated rehearsa of the Last Judgment; the Valentinian or
Marcosian apolutrosis, the consolamentum of the medieval Catharists, and
without doubt the "spiritual baptism" of the Bogomils on which it was
probably modeled are prefigurations of the souls return to their transcend-
ent home and of their heavenly marriage with their angel or true "sdf,"
their eternal prototype. And the eschatologica events are turned inward:
the teleiosis, the synteleia, the apokatastasis, the consummatio are aready
present and accomplished in the person of the Gnostic; the "perfect” man,
the teleios, is dready "consummated." He has in himsdf attained the state
which, temporally speaking, must, in the future, follow the end of the ages.

Thus the Gnostic spirit tends, in dl its manifestations, to negate time or
a least to dispense with it and surpass it. Confronted with historica ee-
ments, it spontaneoudy reduces them to atemporal, or more accurately to
mythical, terms. In connection with the figure of the Christian Jesus the
operation is unequivocal. But the remark may be generalized. Gnostic think-
ing is fundamentally mythical. It is dominated by the nostalgia for aninitial
situation which commands all actuality, by a myth of the Urzeitand Ur-
sprung.™ It isincapable of considering the particular persons and events of
history rationally in concepts or concretely by apprehension. For Gnostic
thinking, concepts become ill-defined schemas, entities half abstract, half
concrete, half persond, haf impersonal; "aeons," aisn, ‘Glam (Mand. alma)
—fragments of time or spatialized and hypostatized periods of time—the
dements or charactersin amythological drama; and for their part, historical
individuals and facts are sublimated into something half way between the
real and the symbolic. Even the course of time is moved into a mythical
perspective; according to the Manichaean theory, for example, it corresponds
to the second stage of a mythical process that unfolds in three “moments”:
an anterior moment, in which Light and Darknesslived separately; amedian

incorruptible, and instantaneously invested with resurrection-life" (Tr. Holmes,
p. 521.) And see the texts of Justin Martyr, Apologia, 1, 26, 4, and Irenaeus, Adv.
haer., |, 23, 5: "His disciples obtain the resurrection by being baptized into him, and
can die no more, but remain in the possesson of immortal youth" (tr. Roberts and
Rambaut, p. 8¢)—indicated by J. H. Waszink in his edition with commentary of
Tertullian's De anima (Amsterdam, 1947), p. 519.

78 | shal not develop this point, which has already been treated by K. Kerényi in his
two papers on mythology and gnosis, EJ rgqo—41, pp. 157-229.
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moment, in which Light is attacked and conquered by Darkness and the two
unengendered and atemporal substances are mixed; and aposterior moment,
in which their original disjunction will be re-established. On the margin of
historical time and parallel to it there is enacted a mythical drama whose
actors are the "Aeons' or transcendent Entities. In Valentinian Gnosis we
have strife in the pleroma, Passion, the fall and mishaps of Sophia, and her
salvation and return to the pleroma; in Manichaeism or in the vision of the
alchemist Zosimos we have the fall of the Primordial Alan and his captivity
in the Darkness, and the entire historical process consists in the recovery
and reshaping of his luminous substance that has been dispersed among all
living creatures. It is the diverse phases of this mythical drama that give
to history whatever meaning it can have, or rather that interrupt the course
of concrete time, chopping it into an incoherent succession of dramatic epi-
sodes. sudden interventions of the transcendent in human affairs, sudden
acts of God, which nothing justifies and nothing prepares the way for, ar-
bitrary irruptions which put the finishing touches to the inorganic picture
of Gnostictime. “SubitoChristus, subtto Iohannes: SIC sunt omnia apud Mar-
cionem,” writes Tertullian.”” And, we might add, so is everything connected
with Gnostic time.

What shall we conclude from all this? The picture resulting from our in-
vestigation of time as conceived by Gnosticism may appear confused, un-
balanced, even contradictory, and so indeed it is. Time exists, but on the one
hand it is a captive, heavy with the chains of evil Destiny, while on the
other it is inorganic, broken by the interventions of Revelation and by the
Gnogtic's will to bresk it in order to bresk with it. This dramatic time has
a certain affinity with the Christian conception of concrete, historical time:
it has a beginning and an end, and in it a kind of specid Providence is ef-
fected in favor of mankind (with, to be sure, the difference that Gnostic
time has no full reality and that Providence or what might here be called by
that name operates only for the benefit of an élite). But Gnostic time is only
the consequence and the reflection of the adventures or conflict of tran-
scendent realities, an episodic copy of an atemporal tragedy, and the Gnostic's
effort is to transcend time in order to establish himself, as absolutely as

79 Adv. Marcion., IV, 11 (ed. Kroymann, p. 449, li. 22-24). (‘“Christ suddenly, and just
as suddenly, John! After this fashion occur al things in Marcion’s system.”—Tr.
Holmes, p. 211.)
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Thus the history of Salvation becomes a movement from the beginning in
paradise to the end in the New Jerusalem.

In this historical unfolding the religious vision discovers the workings of
an otkonomia, a divine plan of Salvation. (It is characteristic that in the
later Christian idiom oikonomia signifies "Incarnation" as well as "plan of
Salvation," and finally comes to designate the inner unfolding of God into
the Trinity, because historically neither the inner life of the Godhead nor
the oikonomia can be understood except from the perspective of the In-
carnation.) And when man is placed in this oikonomia, he experiences his
kairos—that IS to say, a tension and a meaning enter into his inherently
profane and aimless life "time," because it becomes related to the plan of
Salvation and is thus in direct relation to God.

Nowhere is what the New Testament means by kairos better ex-
pressed than in the passage from the Gospel of S. John (7 : 3ff.)
(in this respect a truly classic passage) in which Jesus says to his
unbelieving brethren: "My kairos [to go up to Jerusalem] is not yet
come, but your kairos is alway ready" (verse 6). This means:
For you there is no kairos in the historical, New Testament sense;
there are no times appointed and specidly singled out by God in
his omnipotence with a view to his plan of savation. For the others
there exists only the profane usage of the word kairos. everything
depends merely on the human decision as to whether a kairos is
favorable or not. They can go up to Jerusalem at any time. But
not so Christ, for he stands in the very midst of the divine plan of
salvation, whose kairoi are exactly determined by God.!

To a certain degree this sense of time was determined by eschatology.
The great discovery of Weiss and Albert Schweitzer was the significance
of the expectation of the end for the teachings of Jesus, for beyond any
doubt the first Christians expected and hoped that the kingdom of God
would soon be manifested on earth. In the New Testament man standsin a
processwhich draws its meaning and virtue from an invisible end; mankind,
and the cosmos as well, has an eschaton, a telos, an end which draws events
toward it like a magnet. How new this was is shown by a comparison with
the Greeks. In his book In the Grip of the Past,? Bernhard A. van Groningen
describes how the Greeks lived in the past and were fascinated by the

1 Oscar Cullmann, Christusunddie Zeit (Zurich, 1946), p. 35. Cf. Théo Preiss, "TheVision

of History in the New Testament." Papers of the Ecumenical Institute (Geneva), V
(1930), 48. 2 In the series Philosophia antiqua, Vol. VI (Leiden, 1953).
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repetition of the past; so much so that for them the future had no dimension
of its own.

And yet we should misunderstand the specia character of the early
Christian sense of time if we attempted to see it wholly in terms of the ‘elos.
The decisive factor was, rather, the center, the life and death of Jesus. This
is the unique, unrepeatable, essential fact, which gives rise to history and
to the new sense of time. From it the course of time takes itsdirection; from
it time strives toward an end. There is a divine ephapax, a "once and for
al": "For in that [Christ] died, he died unto sin once" (Rom. 6 : 10). And
wherever Christians forgather down to the present day, the significance of
this act and this sacrifice for salvation is caled to mind: "This do in re-
membrance of me" (Luke 22 : 1g). Moreover, the kingdom of God is
mysteriously and invisibly present with the first appearance of Jesus. "The
time is fulfilled, and the kingdom of God is at hand" (Mark 1 : 15). Or, as
in an interpolation to the Gospel of St. Mark, "The limit of the years of the
power of Satan is fulfilled" (Mark 16 : 14, Western text). For there is no
doubt that for Jesus the kingdom of God was already present in his person:
"The blind receive their sight, and the lame walk, the lepers are cleansed,
and the deaf hear, the dead are raised up, and the poor have the gospel
preached to them" (Matthew 11 : 5). These are the signs of eschatological
time. And it is particularly through and after the Passover that this knowl-
edge that the end of time is at hand is fully formed in the disciples: "And
it shall come to pass in the last days, saith God, | will pour out of my spirit
upon al flesh" (Acts 2 : 17). The spirit had been poured forth and was the
supreme reality in the life of the early Christians. It will come to pass at the
end of days that the dead will rise again. Christ is risen. To be sure, the
future aeon was not yet herein all its glory; but the Resurrection, the coming
of the Holy Ghost, are anticipations of the end: "Beloved, now are we the
sons of God, and it doth not yet appear what we shall be' (I John 3 : 2).
Eschatological time breaks into present time. And just as the present has
its own meaning and necessity in the announcement of the victory and in
sdfless charity, so the prneuma isaready present as the amapxn of trans-
figuration. The early Christian sense of time was constituted by the ephapax
—by proleptic eschatology and the meaning of the present for salvation—
no less than by eschatology proper.

The thesis that this early Christian time feeling vanished completely in
the patristic period is untenable. This notion isin keeping with Protestant
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or liberal dogma, but the facts speak a different language. Puech has shown
that in the first centuries Christian thinkers developed the idea of rectilinear
history and its unrepeatable uniqueness in even greater detail.* And indeed,
the Church Fathers, in their polemics against heresy, expressed for the first
time the idea that there exists a development in history, the idea that in
the education of the human race certain forms were justified in their time,
only to be rejected at alater epoch. Indeed, a study of the Church Fathers
makes it clear that the pathos of progress is a secularization of early Chris-
tian conceptions. This historical vision of ancient Christianity grew out of
the ephapax, the "once and for all."

Nor did the thread of proleptic eschatology ever break off. To be sure,
patristic Christianity is not merely a continuation of early Christianity. The
struggle against Gnosticism led to an overemphasis on free will, which gave
patristic Chrigtianity a different imprint from the early Christianity out of
which it grew. However, it is a hasty simplification of a complex situation
to say that vain waiting for the ardently hoped-for Parousia led to a total
degeneration and secularization of Christianity—as though the dwindling
of eschatological tension and the fading of the eschatological perspective
were the causes of the so-cdled Hellenization of Christianity. In the first
place, the texts give little evidence of any such weariness and disillusion-
ment: nowhere is a breach in the tradition discernible. Moreover, such
simple solutions for complex problems always tend to be false: it cannot
be denied that the germs of the subsequent development were present in
early Christianity.

In patristic Christianity we see the development of dogmatism, liturgy,
asceticism, mysticism, and apologetics. Is this to be judged as a pseudo-
morphosis of the Gospel?

Concerning the origin of the trinitarian dogma, C. G. Jung writes:

The sole reason for the dogma lies in the Christian "message,”
which caused a psychic revolution in Western man. On the evidence
of the gospels, and of Paul's letters in particular, it announced the
real and veracious appearance of the God-man in this humdrum
human world, accompanied by al the marvellous portents worthy

of the son of God. However obscure the historical core of this
phenomenon may seem to us moderns, with our hankering for

3 Henri-Charles Puech, "Temps, histoire et mythe dansle christianisme des premiers
sigcles,” Proceedings of the7#s Congressfor the Hstory of Religions (Amsterdam, rg31),
Pp. 33-52.
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factual accuracy, it is quite certain that those tremendous psychic
effects, lasting for centuries, were not called forth causelessly, by
just nothing at all.*

Thus Jung, too, believes that the dogmatic development is rooted in the
ephapaxand consequently has nothing to do with weariness and the dis-
appearance of the eschatological perspective. As for the other phenomena,
they can be shown to have developed at least in part from proleptic escha-
tology, so that, ironically enough, it would seem to have been through
eschatology that elements having their origin in the mysteries, in philoso-
phy, and in the Gnosis of antiquity became integrated with Christianity.
The early Christian Eucharist, a highly complex phenomenon, was not
only an ethic of remembrance and the motif of sacrifice but also a Messianic
banquet of rejoicing, an anticipation of the Lord's eschatological deraka with
his disciples in the kingdom of God. Karl Barth writes: "It is the presence
of Jesus in his congregation that is full of his future. For the congregation
strives and yearns for his future, universal, and final revelation, which has
occurred only in a particular and provisional sense in the Easter episode,
so that even the full presence of Jesus in the spirit can only be a pledge and
token of what the congregation, along with the whole cosmos, may and
must still await: his return in glory.” 5 Thus the divine service of the early
Christians, like that of the Eastern Church to this day, is an anticipation of
the end; it represents the kingdom of God here and now, living in conceal-
ment on earth. Cullmann also supports this view: "For the early Christians,
the Eucharistic supper was an anticipation of the Messianic supper awaited
by the Jews." ¢ Barth calls the Last Supper "an anticipation of the universal,
ultimate and definitive revelation, which had indeed begun with the resurec-
tion of Jesus, but had only begun; the resurrection had been its &dppafSaw
(pledge) and amapxn (beginning of sacrifice) but its wholeness was dtill
absent, till to come, so that any celebration of the Last Supper can only
look forward to it." 7 And concerning the author of the Apocalypse, Cull-
mann says: "Receiving his visions on the day of the Lord—that is, on the

4 "A Psychological Approach to the Dogma of the Trinity," in Psychology and Religion:
West and East, tr. R. F. C. Hull (Collected Works, Vol. r1; New York and London,
1957), par. 222.

5 Karl Barth, Die kircliliche Dogmatik, Vol. 111, part Il (Zurich, 1948), p. 562.

6 Oscar Cullmann, Les Sacrements dans’évangile Johannique (Paris, 1951), p. 40.

7 Barth, p. 604.

89



GILLES QUISPEL

day in which the Christian congregation is united—the seer considers the
Christian cult as a kind of anticipation of the events at the end of time, so
that to describe the fina drama, indescribable as it is in principle, he is
justified in borrowing the terms and images of liturgical life." And con-
cerning the intention of St. John the Evangelist, he writes: "Beginning with
the events of the life of Jesus, he seeks to demonstrate the complete identity
of the Lord present in the Christian congregation and of the historical
Jesus™ 8 Thus the Kyrios was present in the cult, in praesentia reali, but
thiswas believed because the early Christians believed in the Easter episode,
and he came as a prolepsis of the ultimate transfiguration.

Even if we reject the notion of influence, there is no doubt that this cult
etdos discloses a certain paralelism with the Hellenistic mysteries. An
account of the inventio, the great festival of the mysteries of Isis, that has
come down to us tells how the mater dolorosa searched and how she found
the dismembered Osiris.

ISs grieves, laments, searches for her lost son with her dog's head
[Anubis] and the shaven-headed priests; and the unhappy Isiaci
beat their breasts and imitate the grief of the mournful mother;
then, when the child is found, Isis is glad, the priests are beside
themselves with joy, the dog's head who has found him is proud.
And year after year they never cease to lose what they have found
and to find what they have lost.®

ISs herself was present in the mystery: "It was she who was supposed to
direct the rites." ®And in this praesentia realis there lies a parallelism with
the early Christian Eucharist. The Eucharist, too, knew sorrow when the
Lord's death was announced. But it is also recorded that in the original
Jerusdem  congregation the festival was celebrated with rgoicing (ér
ayalNiéoer). Thiswas joy at the presence of the Kyrios. The cry “Maran
atha’ implies, besides the prayer for the Parousia and the profession of the
incarnation, the notion that the Lord is now present, in the divine service,
and particularly in the rite of the Lord's supper.

The strange thing is, whereas the motif of remembrance was taken over
from the Jewish feast of the Passover and the motif of sacrifice does not

8 Cullmann, p. 8.

9 Minucius Felix, Octavins, XX1 (Migne, PL, ITI, col. 303).

10 Georges Lafaye, Histoire da culfe des divinités d’Alexandrie hors de I’Egypte (Paris,
1884), P. 127.
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appear to be paralleled at al in the mysteries,!! this most central idea, most
native of all, it would seem, to Christianity, this intuition of the Lord's
presence in the cult has its correspondence in the Hellenistic mysteries.*

But how different is the time sense: the celebration of the Lord's presence
is linked to historical events in the most recent past; it is an anticipation of
the future—a point, so to spesak, on a line between two points. And for this
reason it is celebrated on a Sunday, which is the day of Resurrection but aso
anticipates the ultimate "day of the Lord," God's eschatological day of rest
after the cosmic week. The celebrants of the mysteries of Isis, however,
never cease, year after year, to lose what they have found, and to find what
they have lost. This rite represents a timeless, primordial myth, an eternal
repetition of the cycle of nature. The totality of the circle is the mystery of
the ancient religions; proleptic eschatology, on the other hand, connotes an
anticipation of the end. And the same relationship stands out in another
detail. Isis collects the scattered members (sparsamembra) of Odiris, and in
the Didache, the Christians prayed for the regathering of the dispersed
members of the corpus Christi: "As this piece [of bread] was scattered over
the hills and then was brought together and made one, so let your Church
be brought together from the ends of the earth into your Kingdom." * And
in the Gogpe of St. John (11 : 51—352): *“. . . that Jesus should die for that
nation; and not for that nation only, but that also he should gather together
in one the children of God that were scattered abroad." This symbolism
attaches to the historical fact of the Diaspora and to the eschatological hope
that at the coming of the kingdom of heaven the people of God will return
to Jerusalem, the center of the earth, because Christ, too, was expected to
return to Jerusalem at his second coming. The theme of the dispersio has
been elevated from the realm of nature to that of history.

It would seem to be more difficult to understand apologetics from the
standpoint of eschatology. For on the one hand Christian apologetics is a
continuation of Jewish apologetics, while on the other hand it is so saturated
with Greek popular philosophy that here at least one isjustified in speaking
11 New discoveries show that the adepts of Mithras ate the sacrificed hull, but nothing

indicates that Mithras was identical with the bull: M. J. Vermaseren, “De Mithras-

maaltyd,” Annalen van het Thymgenooischap XXXVIII (1g50), part I, pp. 26f.

12 Arthur D. Nock, "Hellenistic Mysteries and Christian Sacraments," Proceedings of the
7th Congressfor the History of Religions, pp. 53-66, shows without acrimony that Chris-
tian sacramentalism was not influenced by the mystery religions.

13 Didache, IX, 4; tr. Cyril C. Richardson, Early Christian Fathers (Library of Christian
Classics, Vol. I; London, 1953), p. 173.
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of a penetration of the Greek spirit. Certain hotheads have even gone so
far as to speak of pre-existent Renans and Strausses. For some of the
apologists do not so much as mention the name of Christ, but expatiate
indefinitely on providence and free will, terms that do not even occur in
the Bible. But here most particularly we must guard against optical illusion.
For the apologists do not expound a philosophical doctrine but spesk the
language of the schools of rhetoric and of the anthologies: this gives us,
who know the sources which were surely unknown to them, the impression
that they mastered philosophy, just as an Italian can impress us tremen-
doudly with his knowledge because he has just finished reading that won-
derful weekly, 7 Europeo.

But why did the apologists speak in this way? For one thing, because
otherwise they would not have been understood. With their exaggerated
penchant for aesthetic effects the people of late antiquity could not tolerate
clear, smple language: even St. Augustine complained that the Gospels
were unbeautiful. And by way of entertaining their readers, the apologists
proceed to discuss providence a little. Minucius Felix actually wrote that
golden booklet, Octavius, containing arguments for and against the idea of
providence. It should be borne in mind that this was a topic in a rhetorical
thesis which every schoolboy had to compose, and Minucius merely re-
peated in an elegant style what everyone had long since known. And another
apologist who took up a rhetorical thesis of this sort openly declared that he
did so in order to show that in following this method one becomes entan-
gled in antinomies; he annuls rhetoric in order to make room for faith.™
For one of the purposes of apologetics was to convert the heathen. It
was aso a form of mission. And the literary genres invoked by the
apologists had along and venerable tradition; there were certain things you
had to say—just as in fox hunting you have to say “Tallyho’—and certain
things you were positively not supposed to say. That is why some of the
apologists, for example, did not like to speak of a revolutionary's cross.
Nevertheless, at the end of Minucius Felix's Octavius the pagan is converted
to Christianity, while at the end of Cicero's dialogues the contestants go
home just as they came. The purpose was after al the mission.’® But in

14 Pseudo-Clement, Recognitiones, VIII, 3 (Migne, PG, Ill, cols. 1572-73), tr. Thomas
Smith, "Recognitions of Clement," in Tatian, Theophilus, and the Clementine Recogni-
tions (Edinburgh, 1867),p. 362.

15 My “Anima naturaliter Christiana," in Latomus (Brussels), X (1951), 163.
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early Christianity the mission had very little to do with importunateness
and nothing at all to do with sentimental pietism. There was something very
different behind it, namely eschatology. It was believed that the kingdom
of God could not come before the joyous tidings were proclaimed to al the
nations. Not that the early Christians wanted everyone to be a Christian;
the Constantinian national church was foisted upon the Ecclesia and
amounted to a monstrous falsification of itsintentions. Originally, the early
Christians regarded themselves as heralds, who proclaimed the coming of
the king of the world and recruited for the army of Christ; and this escha-
tological perspective seems to account for St. Paul's missionary journeys,
which followed from the prophecy of a famine, interpreted as a harbinger of
the end. Thus eschatology created the mission and the mission produced its
apologetics.

Here | shal not speak of the eschatological origins of asceticism and
mysticism, because this has recently been done by Peterson ® and von
Unnik."” Instead, we shall turn to theology.

Can eschatology be said to have played a part in Christian theology and
specifically in the Augustinian theology, which for obvious reasons is of
particular interest to us here? There is no doubt that in theology we find
ourselves on a very different plane from that of liturgy or mysticism, and
that the wind that blows in St. Augustine is very different from that of early
Christianity. If it is the task of the theologian to provide a scientific and
systematic exposition of what he finds or thinks he finds in the documents of
revelation, St. Augustine was assuredly a theologian. And perhaps for this
very reason his thinking was so elastic and fruitful. Compared to a philos-
opher, he was seemingly at a disadvantage, for the philosopher has only his
reason to reckon with and rejects what his reason does not recognize.
Augustine, however, had to start from the Bible, which relates the most
impossible things, which often seems to mock at reason, and which is in
general exceedingly obscure. And he literally believed first, in order to
understand afterward: Credo ut intellegam. But this method proved remark-
ably beneficial to Augustine's thinking. He himself says more than once
that even with the greatest effort it is impossible to determine the author's
intention; yet (he goes on to say) if one immerses oneself in the "profound
obscurities' of Scripture, truths arise in one's spirit which are valid even if

16 Erik Peterson, Euntes docete (Rome), | (1948), 195.
17 W. C. von Unnik, “Gregorius van Nyssa,” Oratio Catechetica (Amsterdam, 1949), pp. 22ff.
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they do not reflect the author's meaning. | have never been able to find
a single important doctrine in Augustine which is not based on an error in
Bible trandation. This is true of his theory of visions, which contains the
profoundest psychological insights; it is true of his principle of credo u¢
intellegam, it even applies to his fundamental concept ofjustitia and to his
theory of predestination. The same may be said of hisideas on time: we shall
see that his analysis of time as distentio and intentio is based on a mistake in
trandation. Yet though Augustine teaches us how productive such mis
understandings can be, it remains a miracle how, precisely because he did
not understand the Bible, he could discover so much by taking the Bible
rather than reason as his starting point. But whatever we may think of
Augustine's theologica thinking, there is no doubt that it is theology, and
for this reason we find ourselves with Augustine on a different plane from
early Christianity or the liturgy.

For, among other things, theology is a demythologization. In our own
day, Rudolf Bultmann has made the brand-new discovery that Christianity
must be demythologized because the modern consciousness demands it.
Why anything so questionable and ambiguous as the modern consciousness
(whose consciousness? and why, precisely, consciousness?) should have been
elected Pope is not easy to see: there are cleverer Popes and there always
have been. If one wants to demythologize at any cost, one must be able to
tel what is a myth and what is a fact established by scholarship. And,
furthermore, one must bear in mind that history means history, that keos
means theos, and that consequently anikropos also means anthropos. When |
consder dl this, it ssems to me that the reduction of the Christian religion
to Heideggerian exigtentialism, illuminating and suggestive as it may be,
cannot be called demythologization, for one thing because this philosophy
gives no answer to the question of what myth is.

Meanwhile, we can learn a good deal about demythologization from
St. Augustine, who designates God as he who isinterior intimo meo et superior
summo meo ("more inward than my inwardness and higher than my
height"). Where evil is no longer, as the Manichaeans supposed, situated
in the cosmos—or in matter, as the Neoplatonists thought—but in the
human will; where graceisinfused and not forensically imputed; where the
criterion for truth is found in an inward and yet not intrapsychic divine
master; where Holy Scripture isinwardly inspired by the Holy Ghost; where
history isinterpreted as the conflict between the love of God and the love of
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self, and time as subjective; where visions are taken as products of the
memory—a long step has been taken toward demythologization. And not
so much because the contemporary consciousness dictated such thinking as
because reflection on the content of religious beliefs was a feature immanent
in theism. For St. Paul (I Cor. 15) nous and preuma belong together, and
Augustine remembered this passage when he turned his attention to the
visto mentis and the visio spiritus in De Genesi ad Litteram (XII, 8). This
method of demythologizing can be exemplified by Augustine's treatment of
the problems of time and history: the contemporary consciousness caused
the question to be raised and proposed the problem, and its influence was
merely heuristic; moreover, Augustine exposed the hollowness and archaism
of this consciousness. The point of departure wasfaitk: faith in creation, in
the ephapax, and in the experience of the end, jutting into time. He could
justify this faith only by refuting the Hellenistic concept of time. This
happens in successive stages. First, in the Confessions, time is taken into the
soul; then, in the City of God, he refutes the cyclical conception of history,
the belief in the eternal recurrence of all thingsand in reincarnation; finaly,
in De Genes ad Litteram, he so extends the Greek concept of nature that
side by side with the natural phenomena which are subservient to law he
is able to recognize the rare and unique events, such as miracles, magic, and
parapsychological phenomena, as well as, through his doctrine of rationes
seminales,® something akin to a history of nature.

It has become customary to lift Augustine's reflections on time out of
their context and compare them with the findings of modern scholars. When
this is done, Augustine is often said to have anticipated Kant's discovery
of the subjectivity of time. Emil Brunner goes so far as to compare him with
Einstein and Planck. He writes glibly:

It is certain that Augustine made a great discovery in venturing to
state for the first time (in his Confessions) that the world is neither
atemporal and eternal, nor created at a certain moment in the
succession of time, but that world and time were created together,
that world and time thus have their beginning in creation; so that
it is meaningless to ask what God did before the Creation of the
world. The entire schema of before and after—that is to say, the
schema of time—is given only with creation, which is thus posited
as a temporal creation. We cannot sufficiently admire the depth

18 Jacques cle Blic. “Le Processus de la creation d’aprés Saint Augustin,” Melanges
offertsan R. P. Ferdinand Cavallera (Toulouse, 1948), pp. 179-89.
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and boldness of this thought: and if we consider the most recent
findings of astrophysics, we can only be astounded at the brilliance
of the thinker who through faith and without any scientific founda-
tion intuitively arrived at an idea which, paradoxical as it may
seem, imposes itself as the truth upon the scientific thinking of our
day; since it follows both from Einstein's theory of relativity and
from Planck's quantum physics.??

But experience teaches that such paralels with modern science are danger-
ous. Perhaps it will be worth while to place St. Augustine's ideas, especialy
his conception of time, strictly in their own setting, to ask whom he is
attacking and with what intention he says what he says.

Augustine speaks of time because his adversaries asked him: What did
God do before he created heaven and earth? This theatrical question had
made itself at home in philosophy long before Christ and was an old stand-by
of the rhetorical curriculum. The Epicureans and Manichaeans had taken
it over, athough in the mouths of the latter this argument could have no
more than a rhetorical significance, because according to them the world
had abeginning in time. No, the adversaries at whom Augustine aimed were
others, profane philosophers who busied themselves with the controversia
de initio rerum temporalium (controversy on the beginning of time). And as
a comparison between the City of God (XI, 4, 5, and XIl, 18) and Con-
fessions (XI, 12) shows, these were the Neoplatonists of his day. Thus specu-
lation on time became a motif in the great struggle between a cyclica and
a historical view of the world, between archaism and Christianity, which
was being enacted in those truly apocalyptic times. The battle was not about
the academic problem of tempus but about Christiana tem pora.

Augustine's Neoplatonic adversaries are to be sought in the city of Rome
in the ranks of the national reaction once led by Symmachus, who wished
to lay the blame for the sacking of Rome (a.p. 410) upon the Christians. It
was they who by raising this question of responsibility led Augustine to
write his City of God. Their shibboleth was criticism of the Christiana tem-
pora: ah the golden days of the heroes Horace and Cicero! To the Christian
view of history they opposed their own, a doctrine of the eternal recurrence
of al things, a cyclica law of history which reminds us somewhat of
Nietzsche and Spengler. In cosmic periods the same process is forever re-

19 Emil Brunner, "La Conception chrétienne du temps" Diex Vizant (Paris), XIV
(1949), p. 18. A Christological grounding of time is in Barth, Kirchliche Dogmatik,
III, 11, pp. 524ff.
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peated. As Plato once taught in Athens, so he will teach once again; indeed
he will teach innumerable times, in the same city and in the same school.

Similarly al human life is repeated over and over again in endless me-
tempsychoses, from heavenly bliss to earthly misery, from earthly misery to
heavenly bliss. The logical ground for this theory is that only knowledge of
thefiniteispossible: thus God, too, has only afinite number of causesfor the
finite number of things that he creates. Hence there is no beginning and no
telos, No novum, NO unique fact, no irreversible time, no evolution; and man,
so to speak, isasquirrel in a cage—eternity isimmanent. In their refutation
of Christianity the Neoplatonists opposed the cycle to the straight line, the
circuitus to the via recta: "these arguments, with which the impious seek
to turn our simple faith away from the straight way, in order that we may
walk in a circle with them." ® Thus an entire philosophy of history is con-
ceded in their question about the beginning of time.

This question preoccupied Augustine because the theme of time and
eternity evoked by his vision in Ostia, where he experienced eternity, runs
through his whole opus.* In De Genesi ad Litteram he elaborates the rela-
tionship of time and eternity in the creation of the cosmos; in the City of
God he attacks the cyclical view of history in order to free eternity from the
embrace of time; and in the Confessions he shows that the question was
false, because time is within the soul and presupposes the movement of the
cosmos, so that before the creation there was no time.

In the City of God (XII) he attempts, not unsuccessfully, to undermine
the cyclical sense of the cosmos by showing that even a Platonist must admit
that in the continuous repetition of the reincarnated soul there must be
some novum; for either we assume that this circuit has an end, or we must,
in order to avoid being caught in an endless chain, assume that the soul once
upon a time fell from the spiritual world. In both cases a novum appears.
But if there is a novum in human life, a novum enters automatically into
history as well.22 But then the eternal recurrence of al things proves false
and our eyes open to the ephapax and the esckaton. And Augustine cries out:
"Where are our revolutions, that admit nothing new, but keep al in one
course?' (XII, 20). The spell of determinism is broken, the circle is shat-
20 City of God, XII, 10-20.

21 To have demonstrated this is Guitton’s great achievement: Jean Guitton, Le Temps €l

Déternité chez Plotin et Augustin (Paris, 1933).

22 John F. Callahan, Four Views of Time in Ancient Philosophy (Cambridge, Mass,,
1948), deals with Plato, Aristotle, Plotinus, and Augustine.
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tered. And whereas Herodotus, the first important historian among the
Greeks, spoke of the cycle of human events, the last great historian of
ancient times leads his readers from the falsus circuitus to the trames recti
itineris, the straight line of history.

After thus demolishing the cyclic view of history, Augustine could pro-
ceed to develop his own vision of the two kingdoms, of God and of the
Devil, which have existed side by sde from the very beginning and will exist
down to the last judgment; and the mixture of the two constitutes the his-
tory which, guided by an admirable providence, makes the universe into a
picture containing darkness as a necessary component, so that the passage
of the centuries becomes a wonderful song of antitheses: "So making the
world's course, like a fair poem, more gracious by antithetic figures.” 22
In developing this universal vison, he revived old Judeo-Christian escha
tological conceptions, particularly that of the heavenly Jerusalem which
would come at the end of time. It should also be borne in mind that in his
anti-Manichaean works he had become versed in the historical themes of
the heresy fighters and in this respect shows himsdf very much dependent
on the tradition. However, he abandoned the chiliasm~—still very much dive
in Western tradition—which gave avery vivid picture of the future paradise
on earth, in other words, confused time and eternity. The City of God re-
mains an eschaton, a goal of the cosmic, historical, and individual process,
but it is dill eternal life. Yet Augustine would not have been what he was if
he had not derived the two kingdoms from their psychologica roots, amor
Dei and amor sui, love of God and love of self, and sought the source of the
second kingdom in superbia, pride and lust for power, which for him wasthe
beginning of al sin: initium omnis peccati superbia est. Here he speaksfrom
personal experience. And this is how Augustine demythologized history.
In general we may characterize his theology as demythologized eschatology.

It is against this background that we must view his remarks on time in
the eleventh book of the Confessions.*Here again he comes to grips with the
Neoplatonists and turnstimeinward in order to makeroom for eschatology.
In this connection it should be remembered that the Neoplatonism he was
fighting wasamixture of Platonic, Aristotelian, and Stoic elements, so that

23 Cityof God, XI, 18;tr. John Healey, ed. R. V. G. Tasker (2 vols., London and New

York, 194s).
24 Peter Brunner, ““Zur Auseinandersetzung zwischen antikem und christlichem Zeit- und

Geschichtsverstindnis bel Augustin,” Zeitschriffur Theologie und Kirche (Tiibingen),
new series, XIV (1933), 1-25.
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he was actually attacking the whole ancient concept of time. Augustine's
arguments are best understood in the perspective of the Aristotelian con-
cept of time, to which he also refersin histext. According to Aristotle, time
is the number of motion; time and motion exist in an indissoluble together-
ness (dua): "Timeis, if not motion (kivnots),at least something in it; it is
the number of motion, hence an event (wafos) and a state (é£cs) of motion.
* ApBuds—itis explicitly stated—does not, in this definition of time, signify
that with which we count, but that which is itself counted." % In order to
detach this most common and banal phenomenon from its exteriority,
Augustine must make it into a riddle. "What then is time? If no one asks
me, | know; if | want to explain it to a questioner, | do not know." 26 We
spesk of past, present, and future; the past is no longer, the future is not
yet; if the present endured, it would not be time but eternity: in order to be
time, it must become the past; it owes its being to nonbeing; it is time only
if it tends toward nonbeing. "An X hurtles from a nothingness to a nothing-
ness through a nothingness."

If there is any such thing as past and future, they must be presence,
present in the soul. And indeed, the past is present in the memory as an
image. |Is this aso true of the future? Here Augustine begins to hesitate
with that magnificent, inspired hesitation which so often veils his pro-
foundest intimations. Yes, it must be so, the future exists for me only as
presence in my soul. But how can this be? Are existent images, images that
are already present in the memory, anticipated? Is there a kind of arcana
praesensio futurorum (mysterious prescience of things future) which would
explain biblical prophecy as well as pagan divination? This he does not
know at this point. But he does know that the future as expectation arises
through rational induction from the present.

Thus past, present, and future are in the soul as memoria, contuitus
(sight), and exspectatio. We measure times. But how can we measure what
does not exist? The past is no longer, the future is not yet. And what of the
present? The present has no duration. Praesens nullum habet spatium. It
has vanished before one can apply the measure. Implicatissimum aenigmal
A very intricate riddie!

After thus leading his belated Horaces, "cyclists," and guilt specialists
around by the nose for a time, Augustine gives the solution of the riddle.

25 Ibid., p. 8.
26 Confessions,X|, 14; tr. F. J. Sheed (London and New York, rgs1).
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How shall | measure time? In order that we may compare a short and along
syllable, both must have died away. Thus | do not measure the syllables
themsdlves, but the images of the two tones in my memory. "In thee, my
soul, I measure my times." Thus when | measure time, | measure impres-
sons, modifications of consciousness.

When | deliver alecture, my expectation is directed toward what | wish to
say, my attention toward what | am saying, and my memory toward what
| have said. Time congists precisely in the present regard of a comparing
consciousness. My attention is broadened, becomes extensive, a distentio.
Time is a distentio enimi. And this extensivity of the soul signifies at the
same time its dismemberment, for it is hurled back and forth between
memory, expectation, and attention until nothing more is to be expected,
because death has come. My whole life is distentio! The time of al men in
the world draws to an end. | have succumbed to time: "I am divided up in
time, whose order | do not know, and my thoughts are torn with every kind
of tumult.” #*

And now at last Augustine is where he wants to be. For he has trans-
posed time into the soul, in order to recover the soul from its externalization
and dispersion in the world. With an alusion to one of the profoundest
eschatological passages in St. Paul he says:

But Thy mercy is better than lives, and behold my life is but a
scattering. Thy right hand has held me up in my Lord, the Son of
Man who is the Mediator in many things and in divers manners—
that | may apprehend by Him in whom | am apprehended and may
be st freefrom what | once was, following your Oneness: forgetting
the things that are behind and not poured out upon things to come
and things transient, but stretching forth to those that are before
(not by dispersal but by concentration of energy) | press towards
the prize of the supernal vocation, where | may hear the voice of
Thy praise and contemplate Thy delight which neither comes nor

pass away.?
And Peter Brunner remarks:

I myself am distentus, T am in the dispersion of my temporality. Is
there still a salvation, a healing? Can the self, shattered in its
temporality, still find itswholeness and unity? Y es, but never within
its own temporality, but only if the sdf looks out from its own

27 Ibid., X1, 29; tr. Sheed. 28 |bid.
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temporal fragmentation toward the eschatological, eternal ante of
all time which is manifested in the Mediator; only by reaching and
striving out of time toward ea quae ante sunt, beyond our tem-
porality. Only when | look toward this eternal ante am | no longer
distentus, but extentus, reaching out of thistemporality and toward

the superna vocatio ®
Beside distentio into past, present, and future, we have inientio toward
eternity. And there can be no doubt that Augustine regards outward time
without relation to God as "logt time." For from the very outset it has been
his purpose, in fact the aim of all his reflections on time, to free the inner
eye for this dimension, to show that his adversaries cyclical conception of
time comprehends no true eternity but only a circular, static finiteness,
and that eternity, or rather the all-embracing Eternal One, constitutes time
and encompasses it in his incomparable otherness, and that man, if he with-
draws from the outside world, can in some way, through his intentio, come
into contact with this eternity, this original, genuine, creative time of God.
It has not been sufficiently taken into account that Augustine himself
sounds this programmatic theme at the beginning of his philosophy of time:

Those who speak thus do not yet understand You, 0 Wisdom of
God, light of minds: they do not yet understand how the things
are made that are made by You and in You. They strive for the
savor of eternity, but their mind is till tossing about in the past
and future movements of things, and is still vain. Who shal lay
hold upon their mind and hold it still, that it may stand a little
while, and a little while glimpse the splendor of eternity which
stands for ever: and compare it with time whose moments never
stand, and see that it is not comparable.®

This intentio, this inner relation to eternity, is the heart of the matter.
And this precisely is an idea that could not have been held by Kant, whose
precursor Augustine is said to be.

A comparison between modern thinkers and Augustine would seem to
pass by what is most essential. And this also seems to apply to the distinc-
tion between "lived time" and "thought time," which Emiil Brunner misses
in Augustine. "No sooner has something passed from the future into the

29 P. Brunner, p. 15.In Kirclliche Dogmatik, Vol. |, part 11, p. 51, Barth gives us the fol-
lowing misjudgment: "A probleraatization of the lime arising in the act of the human
spirit through the consideration that the time which we think we ‘have’ might he
lost time, does not seem to come within his scope.”

30 Confessions, XI, 11; tr. Sheed.
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present,” Brunner writes, "than it has become the past. On this, too,
Augustine made definitive statements. But if | am not mistaken, he failed
to take one of the most important facts into account, namely that lived
time is something other than thought time. Lived time, to use Bergson's
term, isreal time (duréeréelle).”** And Brunner goes on to explain how this
deficiency in St. Augustine is to be understood.

Here again time as intentio is not taken into account. And it seems to me
that it would be more fruitful for an understanding of Augustine to compare
him with himsdlf than to indulge in such excursions into vitalism. Here our
ways part from those of Karl Barth and Emil Brunner, who lift Augustine's
philosophy of time from its phenomenological context, as though the old
theology of loci, based on quoting disconnected passages, had not long been
superseded. For on al sides we are admonished to consider the whole, the
fundamental structure. In this sense and only in this sense can it be illumi-
nating to compare Augustine with Bergson. If | understand Bergson cor-
rectly and if it is permissible to demythologize this thinker too, he believed
that when | close my eyes | "intuit" that | endure; he believed that duration
is the experience of the "time that passes,” whereas for the intelligence this
experience congeals into a "pagt time." 32 Now this can in some degree be
compared with the first phase of intentio, the imaged vision of the wisio
spiritus. The intentio turns away, detaches itself from the sense organs, and
enters into ecstasy, so that even where the senses are unobstructed, no
things are seen, no words are heard, and the soul is entirely with the images
(De Genesi ad Liiteram, X, 12). But Augustine has a ill profounder
vison, uisio mentis, the imageless contemplation of God, the experience of
eternity, the highest intensity and inwardness of the soul, illumination.
Here the intention is directed toward eternity, and God speaks ineffably,
more withdrawn and yet more intensely present than in the image, and
directly (De Genesi ad Litteram, XII, 27: "in that manifestation, in which
God is, He spesks ineffably, being unspeakably far more hidden and yet
more present"). In this sense, to be sure, Augustine does know two modes
of time, distentio and intentio, distraction and intensity of the soul, but it is
eternity, the eternal, which is experienced in a realm beyond images.
"Why," writes Guitton, "might there not for some men be moments in

31 E. Brunner, p. 28.
32 Cf. C. H. de Goeje, What Is Time? (Leiden, 1949), though de Gog€e's remarks are aso
in need of demythologizing.
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which they would, through grace, be sufficiently present to themselves, not
of course to coincide with God's eternity, but at least to savor their eternity
in God in hope and anticipation?” ¥

In his account of his conversation on eternal life with his mother, shortly
before her death, Augustine makes it clear to us why he was so concerned
with the relationship between time and eternity, and why he later spoke in
so sublime a tone of the vision of God:

When the day was approaching on which she was to depart this
life—a day that You knew though we did not—it came about, as |
believe by Your secret arrangement, that she and | stood alone
leaning in a window, which looked inwards to the garden within
the house where we were staying, at Ostia on the Tiber; for there
we were away from everybody, resting for the sea-voyage from the
weariness of our long journey by land. There we talked together,
she and | alone, in deep joy; and forgetting the things that were
behind and looking forward to those that were before, we were dis-
cussing in the presence of Truth, which You are, what the eternal
life of the saints could be like, which eye has not seen nor ear heard,
nor has it entered into the heart of man. But with the mouth of our
heart we panted for the high waters of Y our fountain, the fountain
of the life which is with You; that being sprinkled from that foun-
tain according to our capacity, we might in some sense meditate
upon so great a matter.

And our conversation had brought us to this point that any
pleasure whatsoever of the bodily senses, in any brightness what-
soever of corporeal light, seemed to us not worthy of comparison
with the pleasure of that eternal Light, not worthy even of mention.
Rising as our love flamed upwards towards that Selfsame, we
passed in review the various levels of bodily things, up to the
heavens themselves, whence sun and moon and stars shine upon
this earth. And higher still we soared, thinking in our minds and
speaking and marvelling at Your works; and so we came to our
own souls, and went beyond them to come at last to that region of
richness unending, where You feed Israel forever with the food of
truth: and there life is that Wisdom by which dl things are made,
both the things that have been and the things that are yet to be.
But this Wisdom itself is not made: it isas it has ever been, and so
it shall be forever: indeed "has ever been" and "shal be forever"
have no place in it, for it simply is, for it is eternal: whereas "to
have been" and "to be going to be" are not eternal. And while we

33 Le Temps € [’éternité, p. 198,
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were thus talking of His Wisdom and panting for it, with dl the
effort of our heart we did for one instant attain to touch it; then
sighing, and leaving the first fruits of our spirit bound to it, we
returned to the sound of our own tongue, in which a word has both
beginning and ending. For what is like to your Word, Our Lord,
who abides in Himsdlf forever, yet grows not old and makes dl
things new!

So we said: If to any man the tumult of the flesh grew silent,
dlent the images of earth and sea and air; and if the heavens grew
dlent, and the very soul grew silent to herself and by not thinking
of sdf mounted beyond self; if adl dreams and imagined visons
grew silent, and every tongue and every sign and whatsoever is
transient—for indeed if any man could hear them, he should hear
them saying with one voice: We did not make ourselves, but He
made us who abides forever: but if, having uttered this and so set
us listening to Him who made them, they dl grew silent, and in
their silence He alone spoke to us, not by them but by Himself:
so that we should hear His word, not by any tongue of flesh nor
the voice of an angel nor the sound of thunder nor in the darkness
of a parable, but that we should hear Himsdf whom in dl these
things we love, should hear Himself and not them; just as we two
had but now reached forth and in a flash of the mind attained to
touch the eternal Wisdom which abides over al: and if this could
continue, and all other visions so different be quite taken away, and
this one should so ravish and absorb and wrap the beholder in
inward joys that his life should eternally be such as that one mo-
ment of understanding for which we had been sighing—would not
thisbe: Enter thou into thejoy of thy Lord?

So much has been written about this vison that one scarcely dares say
any more. If | nevertheless do o, it is certainly not in order to refute earlier
scholars. There are good reasons for the attempt to view this passage in the
light of mysticism, and it is established fact that Augustine made use of
Neoplatonic models in describing his experience. But it is a mistake to seek
here only a mystical experience or only a philosophical intuition as though
the two were mutually exclusive and asthough St. Augustine'sillumination
(for that is the core of the matter) could be defined so clearly. For in the
ancient Christian consciousness the elements that we differentiate and
ddimit, and even set off against one another, were indissolubly connected—
as the whole of the patristic literature, and particularly Augustine's theory

34 Confessions,|X, 10; tr. Sheed.
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of illumination, shows. Even so, we shall attempt to take a third path and
ask what Augustine himself thought of his vision. This can be done, because
in the twelfth book of De Genesi ad Litieram he delivered a very detailed
judgment on visionsin reference to his experience at Ostia.

Here wefind that formally Augustine would have designated this event,
with a term going back to the Neoplatonist Porphyry, as a wvisio mentis, a
rational vision. But from the standpoint of content he takes a deeper view,
for according to Augustine it is precisely in this moment that man becomes
aware of his createdness, hislimitation, and absol ute dependence: "however
little the mind, which is not what God is ... can comprehend Him" (XII,
26). And moreover, it was very well known to Augustine that man walks
by faith on this earth, even though he live justly.?® But man cannot achieve
such avision through intellectual exertion; it isarevelation, a charisma of
God: secundum assumentis Dl gratiam (X1, 20).

And precisely for this reason, because from the very beginning the living
God sent man on this road, guided him in this direction, man can be held
worthy to drink beatitude at the source in this life and to preserve the
memory of it: "Then the one and only virtue is to love what you see, and
the highest happiness is to have what you love, for then the blessed life is
drunk in its source, whence some part of this human life is watered" (XII,

35 De Genesi ad Litteram, XII, 26 (Migne, PL, XXXIV, col. 478): secundum assumentis
Dei gratiam. Ibid., 28: Undedictum est: Beati mundo corde quia ipsi Dewm videbunt, non
per aliguam corporaliter vel spiritualiter figiiratam significationemtamquam per speculum
in aenigmate, sedfacie adfaciem, quod de 3 oyse dictum est, est “‘os ad os,” per speciem
scilicet, qua Deus est quidquid est, quantulumcumque ewin MELS, quae non est quod ipse,
etiam ab omni terrena labe mundata, et ab omni corpore et simiiitudine cor poris alienata et
abrepta capere polest: a quo peregrinamar mortali € corruptibili onere gravali, quamdiu
per fidem embulamus, non per speciem, et cum kic tuste vivimus. Cur aulem non credamus,
quod fanto aposlolo gentium doctori, rapto usque ad istam excellentissimam visionem.
voluerit Deus demonstrare vitam, in gua post hanc vitam vivendwm €st in aeternum?
("according to the grace of God who takes him up.” / "Wherefore it is said:
Blessed are the pure of heart, for they shall see God, not in any figurative appearance
whether bodily or spiritual, as though in a glass darkly, but face to face, or, asis sad
of Moses, ‘mouth to mouth’; namely, in that manifestation in which God is whatso-
ever He is, however little the mind, which is not what He is, even though it be cleansed
of al earthly dross, and cut off and set free from al body and all that is bodily, be
able to comprehend Him; for we are on pilgrimage away from Him, weighed down
with a mortal and corruptible burden, so long as we walk by faith, not by sight, and
live righteously here. For why should we not find it credible that to so great an apostle,
the Doctor of the Gentiles, rapt in that most excelling vision of his, God willed to show
that life in which after this life we are to live for ever?”’—Tr. A.S.B.G.)

Barth’s remarks in Kirchliche Dogmaiik, Vol. 11, pt. |, p. 9, are in need of revision to
conform with this passage.
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26). When Augustine speaks of the visio mentis, he isthinking of the Apostle
Paul, who in avision heard "unspeakable words which it is not lawful for a
man to utter" (Il Cor. 12 : 4). He aspires not to the idea of the Good, which
isan "aobject of understanding," but to the living God who is the subject of
the encounter. Where grace and revelation are concerned, he went beyond
Plotinus, spiritual empiricism seeing more deeply than rational metaphysics
into the heart of religion.’®

And if it is true that the art of writing consists of keeping something
silent, we may go farther in our judgment of the vision in Ostia. And then,
"with al the effort of our heart we did for one instant attain to touch it;
then sighing, and leaving the first fruits of our spirit bound to it, we re-
turned. . . .” ¥ "It" means the heavenly Jerusalem, which he remembers on
his pilgrimage through life, which is his home and is his mother, the place of
God's presence, "0 that | shal not turn away but shal come to the peace
of that Jerusalem, my dear mother, where are the first fruits of my spirit,

. and there Thou shalt collect from my present scatteredness and de-
formity dl that | am." % Then suddenly we see what lies behind the distentio
and sutentio : here we find a recurrence of those origina themes of the Judeo-
Christian eschatology-—diaspora and return to Jerusalem—but in a new,
more inward sense: only through the restoration of his relation with God,
only by being overpowered by God, can man achieve his wholeness. The
theme of the dispersio is transferred into the soul.

And more: when Augustine, both in his reflections on time and in his
account of hisvision at Ostia, repeatedly echoes one of the finest eschatologi-
cal passages in St. Paul: "forgetting those things which are behind, and
reaching forth unto those things which are before, | presstoward the mark
(secundum intentionem) for the prize of the high calling," we should not
forget what immediately precedes these words in the epistle: "I count not
myself to have apprehended" (Phil. 3 : 13).

And thisis crucial, for St. Augustine as well. Jean Guitton, the eminent
student of St. Augustine, has compared Augustine's experience of time and
eternity with the conception of Plotinus and Spinoza, and sums up what is
characteristic for Augustine in the following words: "But in it he sees not

36 On Neoplatonism, Gnosis, and Christianity cf. my Die Gnosis als Weltreligion (Zu-
rich, 1951), p. 16.

37 Confessions, 1X, 10; tr. Sheed.

38 Ibid.
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salvation, but only a foretaste of it." #® As in early Christianity, as in
St. Paul, so dso in St. Augustine, the ovmw Aoyi{ouatkatetAnpévar
(I count not myself to have apprehended) stands beside the oida
avfpwmovér Xpiwate (I know a man in Christ). And one wonders: is this
utter detachment of soul, which experiences God's eternity with absolute
evidence and yet hovers between "already fulfilled" and "not yet fulfilled"
—is this not an anticipation of the end, is it not proleptic eschatology?

39 Le Temps & Péternité, p. 199.

107



Louis Massignon

Time in Islamic Thought

Since Kant, mathematics has accustomed us to consider time as an a priori
form of our intuition; joined to three-dimensional space, time constitutes
thefourth dimension of an expanding universe. Nevertheless, wefeel akind
of contraction in our thinking when it aspires to apprehend time; we feel
that the possible exceeds the existential,! that the data of the problem go
beyond the solutions, that the quest surpasses the findings. Minkowski’s
"time as a fourth dimension" remains open to discussion.

A religious thought wholly oriented toward a transcendent monotheism,
such as Idam, has an entirely different vison of time. There is no question
here of inventing time; it is time that reveals to us the order (amr) of God,
the fiat (kun, kani), which releases the acts we perform as responsible
beings. Thus for the Musulman theologian time is not a continuous "dura
tion," but a constellation, a "galaxy" of instants (and similarly there is no
space, but only points). The heresiographers condemn as materialists the
“Dahriyin,” the philosophers who divinize Duration (da#r).

For Idlam, which is occasionalist, and apprehends the divine causality
only in its actual "efficacy,” there exists only the instant, 4z (Koran 21 :
111; 26 : 218; 37 : 174, 178), an (K. 16 : 22), the "twinkling of an eye"
(K. 16 : 79: lamh al-basar), the laconic announcement of ajudicia decision
of God, conferring on our nascent act His decree (4ukm), which will be pro-
claimed on the day when the cry of Justice (K. 50 : 41) is heard.

This discontinuous perception of time in "instants' is not pure religious
subjectivity. The instant appears to the entire Musulman community as
an authoritative reminder of the Law, as inevitable as it is unexpected.
The fundamental instant in the life of Idam appears at nightfall with the

1 Leibniz’ dictum, borrowed from Ghazali: "there is nothing more in the possibles
[tmkan) than what exists."
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new moon, ghurrat al-hilal, which declares "open" a period of variable
duration for the liturgical accomplishment of various legal observances
(pilgrimage, period of widowhood, etc.).? It is not permissible to foresee
the new moon by means of theoretical tables; it must be watched for and
established by two "witnesses of the instant." This method is still observed
by al Islam (except for the Ismailians). It is the #ltimds al-hildl. In this
Idlam accords with the most primitive peoples of mankind, who, in the very
irregularity of the phases of the moon, revere the manifestation of a mysteri-
ous Will independent of the solar seasons.® The most that Islam tolerates
is a very primitive calendar, consisting in the twenty-eight lunar mansions
(364 days), furnishing empirically the name of the star (.Vajm),or rather
of the zodiacal constellation, in which the rising of the new moon must be
watched for at the end of each lunar month. This instant, at nightfall,
marks the beginning of a day, yewm, which establishes an indiction or
epocke, the beginning of an era: such as July 16, a.D. 622, the first day of the
Musulman hegira to Medina; or such as, in earlier times, the “ayyim
al-'Arab,” the tribal battles that constituted the only real calendar of the
Arabs before Islam. These are "stopping places’ for the minds of men,
implying "introversion" into the memory.

But the only perfect, self-sufficient instant is the Hour (Sé’e),the hour
of the Last Judgment, the final summation of the decrees of al responsibili-
ties incurred; this Hour must be awaited with a sacred awe (K. 42 : 17),for
the "witness of this instant”" is the divine Judge (according to the Shi'ites
and the Sufis, al instants from those of the Five Prayers to the Stations of
the Pilgrimage can be personified in their Witnesses). This Ultimate Day
(yawm akhkir) is preceded by other premonitory "catastrophic days' (yawm
"astb,wdqi’ a, etc.), whose aspects are described in the Apocalyptic collections
(King Abdullah of Jordan, recently assassinated, read me one of them one
evening two years ago at Amman ¢); the Ultimate Day is their culmination
and conclusion.

All the other "days' are imperfect, insufficient to themselves; for the
decree they proclaim is fulfilled only after a delay (imhal),at the end of a

2 That is why the liturgical 24-hour day is a nychthemeron.

3 Cf. the rejoicing at the full moon of the Passover in Israel (= the coming of the
Messiah).

4 Thiswas a Shiite Apocalypse in which Ja'far Sadiq advised Xafs Zakiya against rising
up on behalf of justice, before the Hour. [King Abdullah was assassinated July 20,
1951.—ED.]
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certain period (labath: K. 18 : 24;5 20 : 42). It is actually through thisidea
of a"period" that the notion of "duration” was introduced obliquely into
Idamic thought; here "duration” is the silent interval between two divine
instants, the announcement and the sanction; it is this variable period that
the responsible man must utilize for expiation in order to conjure the sanc-
tion (which remains inevitable); it is the "sounding board" between the
two sonorous "instants."

In the Koran the second "ingtant," that of the sanction, is cdled the
term (ajal),or more precisely the marked term (ajal musamma). This was
one of the first theologica notions to be studied in Iam, in connection with
the "decree" concerning a murdered man. Did he die at the "term marked"
by God? Should God not bring him back to life before the Universal Judg-
ment in order to "pay" him publicly the "price of his blood" at the expense
of his murderer? This is what the Koran teaches through the Return of
Jesus and the Awakening of the Seven Sleepers of Ephesus; the Raj’a, as
the Shi'ites cdl it, the Return for the Vengeance of Justice, which is not
yet the Resurrection but its prodrome: the rising of eschatological time
which "accelerates' (tajaddud)the process of decomposition of a world of

corruption,

Thus the first Musulman thought knows nothing of continuous duration,
and considers only atoms of time, "instants,” anat (pl. of an), awgat (pl. of
wagi: cf. K. 15 : 38). They are not "states.” Arabic grammar does not con-
ceive of "verba times' [tenseg] as states; in principle it knows only "verbal
aspects,” the finished [perfect] (mddi) and the unfinished [imperfect]
(muddri’)which mark, outside of our time, the degree in which the (divine)
action has been made real. But little by little, particularly in the spoken
language, Arabic grammar has come to consider verbal time in relation to
the responsible agent, that is, present, past, and future. It applies the term
"hal" (modality) to the subjective consciousness that we form of the instant
surrounded by the "halo" of beauty (cf. Jullabi, 369) that it evokes for us.®
This hal is not strictly spesking a state. The primitive mystics (among

5 The 309 years of "sanctifying" slumber of the Seven Sleepers. The twelve lunar months
(ahille, pl. of kildl; K. 2 : 185;9 : 38), composing the Hegirian year (sana)on the ajal;
cf. the Shiite Mufid; and the word Ausban (K. 18 : 37).

6 The"hal" taken asaproper name: “Yahya” (= helives = John), “Yamat” (hedies),

“Yazil” (he passes).
no



TIME IN ISLAMIC THOUGHT

them Junayd), as we shall see, regard it as an instant without duration,

colored by a fugitive virtue—Let us consider, rather, the grammatical

analyses of the instant (wagt):according to Qushayri (risala37) the phrase
"I come at dawn" marks an instant, because it announces an imagined event

(hddith mawhiam) by means of a verifiable event (hddith mutahagqig). In

the analyses of a later theologian, Fakhr Razi, who with Aristotle regards
time (zomdn) as an instant that elapses (an sayyal), (mabahith mashr., |1,

647), the same phrase announces a well-known recurrence (mutajaddid
ma'lam: a dawn) in order to date another, imagined recurrence (mutajaddid

mawhum: "I come" = simple possibility). Jurjani was to revive this second

definition (sk. mawagq., 219, istil. 119).

First of al we observe that although Qushayri and Fakhr Razi are both
predestinarians, Qushayri placesthe accent on the realization of the believer's
hope through mysterious divine omnipotence;” whereas the very Hellenized
Fakhr Razi has recourse to a knowledge of the laws (recurrence) of nature,
contingent or otherwise. Possibly Qushayri still believed, like his predecessor
Ibn al-Qiss (d. 945) that the sun's movement is discontinuous, that it has
each night a resting place (mustagarr: K. 36 : 38; 18 : 84), which it leaves
only at divine order.

Secondly, the word mutajaddid in Fakhr Razi is highly interesting; it is
an attenuating Hellenization of the word tejaddudaiinnovations) conceived
by his adversaries, the Karramiya, and by Aba’l-barakat, in order to stress
(in opposition to the Greeks) the idea that God is interested in particulars,
and that He excites our free acts by His grace; and in order to inject into
the divine Essence (as Will to create our acts) an infinity of modalizations of
His "fiat," corresponding to each of the instantsin which He makes us re-
sponsible for new acts (¢shdathft'l Dhat).? Abu'l-barakat even believed that
these modalizations or innovations in the divine Essence constitute the only
real proofs of God's existence. For him then there was an ordinal plurality
of eventsin God; and for this reason he wrote that "time is the dimension
of Existence' (al-zamdn migddr al-Wujad; cf. K. 32 : 4 for “migdar”).
Whereaslike agood scholastic Fakhr Razi admitted only acardinal plurality
in God, relating to the ideas of His Knowledge "which creates things."

7 The recurrence that is an appointment, mi’ad (K. 28 : 85; 34 : 29).——The incidence
(hulal) of the accident of inflection, the infusion of grace.

8 Cf. Ibn abi’lhadid, shark Nalj al-baldgha; lbn Taymiya, minhdj, al-sunna, Whence
the problem: Is what is not foreseen by the Law licit a priori (bara'a adiya, tbdka).—
On the Aikaya, cf. leita’lig; and the af dlgalbiya.
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And thisleads him, according to Ghazali (mi’ydr, 172, magdsid), to the Aris-
totelian definition of time as "the number of movement according to the
before and after" (Physics, 1V, 11, 21gb, 1-2).

Tempted by Neoplatonism, the later mystics of "existential monism"
(as opposed to the "testimonial monism" of the primitives) returned to the
Platonic notion of a divine Duration: Jurjani said: “‘al-dahr imtidad al-
Hadrat al-ildhiya”—“Duration is the expansion of the Divine Presence"
(ist. 111). Plato (followed by Crescas in the fourteenth century) saw
“Chronos” as a cyclicad movement of the Uppermost Heaven, aliving and
numbered reflection of intelligible Eternity.

The later mystics adapted three very ancient Arabic technical terms to
this notion of divine duration: sarmad, the absolutely fixed (opp. dakr, the
fixed in relation to change); azal, the pre-eternal; abad, post-eternity.
Hallaj, however, said that azal and abad are mere embryos from the stand-
point of the yagin (the instant of divine certainty perceived in the heart).

In seeking to determine the essential Musulman idea of time, it seems most
profitable to turn away from the theorists oscillations between Platonic
"duration" and Aristotelian "number of movement," and to consult the
experimental testimony of the “practitioners”: grammarians and fundamen-
talists (in canon law), physicians, psychologists of ecstasy, and musicians.

The grammarians, we recall, use the term hal for the time that is "subjec-
tive' relative to the agent, to the "now" to which it testifies immediately;
this instant is without duration; for when retrospective alusion is made to
it by means of the historical present (‘ald’lhikaya:according to the narrative
mode), the allusion is powerless to revive this "now."

Beginning with Shafi’1, the fundamentalists, who use the methods of the
syntaxists (sarfiyan)but do not yet resort to Stoic (or Aristotelian) logic,
apply to the hal the principle of the ‘a’'mim al-hukm, the generaization of a
decree (in the domain of its legitimacy); this is the istishab al-hal (extremely
limited among the Hanbalites), a kind of tacit renewal of the status quo,
i.e, to perpetuate (ibga) the momentary description (wasf: a Khariyite
word, hence having a Qadarite flavor) of a juridical case observed, so that
it could legitimately apply to other andogous cases the canonica decree
(hukm) that has been attributed to it. — This is an implicit recourse to a
kind of conceptualism, substituting for the "description” (wasf) a "quality"
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(sifa),an "ided" susceptible of logical universality (kxlliya)to the extent
compatible with the data revealed (cf. the very strange arithmetic of the
division of inheritances according to the Koran).— Nevertheless, this is a
kind of virtual, immaterial duration, which leads Islam to admit that ever-
lasting spiritual substances can exist "outside" of God fangels, souls).

Razi, the great physician, who was a Dahri, a partisan of the eternal
Duration of the universe, denied any duration to psychic phenomena such
as pleasure (ladhdha);in a special work he affirmed clinically that pleasure
is a state without duration; for it is simply the threshold of convalescence,
the passage between sickness and health. Thus the religions are wrong in
speaking of "eternal bliss.”

The first psychologists of ecstasy, wajd, gave it this name to signify a sud-
den shock of grace, perceived as an instant of anguish (wajeda= to find;
wajide= to suffer), without duration but endowed with a variety of mental
colors (joy, sorrow; gratitude, patience; dilation, constriction; etc.).® The
first mystics denied these states (akwdl, pl. of hat) any real duration; then
Mubhasibi, taking a step very like that of the fundamentalist Shafi’t, gave
the %4l a virtual, ideal "duration"; and Ibn 'Ata maintained that after
interruption, a "resumption" of the hdl was possible ("awd: contra
Junayd); 1 that it remained the same. Thus the disappearance of the
instant of anguish could leave the heart with a kind of "rhythmic impulse”
and an enduring promise of plenitude, the beginning of a Wisdom situated
outside of time. “What is the instant?" Hallaj was asked.—“It is a breeze
of joy (ferjeolown by pain—and Wisdom is waves which submerge, rise,
and fall, so that the instans of the Sage is black and obscured”” (Kalabadhi,
No. 52). He aso said: "The instant is a pearl-bearing shell, sedled at the
bottom of the ocean of a human heart; tomorrow, at the rising tide of Judg-
ment, all the shells will be cast on the beach; and we shall see if any pearl
emerges from them™ (CAttar, Tadhkirai al-Awliyd’).

Thus the instant of anguish can in some sense survive, but like a germ of
hidden immortality, buried at the bottom the heart (tadmin),not like those
virtues worshiped by certain fanatical ascetics, who, through wishing to
keep them as emblems, forsake for them the God who made them desire
them. We can form an idea of this "hidden" persistence if we recall that the

9 Shafi'l was first to posit the permanence of the wujad, of a status quo, an intelligible
qualification.
10 On this ’awd, cf. ta’arruf,¢6.
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duality of the ennunciatoryinstant is not symmetrical, but oriented toward
the future, toward the marked term (ajal musammdi) that has been "an-
nounced" to us, and that the "empty" dimensions of the period of this
expectation engender a kind of spiritual rhythm destined to impress on
each creature its personal melodic mark in the symphony of the Beyond.

Starting with the (wooden) percussion instruments, the Musulman musi-
cians, the "practitioners," produce the rhythm (igd’) by differentiating the
di% (dull blow on the edge of the darabukka) from the /2 (sonorous stroke
on the center); the irregularity in the alternation of these two strokes (nagra)
creates a rhythmical movement, a dance (left foot, right foot). The systems
of slences (sukan), broken by such alternating strokes to form distinct
rhythmic patterns (mas, madi, murabba’, etc.), elevate us beyond the
phonetics of noises toward a phonology of sounds, toward a consideration of
the structure of immaterial harmonies.

Similarly, the ambivalence of the instant of anguish, understood as an
otherness oriented toward its "marked term,” makes us transcend it;
leading us to that finality (nikaya),that "piercing through,” which is more
than our original "risng up" (diddya);for as Halldj remarked, it is the
"Redization” (iehgig). The instant of anguish (yewm al-hasre, K. 19 : 40)
is essentially prophetic—it does not scan the passage of time in linear
fashion as the Aristotelian water clock does, nor does it periodically invert
the many-phased cycles of astral time, caused by the "fall of Psyche" as
the hemispherical gnomon of the Chaldeans does; rather, it announces the
final stopping of the pendulum of our vita pulse on the tonic of its scae,
on the "place of its salvation” (St. Augustine). It is not a fragment of
duration, it is beyond doubt a divine "touch" of theologal hope, which
transfigures our memory forever.
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Henry Corbin

Cyclical Time in Mazdaism and Ismailism

1. Cyclical Time in Mazdaism

THE AGES OF THE WORLD IN 20ROASTRIAN MAZDAISM
little manual of Mazdean doctrine, written in Pahlavi and dating from

the fourth century of our era, contains a number of questions the answers

to

which everyone over the age of fifteen is supposed to know. The first

questions are: "Who am | and to whom do | belong? Whence have | come
and whither am | returning? What is my lineage and what is my race? What

is

my proper caling in earthly existence? . . . Did | come from the celestial

world, or is it in the earthly world that | began to be? Do | belong to
Ohrmazd or to Ahriman? To the angels or the demons?' *

I

N

And here are the answers:

| came from the celestial world (menak), it is not in the terrestrial
world (getik) that | began to be. | was originally manifested in
the spiritual state, my origina state is not the terrestrial state.?

Pand Namak i Zartusht (The Book of Counsels of Zartusht). The short treatise is also
entitled Citak Handarzi Poryitkeshan (Selected Instructions of the First Doctors of the
Faith). Its authorship remains doubtful. One tradition attributes it to the Grand
Mobad Aturpat i Mahraspandan, a high dignitary of the Mazdean clergy whom the
Sassnid King Shapur 1l (A.D. 309-79) had empowered to establish the definitive
canonica text of the Avesta, divided into twenty-one books or nask. A little "book of
counsels” by this author has come down to us. It is dedicated to his son Zartusht (so
named to assure him of the holy prophet Zarathustra's spiritual sponsorship). But a
"book of counsels' is also attributed to his son, who in his turn was Grand Mabad
under Ardashir Il (A.D. 379-83). A critica edition of our Pand Ndmak has been pub-
lished by H. S. Nyberg in Hilfsbuchdes Pehlevi, Vol. | (Uppsala, 1928), pp. 17-30,
68-69. Cf. dlso J. C. Tarapore, Pahlari Andarz-Namak (Bombay, 1933). The questions
quoted here occur in Strophe 1.

On the contrast between the meanings of the verbs dfritanand batan, cf. Nyberg,
Bilfsbuch des Peklevi, Vol. Il (Uppsaaand Leipzig, 1931), Glossary, s.z.; and Heinrich
Junker, “Uber iranische Quellen der hellenistischen Aion-Vorstellung,” Vortrige der
Bibliothek Warburg (Leipzig), | (1923), 133-34-
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| belong to Ohrmazd (Ahura Mazda, the Lord Wisdom), not to
Ahriman (the Spirit of Evil and of Darkness); | belong to the
angels, not to the demons. ... | am the creature of Ohrmazd,
not the creature of Ahriman. | hold my lineage and my race from
GaySmart (primordial Man, Anthropos). My mother is Spandar-
mat (Angel of the Earth), my father is Ohrmazd. . . . The accom-
plishment of my vocation consists in this: to think of Ohrmazd as
present Existence (kastik), which has always existed (kame-bitih),
and will always exist (hameé-baveiih). To think of him as immortal
sovereignty, as Unlimitation and Purity. To think of Ahriman as
pure negativity (nesiih), exhausting himself in nothingness (avin-
butih), as the Evil Spirit who formerly did not exist in this Crea
tion, and who one day will cease to exist in Ohrmazd’s Creation
and who will collapse at the fina time.® To consider my true sdif
as belonging to Ohrmazd and the Archangels (A makraspanddn).

These few dmple but decisve formulas project the responses simul-
taneously on a horizon both of pre-existence and of superexistence. They
imply that the moment of birth and the moment of death, recorded so
carefully in our vital statistics, are neither our absolute beginning nor our
absolute end. They imply that time, as we commonly conceive of it, as a
line of indeterminate length, losing itsaf in the mists of the past and the
future, hasliterally no sense, but is smply the absurd. If a modern mathe-
matical philosophy has taught us to conceive of time as a fourth dimension
added to the three dimensions of space, we may say that the myth of
Mazdean cosmogony reveals to us something in the nature of still another
dimension (a fifth dimension?), the one which situates a being’s "elevation”
of light or depth of darkness.

The terms "elevation,” or "height," and "depth" suggest the dimensions
of visua space,* and the exigencies of language compel the myth to place
the power of light and the opposing power of darknessin this sort of spatial
relation to one another. Yet any geometrical representation is doomed to
failure, since we must conceive of a space both infinite and limited. For in
point of fact, the primordia Light and Darkness do not occupy a space

3 Strophes 2, 3. Cf. the somewhat different translation in Junker, p. 133 (avin batih, to
have become invisible).

4 Or better still, since this light has been announced to us as vibrating eternally with the
voice of Ohrmazd (cf. below), we might evoke the idea of a sonorous space: a being in
whom the archetypal dimension that shines through resembles a musical motif which,
in marking its own outline, dso utters the promise of its metamorphoses. In it the
limited and the unlimited coincide.
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that is situated and defined in advance; they establish a space that is abso-
lutely peculiar to themselves, that can only be measured in terms of light
and darkness. The height or depth of light may be designated as eternal
Time, and the space of light, in which awaken the creatures of light, who
fulfill the thoughts of this light, is eternally born from this eternal
Time.

It is then in this depth of light that originates the personal existence of
the being who recognizes himself on earth "as belonging to Ohrmazd and
the Archangels." But the time in which are inscribed the moment of his
coming into the earthly form of existence and the moment of his final de-
parture from it is not the eternal Time of this depth of light. It is a time
which originated in it, which isin its image, but which is necessitated and
limited by the acts of a cosmic drama of which it marks the prelude and
whose conclusion will aso be its own. Deriving from this eternal Time it
returns to its origin,® taking with it the beings who intervene as the cast
of charactersin its cycle, because in this drama each one of them "personi-
fies' a permanent role which was assigned them by another Time. Essen-
tially a"time of return," it has the form of acycle. The Mazdean cosmogony
tells us that time has two essential aspects: the Time without shore, without
origin (Zervin-i akanarak), eterna Time; and limited time or "the time
of long domination" (Zervan-i derany xvaidi), the Alay in the strict sense,
although eternal Time also tends to assume this name. Eternal Time is
the paradigm, the model of limited time that was made in its image. And
that is why our time itself, as a dimension of earthly existence, gives an
intimation of a dimension other than its own chronological dimension—a
dimension of light which determines its form and meaning. Inversely, the
absence or annihilation of this dimension measures the depth of darkness
of one who is in this time. Since it discloses this relation with the origin,
the dimension of light may be called the archetypal dimension; as such, it
characterizes and situates a being of Light, a being of Ohrmazdean essence.
Forming a bond between this being and an eternal Time to which the limited
time of his actual form of existence carries him back, this archetypal di-

S Cf. H. S. Nyberg, "Questions de cosmogonie et de cosmologie mazdéennes,” Journal
asiatique (Paris), CCXIV : 2 (Apr.-June, 1929) [“Questions,” 1], p. 214, li. g. Note
the use of the verb gumecit for the return of limited time into unlimited Time; this
is the same word which serves to designate the "mixture" (gumeéiskn) of Darkness
with Light. Cf. dso R. C. Zaehner, “Zurvanica,” Ill, Bulletin of the School of Oriental
Studies (London), IX (1937-39), Dénkart text 228 on p. 880, and the long extract from
Denkart 282 on pp. 883-84.
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mension commands a very specific experience of eternity, or rather the
anticipation which makespossible—or which translates—the conception of a
cyclica time that is not the Time of an eternal return, but the time of a
return to an eternal origin.

The concept of this dimension of light, an archetypal dimension because
it grounds every being in another self which keeps eternally ahead of him,
can provide us with the key to a celestial world inhabited by figureswho are
constituted and governed in their being by a law of their own, a law with
its very own logic. The responses we have just read refer to the twofold
plane or twofold state of being which characterizes Mazdean ontology,
and which is designated by the two terms menok and géztk. We must take
care not to reduce the contrast they express to a Platonic schema pure and
smple. We are not dealing precisely with an opposition between idea and
matter, or between the universal and the perceptible. Menok should, rather,
be translated by a celestial, invisible, spiritual, but perfectly concrete state.
Getik® designates an earthly visible, material state, but of a matter which
isin itself wholly luminous, a matter immaterial in relation to the matter
that we actually know.” For, and this is the peculiarly Mazdean conception,
a transition to the state of gétik means in itsdlf not a fall but rather fulfill-
ment and plenitude. The state of infirmity, of lesser being and darkness
represented by the present condition of the material world, results not from
its material condition as such but from the fact that it is the zone invaded
by the demonic Contrary Powers, the arena of struggle and dso the prize.
Here the stranger to this creation is not the God of Light but the Principle
of Darkness. Redemption will bring the flowering of the tan i pasen, the
"body to come," the corpus resurrectionis; it does not tend to destroy the
géttk world, but to restore it to its luminous state, its archetypal dimension.

This dimension of light constitutes every being, every physical or moral
entity of the earthly world, as the counterpart of a celestia (or méenak)
reality with which it forms a pair; this menok is its spiritual entity, its
archetype, its"angel." It is by establishing this dimension that the Mazdean
metaphysical imagination attests its characteristic aptitude for configuring
hypostases, for making the features of a celestial Person shine through all
reality. This representative norm is so fundamental that Time itself, in

6 On these two concepts cf. Xyberg, Journal asiatiqgue, CCXIX: 1 (Jul.-Sept., 1931)
[“Questions,” I1], pp. 31-36.

7 Cf. dso Shkand-Gumdanik Vicar . . ., ed. Jean de Menasce (Fribourg, Switzerland,
1945), Vol. IV, pp. 16-20, and the remarks on "Quegtions," Il, 12-z8,0np. 36,
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either of its aspects, will be apprehended as a person with definite traits. It
is precisely in this personal guise that we mean to consider it, and let us
now, for a few moments, reflect on this point.

Logic, if it isnot to be discomfited, must conform to the requirements of
this norm, for the characteristic of such hypostases is to exist both in them-
sves and in what they accomplish. What results is not a confusion of the
planes of being, but a communicability of names, that sometimes creates
difficulties for our thinking—and the worst solution to these difficulties
would be to degrade these figures into simple alegories. All our efforts
must be directed toward safeguarding and justifying the play of “trans-
paritions” which are made possible in this new dimension of depth in light
precisely here and not otherwise or elsewhere. It will become clear to us
that if time can be apprehended as a person, it is because, far from being
our familiar, abstract notion, it is an archetypal Person—that isto say, this
time configures and prefigures the form that a luminous being must take or
regain—and because, as time of trial and of combat, it is the mediator of
this metamorphosis. Thus is established a homology between the time of
action of each personal being and the Time of the total cycle; between ful-
filled persona being and the "Person” of eternal Time.

Once these premises have been established, it would seem that by giving
our attention to this "person of time" and the variations of its features as
manifested to mental vision, we may also distinguish, beneath the variants
of the cosmogonic schema, the anthropological differentials characterizing
pure Mazdaism on the one hand and the dramaturgy that has been desig-
nated as Zervanism on the other, because of the central role played by
Zervan in it (and because its schema in turn discloses important
variants).

Let usroughly outline the ideal schematization of the possible conceptions.
For the pure dualist vision, that of Zoroastrian Mazdaism, the precosmic
dramain which the cycle of our "aeon" originated is provoked by the attack
and invasion of a Contrary Power, exterior and alien to Ohrmazd, God of
Light. Ahriman, Spirit of Evil, of negation and darkness, rises up from a
bottomless abyss of undisclosed origin, existing prior to all cause. For the
Zervanist vision, the drama takes place within the very person of Zervan,
eternal Time or absolute Time, as the supreme godhead which by itself
gives rise both to the principle of light and to the antagonist. Here, it seems
to me, we have a much more serious differential than that between two
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different theological interpretations of an identical situation.® Nevertheless,
from the standpoint of pure Mazdaism, an attempt at reduction was con-
ceivable; such an attempt results in a schema that might be designated as
Mazdeanized Zervanism or as Zervanized Mazdaism.

The schemaof integral Zervanism undergoesin turn certain dramaturgical
changes: the idea of amediation appearsin the person of the Angel Mithras,
who, according to the Zoroastrian theology of our times, shows certain
points of resemblance to the Archangel Michael.® Finaly, the unity that
gives rise to the two Contraries is situated no longer at the level of the
supreme godhead but at the level of an emanated angdlic hypostasis: this
hypostasis will assume the role of a Saved Savior, a kind of Archangel
Michael who has had to gain his own victory over himsdlf, and the periods
of cydica time must mark this victory in the person of al his followers.
This is the form that the drama and the role of the angel of humanity will
assume in Ishmaelite Gnosis.

In the mythohistory of pure Mazdaism, cyclical time is punctuated by
three great acts which extend over twelve millennia and constitute the ages
of the world. Thefirst of these acts is the primordial Creation (Bundahishn),
encompassing the prelude of the first three millennia, during which the
Creation is established in its mendk, subtle and celestial, state. In the en-
suing period from the fourth to the sixth millennium, the Creation is trans-
ferred to the getik, or earthly, state. Then comes the second act: the catas-
trophe. The Negator, whose menace had risen up from the abyss at the very
outset of the spiritual Creation, succeeds in entering and ravaging material
creation. This second act constitutes the period of the "mixture" (gume-

8 A. Christensen tends toward a reduction of this sort in L’Iran sous les Sassanides
(2nd edn., Copenhagen, 1944), p. 154, n. 4; p. 437. Cf. Nyberg, "Questions," Il, pp. 81,
82; and Die Religionen des alten Irans, German tr. by H. H. Schaeder (Leipzig, 1938),
pp. 388ff. (Zervanism as the cosmogonic doctrine of the Median magi before they be-
came Zoroastrians). J. Bidez and F. Cumont, Les Mages hellenises (Paris, 1938),Vol. I,
pp. 63ff. E. Benveniste, The Persian Religion according to the ChiefGreek Texts (Paris,
1929), ch. 4 (Zervanism as the doctrine of the Magi recorded by Plutarch); Cumont's
arguments to the contrary-——Les Mages hellenises, Vol. I, pp. 65-66, and Vol. II, p. 72,
n. 1r—are not conclusive. See also Benveniste, pp. 77, 97: Zervan in Soghdian Buddhism
and in Manichaeism; here, we may note, the question of the historical existence of a
“Zervanite church" does not arise, for we have set out to consider only the pure
philosophical schematization of certain concepts and their phenomenological connection
with the mode of existence that they indicate.

9 J J Modi, "St. Michael of the Christians and Mithra of the Zoroastrians," in Anthro-
pological Papers, Part 1 (Bombay, 1911), pp. 173-g0; cf. below, nn. 51 and 55, and
Part 2, p. 155,N. 47.
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&ishn), which we are still experiencing.’® It will end with the act of final
"separation” (vicarishn), ushered in by the Saoshyant or Saviors born from
the race of Zarathustra in the course of the three last millennia, and by the
"transfiguration” of the world (frashokart)."t

In the Mazdean book of Genesis, the Bundahishn, we read as follows:

It hath been revealed that during the unlimited Time, Ohrmazd
was in the heights, adorned with omniscience and goodness and
surrounded by light. This light is the place and abode of Ohrmazd.
Some cal it the infinite Light (asar roshnik). This omniscience
and this goodness are the garment of Ohrmazd. Some cdl it the
Religion (Den). . . . The Time of the garment is infinite, for the
goodness and religion of Ohrmazd have existed as long as Ohrmazd
himself; they still exist and they will always exist." 2

Here the unlimited Time is neither a principle superior to Ohrmazd nor
is it his creation; it is an aspect of his illimitableness; it expresses his very
being, which is also expressed by his omniscience and by the infinite light
in which he resides. However, a play of transparitions, which, as we have
sid, are possible only in this dimension of thought, ultimately put us in
the presence of time as a plastically defined figure. From eternal Time and
in the image of eternal Time, Ohrmazd created the limited Time he required
to frustrate the challenge of Ahriman; he was said to have created it "in the
form of a youth of fifteen, luminous, clear-eyed, of tall stature, full of a
vigor resulting from a perfect endowment and not from a brutal and violent
nature." ¥ If in this vision of a youth we seem to discern a Mazdean form
of the puer acternus motif, we need only recall that the age of fifteen connotes
the aspect which our texts give to the "resuscitated ones," “ in order to
redize that the "Person of Time" merely exemplifies the ideal dimension
of a being of Light.

But more than this: if we give heed to the equivalences that are sub-

1o Onthesx millennasthe duration of the actual world, cf. "Apocalypse d’Hystaspe,”
in Bidez and Cumont, Les Mages hellénisés, Vol. I, p. 364.

IT Cf. Nyberg, "Questions," |, pp. z10-11; G. Messing, Libro apocalittico persiano Aydtkdr
i Zamaspik (Rome, 1939), pp. 118—20.

12 "Questions," |, pp. 206—7; for a somewhat different translation see Messina, Zamaspik,
p. 85, n. 3; cf. the text of the Zatsparam, ch. 1, in Zaehner, ‘“Zurvanica,” I, pp. 576-
775 A. V. VV. Jackson, Zoroastrian Studies (New York, 1928), pp. 114-15; and Junker
“Iranische Quellen,” pp. 127-28.

13 Cf. Nyberg, "Questions," I, p. 231.

14 Aydtkar i Zamaspik, ch. 17, verse 16.
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stituted for the denomination of Zervan, we shall perceive theintrinsicform
of persona experience, the expectation projected in a vison whose "figures"
present transparitions of one another. The text cited above has taught us
that Religion (Den), as omniscience and goodness in infinite Time, is the
garment of Ohrmazd, which surrounds and configures his being. Other texts
teach us that "what has always been is the voice of Ohrmazd in the Light,"
and that from this eternal vibration of the Light, the religion of Ohrmazd ¥
vibrates eternally. This eternal Voice which is the Creative Logos of
Ohrmazd is also designated as the celestial (mendk)archetype of the Zoroas-
trian prayer formula par excellence, the formula known from its first words
(yaBaahu vairyo) as the Ahuvar® But this celestial archetype is aso said
to be Den, the eternal Religion. A late Persian translation expressly gives to
Ahuvar the name of Zervan.” Thus there is an equivalence, a reciprocal
transparition, between eternal Time, the celestial archetype of creative
prayer, and the eternal Religion.

The substitution of Den for the celestial archetype of Ahuvar suggests
that Den is precisely the uttering of the eternal Utterance, in which are
grounded the melodic themes which state the modality of each being. But
the representation of eternal Religion, which is aso Omniscience and Good-
ness as typified in a hypostasis, suffices to orient us toward a whole body of
speculations concerning Wisdom, or the divine Sophia. Actually Den (Re-
ligion) does not designate a simple institutional abstraction. The figure of
Daénda (Avestan form of the Pahlavi word den) is the principle of a whole
strictly Mazdean sophiology.’ Its extreme complexity makes a complete

15 Ibid., ch. 2, verse 2.

16 Cf. the whole of Chapter X1X of the Yasna Each of the words composing this prayer
designates symbolically one of thenasks of the Avesta. Held to have existed before the
Creation, this prayer is conceived as a hypostasis, a veritable Logos-Sophia (just as
Zarathustra's Gathas or psalms (cf. Yasna LIV) appear as angelic hypostases; it may
be said that to recite them isliterally to "recite an angel"). Cf. I. J. S. Taraporevala,
The Holy Word of tke Religion of Zarathustra and the Holy Immortals (Bombay, 1947);
J. J. Modi, The Religious Ceremonies and Customs of the Parsees (2nd edn., Bombay,
1937), pp. zo0-1; Nyberg, Die Religionen, pp. 268-69; J. Hertel, Die Awestischen
Herrschafts- und Siegesfeuer (Leipzig, 1931), p. 58. Unfortunately no two authorities
agree about the translation.

17 Cf. in E. B. N. Dhabhar, The Persian Rivayats of Hormozyar Framarz (Bombay, 1932),
p. 438, the little Persian text in which Zarathustra asks Ohrmazd: "What was it that
aready existed when theworld became existent?”” Answer: "I and Ahunvar (Ahuvar),
we both existed." A gloss adds: “Zervan is called ‘Ahunvar.’”

18 Cf. W. Bousset, Die Religion des Judentums im spithellenistischen Zeitalter (3rd edn.,
Tiibingen, 1926}, pp. 37, 344ff., and 520, n. 3 (I expect to come back to this question
elsewhere). Cf. dso a Mazdean figure of Wisdom in Ménaké Xrat (the Book of Celestial
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exposition difficult; like all the configurations of the Mazdean "imagina-
tion," it designates both an angelic hypostasis with personal traits, and its
operating counterpart in the earthly being: here it is the visionary soul, the
organ of the religiousvision of wisdom,* in short that attribute of the earthly
{geizk) human being which enables him to be coupled with his celestial
(menok) reality. Let us simply compare two visions: Daé&na-Sophia is the
garment and eternal Time of Ohrmazd. But she is also the feminine Angel
who appears after death to the Mazdean soul that has battled faithfully,
presenting herself to it as the celestial Self, the light-Self of that soul. Thus
the soul incarnated on earth recognizes its celestial partner, or paredros,
as afigure through which eternal Time is discernible. This comparison grants
us a brief glimpse of the dimension of being presupposed by the representa-
tion of time in its Sophianic aspect.

Concentrating on the origin, which is aso the direction of return, the
imagination can face the combat.

“Ahriman rose from his depths," says the Bundahishn,® "and arrived
at the frontier where the star of Lights (star-i roshnan) is situated." His
envious and hateful nature and his bloodthirstiness leap forward, but per-
ceiving "a splendor and an ascendancy superior to his own," he falls back
into his darkness to produce his Counter-Creation, the multitude of his
demons dedicated to the work of destruction. Ohrmazd, in his gentleness
characteristic of a being of Light (omniscient but not all-powerful), proposes
peace to the Antagonist. But is it in his power to convert him into a being
of Light? Ahriman replies with a bitter chalenge: "I will rise up, | will
urge thy creation to fall off from thee and become enamored of me"
Ohrmazd knows that it isnot in Ahriman's power to beguile al his creatures.
But he dso knows that to reduce the Contrary Power of Ahriman to impo-
tence, he will need time, the limited time which he creates in the image of
eternal Time; and for the struggle he suggests a period of nine millennia.
His Adversary accepts, for his knowledge is of the kind that can only
"retard," and he is thus unable to foresee the issue of the cosmic drama
whose three great acts we have just mentioned.

Wisdom), Nyberg, "Questions," |, ch. 8, pp. 198-gg. For the equivalence of Den and
Sophia in Manichaeism, cf. "Questions," I, pp. 48ff. Cf. aso Junker, “Iranische
Quellen,” p. 164, the end of his n. 50; R. Reitzenstein, Das Iranische Erlésungsmys-
terium (Bonn, 1921), pp. 102ff., 24142,

19 Cf. Nyberg, Die Religionen, pp. 114—20.

20 Cf. Bundahishn, I, in Nyberg, "Questions," I, pp. 208-9.
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And in still another grandiose episode the myth suggests that the "cycle
of time," the "aeon,” is for Ohrmazd the instrument of his victory over the
Antagonist. Taking up Ahriman’s chalenge, Ohrmazd inflicts upon him a
vison of the future, which Ahriman rejects but which nevertheless over-
whelms him: in this vison he beholds the destruction of his demons, the
coming of the Resurrection and of the "Future Body" (tan i pasen). Then
Ohrmazd sings the 4 kuvar stanza,”* the resounding incantation shatters the
space intervening between them, and Ahriman falls prostrate to the bottom
of Darkness, where he remains for three millennia (the fourth, fifth, and
sixth, during which Ohrmazd aided by the Archangels transfers his Creation
from the menok to the géizk state}. But we have seen that the celestial arche-
type of the sacred Akhuvar stanza is a personification of Ohrmazd's Time
and eternal Wisdom. Thus time is the mediator of Ahriman's defeat.

Thisepisode reveals the hieratic nature of time; and this hieratic nature
will give it a privileged position for the unveiling of the world of the arche-
types. There is only one sure weapon, the hieratic weapon, the vibration of
glorious Light in which Daéna-Sophia, the wisdom of Ohrmazd, is eternally
embodied. The fact that the sacred stanza of an eternal liturgy within the
being of Ohrmazd is the "person™ of time, instrument of the ruin of the
demons, aso defines the essentially liturgical character of this time. From
end to end, the work of Creation and the work of Redemption constitute a
cosmic liturgy. It isin celebrating the celestial liturgy (menok yazishn) that
Ohrmazd and his Archangels establish al creation, and notably awaken the
Fravartis (at once the celestial prototypes and the tutelary angels of men 22)
to the individuality and differentiated consciousness of their enduring Self.
And it is by the ultimate celebration of the five liturgies of the nychthemeron
that the last Saoshyant will accomplish the Resurrection.® The total time
of the cycle which by the cooperation of al the luminous beings, of al the
Fravartis coming to the aid of Ohrmazd, must ensure the defeat of Ahriman
and the subjugation of his demons— this time is a liturgical time.

Of course the fractions of this time (years, months, days, hours) are in
turn liturgical moments, homologous to the cycle of the aeon, because they
themselves were first created in the celestid (menok) state. We have the

21 Ibid., p. 210, li. 18ff.

22 Ihid., p. 236, li. 15ff. (at the hour of the eternal celestial noon); 216, li. 20ff. (from the
Ahurar was created the celestial year). See also Junker, pp. 135~36, on time and
creation as an epiphany of Ohrmazd.

23 Zamaspik, ch. 17, verses 14, 15.
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celestial Year, the five celestial sections of the Day, etc. That is why the
duration of the millennia cannot be evaluated in the uniform time of our
calendars; it isaliturgical time, that isto say, a continuity of liturgical mo-
ments.2* And it is because thisis a liturgical time, and because such a time
isin essence cyclical, that the time of our cycle is actually conceived in the
image of eternal Time. It is the epiphany of eternal Time: the created order
as a temporal succession epiphanizes the eternal order which hierarchizes
all celestial beings. Carried back to its transcendent origin, the temporal
relation exemplifies the multiple organic relations between celestial arche-
types, Creation in itself, as an epiphany of the ménok in the gétik, places
the order of succession in limited time.® That iswhy the order of festivals,
the entire cycle of the liturgic ceremonial, will be an image, a repetition
of the cosmogony: six great solemn festivals (Gakambar) correspond to the
9x great periods or creations distributed among the six supreme archangels
(Ohrmazd is added to them as a seventh, just as the year encloses the
totality of these festivals and with them forms a heptad). 26

And henceforth, since each of the fractions of time has its celestial arche-
type and since the liturgical succession of these moments merely exemplifies
the relations between these celestial hypostases, their very nomenclature
will reveal a communicability of names in conformity with the norm of
Mazdean ontology. Each of the twelve months of the year is named after a
supreme Archangel (4Amakraspand,the"Immortal Saints") or after one of the
angels (Vazata, “venerable”); and so likewise each of the thirty days of the
month. Finally, each of the canonical hoursisaso entrustedto the celestial be-
ing or angel who is its archetype, and takeshisname;?" and in its celestia

24 On this concept of hierophanic time cf. Mircea Eliade, Traité d’histoire des religions
(Paris, 1949),pp- 334—35 (the only possible horizon for an understanding, for example,
of the tradition dating the appearance of Zoroaster at 6,000 years before Plato).

25 Cf. Junker, “Iranische Quellen,” p. 133, text of the Denkart in n. 31; on the relation
between time and eternity, see Zaehner, “Zurvanica,” |, p. 319 (for the quotation
from Nasir-e Khosraw, cf. H. Corbin and M. Moin, eds., Jaini‘ al-Hikmalain (Biblio-
théque Iranienne, A, 3; Teheran and Paris, 1933), p. 118, li. 8; "Zurvanica," Ill,
p. 885; and de Menasce, Shkand-Gumanik Vicar, pp. 250-51. Limited cosmogonic time
is the condition and foundation of Creation; it will be reabsorbed into infinite Time.
Not that the world will disappear: "on the contrary, it remains, but transfigured
and exempt from the taint of growing old, restored to the transcendent state which
wasitsfirststate" (p. 251).

26 Cf. Nyberg, "Questions,” I, pp. 227-35; Modi, The Religious Ceremonies, pp. 419-23.

27 "Questions," I, p. 229 (Bundahishn, end of ch. I and ch. ITI); on thenumber of "thirty"
Amahraspands (or "Archangels’) cf. Dhalla (n. 44 below), pp. 357f. On the canonical
hours, see "Questions,” 1, p. 237 (celestial dawn, celestial noon, celestial sunset, etc.);
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(ménak)entity each of these fractions of time is apprehended as a Person.
It is this Person who gives the moments of earthly time their dimension as
liturgical moments: one may say that the event of this day is this Person,
the essence of this day is to be the day of this or that angel after whom it is
named (e.g., the day of Ohrmazd of the month of Farvardin). Thisrelation
to the angd is the archetypal dimension which gives to each fraction of
limited time its dimension of height or depth in Light, its dimension of
eternal Time. Finaly, it is by this same token that the celestial partner of a
human being of Light who has completed his cycle of earthly time may be
manifested to him as an angelic Form, beneath whose name (Daena, Den)
we have discerned eternal Time. When the angel says to the soul: "I am
thy Daeng," it is tantamount to saying: "l am thine Eternity, thine eternal
Time."

To be sure, these notions present difficulties, for here thought operates
not with concepts or abstract signs, but with concrete personal figures; their
imperative presence fills the individual who, to contemplate them, must
reflect them in himself. Then, without confusion of their persons, their
reciprocal presence must compose a single whole. Time is not the abstract
measure of the succession of days, but a celestial figure in which a creature
projects his own totality, anticipates his own eternity, experiences himself
in his own archetypal dimension. For although Time revedls itself in two
aspects, one of which is an image of the other, it also reveals the disparity,
the gap between the celestial Person and the earthly person which strives,
or rather fails, to be its image. In view of al this, it is essential to consider
how the variable relations between pure Mazdaism and Zervanism and the
possible variations within Zervanism itself in regard to the relative degrada-
tion or preponderance of the person of time, enable the being who projects
his own person into the person of time to anticipate his own eternity.

THE ABSCLUTE TI ME OF ZERVAN SM
Wehave characterized thesevariantsas Zervanized Mazdaism and Mazdean-
ized Zervanism. Both schemas present a kind of attempt at a reduction of
integral Zervanism, which affirms the absolute preponderance of Zervan,
unlimited Time, over the two principles which, asa superior entity, pregnant

Jackson, Zoroastrian Sudies, p. 129; Modi, The Religious Ceremonies, p. zrg; F. von
Spiegel, Erdnische Altertliumskunde (3 vols., Leipzig, 1871-78), Vol. Il, p. 12.
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with both of them, it generates. But Zoroastrian Mazdaism could not
compromise in regard to the preponderance of Ohrmazd over Ahriman and
their absolute heterogeneity. In the pure Mazdean vision Zervan, the Un-
limited, expresses the very norm of Ohrmazd's being, which is also expressed
by his Wisdom-Daéna, his omniscience and his infinite Light. But if the
figure of Zervan is removed from Ohrmazd's being and given precedence
over it, a first consequence will be that the peculiar dimension which we
noted in the beings created by his Light will become accentuated in Ohrmazd
himself. And the second consequence will be that the two antagonistic prin-
cipleswill be reduced to the same inferior level with regard to Zervian. While
this second consequence can only meet with absolute rejection on the part
of pure Mazdaism, the first did not make a reduction of one schema to the
other inconceivable, and perhaps even favored such a reduction.

What we may cal Zervanized Mazdaism is attested principally by a
Zervanite interpolation in the first chapter of the Bundahishn.® Here the
subordination of Ohrmazd is attenuated; that is, it is marked above al by
the notion that Ohrmazd became sovereign only through the Creation,
conceived as an act of his thought.?® This act of his thought first produces
Creation in the celestial state and then exerts a kind of dialectic constraint
over the ideal world of the Negating Spirit, by compelling it to manifest
itself.®* From the very outset Ohrmazd embodies movement, restlessness,
and struggle, and the Mazdean theosophy endows him with a vison
which would be incompatible with a rationalist theology of the pure act.

As for Mazdeanized Zervanism, it clings without hesitation to the pre-
ponderance of Zervan but like pure Mazdaism relegates the power of Ahri-
man to an outer abyss. It accentuates the above-mentioned traits in the
person of Ohrmazd. This schema is attested principally by two texts. In

28 Cf. the penetrating analysis by which Nyberg discovered the expose of Zervanite
cosmology interpolated into ch. | of the Bundahishn, in "Questions” II, pp. 36f.
(text in "Questions," I, p. 212, li. 3f.). Philosophical schematization here imposes a
distinction between Zervanite Mazdaism (integrating the name and concept of Zervan,
who is subordinated to Ohrmazd, his maker) and Mazdeanized Zervanism (which sub-
ordinates Ohrmazd to Zervan but, unlike integral Zervanism, maintains the exteriority
of the Antagonist). The premises and consequences of these variations have the broad-
est implications. On the word zurvan or zervan cf. "Questions," Il, p. 52; Nyberg, Die
Religionen, pp. 380-88; L. H. Gray, The Foundations of te Iranian Religions (Bombay,
1925), pp. 124-29.

29 "Questions," I, p. 21z, li. 14, 13~17 (creation of unlimited Time and of the Time of
Long Domination as an instrument).

3° Ibid., li. r2—24;II, p. 40.
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the Book of Celestial Wisdom 3! Zervan appears as a sovereign of inalienable
sovereignty: unaffected by Ahriman's Counter-Creation, he is exempt from
old age, pain, and death, and it is with his approval that Ohrmazd forms
his own Light, this Creation, the Archangels, and the celestia Wisdom. And
in this book the figure of Destiny—Fatum (bakksk)—shines through the

figure of Zervan.®
A short Mazdean treatise in Persian, a polemic against the doctors of

Idam (whence its title: ‘Olama-ye Islam %), is still more precise, for the
author himself seems to profess the Zervanite doctrine. "In the religion of
Zarathustra,”” he writes, "it is revealed that with the exception of Time dl
the rest is creature, while Time itsalf is the Creator.”3! It first produced
Fire and Water; when they were joined, Ohrmazd became existent. It
is noteworthy that the eternal birth of the personal being of Ohrmazd re-
sults here from the conjunction of those two elements which in Hermeticism
are the symbol par excellence of the alchemical operation taken asthe genera-
tion of divine mankind.® Ohrmazd, wholly luminous, pure and fragrant,
perceives his redoutable Adversary in the depths of the abyss. He is filled
with surprise and alarm. He ponders how to set in motion forces which may
defeat him, and he creates the "time of long duration,” 3¢ amounting to

31 On this book cf. W. Geiger and E. Kuhn, Grundriss der Iranischen Philologie (Strass-
burg, 1895-1904), Vol. Il, pp. 107-8; 0n theform of the words of the title see Nyberg,
"Questions," |, pp. 242-46; cf. principally the text, p. 198. Plasticaly speaking,
Zervan, exempt from old age, imaged in created Time as a youth, resembles the
"Ancient of Days" only very remotely.

32 Nyberg, "Questions," I, p. 54.

33 There are two different Persan recensions: cf. Dhabhar, Rivayats, pp. 437-57, and
Junker, “Iranische Quellen,” pp. 143ff.

34 In agreement with Junker, "Iranische Quellen," p. 143, li. 33-34, we must correct the
following text (corresponding to Rizayats, p. 450, and to the edition, p. 81, li. 8): "There
isno one we may call its Creator since it was not made by him who is himself Creation"
(and not "because it had not yet made the Creation").

35 The achemic doctrines of those who have been caled the “Hellenized Magi" (Ostanes
etc.) are already partially known. But little consideration seems to have been given
to the alchemic doctrine implied in Zoroastrian orthodoxy. It is held, for example, that
if the Ahrimanian smoke mingled with the Fire, it did not combine with its luminosity,
whose antagonist it was (0 that pure and purifying Fire could not be the substance
of Hell). “Ohrmazd’s creatures (Water and Fire for example) cannot destroy one an-
other." Cf. de Menasce, Shkand-Gumdnik Vicar, p. 36. Beings of the same essence
form pairs and are complementary, but not so Light and Darkness, which are contra-
dictory. And thisis capital. Cf. also Hertel, Die Awestischen Herrschafis-und Siegesfeucr,
index, s.v. Gewdsser.

36 As we must read with Dhabhar, Rivayats, p. 45:. Junker, "lranische Quellen," pp.
143—44, has unfortunately read the exact opposite, and the schema becomes unintelli-
gible.
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twelve millennia, which is manifested in the celestial Sphere, constellated by
the twelve signs of the zodiac.¥

So far the drama has resulted from the clash between the Power of Light
(aided by Zervan or subordinated to him) and a Contrary Power which is
wholly external, asin pure Mazdaism. But now this clash is conceived as a
drama within the supreme deity himself, because in the person of Zervan
this supreme godhead contains both the elevation of Light and the depth
of Darkness. This then is the vision of integral Zervanism. Its schema has
been transmitted to us by Christian sources, notably by the Armenian
writer Eznik. It need not surprise us that polemical considerations have
dispelled every trace of great mythical inspiration and introduced a certain
element of the ridiculous.®

Before anything existed, the heavens or the earth or any creation—the
Magi are made to say in these texts—Zervan existed. And from the outset
the name of Zervan holds a twofold meaning: that of Destiny (bakhsh)
with which we are already familiar, and that other meaning, no less fraught
with consequences, of celestial Glory or Light (xvarr), the keystone of
Mazdean theosophy. It is further related that for one millennium Zervan
performed sacrifices in order that a son might be born to him, a son who

37 Dhabhar, Rivayats, p. 451. Cf. Méndike Xrat in "Questions," |, p. 198 (two last para-
graphs); p. 214 (last four lines). | disregard the question as to which of the two figures,
nine or twelve millennia, is of Zervanite rather than Mazdean origin. Concerning the
difficulty created by the recognized Ahrimanian nature (in Menoke Xrat) of the "seven"
planets (thus including the sun and the moon, though they belong to Ohrmazd’s initial
Creation), cf. Nyberg, "Questions," Il, pp. 62—65, and the sketch on Iranian astrology
given by de Menasce, Skkand-Gumanik Vicar, pp. 45-49. The usual type of explanation
with which too many students content themselves (degradation of gods as aresult of
the political circumstances attendant on an encounter between two religions) really
misses the essential point, as Hans Jonas remarked in Gnosis und spitantiker Geist
(Gottingen, 1934), Vol. |, pp. 29-31. Asfor the twelve signs of the zodiac considered
as twelve generals (Pahlavi spdhbat) on the side of Ohrmazd (and the seven planets as
seven generds on the side of Ahriman), it should be noted that in the Ismailian Nasir-e
Khosraw the seven Enunciatory Prophets, respectively inaugurating each of the seven
periods of a cycle, are aso "generals’ commissioned by the prime Intelligence (Jam:
al-Hikmatain,p. 121).

38 Cf. the texts in Nyberg, "Questions," II, pp. 7:ff.; Bidez and Cumont, Les Mages
hellénisés, Vol. 11, pp. 88ff.; the text of the Xestorian monk Iohannan bar Penkayg,
ed. de Menasce, “Autour d'un texte syriaque inédit de la religion des Mages," Bulletin
of The School of Oriental Sudies, IX (1937-39), 537-61. Cf. aso Junker, pp. 142-43.
This myth has been caled puerile mythology, a gross and primitive myth. Whatever
may be the responsibility of Eznik and the other Christian writers, one thing is certain:
it isimpossible to see why “spiritualization” must necessarily set in at the end of along
"evolution," and why an "evolution" might not equally well bring about the degrada-
tion of a so-caled "primitive" spirituality.
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would be called Ohrmazd and who would be the Creator of the Heavens
and the earth. But then a doubt arose in Zervan’s mind: is this solitary
liturgy not in vain? Is it effective? Would Ohrmazd, the child of his thought
and hisdesire, really be born? And then, from this thought and this doubt.
two beings were conceived: one was Ohrmazd, child of his liturgical act,
the other Ahriman, the child of the Shadow, of the Darkness of his doubt.
But at first Zervan knew only that they were two and vowed that he would
bestow the sacerdotal kingdom upon the first one to appear.

This vow was known to Ohrmazd; with the loyalty and simplicity of a
being of Light, he informed Ahriman, who by himself, with his "retarded
knowledge," would have known nothing. No sooner did he learn this than
he found a way of being born prematurely, as it were, and appeared before
his father (who was dso his mother).* Zervan asked him: "Who art thou?”
"I am thy son." And the enraged Zervan replied: "My son is fragrant and
luminous, thou art dark and foul-smelling." And now Ohrmazd, born in due
time, presented himself luminous and fragrant to Zervan, who realized at
once that this was his son, for whom he had performed long liturgical rites.
He wished to invest him with the royal priesthood and gave him hisblessing.
But Ahriman intervened and reminded Zervan of his vow. In order not to
break the vow, Zervan resolved on a compromise: "0 false, maleficent one,
to thee will be given a reign of 9,000 years, and Ohrmazd will be sovereign
over thee.® After 9,000 years, Ohrmazd will reign, and al that he desires
to do, that he will do."

Thus the dominant theme of Zervanism imposes a thesis which would be
intolerable to pure Zoroastrian Mazdaism: the primogeniture of Ahriman.
Still more serious, Ahriman is the prince of this world and his reign is legit-
imate, since Zervan, to avoid breaking his vow, was himsalf compelled to
confer the kingship upon him. Ohrmazd is sovereign, to be sure, but he
does not reign; he will reign only at the end of this aeon, at the end of the
9,000 years. The cycle of the millennia is not even imposed by Ohrmazd
himself as in the Mazdean dramaturgy. It is decided upon by Zervan as a

39 The Bundahishn dso declares that Ohrmazd "acquired the position of father and
mother of Creation" ("Questions,” I, p. 221). Another opinion, however, attributes to
Ohrmazd and Ahriman a celestial mother named Xvashizag (an affectionate diminu-
tive, signifying roughly "she who is wholly beautiful"), a kind of lranian Venus
Urania, as Nyberg says: "Questions," 11, p. 83.

40 Concerning this translation, cf. the important note in Nyberg, "Questions," II,
p.73,n. 1.
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compromise, because, to eliminate the Shadow, the Darkness engendered

by his doubt, he must agree to limit himself: limited time, our aeon, the

time of our world, is the repentance of Zervin the Eternal.

The dialectic of Yes and No thus introduced into the godhead brings
forth a cosmogony comparable to that which Schelling set out to develop
speculatively in his sketch on the Ages of the World.# Here likewise the
contradictionof Yesand No, introducedinto eternity itself, shatterseternity
and sets a series of eternities or aeons in place of a single one. Eternity
resolves into time.*? It isin this contradiction that the succession of the
"Ages of theworld" originates. The cycle of Ahriman will be followed by a
new aeon, that of Ohrmazd. Similarly in the Ismailian theosophy it is the
two phases, the Light and Darkness of the Angel who is the demiurge of our
cosmos, which will motivate the alternation of cycles of epiphany and oc-
cultation.*® The eschatological resolution of the present agon, it is true, is
similar in Zervanism and in pure Mazdaism; it is the elimination of the
Power of Darkness. But infinite Time, detached from Ohrmazd and rising
above him on the horizon of all the creatures of Light, is also a whole new
archetypal zone, which now, together with this Infinite, stretches out im-
measurably.

We have already mentioned the Mazdean concept of the Fravartis
(fravashifarvahar, ferouér), celestial archetypes of the creatures of Light,*
acting as the tutelary angels of earthly creatures. Ohrmazd revealed to his
prophet that without their aid and support he would be unable to defend his
Creation against Ahriman's assault.® Now the episode of a pre-existential
choice is at the root of the whole Mazdean anthropology and assuredly
provides the clearest motive for the naming of these feminine archetypal
41 Schelling, The Ages of the World, tr. F. de W. Bolman, jr. (New York, 1942). In this

work the religion of the Magi is referred to (pp. 1oz, 159, 173).

42 Ibid., p. 137. It must be noted that Mazdaism aspires not to a new beginning but to a
restoration of all things, a return to the original state, an amokaraoracisBut we aso
find (cf. below in the myth developed by Dion), tied up with the religion of the Magi,
explicit mention of the idea of an indefinite succession of cycles (cf. below in Ismailism
the succession of the cycles tending toward the final restoration, the Grand Resurrec-
tion).

43 With this difference, that the first cycle is a cycle of Light, not a cycle of Ahrimanian
domination. Even though Darkness here has its origin in a being of Light, this being
is no longer the supreme godhead. Cf. below, pp. 134ff., and Part 2.

44 Cf. a summary account in M. X. Dhalla, History of Zoroastrianism (New York, 1938),
pp. 232-43, 375-78.

45 Ibid., p. 238, and Yasht, XIII, 12, 13, 28, 76, etc. H. W. Bailey, Zoroastrian Problems
in the Ninth-Century Books (Oxford, 1943), p. 143.
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entities as "those who have chosen." 4 In the prologue of the millennia be-
longing to the period of Mixture, Ohrmazd confronted the Fravartis of
human beings with a free choice, which is at the origin of their destiny, that
is to say, their Time, their Aeon: either they might dwell in heaven, safe
from the ravages of Ahriman, or they might descend and be incarnated in
material bodies in order to combat Ahriman in the earthly world.¥ The
Fravartis elect to join battle on earth. And now akind of duplication occurs.
In the end the incarnated Fravarti is identified with the soul; but this soul
does not cease to possess an archetypal dimension, since its celestial condi-
tion was to be an archetype. It is in point of fact only the "person" and
earthly part of a Whole, of a syzygy, completed by a celestial Person,
another "self* which isits Destiny, the Angel-Soul, the celestial Self, which
comes to meet it after death on the road to the Cinvat Bridge, which is
accordingly referred to in the texts as "the Soul on the road,”* and which
cdls itself Daéna.

A whole chivalric ethic hangs from this conception.® To lose this arche-
typal dimension is literally to cease to have an angel, it is to die as a soul
can die: to cease to answer for one's celestia partner, which can then no
longer answer for its earthly soul. Ohrmazd is not an all-powerful god im-
posing aLaw, imposing trials and sufferings to which one submits without
understanding. He is one whose companions share his combat, whose suf-
fering they assume, and whom they do not betray. In the Zervanite ethics
the Fravartis are no longer merely the knights of Ohrmazd but are his
suffering members, those in whom "he endures affliction,” ® because here
Ohrmazd assumes the features of the active and suffering God, foreshadow-
ing the primordial Man of Manichaeism.

But beyond this there is a surprising feature—to which philosophical
reflection, which ought to draw its consequences, seems to have devoted
little attention. The Mazdean ontology of the celestid archetypes accords

46 Cf. other etymologies, in Bailey, pp. 1o7ff.

47 Text of the Bundahishn, Bailey, p. 108; and "Questions," |, pp. 236-37.

48 Cf. Dhabhar, Révayats, p. 511 (Saddar Bundehesh, ch. X, verse g; ravan-e rah). Cf.
Bailey, p. 115 (den = ruwan i rds). | shall have more to say of this central question later.

49 AsEugenio d'Ors saysin commenting on the Avestan idea of the angel, "the Zoroastrian
religion is translated into a sort of order of chivalry." Introduccién a la vida angelica
(Buenos Aires, 1941),p. T1I.

50 “anakih. .. dit.” Cf. the just remarks of Nyberg, "Questions," I, pp. 80, 81. Ohr-
mazd's creatures (and the same is true of Ahriman and his counter-creatures) are his
"members’; they stand in a kind of ##xio mystice with him who has formed them,
but the essence of Ohrmazd as such is inaccessible to evil.
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to each of them a Fravarti: the Archangels (Amerta Spanta), the Angels
(Yazata, Izad) have each their Fravarti. More important still, Ohrmazd
himself has his Fravarti.’® But this "Angel of Ohrmazd" cannot then be like
the Angel of Yahweh who stands before His Face and manifests Him to
His creatures. Rather, it is the Angel who goes ahead of him because he
reveals him to himself and manifests to him the horizon, the eternal advent
of unlimited Zervan. Thus the archetypes have in turn their Angels, and
Ohrmazd himself, who conceived them as conscious and active Powers,
adso has his own archetypal Archangel—but this extraordinary intuition
projecting the archetypes into a new archetypal dimension is intelligible
only if this dimension opens up a distance and a distention within eternity
itself. Then Ohrmazd’s being must not be an immutable and immobile
existence, the pure act of the rational theodicies, but must be projected
into the dimension of an eternal future. His Angel stands in the same
relation to Ohrmazd as Daéna (the aeon) to the human being (the incarnate
Fravarti), who—eschatologically speaking—attains to his angel only to be
drawn with him into a new height, as though a new archetypal Archangel
forever preceded their syzygy. Ohrmazd and all the beings of the celestial
universe are drawn into the ascending movement of limitless eternities
toward horizons and toward creative acts of thought belonging to universes
still informulable. Here then we may speak of a "Gothic style" of cosmology.
In this sense the Zervanite horizon, that of absolute Time without shore,
without origin, and without end, would truly be in keeping with the Maz-
dean universe of those archetypal Archangels who, far from being "fixed,"
multiply beyond themselves, always sending out another Angel ahead of
themselves.

Still there remains something in the schema of integral Zervanism that
cannot be reduced to the needs of uncompromising Mazdaism. In the Zer-

51 On the Fravartis of the Archangelscf. Yasht, X111, 82-84; in Vendidad, XI1X, 46438,
Zarathustra is enjoined to invoke the Fravarti of Ahura Mazda (cf. Yasht, XlIII, 80).
Unfortunately Dhalla’s article "Ahura Mazda’s Fravashi” (Fravarti) in I'ndo-Iranian
Studies in Honour of Darab Sanjana (London, 1g923), pp. 115-16, does not go to the
bottom of the question. Here we are approaching an archetypal structure. The Parsee
theologian J. J. Modi, referring to a vision of Catherine Emmerich, makes an allusion
to what he calls Christ's ““Fravarti”—cf. his Dante Papers (Bombay, 1914), 7: “An-
gelology,” pp. 157-53. On the other hand we know the close relations in the ancient
Church between Angelos Christos and the Archangel Michael. Cf. Hans Scderberg,
La Religion des Cathares (Uppsala, 1949), pp. 77ff. (cf. dso n. 9, above; and below,
n. 55, and Part 2, p. 155,Nn. 47).
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vanite dramaturgy there remains an ambiguity capable of compromising
that prodigious infinite clan, an ambiguity capable of beguiling the incar-
nated Fravartis into a betrayal that will deprive them of their dimension
of Light. For Ahriman is the legitimate prince of this world; moreover,
although he is a Power of Darkness, this Darkness is an aspect of the su-
preme godhead itself. To affirm this world is assuredly to serve the Power
of Darkness, but is it not aso to serve the godhead which itsdf gave birth
to this Darkness and made of this time the time of its wrath, of its re-
nunciation of being itself? And such indeed seems to be the secret of the
nocturnal cult which, according to Plutarch, certain Magi devoted to Ahri-
man. Thus the effort to surmount radical dualism ends by establishing the
Darkness as the norm of the Day; what was the "Day of the Angel" is
inverted into the "Day of Ahriman." In order that the dawn of Resurrection
may shine upon the night of this false day, in order that the day which will
be the negation of this negation may grow, the Zervanite schema must
undergo certain dramaturgical alterations. Unlike Zervanized Mazdaism or
Mazdeanized Zervanism, integral Zervanism may be preserved in an aspect
of its essentid idea, the idea of a unity mediating between the duality of
Light and Darkness; but on condition that this unity shall cease to be at the
level of the supreme godhead and regress to an ontologically subsequent
rank.

DRAMATURGICAL ALTERATIONS

Here unfortunately we can speak of these dramaturgical changes only
briefly, to the degree in which they prepare us for the periods and cycles
of the Ismaili mythohistory.

The alterations of the Zervanite dramaturgy are attested by Greek and
Islamic sources. In his thirty-sixth oration, Dion of Prusa has transmitted
the famous myth of the chariot of the Magi, which seems to have come
from a psalter belonging to Magi celebrating the mysteries of Mithras, and
which might be compared to the famous vision of Ezekiel. The chariot is
harnessed to four chargers typifying the elements, consecrated to the four
godswhich they respectively represent. One of them is endowed with wings
and is of a beauty and splendor surpassing the apparent animal nature of
its myth; it isthe soul of the invisible guide, and it is forever in movement
through all the periods that follow one upon another unceasingly through-
out the eternities. In it we may recognize Ohrmazd as the soul of Zervan
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(ashe will bein Manichaeism), and here again Zervan is expressly identified
with eternal Wisdom.

In mentioning the astonishing Magian rite to which we shall refer below,
Plutarch introduces a new figure among the dramatis personae; Mithras the
mediator. Here a new Zervanite tetrad is presupposed: Zervan, Ohrmazd,
Ahriman, Mithras.5

It is precisely this idea of a mediator that is emphasized in the account
of Zervanism given us by Shahrastani (12th century), the estimable Persian
historian of religions. It is this idea which radically alters the schema of
integral Zervanism and puts an end to al ambiguity in its anthropology and
ethics. Darkness and Light do not confront each other from the very origin
in an irreducible dualism, but are born from the same being, who makes
Time ‘“temporalize” itself-—an eminently Zervanite idea. Yet this being,
the superior and mediating unity in which the contraries originate, is no
longer the absolute original godhead. Zervan is one of the beings of Light,
the greatest among the angels; thus there is a shift, a regression of the level
at which duality—and with it cyclic time—bursts forth. The object of
Zervan’s doubt is expressed in more metaphysical terms than in Eznik's
myth: "Perhaps this universe is nothing," or than in the words of those
whom Shahrastam calls the Gayomartians (from Gaydmart, the primordial
Anthropos): "If | had an adversary, what would he be like?” % Here we

52 Cf. Nyberg, "Questions," Il, pp. 91—9o (recalling Phaedrus 246D-249D, the winged
chariots of Zeus and the gods, the race of the souls); Bidez and Cumont, Les Mages
hellénisés, Vol. |, pp. giff.,, and Vol. Il, pp. 142ff.; F. Cumont, Textes et monuments
figures relatifsaux mystéres de Mithra (Brussels, 1899), Val. Il, pp. 6o—64 (cf. another
exemplification of the myth of the chariot applied to the Angel Sraosha, in Yasna,
LVI, 27-29). The chariot of the Magi has inspired comparisons with the celebrated
vision of Ezekiel, which is the origin of the Jewish mysticism of the Merkabah; cf.
Bousset, Die Religion des Judentums, pp. 355-57; Reitzenstein, Das Iranische Erlo-
sungsmysterinm, pp. 2461f.

53 De Iside et Osiride, 46—47. Cf. Benveniste, The Persian Religion, ch. 4 (above, n. 8),
especially pp. 8¢ff.; Nyberg, Die Religionen, pp. 392ff. On the Zervanite tetrads see
"Questions," 1, pp. 1o8ff.

54 Shahrastani, Kitab al-milal (lithographed, Teheran, 1288 A.H.), pp. 113-14. | do not
believe that we should go too far in denying the historical reality of this sect (R.
Reitzenstein and H. Schaeder, Studien zum antiken Synkretismus aus \ran und Griech-
entland (Leipzig, 1926), pp. 236-39). True, the sect of the Gayomartians is attested
only by Shahrastam, but nothing proves to us that he did not possess data which are
no longer at our disposal. Though his effort at systematization is indeed discernible,
his exegesis is itself a historical fact. Among the Gayomartians the Angel Zervan
al-kabir (Zervin the Great) of Shahrastini’s Zervanites does not appear. It is Ohrmazd
himself (Yazdin) who by his doubt engenders his Antagonist. The mediating
role of the angels is similar among the Zervanites and the Gayomartians (note
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have the fascination of the void, and the thought of the Other, a thought
which as such engenders that Other, so unleashing a combat in heaven
which will endure for three millennia. It is, then, the angels as a whole who
here fulfill the function of Mithras or of the Archangel Michael, and their
mediating role permits us to recognize dso their features in those of the
Angel Metatron, who dominates so great a part of the mysticd literature
of the Jews.% In the account of Shahrastini, the angels decree for Ahriman
a time of seven millennia, during which the world will be given over to him,
but at the end of which he will be compelled to return it to the Light.®

We shdl see that in the Ismaili schema of mythohistory the angel corre-
sponding to the Angel Zervan not only is the mediator who gives rise to
Light and Darkness as well as their respective cycles, but aso is the medi-
ator of the victory over Darkness, the mediator of his own victory over
himself. To this victory all his companions, made in his image, must con-
tribute, his companions whose archetype he is; this they must do by under-
taking in turns a combat punctuated by heptads of millennia. In concluding
his account of the angelic mediation, Shahrastam recalls the fundamental
episode of the Fravartis’ choice and of their descent to earth. Here the
combat of the Archangel Michael has its parallel not in the idea of a "fall
of the angels' (never, in Mazdean terms, can an angel, Izad, fereshta, be
"evil™), but in a voluntary descent, a voluntary renunciation of the Abode
of Light, in favor of the perilous combat on earth. And a similar angelo-
logical structure will be formulated in the Ismaili anthropology.

TIME AS A PERSONAL ARCHETYPE

The episode of the descent of man's Fravartis to earth is thus both the
consequence and the signal of the skiftof eternal Time into limited time.
Very opportunely Shahrastam mentions this at the end of his account of
modified Zervanism. And | believe that it is by concentrating our attention

that among the latter the motif of the descent of the Fravartis appears ex-
plicitly).

55 Cf. H. Odeberg, 3 Enoch or the Hebrew Book of Enoch (Cambridge, 1928), pp. 131-33
(cf. above, n. 9, n. 51). It isnot so much the historical derivations that are to be sought
here; there will never be a decisive solution. To explore the meaning of an archetype's
recurrence is in itself a sufficient and satisfying task.

56 1 do not believe that the figure of seven millennia (instead of nine or twelve) isdueto a
copyist's error. It is no accident that this figure accords precisely with the Ismaili
schema and the astrological correspondences of the Great Cycle.
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upon this motif that we in turn shall best be able to gain an intimation of
how eternal Time can be apprehended as a celestial Person, and what
experience of time in its twofold aspect is expressed in this personalization.
Let us briefly recall certain of our initial findings: every creature is com-
posed of his earthly part and of his celestial counterpart, his archetype or
angel. Hence through every redlity it is possible to discern a person—that is
to grasp this reality as or in its celestial person. The fractions of time
(months, days, hours) may themselves be visualized as persons (angels and
archangels whose names they bear and who are their event). This relation
to their angel constitutes precisely their archetypal dimension; it is this
relation that makes it possible to apprehend them as a complete Whole
and thereby to apprehend them as Persons. This norm applies a fortiori
to the Fravarti incarnated as an earthly human soul whose celestial counter-
part is the Soul of Light or Angel which it encounters "on the way" to the
Cinvat Bridge, which separates the two universes. Thus the visualization
not only of al reality as a person but aso of that person as transcendent
and celestial depends essentially on the archetypal dimension constituted
by therelation with the angel, anew "dimension of Light" which determines
the entire structure of the Mazdean ontology.

Let us keep in mind this fundamental norm in seeking to follow the chain
of relations that confronts us here. Not only do the fractions of time appear
as celestial Persons—that is to say, as eternal individuations—but absolute
Time itself, eternal Time, appears in multiple personal Figures. Zervan,
eternal Time, is a sovereign; he is Wisdom-Daéna; Zervan is Destiny;
Zervan is Light and Glory, as we learn in the myth recorded by Eznik.
Moreover, the Greek equivalents of these Iranian notions tend to fix the
play of transparitions upon the vision of a determinate figure, namely that
of the Agathos Daiman—that is to say, upon a figure which in every case
becomes the tutelary angel or celestial paredros. The transparition corre-
sponds to that which in Zervan gives us an intimation of Daena, and in
Daena of the celestial Self. And it is precisely this insistent and precise
transparition which should enable us to ask with some hope of an answer:
what mode of existence and experience is presupposed by the apparition
(the phenomenon) of eternal Time as a personal figure, tending to become
fixated in the form of the angel which is the celestial paredros and as such
the archetype, the guide, and the destiny of life? Thisform of angel-paredros
ads signifies a totality that is consummated only by the conjunction of
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the earthly person and of the celestial Self which is its superior existence.
Until the incarnated I'ravarti is joined, upon her return, with the Angel
who comes to meet her "on the road" to Cinvat Bridge—up to this moment
the earthly soul islacking, it lags behind itself—thatis, behind the totality
of its being. In short, we are led to this conclusion: the visualization of
eternal Time as of a person identifying himself with the archetypal Person
of every earthly individual signifies literally that in compensation limited
earthly time, the time Ohrmazd needs in order to expel Ahriman from his
Creation, in short the time that we ourselves are in (for us earthly creatures
"time" pure and simple)—this time is retarded eternity.™ That is why in
the Angel's annunciation after death—*I am thy Daéna’~—we were able
to perceive the equivalent of "l am thine Eternity."

At this point let us consolidate our general statements and illustrate
them by examples. There are numerous texts that might enlighten us. But
| shall be brief, condensing the themes as much as possible.

1. A first series of examples tends to show the epiphany of eterna Time
as essentially multiform~—that is to say, it shows the Aiwy as ravrouoppos
febs.®® Not only does this modality provide a foundation for its numerous
epiphanies; it dso makes possible the exegetic transition leading the being
from the hypostasis as such to the being in its function. It is thanks to this
multiformity that eternal Time can in each instance manifest itsalf as an
archetypal Figure, for this precisdly is what assures its presence in that
"instance." The idea of a unity which is the unity of each member of a
Whole and aso that of their totality may also be verified in connection
with the archangelical heptad in Mazdaism, and in the earliest Christianity
as well.® This idea makes possible a simultaneity of divine unity and divine
plurality which avoids the simplest dilemma between monotheism and poly-

57 Theterm isthat of Nédoncelle.

58 Cf. Reitzenstein, Das Iranische Erlosungsmysterium, pp. 172ff.

59 On the origins of this Iranian method of enumeration (which always considers the
totality as anew unity added to the number of members composingit) cf. Reitzenstein,
Das Iranische Erlosungsmysterium, pp. rs4ff., and Nyberg, "Questions,” I, pp. 54ff.
This is by no means a naive logic; cf. the remarks of Junker, "lranische Quellen,”
pp. 160-61. Cf. aso the Christian inscription at Miletus, where each of the seven
archangel aeons is also the Whole (Deissmann in Reitzenstein, p. 173, n. 2; ibid.,
Christ as auriga cherubim; and cf. above, n. 52, the myth of the chariot). Also see
Reitzenstein, “Eine frithchristliche Schrift von den dreierlei Friichten des christlichen
Lebens,”” in Zeitschriftfur die neulestamentliche Wissenschaft(Giessen), XV (1914),
in which Christ isat the same time the sum of the seven Angels and one of them (pp.
67-68,82).
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theism. This might be an occasion to redefine the old term of “‘kathenothe-
ism"” as the hierophantic category of "every instance.”’® This means that
given the figure in which the transparitions of the aeon tend to become
fixated, the mode of existence of the soul for which eternal Timeis epipha-
nized as afigurethat isits archetypal dimension culminates neither in the
void of its own isolation nor in a uniformly nameable divine presence, but
in arigorous and irreplaceable individuation (xa8’ eva, singulatin) of that
divine presence.

The epiphanies of the aeon assume this aspect of an eternal individuation
which is always a totality. We might conceive a predetermined number of
such epiphanies, but each is multiplied in turn. There are, for example, the
celestial archetypes or personal figures of the divisions of the Mazdean year,
typifying personal creative powers. We find examples of a similar mental
iconography in the Gnostic, Nosayri, and Ismaili calendars;® in Mani-
chaeism; and finally, we have the twelve maidens, Virtues, or "Majesties’
—the "twelve glorious maidens of Zervan’—a mystery which in the twelve
hours of Light leads the soul from earth to perfect Light. But in addition
Time itself as an eternal totality is epiphanized in individuated figures,
whose play of reciprocal transparitions are fixated in a figure which may
enable us to define the mode of existence for which eternal Time announces
itsdlf in this manner.%

Zervan is eternal Wisdom: Zervan is Destiny (bakhsk) as an elected and
imparted finality, leading back to itself (personal destiny or finality which
is something other than what is popularly called fatalism). In his capacity
of Destiny and personal Destiny, Zervan also appears as xvarr (Avestan
wvarenah)—that is to say, as the celestial Light of Glory, the "fire of vic-

60 Cf. Betty Heimann, Indian and Western Philosophy, a Sudy in Contrasts (London,
1937), pp. 37ff. And thisis not a problem peculiar to India.

61 Cf. R. Reitzenstein, Poimandres (Leipzig, 1904), p. 270, and our study, “Rituel sabéen
et exégése smaélienne,” EJ 1950, pp. 23sff.

62 Cf. E. Waldschmidt and W. Lentz, Die Stellung Jesu im Manichdismus (Berlin, 1926),
p. 127; Reitzenstein, Das Iranische Erlisungsmysierium, pp. 154—59; de Menasce, p. 255.
On the three greatest periods of cosmic Time represented in three figures forming a
unity we may compare (for the archetype) Gayomart, Zarathustra, Saoshyant (Reitzen-
stein, pp. g9, 242); Nuriel, Enoch, Metatron (Odeberg, 3 Enoch, p. 124); primordial
Man, Archangel Michael, and Christ (Séderberg, La Religion des Cathares, p. 78). In
the Ismaili theosophy the seven Imams of the seven periods of a cycle epiphanize the
essence of a unique and eternal Imam (cf., in Manichaeism, Adam, Seth, Enoch.
Buddha, Zoroaster, Jesus, and Mani).

139



HENRY CORBIN

tory”” which is primarily the property of the celestial Y azatas.®® This Glory
was visibly manifested as a nimbus and flame forming haloes round the
heads of the princes of dynasties consecrated prior to our chronologies; it
still retains this visibility in the stylized nimbus which accompanies it from
the figure of the Mazdean Saoshyant to the Western representations of
Christ, to the Eastern figures of Buddhas and Bodhisattvas. But it is not
only the royal and sacerdotal charisma; it is the power which constitutes
and knits together the existence of a being of Light. In this sense, this
"Glory" signifies the soul itself insofar as it exists before the body.® Hence-
forth, if this Light of Glory, figure of eternal Time, is imparted to every
being of Light as its very soul, we shall be justified in caling it the Destiny
and Eternity of that being.

It should be mentioned that these alternating denominations in which
we glimpse the Figure of Zervan in the myth recorded by Eznik were
given precise Greek equivalents: Adéa and Tix7.® And the fact that this
Light of Glory, which is aso Destiny, was represented by the term Tixn
is of the greatest importance. For in the same context the figure Toxn
(fate, destiny) was identified with the figure which dominates the Hermetic
horizon, Agathos Daimén, who appears simultaneously as a Hermetic
divinity and as the persona "good daemon," the daiuwv wapedpos, the
celestial paredros or partner—that is to say, the helping, tutelary angel-—a
gratuitous gift obtained by prayer.%

In whatever sense we consider it, we perceive afigure with increasingly
precise traits. On the one hand, Daéna is Zervan and she is also the Angel-
Self, the celestial archetype coming to meet the soul. In the Corpus /%er-
meticum Sophiais the aeon; she is the mother of Anthropos—that is to say,
63 Cf. Gray, Foundations, pp. 120-23; Spiegel, Erdnische Alterthumskunde, Vol. 1T, pp. 42-

44; Hertel, Die Awestischen Herrschafts-und Siegesfeuer, pp. vin, xiff., 12, 76.

64 Cf. Reitzenstein and Schaeder, Studien, p. 230, n. 2; pp. 17, 321; p. 320 (Iranian
xvarenah and Hebrew shekhing).
65 Cumont, Texles et monuments, Vol. |, pp. 284-85; Bidez and Cumont, Les Mages /el-

lénisés, Vol. I, pp. 68f.;Val. Il, pp. 52, n. 5; 87; 89; 92, n. 2; Nyberg, "Questions," II,

p. 71, and ch. 5, pp. 66-67. In the Pahlavi script, xvarr (glory) is represented by the

Aramaic ideogram gaddeh (fortune, luck): Gray, Foundations, pp. 121, 128;it reappears

in Ismailism under the Arabic form of jaedd = Persian dakit in Abu Ya'kib Sejestini

(Mawazin, X11, and below, Part 2, p. 150, n. 27) characterizing the angel identified

with Gabriel, who would correspond topologically to Zervan.

66 Cf. Reitzenstein, Das [ranische Erlosungsmysterium, pp. 192-93 (S0 p. 191, N. 1; and

Poimandres, p. 18, n. 8; Agathoel, angel of victory and of rejoicing); Corpus rermeticum,

text established by A. D. Nock and tr. A.-J. Festugiére (Paris, 1945-54; 4 vols.),
Vol. I, Treatise X, 22-23, and n. 78.
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of the regenerated mystes, for she has given birth to his immortal body,
afavarov oua.’ But in addition, the assurance of immortality is bound
up with the attainment of the daimon paredros, the celestial angel or partner.
At the same time, Zervan is T¥xn, Personal Destiny; Tixn is Agathos
Daimon, who is a divine figure as such and also a daimon paredros, the
personal angel of each soul.%

2. Now it is by this figure of the daimon paredros that we may finaly
understand the characteristic mode of being of a soul for which time is
epiphanized as a person. If al the transparitions or hierophanies of eternal
Time tend to be fixated in this person, it is because the soul for which it is
thus modalized has taken cognizance of its archetypal dimension and knows
that the totality of its being can be fulfilled only in conjunction with its
celestial paredros. But at the same time we perceive the "transitive" way
in which a godhead, without ceasing to be in itself a hypostasis, can exist
totally in each of its individuations; this is the case with the figures of the
Mazdean angelology, such as the agatkos daimon, which is also a daiman
paredros, etc.

To this structure corresponds exactly that of the soul which exemplifies
it, the being whose archetype this godhead is. So it is that the same name
will designate the angelic hypostasis in itself and its presence in its earthly
counterpart considered as a part or potency of it and revealing precisely
its dual structure, its reference to the angel or celestial archetype. In Maz-
daism, for example, fravarii (farvakar)and daena (den) are celestial entities
and human potencies or faculties as well; more precisely they are that part
of human beings which enables them to be coupled with these celestial
entities. Similarly in Hermeticism the Nous is at once a god, the faculty of
intuitive knowledge in man, and his tutelary angel (as Agathos Daiman)."
Here we do not have two inconsistent theories, but the dimension of an
anthropology which is already an angelology: "the man without Nous'
means the man deprived of that faculty of knowledge and precisely the
"man without an angel," in short something which is no longer a human
being.” But, on the other hand, to attain to the angelos paredros is to gain
immortality,” to become aeon; and similarly the meeting with Daena "on

67 Ibid., X1, 3; Vol. II, XIIl, 2. Cf. n. 2 of Vol. I, p. 268. Reitzenstein, Poimandres,
p. 44; Das Iranische Erlosungsmysterium, p. 44. Junker, “Iranische Quellen,” p. 164.

68 Reitzenstein, Poimandres, pp. 133; 156, N. 2; 365.

69 Corpus hermeticum, Vol. |, p. 134, n. 73, and p. 139.

7° Ibid,, X, 24, and p. 139 (bottom). 71 Cf. above, n. 68.
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the road" to the Cinvat Bridge signifies the shift of limited time to eternal
Time; the attainment of Destiny itself and the plenitude of the Light of
Glory or xvarenak.

Thus it is only by anticipation that the soul can now be granted a vision
of its eternal Time in the form of its Angel-Archetype; and this prevision,
by showing the soul what it is not yet but has still to be, reveals to it its
own being as "retarded eternity." In consequence, anticipation is the vital
law of an existence which, by thus understanding itself, must tend toward
its superexistence on pain of being eternally retarded over against itself.
This anticipation is manifested in rites and injunctions, in the enchantments
of a mental iconography or of ecstatic visions.

The symbolisn of the kosz has rightly been interpreted in this sense.”™
The kosti is the sacred cord, woven of lamb's wool, which the Zoroastrians
wear as a girdle and which is venerated as their distinctive religious sign.
The cord is passed three times around the waist and knotted four times,
twice in front and twice behind. The symbolic significance traditionally
attached to these four knotsmakesit possible to identify them asaZervanite
tetrad to which, as in the myth of the "chariot of the Magi," is added a
fifth member which fastens together and totalizes the tetrad; but here pre-
cisely Zervan or Wisdom, the invisible auriga of the chariot, is represented
by the very person of the Mazdean believer. In this sense the symbolism
of the kosti approaches the symbolism of the robe in which the mysies was
clad: the siola olympiaca of which Apuleius speaks,™ or the heavenly robe
constellated with the signs of the zodiac, mentioned in the mysteries of
Mithras, which was such that when the mystes donned it he in person became
the god passing through the constellations.™

It is likewise as an injunction to abolish the delay, to convert retarded
eternity into anticipated eternity that we may understand the solemn
announcement of the AN ous to Hermes: "If you do not make yourself like
72 Cf. Junker, “‘Iranische Quellen,” pp. 136, and 160, n. 36; Modi, Religious Ceremonies,

pp. 178-79. It should also be noted that the third knot itself refers to the sacrosanct

Zoroastrian trilogy: "Good thought, good word, good action," projected spatially as

forming the three levels of paradise: Humat, Hixt, Huvarsht (MénokeéXrat, |1, 143;
LVII, 13).

73 Reitzenstein, Das Iranische Erldsungsmysteriunt, p. 167.

74 Ibid., pp. 168, 239. Cf. dso the motif of the heavenly girdle brocaded on the robe
donned by the mystes, in Junker, "lranische Quellen," p. 162: the kosti makes the
Zoroastrian believer a symbol or exemplification of the aeon, an Anthropos, one reborn,

a son of God like the "All in All, composed of all the powers" (Corpus hermeticim.
Vol.ll, XIll, 2).
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unto God, you can not understand God, for the like is intelligible only
to the like. Make yourself grow until you correspond to greatness without
measure, by aleap that will free you from all body; raise yourself above all
time, become aeon (become eternity); then will you understand God."

There is, finally, a mental iconography that anticipates the supreme
hierophany. Here the perpetual recurrence of one and the samefigure, whose
soul takes delight in foreseeing the encounter, might well form the basis
of a comparative study. It is eminently in Mazdaism that we encounter the
apparition of Daéna at the entrance to Cinvat Bridge, under the aspect of a
heavenly Maiden whose beauty surpasses al imagination.”® But the same
vision occurs in Manichaeism 7 and in Sufismas well.” We find its equiva-
lent in the Buddhismof the Pure Land.” And the Liturgy of Mithras con-
tains an ecstatic anticipation of this eschatological vision when the mystes,
having become aeon, sees the gates open before him, and the world of the
gods and the angels becomes visible to him; when his soul, beside itself with
joy, comes face to face with "the god of glittering presence, the god of the
golden ringlets, in the flower of his youth, clad in a robe of splendor,
crowned with a golden diadem.” #

Ismaili gnosis will characterize this attainment of transcendence as a
passage from the "angel in potentia” to the "angel in actu.” Here we shall
find the significance of angelology not only for a certain form of mystical
experience but also for an entire anthropology, for a philosophy of the
person and the personality. But precisely this philosophy is bound up
with a cosmology in which cyclic time has its origin in a retard, a passing
beyond, a relegation to the past. This origin is the drama that befell one of
the angels of the pleroma, who will here play the role of the Angel Zervan
in the schema of Shahrastani; and the entire anthropocosmic dramaturgy

75 Corpus hermeticum, X, 20.

76 Hadoxt Nask, |l, 1-15 (= Yasht, XXII, 1-13); Vendidad, XIX, o8-104; Ménikeé
Xrat, 11, 123-39 (cf. below, Part 2, p. 171, n. ro2).

77 Cf. our "Recit d’initiation,” EJ 1949, pp. 183-84.

78 *Abdolkarim Gilani, in R. A. Nicholson, Studies in Islamic Mysticism (Cambridge,
19216), p. 117; and cf. Suhrawardi’s hymn to Perfect Nature in our "Recit d'initiation,"
p. 160.

79 For the motif of the descent of Amida (Amitabha), cf. H. Minamoto, “L’Iconographie
de la 'descente d’Amida,’”” in Etudes d’orientalisme published by the Musée Guimet
in memory of Raymonde Linossier (Paris, 1932), Vol. |, pp. 9g—129.

80 Junker, “Iranische Quellen,” p. 152; Reitzenstein, Das [ranische Erlisungsmysterium,
gp. 62:?8-40; G. R. S. Mead, A Mithraic Ritual (London and Benares, 1g07), pp. 32,

I, 3
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will be carried toward its final act by the torment of a "retarded eternity."
This will be the theme of our next discussion.

2. Cyclical Time in Ismailism

ABSOLUTE TIME AND LIMITED TIME IN THE ISMAILI COSMOLOGY

It was in the course of the tenth and eleventh centuries of our era (fourth
and fifth centuries after the Hegira) that the Ismaili theosophy took form
in great systematic works, chiefly under the influence of severa great Iranian
thinkers.! One of these thinkers, Abu Hatim Razi, whose work, like so many
others, dtill exists only in manuscript, was a Fatimid dignitary (da'l) in
the Dailam (region to the southwest of the Caspian Sea). He was a con-
temporary of the celebrated Mohammad ibn Zakarlya Riazi (the Rhazes
of the Latin writers of the Middle Ages, d. ce. 923-32), a physician and
achemist suspected of crypto-Manichaeism, whose philosophical work has
today been in large part lost.? As their name indicates, both men have a
bond with Rhages (the city mentioned in the book of Tobit, the Ragha
of the Avesta, today Rayy, severa kilometers south of Teheran). It is
fortunate for philosophy that these two eminent contemporaries should
have met and known each other and that, moreover, snce Zakarlya Razi
was (even posthumously) the object of Ismaili attacks,® these two fineminds
should have clashed in controversies which were no less intense for al their
courtesy.

In one of hisbooks Abu Hatim Razi left us arecord of one of these dis-
cussions.* Hisadversary set his name to a cosmology in which herestored—
or perhaps actudly founded-—an ideal Sabaean philosophy. This cosmology
assarted the existence of five eternal principles. Demiurge, Soul, Matter,
Space, and Time.> Here we shall be concerned soldy with the passage re-
garding the eternity of Time.

1 AbuYa'kib Sejestani, Mo’ayyad Shirdzi, Hamidaddin Kermani, Nisir-e Khosraw, etc.
2 On Abu Hatim Razi, cf. W. Ivanow, A Guide to Ismaili Literature (London, 1933},

p. 32, viry; Sudies in Early Persian Ismailism (Leiden, 1948), p. 37 and passim;

S. Pines, Beitrage zur islamischen Atomenleire (Berlin, 1936), pp. 35{f. On Mohammad

ibn Zakariya Razi cf. Pines, pp. 35, 69, and passim. The remains of his philosophical

work have been collected by Paul Kraus, Razis Opera philosophica fragmentague quae

supersunt, Vol. | (Cairo, 1939).

3 Notably on the part of Nasir-e Khosraw.
4 In the Kitab A ‘'lam al-Nobowwat (Ivanow, Guide, N. 19).

5 Cf. our “Rituel sabéen.”
6 Cf. Kraus, Razis Opera, p. 304; Pines, Beitrdge, p. 53.

144



CYCLICAL TIME IN MAZDAISM AND ISMAILISM
The bout opens with aloyal challenge:

You have said then that thefive principles are eternal (gadin)and
alone eternal? Well then, time is constituted by the motion of the
spheres, the passage of days and nights, the number of years and
months; are all these co-eternal with time, or are they produced in
time>—The defender seeks to draw the assailant into a terrain
where his weapons will be ineffectual. True, measured by the
movement of the Heavens, all the things he has just named are
produced in time. But in so arguing he is merely upholding the
thesis of Aristotle. Who will venture to say that it has never been
disproved? Mohammad ben Zakariya Razi—but at this point
let us give him back his old nhame of Rhazes to simplify matters
and distinguish him from his homonym—Rhazes, then, who will
end by invoking Plato, begins by stating his own thesis in simple
terms: "For my part, | profess this: Time implies an absolute Time
(Zaman mutlag) and a limited time (Zaman maksir). Absolute
Time is eternal Duration (mudda, dakhr); this is the time that is
eternally in movement and never halls. Limited time is that which
exists through the movements of the celestial spheres, the course
of the sun and the heavenly bodies.

But Abu Hatim asks skeptically what substantial reality (kegiga) one can
represent under the concept of this absolute Time. It is not so simple; his
adversary asks him to compare the time of this world which is moving
toward exhaustion and completion, with the absolute Time that can neither
be completed nor destroyed.

What interests us here is neither the details nor the development of the
discussion but essentially the statement of Rhazes’ thesis. Here we have no
wish to debate the question of a historical filiation running from the phi-
losophemes of Mazdaism to those of Ismailism, nor to determine the "influ-
ences." 7 But we may say this much: in its terminology, Rhazes’ distinction
between an absolute Time and a limited time presents a direct and lateral
correspondence with the two fundamental aspects of time in the Mazdean
cosmogony.® The relation seems to have been suggested as early as the

7 Thisis a problem which in any case cannot be elucidated by the current methods of
purely static and analytical exegesis, by a historicism limited to an essentially causal
type of explanation which reads causality into things. With regard to the extreme
complexity of the data and the seriousness of the irreparable gaps in our sources, cf.
eg. G. H. Sadighi, Les Mouvements religienx iraniens aulléme € au I11éme siécle de
VHégire (Paris, 1938).

8 Zaman (= Zervan) i akandrak and Zaman i kandrakomand or Zaman i derangxvatdi
have been studied in our first lecture.
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eleventh century by Ibn Hazm, the celebrated Andalusian Arabic writer.
in his critical history of religions.® On the other hand, as the historian Biriini
remarked, the doctrine of Rhazes borrowed from Neoplatonism °in so far
as it distinguished between (1) the Time (Zamdn, xpovos) with which
number is concerned and which corresponds to the definition of Aristotle;
(2) Duration (Mudda), analogous to écacTacts 7ns {w7s, the distance
that dis-tends the life of the soul (for the soul which is not attached as
such to the movement and number of the Heavens is that which numbers
this number);* and finally (3), the aeon (da/r), the time of the eternal
intelligible world. Actually, the last two aspects tend to fuse into one, and
in this respect the entire distinction of Rhazes’ doctrine might be attributed
to his master Iranshahri, an Iranian philosopher who lived in the ninth
century and who seems to have been a highly original thinker, but whose
work is known to us only from a few quotations. Iranshahri regarded the
terms "time," "duration,” and "eternity" as one and the same thing con-
sidered under two aspects: unmeasured Time (independent of the move-
ments of the Heavens and even of the soul, since it refers to a plane of the
intelligible universe that is superior to the soul) and Time measured by the
movement of the heavens. Thus, since eternal Duration and Time are only
two aspects of the same essence, the distinction made by Rhazes between
absolute Time and limited time would correspond to that between separated
time and unseparated Time: Xx@ptoTos Xpovos and AXEPLITOS XpoVos
in the terminology of Proclus.

Now the Ismaili theosophy of mythohistory presupposes precisely the
representation of an eternal Time—whose eternity, however, eruptsin cycles
of successive times whose rotation carries them back to their origin. What,
then, we cannot help wondering at this point, was the reason for the per-

9 Kitab al Fisal (Cairo, 1348), Val. I, p. 35.

1o Cf. Birini’s text in Pines, pp. 49-52.

1t Ibid,, p. 50, n. 2: theinterpretations of Simplicius and Alexander of Aphrodisias. Cf.
Nasir-e Khosraw, Jami al-Hikmatain, ed. Corbin and Moin, ch. 9, pp. 117-20,
88 114~15;and ch. 17 (cf. below).

12 Cf. Pines, pp. 51-52; 41, n. 2; and 85, n. 4. The problem also attracted the attention
of the philosophers of the Safawid period, Mir Dimad and Sadra Shirazi. Cf. dso
Proclus, The Elements of Theology, ed. E. R. Dodds (Oxford, 1933), p. 228 (Aiww-
Zervan as hypostasis); and E. Zeller, Die Philosophie der Griechen (3rd edn., Leipzig,
1903-22), Vol. I1I, Part 2, p. 707 (Iamblichus). The powerful personality of Iranshahrl
isindicated by the tradition according to which he rejected al religions and created one
of hisown. Do the words of sympathy and praise with which Nasir-e Khosraw refers
to him suggest that this persona position was not without its affinity to Ismailism?
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sistent attacks on Rhazes? Essentially he was attacked as the ‘Sabaean
philosopher,” the negator of Prophecy; not that Ismailism upheld the
prophetology of official and orthodox Islam, but its entire technique of
interior or spiritual exegesis (¢ta’wil) presupposes the text transmitted by the
Prophets (Vatig).Similarly, the correspondence between celestia hierarchy
and earthly hierarchy presupposes that the "mediators’ of salvation are not
merely the spiritual angels of ideal Sabaeanism.® Even when Rhazes sets
out to describe absolute Time, the Ismaili thinker, under the stress of polemi-
ca considerations, seems to suppose that he is still speaking of the time of
sensuous things, of the time that "is nothing other than the changing states
of that which is body." * And there will be al the more indignation when
Rhazes, positing Time as one of the five eternal principles, seems to make a
thing, a substance, of it.!* But once polemical ardors have abated, the motif
of the twofold aspect of Time as a single essence will reappear with an
imperious necessity.' This will be the case with the great Iranian Ismaili
philosopher, Nasir-e Khosraw (€leventh century).

In a closely reasoned chapter of a work which is a synthesis of Greek and
Ismaili philosophy,” Nisir compares the notions of eternity (dakr)and of
time (zamdn),*and sets forth this proposition: "Time is eternity measured
by the movements of the heavens, whose name is day, night, month, year.
Eternity is Time not measured, having neither beginning nor end." "It is
the Time of Duration without end, absolute Duration." * The cause of this
eternal Duration is the first divine Emanation, the first primordial Intelli-
gence or Archangel: eternity isin the horizon (or in the sphere) of this Intelli-
gence. The cause of time is the Soul of the World; but the Soul is itself in
the horizon of the Archangel; itisnot in time, for timeisin the horizon of the
Soul as its instrument, as the duration of the living mortal who is "the
shadow of the Soul," while eternity is the duration of the living immortal—
that is to say, of the Intelligence and of the Soul.?

13 Cf. our “Rituel sabéen,” pp. 1g;5ff.

14 Nasir-e Khosraw does this in Kitab Zdd al-Mosdfirin,ed. Kaviani (Berlin, n.d.), p. 111.

15 Ibid., pp. 112-13.

16 Ibid., p. 110. On the importance of Nasir-e Khosraw (d. ca. 481 A.H./A.D. 1088), who
organized the Ismaili community of Badakhshan, the Oxus region at the eastern end of
the Iranian world, cf. W. Ivanow’s recent study, .Vaséir-e Khosraw and Ismailism (The
Ismaili Society, series B, V, Leiden and Bombay, 1948).

17 Thisisthework cited above, n. 11, which is asynthesis of Greek and Ismaili philosophy.

18 Ibid,, p. 118, li. 6, 7. Cf. § 10g and Zid, pp. 117-18, 364-65.

19 Ibid., p. 118, li. 8.

20 Ibid., p. 113,8 109;p. 117, 8 114;Cf. p. 188, 8 192.

147



HENRY CORBIN

In declaring, "The Intelligence is one with eternal Time," Nasir-e Khos
raw is dso stating the secret of the speculative Ismaili cosmology: the
eternal birth of the pleroma from the Iddg (eternal Existentiation), formed
of archangelical hypostases originating in the first among them. This world
is not of an immutability and immobility presenting a simple contrast to the
perishability of sensuous things; there are Events in Heaven, archetypal
Events preceding the Creation of things, and these Events are the very
genesis of being. This ontological mystery is circumscribed by Nasir in
three words (azal, azaliyat, azali) the nuances of which we should have
some difficulty in translating if the author, even though writing in Persian,
did not relate them to Arabic paradigms. Thus we have an eternally-being
(azal) as nomen agentis (present participlef@'il); an eternal actuation of
being (azallyat) as nomen werbi (noun of action, fi'l);an eternally being
made-to-be (azali) as nomen patientis (past participle, maf al).*The text
is marvelously abstruse, but it discloses the following: by being eternally,
the eternally-being (azal) actuates precisely its own being-that-has-become,
its being which has eternally been—that is to say, which is eternally made-
to-be by itsown act of being. We must bear in mind that in terms of Ismaili
philosophy the eternally-being constitutes the supreme godhead, absolutely
unknowable and unpredicable?? But what this godhead is eternally in
actuating its being, in revealing it, is the first archangelical hypostasis
(al-mobda’ al-awwal),® its eterna Personification, its very Ipseity, the Only
One forever being reveded. This Archangel is the Deus determinatus (al-Lak)
to such a point that al the predicates which the exoteric religions would
focus on the supreme godhead should actually be applied to this divine
Epiphany within the first Intelligence (‘Aglawwal).

Here Nasir explicitly calls our attention to an ontological aspect with
which the "speculative grammar” of our Middle Ages was very much con-
cerned and which was designated as the significatiopassiva. Here it is the
aspect which action assumes in its end, in that wherein it is accomplished
(nomen patientis), at the very point where action in being fulfilled is no
longer distinguished from passio, since passio is its outcome (as, for example,
writing and the thing written, scriptio and scriptum). As Nasir said: "The
significatio passim of the nomen patientis (af ali-emaf al) condsts in the
21 Ibid,, ch. 17, pp. 187-89, 88 191-93, much more precise than Zad, p. 193.

22 "He who cannot be attained by the boldness of thought." Cf. R. Strothmann, Grnosis-

Texte der Ismailiten (Gottingen, 1943), p- 53.
23 Cf.Jami' al-Hikmatain, p. 188,1i. 9.
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very action of the agent, which is accomplished in him." In this sense
the Archangel of the primordial theophany considered as the end in which
is accomplished the ontomorphosis of the eternal Being appears as eternal
Action or divine Energy and as eternal, divine Passion (or divine ‘“pathe-
tism””). As eternally made-to-be, the Archangel is the eternal, divine Past.
Since by this very token he is in his person Action-made-to-be, this active
aspect of his eternal being summons to being, actuates the procession of
archangelical entities that follow him; and the same duality of actio and
passio is repeated at every degree, producing the eternal birth of a new
Archangel.

Intheir very nature these premises are difficult to understand. But without
them it is impossible to grasp the principle of the Ismaili cosmic dramaturgy,
to understand why the consequence of the error of the ange which will
take the role of the Angel Zervan (in the schema of Shahrastani)} will be
described as a “‘retard”—the regression of a rank (that of the Angel) which
lets itself be surpassed, put behind (ta’akhkhor, takhallof). Actually if this
istrue, the eternal Existentiation (76da")of the primordial Archangel, which
is at the origin of the pleroma, is not only eternal actuation of being but
aso eternally to come, eternal advent. The eternal Past is eternally actu-
ated; it does not become a past, it is not tkrust into the past, it does not sink
into a past that is more and more past, as we say that the past sinks into
time. But then the intoxication that will seize the Angel in the illusion that
he himself is the actuation of his being—precisely this intoxication will
remove him from eternal actuation, from the eternal advent of being. His
doubt stops him to himself, thrusts him into the past, and by this fall into
the past his own rank is surpassed (here again space is born from time).
At this moment "temporal (or limited) Time" is born, a time in which there
is a remoteness, a past that is no longer eternal, a past that is no longer.

Nevertheless, the Ismaili vision contains a repentance, a conversion a-
ready accomplished by the Angel; and through this conversion the temporal
time originating in his fault has also shifted back. That is why this Time
has the form of a cycle; it is not arectilinear time indefinitely accumulating
a past and leading nowhere, but a time leading back to the origin. There is
redemption from the past: the angelic rank is surpassed, it falls into the

24 Or again visual space is only one aspect of space, perhaps a symbol of true space, just
as the time of our chronologies is only an aspect or a symbol of Time; there is no op-
position between Time and Eternity, there are only two aspects of Time as such,
Aldw and Aldwes.
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past, and then again becomes future. To lead back to the origin: thisis the
exact meaning of the word which designates esoteric spiritual exegesis
(tawil), the central operation of Ismaili thought, of which the alchemical
operation is only a special case.?® Thus cyclical Time leading back to the
origin becomes itself an exegesis, the total exegesis of mankind, the arche-
type of all exegess.

This generation of Time and this redemption by Time may be viewed dif-
ferently according to the diversity of our sources: Iranian sources of the
Fatimid period, Iranian sources of Persian Neo-Ismailism of the Alamut
tradition, Arabian Fatimid sources, or Yemenite sources in the Fatimid
tradition.?® In any event these schemata put forward a representation of
Time as an instrument, making it possible to overcome a retard, a being-
passed-by. But according to the greater or lesser amplitude seen in the
archangelical pleroma, the generation of Time occurs peacefully, as it were,
under the pressure of a sense of ontological imperfection—or else it occurs
through a catastrophe ushering in a dramaturgy analogous to that of the
Mazdean cosmology.

The first schema is drawn from lIranian sources, particularly Nasir-e
Khosraw. He describes the procession of the five primordial archangelical
hypostases, the first two of which are the Intelligence (*4q/) and the Soul
(Nafs)#This eternal motion which moves the being of the first Intelligence
or Archangel is an eternal movement of adoration of the Principle, which
eternally actuates it toward being. From this eternal movement of adora-
tion, from this cosmic liturgy, the Soul of the World eternally takes its
birth.2 This Soul is a second Archangel which is like the first in that it is

25 Cf. our study “Le Livre du Glorieux de Jabir ibn Hayyin,” EJ rg50.

26 It is not possible to discuss the periods of Ismailism here in detail. For an orientation
cf. L. Massignon’s article “Karmates” in the Encyclopédie de UIslam; W. Ivanow,
“Isma‘iliya” (ibid., Supplément),and the introduction to his Guide; Strothmann, Texte,
pp. 1-8. The sources to which | have been constrained to limit myself here are essen-
tially: for Fatimid Ismailism, Nasir-e Khosraw (Persian)—-cf. above, n. 16; for the
post-Fatimid Y emenite (Arabic) tradition, Sayyid-na Idris ‘Imadaddin, 1gth Y emenite
da‘ (d. 872/1462, cf. the Guide, LV, p. 62); for the Persian tradition of Alamit, the
Rawdaty’t-Taslim (Persian) attributed to Nasiraddin Tasi (d. 672/1274).

27 The three others being Jadd (= Persian baklit—cf. above, Part 1, p. 140, Nn. 65),
Fath, and Kkayal, identified with the Archangels Gabriel, Michael, and Seraphiel,
according to Abu Ya‘kab Sejestdani, Kifib al-Mawazin (The Book of Balances, un-
published MS), ch. r12.

28 Cf. Nasir-e Khosraw, Sx Chapters or Shish Fasl, also called Rawshand’ i-Nama,
Persian text ed. and tr. into English by W. Ivanow (The Ismaili Society, series B, V1.
Leiden, 1949}, p. 42 (pp. 13, 14 in the pagination of the Persian text).
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perfect (in potentia) but unlike it in that it is imperfect (in actu), since its
being proceeds from the principle only through the intermediary of the
first Archangel. Just as this Soul is the adoration of the primordial Arch-
angel, so the Cosmos is in turn the adoration of the Soul—with this dif-
ference, that the Soul cannot complete its work, cannot make good the
margin of imperfection and incompleteness that comes to it solely from
Time.?® That is why it starts the movement of the Cosmos; it tends toward
its perfection through the great souls which appear from epoch to epoch
in this world, not only the Prophets but in general all the members of the
esoteric Church, up to the coming of the Qa’im, the Resurrector.® Here
then the cycle of Time is measured by the Soul's effort to make good its
own ontological imperfection.

Another schema develops the procession of ten archangelical hypostases.™
With one of them, the third, a crisis occurs which shakes the celestial
pleroma. This is the drama in Heaven, which is the origin of the drama on
Earth; the earthly persons exemplify the eternal dramatis personae through
the periods of an indefinite succession of cycles. This is the dramaturgy
that we shall consider here.

THE PERIODS AND CYCLES OF MYTHOHISTORY

1. The drama in /eaven. We have aready stressed the idea that in eternal
Time the eternal divine Past is eternally actuated and does not fall into
the past as a time which "is no longer.” Thus the procession of archangelical
hypostases, which are the events of this past eternally in the present, is
manifested to us as the harmony of a perfect hierarchy; there is no retard,
no surpassing of one by the other.?? If such a surpassing does occur, it will
bring about a rupture of this eternal Presence in the present; there will
be a sort of fraction of pure ether that has become impermeable to the
Light. And it is aways through the idea of surpassing and obfuscation, of

29 Ibid., pp. 50, 51, 66 Of the translation. Cf. the fine ch. 54 of the Kkwdin al-Ikhwan
(Table of the Brothers) of Nasir-e Khosraw, ed. Y. al-Khachab (Khashshab) (Cairo,
1940), pp. 137-39, on the cosmic liturgy of the universal Intelligence or primordial
Archangel.

3° Ibid., p. 49.

31 Described, notably, in a voluminous work by Hamid Kermani (Rakat al-"4gl) conse-
crated to the correspondences between the hierarchies of the celestial and earthly
universes. Cf. below, n. 96.

32 Idris ‘Imadaddin (cf. above, n. 26), Zukr al-Mu'dni(unpublished MS), ch. 4.
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regression and opacity that our Ismaili theosophists describe the catastrophe
that befell one of the Angels of the pleroma of the 74da".

Thus the temporal dimension expressed as retard (we have just spoken
of "retarded eternity") introduces into the pure Light an alien dimension
which is tranglated as opacity and so altersarelation that could be measured
and spatialized only in the dimension of pure Light. For a being of Light
this tempora dimension is a falling off from himsef, and that iswhy it is
defined as the radical Evil.*® Here lies the source of the entire Ismaili ethic,
which enjoins upon man an unremitting effort to tear himself away from
this heaviness, which in every surpassed excellence (mafdal)finds a reason
for striving toward a higher excellence (afdal),and which thus from step
to step accomplishes in the mythical hierarchy a repetition of resurrections
(giyamat) whereby the mystic rises unremittingly above himself.

But how did the rupture take place? In contemplating itself, the prime
Intelligence recognizes the mystery of its being; the act of eternally-being
which actuates it constitutes it eternally in being; this is the act of which
it is the significatio passiva, the maf'#/,and which in itself, as something
eternally made-to-be, it is not.?* This recognition is its eternal adoration
(its tawkhid), which actuates the Angel who issues from it and who is the Soul
of the World; it is the cosmic liturgy which is eternally celebrated by the
Archangel ® and in which beings of every form have their source. The
mystery of its being, according to the Y emenite theologian Idris ‘Imadaddin
(fifteenth century), is like the light (here perfectio prima) which, in pene-
trating the absolutely limpid ether, makes it Light (significatio passiva) and
thus constitutes it in its own perfection of Light (perfectio secunda). And
that is why the prime Intelligence is at the same time the veil (4ijéb)and
the supreme Name (Ism a mm) of the eternally-Being.%

At once act and passion, at once the Vel that conceals and the Name
that names and reveals, at once adoring (in respect to the Principle that
actuates it) and adored (by those to whom it reveds the Principle), the

33 Ibid.

34 Here one must bear in mind the dialectic of the maf‘#mentioned above (nn. 21, 23).
The prime Intelligence is the Mobda of the fadd" of the 3oddi'. Now the M obda'iya
(= maf'aliya) of the Mobda' (= maf al)is only the passive aspect, the significatio
passiva of the active Ibda* (eternal existentiation).

35 Cf. above, n. 29.

36 The prime ‘Agqlis the Angel brought closer (malak mogarrab), the sacrosanct (m.o-
gaddas) Angel, the Lotus of the Limit, etc. Cf. Idris, Zahr, chs. 6, 7; Strothmann,
Texte, 11, 4-6.
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primeIntelligenceisconstituted in itsbeing by asimultaneity which condi-
tions both its transparency and the potency by virtue of which all the
beings of Light, the archangelical hypostases, emanate from its being. The
second of these hypostases (called Enclosure of the Sacrosanct, Paradise of
the Refuge, Universal Soul ¥) stands in the same relation to the prime
Intelligence as the prime Intelligence to the Principle; in it is repeated the
same simultaneity of obedience and prerogative. It is the first to hear the
appeal of the prime Intelligence * (the da‘wat, and this is the very word
which denotes the esoteric mission of the Ismaili Church on earth), an
appeal summoning al the other Intelligences to celebrate the same liturgy
as itself. This appeal has been heard by innumerable worlds (‘awalim) of
angels, forming ten great divisions, each of which is peopled with innumera-
ble angels and has an angel-prince at its head.*

Yet this obedience implied an exception, a transgression against it, and
this was the prologue of the cosmic dramaturgy. From the dyad of the first
and second Archangel, Intelligence and Soul of the World, issues a third
Archangel,® who is caled Adam Rakani, the spiritual Adam,; this is the
Angel of mankind, demiurge of our world. He appears as a hypostasis of
Arabo-Persian Neoplatonism, but also shows certain traits of the Mani-
chaean and Gnostic Anthropos. Still more precisely, his role corresponds
to that of the Angel Zervan. Let us recall this Angel's doubt as set forth in
Shahrastani: "If the entire universe were nothing . . .” (Ibn Hazm speaks
of an excess of melancholy, a prostration).** But what universe could have
been nothing? Zervan was an Angel of the pleroma existing before the
physical universe. And Ismaili Gnosis states exactly what it was that the
Angel's error placed in doubt: the eternal ontological anteriority of the two
Archangels who mediate between the Principle and the third Archangel.
37 Zakr, ch. 7. It is by his adoration mingled with an eternal rejoicing that the first

Angel (Sabig) gives existence to the following Angel (Tall), who is then actualy the

first Emanation (Inbi‘dth),since the first is not monba‘ith hut mobda'. The tawhid of

the second Angel consists in recognizing his ontological rank in the Ibda*, his maf ‘uli

(significatiopassiva) with regard to the first Angel. Thus we have the original dyad or

syzygy, the pair Sabig-Tali.

38 Ibid.,, ch. 8.

39 Here | cannot develop the interesting comparisons that might be drawn with the
angelogical schemata of 3 Enoch, ed. Odeberg. Cf. also G. Scholem, Major Trends in
Jewish Mysticism (3rd edn., New York, 1954), pp. 68ff.

4° And second Emanation (al-Inbi‘dth al-thinz). On this angel's relation to the Angel
Gabriel in the philosophy of Suhrawardi, cf. our “Rdcit d’initiation,” EJ rg50.

41 Istawhasha. Not so much a sin of "pride" as an attack of melancholy in forsakenness
and solitude.
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Is he not their equal? Does he not even precede them? Is he not first and
alone, originating inhimself? Hence hisrefusal to recognizetheir precedence,
to hear the appeal, to testify to the Oneness (fawhid).*

Thus the third Angel stops at himself: he remains motionless in a stupor
which givesrise to agap, adistance between himself and the world of eternal
Existentiation from which he cuts himself off. There comes to be a "Time
which passes’ and creates a remoteness. The transgression becomes a re-
gression: this is the rupture of the eternal Future (abad) which eternally
actuates the eternal Past (azal)in the Present. When the Angel tears himself
free from this stupor, he sees himself "retarded," surpassed (ia’akhkhor,
takhallof), fallen behind himself. From third he has become tenth. To the
Time of his stupor that he must redeem corresponds the emanation of the
seven other Intelligences which are called the seven Cherubim or the seven
Divine Words.** Similarly seven periods will punctuate each of the cycles of
cosmic Time. Because this drama of the Angel forms the prologue in Heaven
of the drama of mankind whose Angel he is, writers have been pleased to
find in his deed the archetype of Adam's transgression (his paradise was the
world of the 74da ; the tree which he was not to touch was the rank of the
Archangel preceding him, who is the mediator of his being, etc.). Moreover,
as we have said, the retard, as a temporal dimension, introduces an opacity
in the dimension of pure Light. Here, as in the Angel Zervan, the Imagina-
tion of the Angel who goes astray manifests his Darkness, his Ahriman, his
Iblis.4

But here precisely we perceive the difference of which we have spoken.
If this Iblis-Satan is born within the angelic being as Ahriman taking birth
in Zervan, a no less decisive change occurs in the Zervanite dramaturgy.
Externalized as Ahriman outside of Zervan, Iblis is not invested with any
legitimacy whatsoever. No ambiguity remains. He is expelled from the
Angel and becomes as radically alien from him as Ahriman to Ohrmazd.
More precisely, the Angel, freeing himself from his stupor, tears Iblis out of
himself, like an Archangel Michael achieving his own victory over himself.#
42 Cf. Idris, Zakr, ch. 9, and the text of Sayyid-na Hosain ibn ‘Ali, eighth Yemenite

da‘i (d. 667 a.m./a.p. 1268: Ivanow, Guide, XLIX, p. 60), ed. Bernard Lewis, "An

Ismaili Interpretation of the Fall of Adam," Bulletin of the School of Oriental Sudies,

IX (1937-39), 702. It should aso he recalled that this dramain heaven derives from

our sources of Fatimid or Western Ismaili tradition (the old de“wat).
43 Cf. Strothmann, Texte, X111, 1.

44 Cf. Lewis, "Ismaili Interpretation’; Idris, Zahr, ch. 3.
45 Lew’s, p. 703; and ldris, Zahr, ch. 9.
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Iblis is hurled to earth and his form subsists as the purely Demonic. Thus
the being of the third Angel is the mediator, the medium through which
Darkness is born, but through which it is aso vanquished.

At the same time he is the Angel-prince of an entire universe of Angels
who are formed in his image (suwaruhum ‘an siratihi); they follow his
destiny and he is responsible for them. He has thus immobilized them by
his own stupor; it is their entire universe that is surpassed, that is retarded.
Thus the Angel's movement of conversion is accompanied by the appeal
(da’wat)which he finally transmits to them from the prime Intelligence (ap-
pea to the esoteric fawkhid), and which is aso a calling to accomplish in
themselves, in their being which isin his image, this conversion and victory
of their Angel. Some hear the appeal, others persist in negation and denial.
The former, who show a striking resemblance to the DMazdean Fravartis,
are the celestial archetypes of the earthly heralds and proclaimers of the
mystical da'wat; they are the posterity of the spiritual Adam. The others
are the posterity of Iblis, the implacable adversaries, demons with human
faces, who appear from cycle to cycle until the form of Iblis-Ahriman is
extinguished.

The profound metaphysical idea that this temporal distance or dimension
engenders space is here applied to the generation of the Cosmos. As our
Y emenite theologian points out, the retard brought upon the Angels them-
selves by the fault of their Archangel places them in a situation where a
threefold mental movement lends their being a tridimensionality adapted
to an existence in the dense and opaque world of material nature. Not only
because he is compassionate and merciful,¥ but also because he himself
suffers in these Angels who are his members, their Archangel (far from
being the wicked Archon of certain Gnostic systems) creates for them a
cosmos which is the instrument of their purification and the scene of the
combat which is at once theirs and his.*

46 Lewis, p. 703; Idris, Zahr, chs. 9, 10; Strothmann, Texte, XII, 38.

47 Cf. the nature of the Archangel Michael in | Enoch 40:9, in The Book of Enoch, tr.
R. H. Charles (Oxford, 1g912), p. 73; and 3 Enoch, ed. Odeberg, intro., p. 98, n. 1
(Metatron). Cf. ahove, Part 1, nn. 9, 31, 55.

48 |drls, Zahr, ch. ro. The idea that in and through their existence and his metamor-
phoses all his fellow Angels are the time and place of the Angel's battle—and that
their existence is equally a battlefor the Angel-—belongs to a chapter of mystical ex-
perience to which we are planning to devote a comparative study. Cf. e.g. the case of
Johann Georg Gichtel of the school of Jacob Boehme: ch. 5, “Vom Streit Michaels
und des Drachens” in Eine kurze Erofnungund Anweisung der dreyen Principien
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Here we have a magnificent symbol. The repentance and nostalgia of the
Angel are conceived as an energy penetrating the entire universe: the spheres,
the elements, and the adepts—that is to say, the human beings of the pos-
terity of the spiritual Adam. Thisenergy isthe leaven of the original Existen-
tiation (al-khamirat al-ibdd ‘iya); it is the eternal Eve of the Angel of man-
kind. It is at the same time his nostalgia and his return to Paradise; it is
this energy which from cycle to cycle engenders al his fellows in the an-
gelical state, and finally engenders the Imam of Resurrection, the Qa’im
or Resurrector.*® This nostalgia then presupposes a past time, something
which is relegated to the past in time. But it is also the expectation of some-
thing to come. And this something to come is precisely what the fault, the
retard of the Angel, has put into the past: the paradisiacal state of pure
Light. The nostalgia and expectation lead back to this past, they are a
conversion toward it. Here, then, the phenomenon of cyclica Time is the
reverse of our linear time which accumulates the past. In its passing, cy-
clica Time abolishes the past, changes it into the future that approaches
increasingly. It does not remove us from the source, but leadsus back to it;
in the being whose form it is and who is conzeried back to his origin, cyclica
Time presupposes that special dimension which we have called archetypal
and which has its original form in the primitive universe of the Angel.

Thisform of cyclical Time is subject to developments. The simplest primi-
tive schema would seem to have been a single cycle, punctuated by seven
periods or millennia, each ushered in by an Enunciator prophet (Nefig)
of anew Revelation, assisted by a spiritual legate (IVasz) who is the founda-
tion (4sas)of the Imamate and who throughout his period transmits the
secret or esoteric meaning of the doctrine to the Seven Imams who are
descended from him.®* Later, astronomical and astrological speculations
made it possible to conceive of a Grand Cycle (dewr a'zam) composed of
cycles each governed by a planet and divided into seven periods of seven

und Welten im Menschen . . . durch Johann Georg Grabern ... Johann Georg
Gichtel (new edn., Berlin and Leipzig, 1779), pp. 91-08.

49 Idris, Zahr, ch. to; and cf. Nasiraddin Tasi, The “Rawdatw’t Taslim,” Commonly
Called Tasawwurat, Persian text ed. and tr. into English by W. Ivanow (The Ismaili
Society Series, A, 4, Leiden and Bombay, 19350}, p. 70 of the tr.

50 It has already been observed that the fundamental doctrines professed by various
Islamic and Christian Gnostic sects have certain elements in common. In regard to
this periodicity of Revelation cf. the Clementine Homilies quoted in W. Ivanow, The
Alleged Founder of Ismailism (The Ismaili Society Series, A, 1, Bombay, 1946),p. 131.
No. 2. Cf. aso below, n. 74.
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millennia, the whole to be concluded by the Grand Resurrection.’® The re-
sulting figures are truly "astronomical" 52 (a Grand Cycle of 360,000 years;
some of the sayings of the Imams reckon the time past at 400,000 Grand
Cycles, each including 400,000 periods). Furthermore, the cycles of Time
were held to reflect the drama that they exemplified: just as the aeon of
Ahriman was expected to be followed by the aeon of Ohrmazd, so cycles
of Epiphany or Unveiling (dawr al-kaskf)were conceived as alternating with
cycles of Occultation (dawr al-satr).

But here we discern the consequences of the alteration of the Zervanite
dramaturgy. Iblis-Ahriman is never invested with a legitimate sovereignty,
he is the Adversary pure and simple. During the cycles of Epiphany, the
form of Iblis (al-g@rat al-iblisiya) is held prisoner in the "world of the
mothers,” that is to say, in the world of the simple elements.® And because
the Angel had defeated his Iblis, the Grand Cycle began with a cycle of
Epiphany and not with a cycle of Occultation and Darkness. It was ushered
in by the appearance of the earthly Anthropos, the universal Adam (on the
idand of Ceylon) in the sixth millennium (governed by Mercury-Hermes)
of the first period of the first cycle (both governed by Saturn).* On earth
this universal Adam typifies the spiritual Adam and is the prototype of the
Adam of the Bible and the Koran. The cycle of Unveiling which he inaugu-
ratesisabeatific cycle in which the true Gnosis is openly preached, in which
men are exempt from bodily infirmity and ugliness of soul.® It endured
until the approach of the first cycle of Occultation, when the form of Iblis
reappeared and the drama on earth actually began.

2. Thedrama on earth. But how many cycles, each inaugurated by a "partial
Adam" (Adamjiz'z), alternated prior to the cycle of Occultation whose
rigors we are now experiencing? The Ismaili mythohistory does not record

51 Qiyamat al-Qiyamat (literally the Resurrection of Resurrections). On the connections
with Babylonian astrology (Planets, Metals, and Ages of the World) cf. W. Bousset,
"Die Himmelsreise der Seele,” Archill fiir Religionswissenschaft, 11l (19o0), 243-44.

52 Idris, Zahr, ch. 11; Texte, |, 8 (p. 12 of the text); IT, 1 (p. 19), 1V, 20 (p. 33); Nasir
Tusi, Tasawwurdt (above, n. 4¢), pp. Txxv-LxxvI, and pp. 67-68 of the translation;
Kalami Pir, ed. and tr. VV. Ivanow (Bombay, 1933), p. xxxv, and p. 19 of the text.

53 Cf. Strothmann, Texte, |, 6; 1V, 2.

54 The mavavBpwmosas substitute for the tenth Angel (cf. Texte, p. 56): Adam al-awwal
al-kolli, cf. |dris, Zahr, ch. r2. This is the primordial Imam, repository and founda-
tion of the Imamate, the institution which by preserving the esoteric meaning of al
the Revelations gives mankind the possibility of mystical salvation.

$5 Cf. Strothmann, Texte, I, 5.
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the exact number, but only the vastness of the perspective.®® It merely
registers the veiled memory of nameless upheavals and crimes which pre-
ceded the history of present mankind. No archive records them, but their
trace has been found in every epoch by the activity of the metaphysical
Imagination—irom the ecstatic books of Enoch down to Franz von Baader.

The postulates of the Ismaili theosophy might here be amplified in the
light of a comparative research.5” First of al they present a decisive contrast
to the idea of "primitive man" accepted by our human sciences. Present
mankind is regarded not as a summit of progress but as descended from a
superior mankind through a catastrophe of whose mystery we can gain only
a distant intimation. It does not issue from the gloom of savagery, from a
void and an absence of humanity; the most ancient monuments bear wit-
ness not to a babbling, nor even to a dawn, but rather to a twilight.®® When
the speculative Imagination encounters the proposition of vulgar exoteric
theology "that there was a time when the world did not exist," it is fitting,
declares Nasiraddin Tisi (Iranian theologian of the thirteenth century) to
remind these theologians that they have remained on a plane of fictitious
representation, that in the sense in which they take the words time and
world "there never was a time when this world did not exist." * Or rather,
this proposition is intelligible only if we have in mind the universe consti-
tuted by 18,000 worlds—that is to say, successve cycles each of which is
actually one world.® These worlds result not from a historical causality
but from a homology between cycles exemplifying the same archetypes. In
short, there was a race of human beings superior to ours, who were the
educators of our race; to this race belonged the Adam of the Bible and
Koran. Far from having been the first man on earth, Adam was one of the
last survivors of the cycle of Epiphany preceding our cycle of Occultation.®

The idea of this exegesis from one cycle to another inspires al Ismaili
exegesis of the Koran. At the approach of the cycle of Occultation, the form

56 Cf. ibid., B, 1 (pp. 142~43 of the Arabic text).

57 Cf. above, n. 47.

58 Cf. Schelling, Essais, tr. into French by S. Jankélévitch (Paris, 1946), pp. 213-15.

59 Tasawwurdt, p. 48 of the text and pp. 65 and 67 of thetranslation. It should be noted
that we also find this figure of 18,000 worldsin 3 Enoch 24 : 17. Cf. also Hans Bieten-
hard, Die limmlische Welt im Urchristentum wund Spatjudentum (Tubingen, rgst), pp.
72773

60 Ibid., pp. 65, 66-67.

61 One might well amplify this cyclical conception of history in which the idea of an
intercyclical homology contrasts sharply with an evolutionist conception of rectilinear
"progress." One cannot help thinking of Spengler's idess.
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of Iblis is liberated and is manifested by grave symptoms which disturb
the state of harmony and innocence characterizing the angelical mankind
of the ending cycle.®” These disturbances oblige the dignitaries to restore
the discipline of the arcanum at the threshold of a world and a mankind
which thedirect vision of the celestial figureswould only inciteto destructive
fury. But those who had been the "Angels" of the cycle of Unveiling—that
is to say, those initiated into the Gnosis of Resurrection (da‘wat-e Qiyamat)
—cannot bear the prospect of renouncing the state of freedom and inno-
cence, of direct intuition of all truth; they cannot defer to the demands of
the new esotericism. Their horror at the strictures of a religious Law gives
way, however, in the course of a dialogue full of prescience and sadness.
In the literal Koran text the dialogue takes place between God and his
Angels; the Ismaili /e’ wil transposes it by one octave: here it is the last
Imam of the cycle who gravely declares to his earthly angels: "I know what
you do not know" (Koran 2 : 28). One of them, the young Adam, isinvested
as Proclaimer (N atig)of the new religious Law.%* Now begins a drama which
must be understood as an imitation and exemplification of the drama in
Heaven. It consists of two episodes. the revolt of Iblis and the vengeance
of Iblis, having as corollary what may be called "the error of the hierophant.”

At the beginning of the new cycle the form of Iblis was incarnated in one
of the dignitaries named Harith ibn Murra, one of those whose office it had
been to initiate the earthly angels of the cycle of Unveiling in the Gnosis
of Resurrection. His refusal to recognize the new religious Law is implacable:
is he to begin the arduous pilgrimage of the degrees of initiation all over
again? Was he not created of fire, whereas the young Adam, restricted to the
science of symbols, is made only of clay? Why then should he and the other
earthly angels bow down before Adam? ¢ When the Angel tears his lblis
from within him and hurlsit to earth, all the ambiguity that is still possible
in Zervanism has ceased: Harith incarnates an Iblis-Ahriman in the pure
state, the No without the Yes, the contrary power of the Adversary.®

The temptation to which lblis incarnated as Harith ibn Murra subjects

62 Cf. Idris, Zahr, ch. 12, and Nasir Tasi, 7Tasewwurdat, ch. 16, p. 49 of the text. Here
the versions of the two great Ismaili traditions are in agreement.

63 Cf. Koran 2:35. On the father of Adam, on Honaid, his Imam mostawde® and their
Ismaili descendants, cf. Strothmann, Texte, X, 26.

64 "They all howed down except for Iblis, who was one of the genii" (Koran 18 :48).
Cf. the order to worship Adam in "Vita Adae et Evae,” quoted in Wilhelm Lucken,
Michael (Géttingen, 18¢8), p. 29.

65 Cf. Tasawwurdt, pp. 63-69.
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Adam, and through which he takes his vengeance, consists in persuading
Adam that since the perfect science of Resurrection was reveaded by the last
Imam (Qa’im) of the preceding cycle to which they both belonged, and
sincetheblissful men of that cycleowed their state of innocence and freedom
to this gnosis, the men of the new cycle should not be deprived of it.% In
his inexperience, the young Adam lets himself be convinced and commits
the supreme "error of the hierophant’: he reveds the secret to men who
are unfit to receive it, betrays the symbals to the unworthy. And now the
dramawhich befell the Angel of Mankind in heaven finds its earthly exempli-
fication,®” and here it is shared by two persons. Now Iblis represents only
the Angel's past, which the Angel by his victory has cut off from himself
and which Time, from cycle to cycle, carries toward its annulment. And
Adam, having approached the forbidden tree—that is to say, the Gnosis
of Resurrection (the divulging of which was reserved for the last Imam)—
"escaped through the wide-open door of Mercy." Like the Angel readmitted
to the pleroma, Adam by his repentance returns with his posterity to the
"paradise in potentia’’ $5—thatis, the da'wat, the esoteric Ismaili Church on
earth. Its members are the "Angels in potentia,” like the incarnated Fra-
vartis of Mazdaism, carrying on the battle against the demons with human
faces, who are the posterity of Iblis-Ahriman.

And just as the repentance of the Angel, the spiritual Adam, was the
eternal Eve, his nostalgia and return to Paradise, so, Nasir TiisI declares,
Eve, wife of the earthly Adam, is the spiritua and secret meaning of the
positive religion (its 4d¢in), for she had knowledge of the esoteric laws and
hidden meanings (the ta’wil).% Thus it is through the mystery of Adam-
Eve—two beingsin one, the text of thereligiouslaw and the esoteric exegesis

66 Cf. our “Rituel sabéen,” pp. 204ff.

67 Cf. Idris, Zahr, ch. 13; the article of Lewis in Bulletin of the School of Oriental
Sudies (n. 42 above), pp. 702-3; Tasawwurdt, p. 70. The texts of the Yemenite tra-
dition relate Adam's error and repentance to those of the Angel; the prohibitions en-
joined upon Adam are compared to the situation of the third Angel; the tree he was
not to approach was the ontological rank of the Tali, the second Angel who follows
the first but who stands in the relation of Sabig (of him who precedes) to the third, etc.

68 And on these ideas of “paradise in potentia” and "Angels in polentia" rest the entire
Ismaili anthropology and ethic (cf. Zaekr, ch. 12; Jami' al-Hikmatain, ch. 13;
Tasawwurat, pp. s9-6o, 93-94). Cf. below and our "Rituel sabéen,” pp. 199-200,
243-44.

69 Tasawwurat, p. 70. Cf. the Jami* al-Hikmatain of Nasir-e Khosraw (ch. 19, § 226,
p. 209): the wasi, the repository of the esoteric sense of the symbols, is regarded as the
spiritual mother of the adept, while the Prophet, proclaimer of the letter, is his father.
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that transcends it, the Prophet and the Imam, the Proclaimer (Ndfig) and
the Silent One (Samit)—thathe fruit of the positive religion, and the final
Resurrection (givamat), can spring forth. It is worth noting that Ismaili
esotericism here configures its supreme symbol as the conjunction of the
masculine and the feminine, which wasal so the great symbol of Hermeticism.
The consummation of this mystery will mark the completion of the Grand
Cycle, when the last Imam will proclaim and accomplish the Grand Resur-
rection. All the adepts, distributed through all the ranks of the esoteric
hierarchy, compose the mystical Body, the Temple of Light of this Imam-
Resurrector.™ It is the horizon of Resurrection which for each adept gives
its meaning to the Time of combat; here too "the history of the universe is
that of the kingdom of the Spirits."

RESURRECTION AS THE HORIZON OF THE TIME or
"COMBAT FOR THE ANGEL"

It is evident that this conception of the Imam as lord of Resurrection, sum-
mit of the eternal Imamate in which culminates the Ismaili vision of the
aeon, is far above the political ideology of a final successor who will be a
legitimate descendant of the Alids.” This political ideology was effaced by
the Gnostic idea of the Imam as Anthropos or as the Perfect Child (al-
walad al-témm) who engenders himself in the secret of the cycles of the
aeon, and who, in his eschatological Epiphany, is expected to be the ulti-
mate “exegete” of mankind, a member of the true posterity of Adam,™

70 Cf. Strothmann, Texte, |, 1; VI, 3; X1, 2; Tasawwurdt, pp. 149-54; Jami* al-Hik-
malain, ch. 9, § 117,p. 121.

71 Schelling, Essais, p. 215.

72 With the transformation of the concept of the Imam, Persian Ismailism becomes
eminently a religion of personal salvation, taken as a religion of Resurrection. Cf. the
interesting remarks of W. Ivanow on the aspect of docetic Christology assumed by the
doctrine of the Imam as divine epiphany, Tasawwurdt, p. rxxvi (cf. aso below.
n. 100). Here a vast field of inquiry opens. Unfortunately what one might cal the
"secret of Alamtt” dill eludes us—that is to say, we do not know the reasons why
August 8, 1164, was chosen as the date for the Grand Resurrection, for the advent of
the Religion of Absolute Truth; cf. ibid., pp. Lxxvr and LXXX, LXXVII, and rxx1x, and
Kalami Pir, p. xxxv. And perhaps there is a hopeless paradox, if not a desperatio
fiducialis, in proclaiming the divulging of the esoteric meaning: in so becoming exoteric,
will it not in turn necessitate a new fa’wil? The danger of this regressio ad infinitum
seems to have been discerned by the commentator on Avicenna’s mystical tale entitled
“Hayy ibn Yaqzan” (cf. the translation following our study, Avicenne €t le Récit vi-
sionnaire (Teheran and Paris, 1954).

73 This posterity, it should be recalled, does not include all human beings (for mankind
aso embraces the posterity of Iblis), but only those "whose Angel" by associating him-
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which he will lead back (‘a’wil) to the celestial archetype in which it origi-
nated. Just as the universal primordial Adam is the first earthly manifesta-
tion of the spiritual Adam or Angel of mankind, exemplified in the partial
Adam of each cycle, so the Imam Resurrector, blossom of the eternal
Imamate, will be itsfinal parousie, astheultimate primordial, earthly sub-
stitute for the Angel to whom he leads back. Among the spiritual Adam,
the primordial earthly Adam, and the Resurrector (Qa'im), there is the same
relation as among Gayomart, Zarathustra, and the Saoshyant to come,
who will be Zarathustra redivivus. Similarly each of the Imam’s manifesta-
tions, the Imam of each period, is only the manifestation of a unique and
eternal ™ Imam who, in the person of the last among them, will consummate
the totality of the Aeon or Grand Cycle.

By projecting itself on the horizon of the Imam Resurrector, the expecta-
tion now commands a process of resurrection which shakes the entire
esoteric sodality by a movement that is communicated from degree to de-
gree: each adept must "resuscitate” (or “suscitate’) an adept like himseli—
that is, by rising from degree to degree cause another at every step to rise
to his own former rank.”® The mystical Body, the Temple of Light (Haykal
al-nsir) Of the Imamate is thus constituted by the totality of adepts; each
one reflects it in himself, just as the pupil of the eye can contain the highest
mountain.” And precisely this comparison gives us an idea of the experience
of eternity that is offeredthe adept: to reflect the whole of the Temple of the
Imamate is to become in his own person an exemplification of the aeon; it
is for each adept to attain to his own eternal person—that is to say, to
angelicity in actu; it is, by a series of resurrections (¢zyamat),to induce in
himself thefloweringof the Grand Resurrection (corresponding to the final
Transfiguration, which in Mazdean Pehlevi is caled Frashokart, Restakhiz).

This ethic of resurrection, to which we have already referred (as an ethic
of struggle against aretard, against abeing-surpassed), shows us each adept
supporting the responsibility of the whole Temple of the Imamate. By

self with the repentance of the third Angel at the time of the drama in Heaven, con-

nects them archetypally with his battle against the posterity of Iblis.

74 Tasawwurat, p. Lxxvi and p. 138; Strothmann, Texte, I, 5; cf. above, n. 50. Here one
might compare the sequences. Gayomart, Zarathustra, Saoshyant (= Zarathustra
redivivus). Spiritual Adam (the third Angel), earthly Adam (universal and partial), the
Imam Qa’im (the "Perfect Child," herald, or "Angel" of Resurrection). Nuriel,
Enoch, Metatron. Cf. aso below, n. 101 and above, Part 1, p. 140, n. 63.

75 Cf. Strothmann, Texte, I, 1; VIII, 3; XIII, 2.
76 Ibid., I, 1.
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virtue of this responsibility the adept does not merely live in a fragment
of measurable and measured Time. He is himself the total Time of his
own measure, and that is why the entire combat constituting the essence
of cyclica Time is carried on in the cycle of his own life. Since this Time is
aretard, the gap between the fall and the reconquest of angelic rank is the
Time of the combat for the Angel.” This expression (which results from our
situation and reverses the famous image of the "combat with the Angel")
is to be understood in a twofold sense. It is a combat for the person of the
Angel of mankind (the third Angel who has become tenth), for the Angel
does not carry on alone the combat which is to lead to the final reabsorption
of Iblis-Ahriman, whose form reappears throughout the cycles of Occultation.
But, since they have assumed his repentance and his nostalgia, his fellows,
made in his image, become responsible in their own person for the combat
that they wagefor him. It is their own Iblis that they must hurl into the
abyss, and in so doing they battle for the Angel who is in them in potentia.
To reflect in oneself the Temple of the eternal Imamate is to anticipate the
consummation of the aeon; it is here "to become aeon,” to produce in one-
sf the mutation of cyclical or measured Time, and for each adept this
consists in assuming in his person an increasing exemplification of the Angel's
being. This implies that what occurs in and by the person of each adept
aso affects the being of the Angel who is their archetype and who finds his
exemplification in them.

Thus we are confronted with situations which reflect one another. The
experience of Time lived as a totality here presents a character similar to
that which we analyzed at the end of Part 1; here speculative foundation
and spiritual experience meet. The Figures shine through one another and
exemplify one another. The tenth Angel shines through the person of the

77 Unfortunately | cannot here discuss at any length the highly original aspect which the
idea of this combat of and for the Angel assumes in the Tasawreurat (jihdd-erihani,
aglant, hagiqi), where it is related to the triple auto-intellection by which, according
to the schema of Avicenna, each *A4glor Angel, by understanding his own being, confers
existence on three things: another Angel, a Heaven, and the Soul which is the mover
of thisHeaven. Ch. 14 (on good and evil) openswith a brief recollection of Zoroastrian
dualism, whichis rejected, it goeswithout saying, but reintroduced afew pagesfurther
on, where the primordial Inscience (Ja/il-eawal) is opposed to the primordial Intelli-
gence ('Agl-e awscal), and "a substance exhausting itself in nothingness" is opposed
to a "true substance" these being the source respectively of evil and good creatures.
The Ismaili da‘wat "separates’ the antitheses (cf. the Mazdean wvidarishn). It acts
upon the primordial Intelligence and the true substance like the elixir of alchemy;
upon their opposites it has no effect.
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primordial Adam, through that of each partia Adam, and finally through
the person of the Imam Resurrector; and similarly the Imam Resurrector
is already manifested and announced in the person of every Imam of every
period. One and the same archetypal Figure, the eternal Imam recurs in
multiple exemplifications, just as dl the adepts have their celegtial arche-
type in the Angels who followed the tenth Angel in his repentance. This
exemplification gives them their archetypal dimension and constitutes them
as the cast of charactersin a cyclica drama whose prologue was played in
Heaven and whose antagonists meet again in every period, in every genera-
tion.™

The specid and characteristic nature of the situation is shown in this
process of exemplification, which constitutes the individual person and
raises him to the dimension of an archetypal Person. Essentially, the per-
ception of all reality becomes the perception, or visualization, of a concrete
person. This situation creates the schema of a fundamental angelology,
which is essentially the mode of self-understanding of an existence which
undergoes what we may now call an angelomorphosis—that is to sy, the
passage from ““angelicity in potentia” to “angelicity in actu,” which is the
positive culmination of the Ismaili anthropology.” On the other hand, this
exemplification which personifies al reality in a concrete person presupposes
both coincidence and distance, identity and difference, and for this reason
the totality must aso be present in the "every instance." This recurrence
is the foundation of the homology between the total cycle of the aeon and
the cycle of resurrections which in the life of the adept constitutes his
ascension from one esoteric degree to another. In the Ismaili theosophy
the idea of an exemplification of archetypal persons and the idea of a
homology between the cycles define the religion of Resurrection (de'wat-¢
qiyamat) as an angelomorphosis.
1. Archetypal Persons. How is exemplification possible? It is to Nasiraddin
Tasi that we owe the elements of a brief and profound analysis. It seems
to postulate that the aspect of action which we state in the infinitive, or the
aspect of the event which we denote by an abstract noun, are by no means
the true aspect of their reality, and that in the last analysis they refer back
to the person of the agent who enacts the action or the event as the true
reality of both. For all mentz! or ideal reality, every concept (mana) in the

78 Cf. our study, “Ie Livre du Glorieux,” pp. 61-63.
79_Cf. “Rituel sabéen.”
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world of the universal has its counterpart in the world of the individual: a
concrete person (skakhs-¢ayni) outside of which thisideal or mental reality
remains virtuality and pure abstraction.® Everything takes place as though
the question "Who is it?" were substituted for the question "What is it?"’—
as though to name the person were to define its essence; and it is to this
person and not to the abstract, universal concept that the ta’wif or internal
exegesis leads back.® We gain this impression by juxtaposing propositions
such as these: "Paradise is a person (or a human being).” ® “LEvery thought,
every word, every action is a person." # And finally: "Every true thought,
every true word, every good action has an Angel."

Around these propositions Nasir Tusi develops an analysis which may
well be called phenomenological. To be in Paradise, or to come into this
world, designates above all different modes of being and understanding.®
It means either to exist in true Reality (kagigat), or, on the contrary, to
“"come into this world”—that is to say, to pass into the plane of an existence
which in relation to that other is merely a metaphoric existence (majaz).
Measured time, too, is only a metaphor for absolute Time. Thus coming
into this world has meaning only with a view to leading that which is
metaphoric back to true being, and the external (exoteric, zakir) back to
the internal (esoteric, &dtin), by means of an exegesis {ta’wil) which is aso
an exodus from existence. Here, then, we have a mode of understanding
(modus intelligendi) in which a mode of being (modus essendi) is expressed.
Even while one is materially present in this world, there is a mode of being
in Paradise; ® but it goes without saying that this mode of being, Paradise,
can be realized, can exist "in the true sense," only in a person who precisely

80 Tasawwurat, p. 62 (p. 46 of the Persian text). 81 Cf. “Rituel sabeen,” p. 230.
82 Tasawwurdt, pp. 39-60; and "Rituel sabeen," pp. 241-42.
83 Tasawwurdt, p. 60. 84 lbid.

85 Ibid., p. 91 (p. 63 of the text). This whole passage is of the greatest importance.

86 Such is the meaning of the "person of the (= that which is the) sirat mestagim’ (which
corresponds eschatologically to the Cinvat Bridge of Mazdaism); cf. Taesawwurdt,
pp. 62-63 (45-46 of the text). "The man whose head is raised toward the heavenly
periphery (mokit), even while his feet are in the earthly center. Although in relation
to the Angel he has not yet arrived at the World of absolute freedom, compared to the
animal, he has already attained to it." The person who exemplifies this archetype
of the "strait way" is the person who livesin the world beyond as though this be-
yond were already his present existence, and who carries al the aspects of this present
existence back to something unique. Thisis the internal metamorphosis, the state of
discerning lucidity accomplished by the sccret of the te’wil (bdtin-e ta’wil), and such
precisely is the Angel's {feresita)mode of existence in contrast to that of the jinni
(peri) or demon (div). Cf. ibid., pp. 64 (47 of the text), 8:-82 (57-58 of the text).
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is this Paradise—that is to say, who aways personifies this mode of being.
It is clear that because personification corresponds to an archetype, it is
here the exact opposite of allegory.

Fundamentally we may say that since the reality of the act, of the event,
is thus reduced to the person who enacts it and understood as that person's
mode of existence, every zerb is mentally conjugated in the middle voice
(eg., the émogatvetocbar of the phenomenology which shows itself the
phainomenon). Or ése we find a circuit of thought similar to that which in
the Archangel's eternally actuated being (ezalz) seizes upon the very act
of eternaly being (azul), which by eternally actuating his being (azaliyaz)
becomes personified in the Archangel.” Here action, thought, or word have
their term in the agent: they are reflected and personified in him, by making
him to be what they are. They are his modes of being; they are in "every
instance" this person. In this light, the person in whom his own action is
incarnated is the significatiopassim of his action—that is to say, he is what
his action makes him be.

But that implies that this person is an agent only in a superficia and
metaphoric sense. More active than the person himself is the thought that
is thought through him, the word that is spoken by him (and personified in
him). And this thought of his thought is precisely what Nasir Tist cals
the Angel of this thought (or of this word or action).’® This Angel endows
the soul with the aptitude for thinking it and rising by it; he is the Arche-
type, the finality without which a cause would never be a cause. He is the
"destiny” of that soul. The subjective case becomes an instrumental. The
act of thinking is simultaneously a being-thought (cogitor) by the Angel,®

87 This is the “hermeneutic circuit" (cf. above, Part 2, sec. 1), the phenomenological
rotation of which presents the action as a fi'l whose maful refers to the agent—that
is to say, is done and concluded in and for the agent. The intention of the "middle
voice" leads one to consider in the maf'alof every action the modification of the
agent's mode of being, his event. It leads one to discover the transcendent subject,
which is here the angel. The problem of the zniellectus agens and the intellectus patiens
in Arabo-Persian Xeoplatonism might be considered in this connection. We shall
return to it elsewhere.

88 Tasawswurdl, p. 60 (p. 44 of the text, last par.): "Every true thought, every truthful
word, every good action has a spiritual (ri#hdniya) entity—that is to say, the Angel
(fereshta)who endows the soul, in its progressive rise, with the ability to pass easily
through the successive degrees of perfection and return to its original source. Then this
soul becomes a magnificent Angel (feresiita-yekarim), and the Angels of its thought,
speech, and action become integral parts of it, setting their imprint upon it."

89 In thinking this thought the person who thinks it is thought by the Angel, or on the
contrary by a demon, for the alternative can only be the person "without an Angel."
Cf. ibid.

166



CYCLICAL TIME IN MAZDAISM AND ISMAILISM

causing the soul to be what he himself is. The ethic is posited not in terms
of values but in terms of the Angel’s modes of being. The propositions stated
above (every thought is a person . . . every true thought has an Angel)
describe a hermeneutic circle which fuses the schema of angelology with the
process of angelomorphosis, and it is in this fusion that the possibility of
exemplification resides.

The soul performs its action and understands it only beginning with the
act which actuates the soul itself. It can become a magnificent Angel
(fereshta-ydkarim) or an accursed demon,® deciding its eschatology through
the very thing that it exemplifies. For its action is then its own form, which
it sends out in advance of itself as its herald, and which is in the image of
the Angel—or of the demon-—who comes to meet it after death, announcing:
"l am thyself." The burgeoning and growth in the soul of the angelical or
demoniacal virtuality is the measure of its ascent (mi'rdj),or of its fall
into the abyss. In the first case, as our author says. "Its thought becomes
an Angel issuing from the original world; its word becomes a spirit issuing
from that Angel; its action becomes a body issuing from this spirit." *

2. The homology of the cycles of Resurrection (Qiyamar). At the end of this
ascension, the adept has completed the Time of his "combat for the Angel."
The increasing exemplification of the angelical form which is potentially
in the soul leads the soul back to its origin. It is the elimination of its own
Iblis: assuch, the individual existence of the adept forms a cycle homologous
to the Grand Cycle by which the tenth Angel progressively annuls the form
of Iblis which he tore out of himself at the time of the "drama in heaven."
These are two aspects of one and the same combat, the combat which the
heavenly Angel and the virtual or earthly Angels carry on together. Between
the two there prevails the same homology as between all the degrees of
being through which—by virtue of the Great Return, the ta’wil that is the

90 To be made the "person of the Angel," or the "person of Salman,” to become the
“Salmin of the microcosm," etc. Cf. our “Rituel sabéen,” pp. 242ff., and “Le Livre
du Glorieux,” § 6.

91 Taesawwurat, p. 102 (70 of the text). Moreover, his "homogeneity with divine Reality
implies that his anima (nafs)is conjoined with the light of the religion of the True
Absolute (da'wat-ehagg) and that through the energy of the Angel (rukiniya)of this
religion, an Angel (fereshta)is appointed to guard over his thought, in which he pre-
serves forever the ornament of the divine truth." Ibid. And man's angelomorphosisis
correlative to an anthropomorphosis of the celestial universe, since the glorified human
formisitsform of light and that of all the other beings of Light. Cf. also Strothmann,
Texte, I, 1; Jami® al-Ilikmatain, last paragraph of ch. rr; Idris, Zakr, ch. 12 and
above, n. 86.
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cycle of combat for the Angel—the past is abolished and metamorphosed
into the future of Resurrection (Qiyamat).

In a stirring vision Nasir Tast describes the contiguity of all the series
of being, each communicating by its highest degree with the lowest degree
of the seriesimmediately above it. Thus the worlds of minerals, plants, and
animals, the world of man, and the world of the Angel are graduated. And
dways the higher degree resembles Paradise for the degree below it. The
same istrue of the phases of a single being. The condition in which an infant
cannot yet open his eyes in the sunlight is like his Hell in relation to the
condition in which he can face the light, and the latter condition is then
like his Paradise. But it is his Hell in relation to the condition in which he
can walk and talk. Hell, again, is the condition in which the adult cannot
yet attain to knowledge of the spiritual world through that of his own spirit
and in which he is unable to experience the meaning of the adage: “He
who knows himself (nafsakuhis anima), knows his Lord." When he attains
to it, this state becomes his Paradise.® In this vision of an incessant rising
from Hells, we see an alchemy of Resurrection operating from cycle to cycle.
It offers a series of unfoldings, of divestments and revestments, to which
one must consent on pain of falling backward, beneath oneself.

Here we may aso speak of a "continual exaltation" * a cosmology *in
Gothic style," or of apursuit of “retarded eternity.” Just as their Fravartis
sustain the gods themselves (including Ohrmazd and his Archangels) in
this state of ascension, and just as the Fravartis incarnated on earth must
there propagate this effort toward superexistence, so likewisg, in the lsmaili
schematization of the world,* the sum of the degrees of the esoteric hierarchy
appears to the adept as a cyde of resurrections, each one of which must be
transcended, as a successon of Paradises which must be surmounted on
pain of falling back into a Hell. Each rank or spiritual degreeisaresurrection
(giyamat)whereby the adept becomes conjoined with new immaterial forms
which appear on his horizon.%

And just as each of the periods of our cycle is concluded by an Imam-

92 Tasawwuratpp. 58-59 (43 of the text, bottom).

93 Cf. above, Part 1, end of sec. 2. Schelling, The Ages of the World, tr. Bolman, p. 149.
Rudolf Otto, Mysticism East and West, tr. B. L. Bracey and R. C. Payne (New York,
1932), pp_184fF.

94 One should also remember the constantly affirmed homology among the mesocosmos
(*alam-e Din, the initiatic cosmos), the world of nature, and the celestia world.

95 Cf. Strothmann, Texte, IX, 5; Idah 11 and Ism 2-3; Idris, Zakr, quoted in Ivanow,
The Rise of the Fatimids (Bombay, 1942), p. 243 (54-55 of the Arabic text).
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Qa’im, so likewise each of the adepts occupying an esoteric rank isa Qa’im,
a Resurrector, in respect to the adept of the next lower rank: by a simul-
taneity of action and of passion he must "resuscitate" the following (¢d/z)
adept to the rank which he himself had hitherto occupied, while he himself
must "be resuscitated" to the next higher rank. The movement of per-
petual elevation is propagated from the summit to the base of the mystical
hierarchy. Finally, just as the seven periods of a cycle are closed by a Grand
Resurrection (Qiyamat-e-Qiyamat),instituted by the Qalim par excellence,
the "Perfect Child" who leads back (‘e wit) to the Angel al those in the
cycle who have belonged to his posterity—that is, who have borne his
image and fought his battle—so, likewise, a the end of the cycle of his
individual life, at the seventh degree of his ascension, the adept finds him-
sdf on the threshold of the perfect angelicity (feresktagi)of the tenth Intelli-
gence.®® This is the dawn of his Grand Resurrection. Thus his own initiate's
life reproduces the whole cycle or aeon whose totality the Imam Resurrector
will complete in his person when limited time reverts to absolute Time. By
this homology the adept also anticipates his eternity.

In the end the vision embraces al the universes and draws the physical
universe of material bodies toward Resurrection.”” When the highest degree
of potency which consolidates the mineral universe is conjoined with the
first degree of vegetal potency, the resurrection of mineral nature occurs.
Inasimilar way, plants and animals are resurrected in the next higher order.
And finally the angelical potency is the Resurrection of the human potency
carried to its highest perfection. Just as the vital soul islike a body in relation
to the imaginative soul; so the latter in turn is like a body in relation to the
thinking human soul; and the latter, finally, is like a body in relation to the
angel (the angelic Intelligence, ‘agf). When each of these souls is existen-
tiated in the form immediately above it, this is the corporal resurrection
(hashr-cjasadani) %

96 The decade is completed by three superior esoteric ranks corresponding respectively
to the third Angel, to the Tali, and to the Sabig (:Nafand ‘Agl, second and first Angels),
the primordial pair from which issued the third Angel (become tenth after his error)
and the Seven Cherubim Angels, or Words, of the pleroma of the 7édé . Cf. Hamid
Kermani, above, n. 31.

97 Cf. Tasawwurat,pp. 93-94 (64-65 of the Persian text).

98 The text of the T'esawwuratrecalls one of the doctrines which Shahrastani attributes to
Empedocles (Kitabal-milal, lith., Teheran, 1288 A.1., p. 163, li. 11), though here jasad,
body, is replaced by gis/r, shell, rind, also garment. On this point P. Duhem pointed

to the kinship in language and conception between this doctrine and that of the Zokar;
cf. Le Systéme du monde . . . de Platon & Copernic (Paris, 1917), Vol. V, pp. 121-22.
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At the end of our study we perceive a common typology in the horizons
of Resurrection st forth in the Mazdean and Ismaili visions. In neither
vision is Resurrection an event that simply occurs onefineday. In Ismailism
it is accomplished in the person of al those who are "resuscitated” up to its
triumphant unfolding in the person of the last Imam, the parousia of the
tenth Angel. It is the work of each one of the adepts; its time is brought
about by the involution of the time of each individual. Similarly in Maz-
daism the Fravartis incarnated on earth to fight the combat of Ohrmazd
begin in their own person and action the event of the final Transfiguration.
This is the sentiment expressed in the often repeated Zoroastrian prayer:
"May we be those who bring about the Transfiguration of the world."

In both doctrines we find a chivalrous ethic inspired by the feeling that
evil and suffering are not inflicted by a divine being who consents to them
while remaining aloof from them. This suffering is in the divine being him-
«f dnce it is in his creatures; and by rejecting and combating it, al his
followers make a rampart of their souls for him.!* |n both cases, the great
moments of the cosmic drama are announced and "dated" in the homol-
ogous periods of the cycles by the apparition of figures which are conceived

Nasir Tasi speaks of a kind of perpetual achemy, a formation and unfolding of the
spiritual Body. Here we can only mention in passing the fine texts in which Schelling
speaks of the "general ability of matter to be raised again to spiritual properties’
(Ages of the World, p. 173). "Thus man does not pass into the world of spirits with
only his spirit in the restricted sense of the word, but aso with that which in his body
was himself, with what was spiritual in this body" (Essais, tr., pp. 357-58). Reductio
ad essentiam: it is the task of soul to guide its corporeal senses to their perfection.
Thus the soul resuscitates through the body, just as the body resuscitates through
the soul. In the end, as Nasir Tusi says, the spiritual and the corporea will be one,
and it is precisely because of this that "the Angel can become visble after death”
(below, n. 102).

99 Yasna, XXX, 9.

TOO The Persian word Javanmard, which recurs frequently in Shiite Sufism, is best trans-
lated by "spiritual knight." It corresponds to the piety and passionate devotion which
the idea of the Imam, of the eternal Imam, inspiresin the Friend of God exposed on
earth to the implacable contradiction of men. Between the two branches of Ismailism,
and even more so between them and Duodeciman Shiism, there are, to be sure, nuances
and changes which profoundly modify the spiritual physiognomy. A proto-Ismailian
treatise such as the Omm al-Kitib (The Mother of the Book) abounds in precise
Manichaean reminiscences and features borrowed from the apocryphal books of
the Bible. On the other hand, as we have pointed out above (n. 72), the concept and
the figure of the Imin led to a recurrence of the problems encountered in Christ-
ology. Indeed, all the positions from Arianism to the theology of St. Athanasius recur
in speculative Imamology. Cf. R. Strothmann, Die Zwilfer-Schi‘a(Leipzig, 1926).

pp. 7off., 1551
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as the recurrence of one and the same eternal Figure.’! Finaly, in both
Mazdaism and Ismailism we have the same denouement of the individual
eschatology: the face-to-face encounter between the human | and the ce-
lestial I, because the soul finally seesits "self." The episode of the feminine
angel Daéna in Mazdaism has its exact counterpart in Nasiraddin Tist’s
angel of the amiable and beautiful form, who becomes the companion of the
soul for all the eternities.’? It is the vision of the | knowing itself and finding
itself in a transcendent | (aparedros), which is both the same and different,
as in one same essence without confusion of persons, since a dialogue at once
confirms the authenticity of the vision. But this celestial dimension of the
Soul of the Perfect One is confirmed and visualized only after the cycle of
his resurrections has been completed (after Time has ceased to "retard”
over against Eternity); in both doctrines it completes the cycle of the Re-
turn, the combat "for the angel.”

To the triple question of the little Mazdean catechism cited at the be-
ginning of this study corresponds a situation which, as | have said, Nasir
Tisi analyzes with the sure hand of the phenomenologist. Here is its con-
clusion: "To come into this world" and into the time of this world, should
not be confused with corporeal presence in the world of existence: it is
above al a mode of understanding this existence. To come into this world,
as we said a moment ago, can have no significance other than to convert
its metaphoric reality (majdz)into its True Reality (%agigat).** Our author
makes it clear that there can be beings who, although they have in appear-
ance come into this world, since they are there, have in fact never come
into it.'* Inversely—and here the analysis becomes most striking—there
are men whom we can visually discern to have left this world. They
are dead, they are no longer there. We say: "They have departed." No,

1or Cf. Tasawwurdt, p. 138 (94 of the text). G. Messina, / Magi a Betlemme (Rome, 1934),
pp. soff.; it is curious to note that the term al-monba‘ith al-thdlith (= the Qa’im,
Texte, |V, 3) is a literal parallel to the Tertius Legatus of the Manichaean soteriol-
ogy. Cf. n. 74, above.

102 Tasawwuradt, p. 94 (65 of the text). Cf. n. 98 above and nn. 76-80 of Part 1. Cf. also
the motif of the celestial fouris in Nasir Tusl, Aghdz o Anjdam (lith., Teheran, 13204.1.),
p. 24. There are abundant exemplifications of the archetype; cf. the motif of the robe
in Ada Thoimnae, etc.

103 Tasawwurat, pp. 91-g2 (63 of the text). It is to accomplish (and undergo) the meta-
morphosis of the ta’«3l; cf. above, n. 86, and Nasir-ec Khosraw, Jami' al-Hikmatain,
ch. 14,pp. 163, 166 (to be on the Earth of Tomorrow, which it is said will be illumined
by the Light of its Lord, whereas today this Earth still holds us shrouded in Night).

104 Tasawwurdt, p. g1.
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actually they have never left thisworld and they will never leave it. For to
leave this world it does not suffice to die. One can die and remain in it for
ever. One must be living to leave it. Or rather, to be living is just this.!%
Can we distinguish in the winter, as Nasir-e Khosraw says, between a
living tree and a dead tree? Both, it is true, are materidly there. But in
one the sap flows secretly. In the other the sap does not flow, because its
rootsare dead. When the spring comes—that is, the Imam of Resurrection—
only the first will be covered with flowers and savorous fruits at his call.1%
It is no indulgence in a mere literary reminiscence if the image of the Iranian
philosopher suggests this thought of Balzac: "Resurrection is accomplished
by the wind of heaven that sweeps the worlds. The Angel carried by the
wind does not say: Arise ye dead! He says. Let the living arise!” 17

105 Ibid., p. 92 (63 of thetext, end).

106 In Sx Chapters, ed. Ivanow, pp. 85-86 of the translation.
107 In Louis Lambert (Paris, 1902), p. 151.
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Time and Eternity in Indian Thought

THE FUNCTION OF THE MYTHS

Indian myths are myths before they are Iidian-—that is to say, they belong
to a particular category of archaic man's spiritual creations; consequently,
they can be compared to any other groups of traditional myths. Before
presenting the Indian mythology of time, we might say a word about the
close connection between myth, as an original form of culture, and time.
For aside from its specific functions in archaic society, which need not con-
cern us here, myth is significant for the light it throws on the structure of
time. As most modern thinkers agree, myth relates events which took place
in principio, a the beginnings, in a primordial, atemporal moment, a
sacred time. This mythical or sacred time is qualitatively different from
profane time, from the continuous and irreversible time of our everyday,
desacralized existence. In narrating a myth, we reactualize, as it were, the
sacred time in which occurred the events of which we are speaking. (And
that iswhy, in traditional societies, myths cannot be related at any time or
in any manner one chooses: one can recount them only during holy seasons,
in the woods at night, or around the fire before or after the rituals, etc.)
In a word, myth is supposed to take place in an intemporal time, if we may
be pardoned the term, in a moment without duration. as certain mystics
and philosophers conceive of eternity.

This observation is important, for it follows that the narration of myths
has profound consequences both for him who narrates and for them who
listen. By the simple fact of a myth's narration, profane time is—symboli-
caly at least—abolished: narrator and audience are projected into a sacred,
mythical time. We have elsewhere attempted to show that the abolition of
profane time by the imitation of exemplary models and the reactualization
of mythical events constitutes a specific mark of all traditional societies,
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and that this in itself suffices to distinguish the archaic world from our
modern societies.! In the traditional societies men endeavored consciously
and voluntarily to abolish time at periodic intervals, to efface the past and to
regenerate time by a series of ritualswhich in a sense reactualize the cosmog-
ony. Here we need not go into details which would take us too far from our
subject. It may suffice to recall that a myth tears man away from his own
time, from his individual, chronological, "historica" time—and projects
him, symbolically at least, into the Great Time, into a paradoxical moment
that cannot be measured because it has no duration. Which amounts to
saying that myth implies a breach in time and the surrounding world; it
opens up a passage to the sacred Great Time.

Merely by listening to a myth, man forgets his profane condition, his
"historical situation," as it is nowadays called. A man need not necessarily
belong to a historical civilization to justify us in saying that he is in a
"historical situation." The Australian who feeds on insects and roots is
dsoina"historical situation’>—thatisto say, inasituation that isdelimited,
expressed in a certain ideology, and sustained by a certain type of social
and economic organization; specifically, the existence of the Australian
very probably represents a variant of the historical situation of paleolithic
man. For "historical situation” does not necessarily imply "history” in the
major sense of the term: it implies only the human condition as such—that
isto say, a condition governed by a certain set of attitudes. And in listening
to a myth an Australian, as well as an individual belonging to a far more
highly developed civilization—a Chinese, for example, or a Hindu or a
European peasant—forgets, as it were, his particular situation and is pro-
jected into another world, into a universe which is no longer his poor little
every-day universe.

It must be recalled that for all these individuas, for the Australian as
well as the Chinese, the Hindu, and the European peasant, myths are true,
because they are sacred—they speak of sacred beings and events. Conse-
quently, in narrating or listening to a myth, one resumes contact with the
sacred and with reality and in so doing transcends the profane condition,
the historical situation. In other words, one transcends the temporal and
the obtuse self-sufficiency whichis the lot of all men because al men are
“ignorant’—that is, because they identify the real with their own particular

1 Cf. Eliade, The Myth of the Eternal Return, tr. W. R. Trask (New York and London,
1954), pp. siff.
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situation. For ignorance is primarily that false identification of the real with
what each one among us seemsto be or seemsto possess. A politician believes
that the sole and true reality is political power, a millionaire is convinced
that wealth alone is real, a scholar has the same belief with regard to his
studies, his books, his laboratories, and so on. The same tendency is aso
found among the less civilized, among primitive peoples and savages, but
with this difference: here myths are still alive to prevent them from identi-
fying themselves fully and continuously with nonreality. The periodic
recitation of myths breaks through the walls erected by the illusions of
profane existence. Myth continuously reactualizes the Great Time and in
so doing transfers its audience to a superhuman and suprahistorical plane,
which, among other things, enables it to approach a reality that is inac-
cessible on the plane of individual, profane existence.

INDIAN MYTHS OF TIME

This capital function of "breaking through" individual, historical time and
of actualizing the mythical Great Time is strikingly illustrated by certain
Indian myths. We shall give a famous example, drawn from the Brahma-
vaivarte Purdna, which the late Heinrich Zimmer summed up and commen-
ted upon in his book Myths and Symbols in Indian Art and Civilization.?
This text has the particular advantage of starting right in with Great Time
as an instrument of knowledge and hence of deliverance from the bonds
of Maya.

After his victory over the dragon Vrtra, Indra decides to rebuild and
embellish the residence of the gods. Visvakarman, the divine architect,
labors for a year and succeeds in constructing a magnificent palace. But
Indra is not satisfied: he wishes to make it still larger and more splendid,
without its equal in the world. Exhausted with his effort, Visvakarman
complains to Brahma, the Creator God. Brahma promises to help him and
intervenes with Visnu, the Supreme Being, of whom Brahma himself is
only a simple instrument. Visnu undertakes to bring Indra back to his
Senses.

One fine day Indra in his palace receives the visit of a ragged boy. It is
Visnu himself, who has assumed this aspect to humiliate the King of the
Gods. Without immediately revealing hisidentity, he callsIndra"my child,"

2 Ed. Joseph Campbell (New York and London, 1946), pp. 3ff.
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and speaks to him of the innumerable Indras who have inhabited innumer-
able universes up to this time.

The life and kingship of an Indra endure seventy-one eons
[a cycle, a makayuga, condsts of 12,000 divine years or 4,320,000
years!], and when twenty-eight Indras have expired, one day and
night of Brahmi have dapsed. But the existence of one Brahma,
measured in such Brahma days and nights, is only one hundred
and eight years. Brahma follows Brahma; one sinks, the next
arises, the endless series cannot be told. There is no end to the
number of those Brahmis—to say nothing of Indras.

But the universes side by side at any given moment, each harbor-
ing a Brahma and an Indra: who will estimate the number of these?
Beyond the farthest vision, crowding outer space, the universes
come and go, an innumerable host. Like delicate boats they float
on the fathomless, pure waters that form the body of Visnu. Out
of every hair-pore of that body a universe bubbles and breaks.
Will you presume to count them? Will you number the gods in al
those worlds—the worlds present and the worlds past?

As the boy speaks, a procession of ants has made its appearance in the
great hall of the palace. Drawn up in a column four yards wide, they parade
across the floor. The boy perceives them, pauses, and then, seized with
amazement, breaks out in a sudden laugh. "Why do you laugh?" Indra asks
him.

And the boy replies: "I saw the ants, 0 Indra, filing in long parade. Each
was once an Indra. Like you, each by virtue of pious deeds once ascended
to the rank of a king of gods. But now, through many rebirths, each has
become again an ant. This army is an army of former Indras . . . ”

Thisrevelation brings home to Indra the vanity of hispride and ambitions.
He recals the admirable architect Visvakarman, rewards him royaly,
and abandons forever his project of enlarging the palace of the gods.

The intention of this myth is transparent. The dizzy evocation of the
innumerable universes rising and vanishing from the body of Vignu
sufficesto awaken Indra; it compelshimto transcend thelimited and strictly
contingent horizon of his situation as King of the Gods, we might even be
tempted to add, of his historical situation, for Indra happens to be the Great
Warrior Chieftain of the gods in a certain historical moment, at a certain
stage of the grandiose cosmic drama. And from Visnu’s very mouth Indra
hears a true story: the true story of the eternal creation and destruction of
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the worlds, beside which his own history, his own innumerable heroic adven-
tures culminating in his victory over Vrtra, seem indeed to be "false"
that is events without transcendent significance. The irue story reveas to
him Great Time, mythical time, which is the true source of al cosmic beings
and events. It is because he is enabled to transcend his historically condi-
tioned situation and to rend the illusory veil created by profane time—that is
to say, by hisown “history”—that Indra is cured of his pride and ignorance;
in Christian terms, he is "saved." And this redeeming function of myth
operates not only for Indra but also for every human being who hears the
story of his adventure. To transcend profane time, to recover the mythical
Great Time, is equivalent to a revelation of ultimate reality. And this is
a strictly metaphysical reality, accessible only through myths and symbols.

This myth has a sequel, to which we shall return. For the moment it
need only be remarked that the conception of a cyclical, infinite Time,
presented so strikingly by Visnu, is the pan-Indian conception of cosmic
cycles. The belief in the periodic creation and destruction of the universe
is dready as early as the Atharva-V eda (X, 8, 30-40). And as a matter of
fact it belongs to the Weltanschauingof al archaic societies.

THE DOCTRINE OF THE YUGAS

India developed a doctrine of cosmic cycles which expands the periodic
creations and destructions of the universe into staggering proportions. The
smallest unit of measurement is the yuga, or "age" Each yuga is preceded
by a "dawn" and followed by a "dusk,” which constitute the transition
between them. A complete cycle, or mahdyuga, consists of four "ages’ of
unequal length, the longest occurring at the beginning of the cycle and the
shortest at its end. The names of these yugas are borrowed from the names
for the "throws" in the game of dice. Krta Yuga (from the verb %, "to
make, accomplish") means the "perfect age," from four, the winning throw
in the game of dice. For in the Indian tradition, the number four symbolizes
totality, plenitude, and perfection. The Krta Yuga is aso cdled Satya
Yuga—that is, the "real," true, authentic age. From every point of view,
1t js the golden age, the beatific epoch of justice, happiness, prosperity.
During the Krta Yuga the moral order of the universe, the Dharma, is
respected in its entirety. Moreover, it is observed by all men spontaneously
and without constraint, for during the Krta Yuga, the Dharmaisin a sense
identified with human existence. The perfect man of the Krta Yuga incar-
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nates the cosmic and consequently the moral norm. His existence is exem-
plary, archetypal. In other, non-Indian traditions, thisgolden ageisequiva-
lent to the primordial, paradisiacal epoch.

The following age, the Treta Yuga, the triad, so named from the three-
pointed die, marks a regression. Now men observe only three-quarters of
the Dharma. Labor, suffering, and death are now the human lot. Duty is
no longer spontaneous, but must be learned. The modes of life pertaining
to the four castes begin to be vitiated. With the Dvapara Yuga (the "age"
characterized by "two") only haf of the Dharma subsists on earth. The
vices and evil increase, human life becomes till shorter. In the Kali Yuga,
the "evil age" only one quarter of the Dharma remains. The term kali
signifies the die marked by a single point, consequently the losing throw
(personified moreover by an evil genius); kali dso signifies dispute, discord,
and in general the worst of a group of men or objects. In the Kali Yuga
man and society attain the supreme point of disintegration. According to
the Visnu Purana (IV, 24) the syndrome of the Kali Yuga is recognized
by the fact that during this epoch property alone confers socid rank, wealth
becomes the sole criterion of virtue, passon and lewdness the sole bonds
between mates, falsehood the sole condition of success in life, sexuality the
sole means of enjoyment, and an outward, purely ritualistic religion is
confounded with spirituality. For several thousand years, it goes without
saying, we have been living in the Kali Yuga

The figures 4, 3, 2, and 1 denote both the decreasing length of the yugas
and the progressive diminution of the Dharma prevailing in them. Corres-
pondingly the span of human life grows shorter, morality becomes increas-
ingly lax, and human inteligence declines. Certain Hindu schools, the
Paficaratra for example, establish a connection between the "decline of
knowledge" (jrgnabhramsa) and the theory of cycles.

The relative duration of each of these four yugas may be reckoned in
various ways: everything depends on the value accorded to the years, which
may be considered as human years or as divine years, each of which embraces
360 human years. According to certain sources,® the Krta Yuga measures
4,000 years plus 400 years each of dawn and of dusk; then follow the
TretaY uga, measuring 3,000 years, the Dvipara, measuring 2,000years, and
theKali Yuga, of 1,000 (plusthe corresponding dawns and dusks, of course).
A complete cycle, a mahayuga, consequently comprises 12,000 Years. The

3 Manu, |, 69ff.; Mahabharata, |ll, 12, 826.
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passage from one yuga to another occurs in the course of a dusk, marking a
decrescendo within each yuga, which always ends with a stage of darkness.
As we approach the end of the cycle—that is, the fourth and last yuga—the
darkness thickens. The last yuga, in which we now find ourselves, isregarded
as the "age of darkness" par excellence, for by a play on words it is associa
ted with the goddess Kaili, the "Black." Kaili is one of the numerous names
of the Great Goddess, of Sakti, consort of the god Siva. This name for
the Great Goddess has been related to the Sanskrit word kdle, "time":
Kali according to this etymology is not only "the Black One" but also the
personification of Time.* But regardless of the etymology, the association
of kala, Time, with the goddess Kali and Kali Yuga is structurally justified:
Time is black because it is irrational, hard, pitiless; and Kaili, like al the
other Great Goddesses, is the mistress of Time, of the destinies she forges
and accomplishes.

A complete cycle, a mahayuga, ends in a "dissolution," a pralaya, which
is repeated more radically (makhdpralaya,the "Great Dissolution”) at the
end of the thousandth cycle. For later speculation has amplified the primor-
dia rhythm of "creation-destruction-creation" ad iinfinitum, projecting the
unity of measure, the yuga, into vaster and vaster cycles. The 12,000 years
of a mahayuga have been considered as "divine years,” each comprising
360 years; this would yield a total of 4,320,000 years for a single cosmic
cycle. A thousand such mahayugas constitute a kalpa (“form”); 14 kalpas
make up a manvantdra (S0 called because each manvantara is held to be
governed by a Manu, or mythical ancestor-king). One kalpa is equivalent to
aday in the life of Brahma; another kalpa to a night. A hundred of these
"years' of Brahma, or 311,000 billion human years, constitute the life of
the god. But even this considerable life-span of Brahma does not exhaust
Time, for the gods themselves are not eternal and the cosmic creations and
destructions go on forever.

The essential element in this avalanche of figuresis the cyclical character
of cosmic Time. The same phenomenon (creation-destruction-new creation),
foreshadowed in each yuga (dawn and dusk) but fully realized in a maha-
yuga, is repeated over and over. The life of Brahma comprises 2,560,000
of these mahayugas, each one consisting of the same stages (Krta, Treta,
Dviapara, Kali), and ending in a pralaya, a ragizarsk. (A "definitive" de-

4 Cf. J. Przyluski, "From the Great Goddess to Kala," Indian Historical Quarterly
(Calcutta), X1V (1938), 267-74.
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struction, or total dissolution of the cosmic Egg occurs in the mahapralaya
at the end of each kalpa. The mahipralaya implies a regression of all the
"forms," the modes of existences, into the original undifferentiatedprakr!i.
On the mythical plane nothing subsists but the primordial Ocean, on the
surface of which deeps the Great God Visnu.)

The idess that stand out from this orgy of figures are: (1) a metaphysica
depreciation of humanhistory, whichby themerefact of itsduration provokes
an eroson of &l forms, exhausting their ontological substance;® (2) the
notion of the perfection of beginnings, a universal tradition which is here
exemplified in the myth of a paradise which is gradualy lost by the smple
fact that it isrealized, takes form, and exists in time; and above al (3) the
eternal repetition of the fundamental cosmic rhythm, the periodic destruc-
tion and re-creation of the universe. From this cycle without beginning and
end, which is the cosmic manifestation of maya, man can save himsdf
only by an act of spiritual freedom (for all Indian soteriological solutions
reduce themselves to a previous deliverance from the cosmic illuson, and
to spiritual freedom).

The two great heterodoxies, Buddhism and Jainism, accept this same pan-
Indian doctrine of cyclica time in its broad outlines and liken it to a wheel
with twelve spokes (this image occurs dso in the Vedic texts).® Buddhism
measures the cosmic cycles by the unit of the kalpa (Pali: kappa),which is
divided into a variable number of what the texts cal “incalculables,”
asamkhyeya (Pali: asankheyya). The Pali sources in general speak of 4
asankheyyas and 1oo,0c0 kappas.” In the Mahayanic literature the number
of incalculablesvaries between 3, 7, and 33, and they are related to the career
of the Bodhisattva in the diverse cosmoses. The progressive decadence of
man is marked in the Buddhist tradition by a continuous diminution in his
life span. Thus, according to the Digha-Nikaya (1, 2-7), the length of
man's life was 80,000 years at the epoch of the first Buddha, Vipassi, who
appeared o1 kappas ago; it was 70,000 years at the epoch of the second
Buddha, Sikhi (31 kappas ago), and so on. The seventh Buddha, Gautama,
makes his appearance when the human life span amounts to only ioo
years, the absolute minimum. (We find the same motif in the Iranian
apocalypses.) Yet for Buddhism as for al Indian speculation, time is un-

5 On dl this see The 3yt of the Eternal Return, pp. 13off. and passim.
6 Cf., for example, Atharva-Veda, X, 8, 4; Rg-Veda, |, 164, 115.
7 Cf., for example, Jataka, |, p. 2.
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limited; and the Bodhisattva is incarnated in order to announce the glad
tidings of salvation to all men, for ever and ever. The sole possibility of
escaping from time, of breaking through the iron ring of existences, is to
abolish the human condition and attain to Nirvana. All these innumerable
“incalculables” and eons also have a soteriological function: the mere con-
templation of them terrorizes man and compels him to realize that he must
begin this same evanescent existence over and over again, billions of times,
always enduring the same endless sufferings. And the effect of this is to
exacerbate his will to escape, to impel him to transcend his condition as
an "existent" once and for all.

COSMIC TIME AND HISTORY

Let us for a moment consider this vision of infinite Time, of the endless
cycle of creation and destruction, this myth of the eternal return, as an
instrument of knowledge and means of liberation. In the perspective of
Great Time, all existence is precarious, evanescent, illusory. Considered in
the light of the major cosmic rhythms—that is, of the mahayugas, kalpas,
manvantaras—not only do human existence and history, with al their
empires, dynasties, revolutions, and counterrevolutions without number,
prove to be ephemeral and in a sense unreal, but the universe itself is bereft
of reality, for as we have seen, universes are born continuously from the
innumerable pores of Visnu and vanish as rapidly as air bubbles bursting
on the surface of the waters. Existence in Time is ontologically nonexist-
ence, unreality. It is in this sense that we must understand the belief of
Indian idealism, and first and foremost of the Vedanta, that the world is
illusory, that it lacks reality because its duration is limited, for, seen in the
perspective of eternal recurrence, it is nonduration. This table is unreal
not because it does not exist in the strict sense of the term, not because it
is an illusion of our senses, for it is not an illusion: at this precise moment
it exists—rather, this table is illusory because it will no longer exist in ten
thousand or one hundred thousand years. The historical world, the societies
and civilizations arduously built by the effort of thousands of generations,
al thisis illusory because, from the standpoint of the cosmic rhythms, the
historical world endures for only the space of an instant. In drawing the logi-
cal conclusions from the lesson of infinite Time and the Eternal Return, the
Vedantist, the Buddhist, the Rsi, the Yogi, the Sadhu, etc. renounce the
world and seek absolute Reality; for only knowledge of the Absolute
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helps them to deliver themselves from illusion, to rend the veil of
Maya.

But renunciation of theworldisnot the only consequence which an Indian
isjustified in drawing from the discovery of infinite, cyclica Time. As we
begin to understand today, India has not only known negation and total
rejection of the world. Starting from this same dogma of the fundamental
unreality of the cosmos, Indian thought also mapped out a road that does
not necessarily lead to asceticism and abandonment of the world. An
example is the phalatrsnavairdgya preached by Krsna in the Bhagavad-
Gitd, which is to say, "renunciation of the fruits of one's actions," of the
profits one might derive from action, but not of action itself. The sequel to
the myth of Visnu and Indra recounted above throws light on this principle.

Humiliated by Visnu’s revelation, Indra renounces his vocation as
warrior god and withdraws to the mountains to practice the harshest asceti-
cism. In other words, he prepares to draw what seems to him the only logical
consequence of his discovery of the world's unreality and vanity. He finds
himself in the same situation as Prince Siddhartha immediately after
abandoning his palace and his wives at Kapilavastu and undertaking his
arduous mortifications. But it may be asked whether a king of the gods and
a husbhand had the right to draw such conclusons from a metaphysical
revelation, whether his renunciation and asceticism did not imperil the
balance of the world. And indeed, his wife, Queen Saci, desolate at having
been forsaken, soon implores the help of their spiritual guide, Brhaspati.
Brhaspati takes her by the hand and leads her to Indra. He speaks to Indra
at length, lauding the merits not only of the contemplative life, but dso of
the active life, the life whichfindsits fulfillment in this world. Thus Indra
receives a second revelation: he now understands that each individual must
follow his own path and vocation, or, in the last analysis, do his duty. But
since his vocation and duty are to remain Indra, he resumes his identity and
pursues his heroic adventures, but without pride and self-conceit, for he
has perceived the vanity of adl "situations," even that of a king of the gods.

This sequel to the myth restores the balance: the essential is not to re-
nounce one's historical situation, seeking vainly to attain to universal
being, but to keep constantly in mind the perspectives of the Great Time,
while continuing to fulfill one's duty in historical time. This is precisely the

8 Cf, for example, Bhagavad-Gita, |V, 20; see Eliade, Techniquesdu Yoga (Paris, 1948,
pp. r4rff.
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lesson which Krsna teaches Arjuna in the Bhagavad-Gitd. In India, as
elsewhere in the archaic world, this access to Great Time gained by the pe-
riodic recitation of myths makes possible the indefinite prolongation of a
fixed order which is at once metaphysical, ethical, and social. This order
does not encourage an idolization of history; for the perspective of mythical
Time makes any segment of historical time illusory.

Aswe havejust seen, the myth of cyclical Time, by shattering theillusions
spun by the minor rhythms of time—that is, by historical time—reveals
to us the precariousness and ontological unreality of the universe, and also
points away of deliverance. Actually, we may save ourselves from the tram-
mels of Maya, either by the contemplative way, by renouncing the world
and practicing asceticism and related mystical techniques—or by an active
way, by remaining in the world, but ceasing to enjoy the "fruits of our
actions' (phalatrsnavairdgya).In both cases, the essential is not to believe
exclusively in the reality of the forms that arise and unfold in time: we must
never forget that such forms are "true" only on their own plane of reference,
and are ontologically devoid of substance. As we have said, time can become
an instrument of knowledge, in the sense that we need only project a thing
or an individual upon the plane of cosmic Time in order to become aware
of its unreality. The gnoseological and soteriological function of such a
change of perspective obtained through access to the major rhythms of
time is admirably elucidated by certain myths relating to Visnu’s Maya.

Let us examine one of these myths in the modern, popular variant
recorded by Sri Ramakrishna.® A famous ascetic named Narada has gained
the favor of Visnu by his innumerable austerities. The god appears to
him and promises to grant a wish. "Show me the magical power of thy
mdya,” Narada asks of him. Visnu consents and beckons the ascetic
to follow him. A little later, they find themselves on a deserted path in the
blazing sun. Visnu is thirsty and asks Narada to go on for another few
hundred yards, where a village may be seen, and to bring him back some
water. Narada hastens to the village and knocks at the door of the first
house. A beautiful girl opens the door. The ascetic gazes upon her at length
and forgets why he has come. He enters the house and the girl's parents
receive him with the respect due to a saint. Time passes. At length Nirada
marries the girl and learns to know the joys of marriage and the hardships

9 The Sayings of Si Ramakrishna (Madrasedn., 1938), IV, 22. Cf. another version of this
myth according to the Matsya Purana, related by Zimmer, Myths and Symbols, pp. 27ff.
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of a peasant's life. Twelve years pass. now Narada has three children and
at the death of hisfather-in-law, he hasinherited thefarm. But in the course
of the twelfth year the region isflooded by torrential rains. In one night the
herdsare drowned and thehouse collapses. Supporting hiswifewithonehand,
holding his two children with the other, and carrying the smallest child on
his shoulder, he struggles through the water. But the burden is too much
for him. The smallest child dips into the water. Nirada leaves the other
two and tries to recover him, but it is too late, the torrent has swept him
away. While heislooking for thelittle one, the torrent swallows up the two
other children and not long after, his wife. Narada himself falls, and the
torrent carries him along unconscious and inert as a piece of wood. When
he awakens, he has been cast up on a rock. Remembering his sorrows, he
bursts out sobbing. But suddenly he hears a familiar voice: "My child!
Where is the water you were to bring? | have been waiting for more than
half an hour!" Narada turns his head and looks. In place of the torrent
that had destroyed everything, he sees the deserted sun-baked fields. "And
now do you understand the secret of my Maya?' the God asks him.

Obvioudy Narada cannot clam to understand it entirely; but he has
learned one essentid thing: he knows now that Visnu’s cosmic Maya is
manifested through time.

THE "TERROR OF TIME"

The myth of cyclicd Time—of the cosmic cycles that repeat themselves
ad infinitum—isnot an innovation of Indian speculation. As we have dse-
where shown,!® the traditional societies—whose representations of time are
so difficult to grasp precisely because they are expressed in symbols and
rituals whose profound meaning sometimes remains inaccessible to us—the
traditional societies conceive of man's temporal existence not only as an
infinite repetition of certain archetypes and exemplary gestures but also as
an eternal renewal. In symbols and rituals, the world is recreated periodically.
The cosmogony is repeated at least once a year—and the cosmogonic myth
serves aso asamodel for a great number of actions: marriage, for example,
or healing.

What is the meaning of all these myths and rites? Their central meaning
is that the world isborn, growsweary, perishes, and isborn anew in aprecipi-
tate rhythm. Chaos and the cosmogonic act that puts an end to chaos by a

10 Cf. The Myth of tke Eternal Return, passim.
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new creation are periodically reactualized. The year—or what is understood
by this term—corresponds to the creation, duration, and destruction of a
world, a cosmos. It is highly probable that this conception of the periodic
creation and destruction of the world, although reinforced by the spectacle
of the periodic death and resurrection of vegetation, is not a creation of
agricultural societies. It is found in the myths of pre-agricultural societies
and isin al likelihood a lunar conception. For the most evident periodicity
is that of the moon, and it was terms relating to the moon which first
served to express the measurement of time. The lunar rhythms always mark
a"creation" (the new moon) followed by a "growth" (the full moon), and a
diminution and "death" (the three moonless nights). It is most probably
the image of this eternal birth and death of the moon that helped to crys
tallize early man's intuitions concerning the periodicity of life and death,
and subsequently gave rise to the myth of the periodic creation and de-
struction of the world. The most ancient myths of the deluge reveal a lunar
structure and origin. After each deluge a mythical ancestor gives birth to
anew mankind. And most frequently this mythical ancestor takes the form
of a lunar animal. (In ethnology, this name is applied to those animals
whose life reveals a certain alternation and particularly a periodic appear-
ance and disappearance.)

Thus for "primitive" man, Time is cyclic, the world is periodically created
and destroyed, and the lunar symbolism of "birth-death-rebirth” is mani-
fested in a great number of myths and rites. It was on the basis of such an
immemorial heritage that the pan-Indian doctrine of the ages of the world
and of the cosmic cycles developed. Of course, the archetypal image of the
eternal birth, death, and resurrection of the moon was appreciably modified
by Indian thought. As for the astronomical aspect of the yugas, it was
probably influenced by the cosmological and astrological speculations of
the Babylonians. But these possible historical influences of Mesopotamia
on India need not concern us here. What we wish to bring out at this point
is that with their headlong multiplication of cosmic cycles, the Indians had
m mind a soteriological aim. Terrified by the endless births and rebirths of
universes, accompanied by an equal number of human births and rebirths
governed by the law of karma, the Indian was obliged, as it were, to seek
an jssue from this cosmic wheel and from these infinite transmigrations.
The mystical doctrines and techniques aimed at the deliverance of man from
the pain of the infernal cycle of "life-death-rebirth" take over the mythical

185



MIRCEA ELIADE

images of the cosmic cycles, amplify them, and utilize them for purposes
of proselytism. For the Indians of the post-Vedic period-—that is, for those
Indianswho had discovered the " suffering of existence”—the eternal return
is equivalent to the infinite cycle of transmigration governed by karma.
This illusory, ephemeral world, the world of samsara, the world of suffering
and ignorance, is the world that unfoldsin time. Deliverance from thisworld
and attainment of salvation are tantamount to a deliverance from cosmic
Time.

INDIAN SYMBOLISM OF THE ABOLITION OF TIME

In Sanskrit the term kdla is employed both for indefinite periods of time and
for definite moments—as in the European languages. For example: "What
time is it now? ”” The most ancient texts stress the temporal character of all
possible universes and existences; "Time has engendered everything that
has been and will be.”'! In the Upanisads, Brahman, the Universal Spirit,
the Absolute Being, is conceived both as transcending time and as the source
and foundation of everything that is manifested in time: "Lord of what has
been and will be, heis both today and tomorrow." * And Krsna, manifest-
ing himself to Arjuna as a cosmic God, declares: "I am the Time which, in
progressing, destroys the world.” 3

As we know, the Upanisads distinguish two aspects of Brahman, of uni-
versal being: "the corporea and the incorporeal, the mortal and the immor-
tal, the fixed (stkita)and the mobile, etc.””* Which amounts to saying that
both the universe in its manifest and nonmanifest aspects and the spirit in
its conditioned and nonconditioned modalities repose in the One, in the
Brahman which unites all opposites and al oppositions. And the Maitri
Upanisad (VII, 1, 8), in establishing this bipolarity of universal being on
the plane of time, distinguishes two forms (dve rupe) of Brahman (that is,
theaspects of the "two natures" of asingle essence [tad ekam]), as “Time and
Without-Time" (kalas-cakalas-ca).In other words, Time and eternity are
the two aspects of the same principle: in Brahman, the nuxuc fluens and the
nunc stans (a term by which Boethius defined eternity) coincide. The Maitri
Upanisad continues: "What precedes the Sun is Without-Time (akala) and
undivided (akala); but what begins with the Sun is Time which has parts
(sakala) and its form is the Year . . .”

11 Atharva-Veda, XIX, 54, 3. 12 Kena Upanisad, IV, 13.
13 Bhagavad-Gitd, XI, 32. 14 Brhaddranyaka Upanisad, Il, 3, 1.
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The expression "What precedes the Sun" may be interpreted cosmologi-
cally asrelating to the epoch which preceded the Creation—forin the inter-
vals between the mahayugas or kalpas, during the Great Cosmic Nights,
time no longer exists—but its application is above al metaphysical and
soteriological: it refersto the paradoxical situation of himwho obtainsillumi-
nation, who becomes ajivan-mukia, who is "delivered in this life," and
thereby transcends time in the sense that he no longer participates in it.
Thus the Chandogye Upanisad (lll, 11) declares that for the sage, the
illumined one, the sun remains motionless. "But after having risen to the
zenith it (the Sun) will never rise or set again. It will remain alone in
the Center (ekala eva madhye sthatd). Whence this verse: “There (in the
transcendent world of brahman) it has never set and never risen . . .' It
neither rises nor sets; for him who knows the doctrine of brasman itisin the
heavens once and for all (sakrt).”

Here, of course, we have a concrete image of transcendence: at the zenith,
that is, at the summit of the celestial vault, at the "center of the world”—
where a cutting-across the planes, a communication between the three
CosSMic zones, is possible—the sun (= time) remains immobile for "him who
knows"; the nunc fluens is paradoxically transformed into a nunc stans.
[llumination, understanding, accomplishes the miracle of an escape from
time. In the Vedic texts and Upanisads the paradoxical instant of illumi-
nation is likened to the lightning flash. Brahman is understood suddenly,
like a lightning flash.”® "In a lightning flash the truth.” (In both Greek
metaphysics and Christian mysticism we find the same image used to
denote spiritual illumination.)

Let us pause for amoment to consider this mythical image: the zenith
which is at once the summit of the world and the "center" par excellence,
the infinitesima point through which passes the cosmic axis (Axis M unds).
In our last year's lecture we showed the importance of this symbolism for
archaic thought.”” A "center" represents an ideal point belonging not to
profane, geometric space, but to sacred space, a point in which communica-
tion with heaven or hell may be realized; in other words, a center is the para-
doxical place that cuts across the planes; it is a place where the sensuous
world may be transcended. But by transcending the Universe, the created

15 Kena Upanisad, 1V, 4, 5. 16 Kausitaki Upanisad, IV, 2.
17 Cf. Eliade, “Psychologie et histoire des religions: a propos du symbolisme du ‘centre,’ ”’
EJ 1950, pp. 247-82.
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world, one also transcends time and achieves stasis, the eternal intemporal
present.

Therelation between the acts of transcending space and of transcending
the temporal flux is elucidated by a myth relating to the nativity of the Bud-
dha. The Majjhima-Nikaydlll, p. 123) relates that "as soon as he was born,
the Bodhisattva set hisfeet flat on the ground and turning toward the north,
took seven steps, sheltered by a white parasol. He contemplated all the re-
gions round about him and said with the voice of a bull: ‘T am the highest
in the world, | am the best in the world, | am the oldest in the world; this
is my last birth; for me there will never again be a new existence.”” This
mythical picture of the Buddha's birth is carried over with certain variations
into the subsequent literature of the Nikdya-Agamas, the Vinaya,and the
biographies of the Buddha.’® The sapia padani, seven steps which carry the
Buddha to the summit of the world, dso play a part in Buddhist art and
iconography. The symbolism of these seven steps is quite transparent.?
The phrase "l am the highest in the world" (aggo’hamasmilokassa) signifies
the spatial transcendence of the Buddha. For he attained to the "summit of
the world" (lokkagge) by traversing the seven cosmic stories, which, as we
know, correspond to the seven planetary heavens. But in so doing he like-
wise transcends Time, for in the Indian cosmology, the creation begins at
the summit, which is therefore the "oldest" point. That iswhy the Buddha
cries out: "I am the oldest in the world" (jeitho’hamasmi lokassa). For
in attaining to the cosmic summit, the Buddha becomes contemporaneous
with the beginning of the world. He has magically abolished time and crea
tion, and finds himself in the atemporal instant preceding the cosmogony.
The irreversibility of cosmic time, a terrible law for al those who live in
illusion, no longer counts for the Buddha. For him time is reversible, and
can even be anticipated: for he knows not only the past but aso the future.
In addition to abolishing time, the Buddha can pass through it backward
(patiloman, Skr. pratiloman, "against the fur"), and this will be equally
true for the Buddhist monks and the yogis who, before obtaining their
Nirvana or their samddhi, effect a "return backward,” which enables them
to know their previous existences.

18 In a long note to his translation of the Mahadprajriaparamitasastraof Nagarjuna,

Etienne Lamotte has collected and arranged the most important of these; cf. Le Trait¢

de la grande vertu de sagesse de Nagarjuna, Book | (Louvain, rg44). pp. 6fF.

19 Cf. Eliade, “Les Sept Pas du Bouddha,” in Pro Regno, pro Sanctuario, Hommage Van
der Leeww (Nijkerk, 1950), pp. 169-75.

188



TIME AND ETERNITY IN INDIAN THOUGHT

THE "BROKEN EGG"

Side by side with this image of the Buddha transcending space and time by
cutting across the seven cosmic planes to the "center" of the world and
simultaneoudy returning to the atemporal moment which precedes the
creation of the world, we have another image which felicitously combines
the symbolisms of space and time. In a remarkable article, Paul Mus calls
attention to this text from the Suttavibhanga:®

When a hen has laid eggs, says the Buddha, eight or ten or twelve
of them, and she has sat upon them and kept them warm for a
sufficient time; and when the first chick breaks through the shell
with his toe or beak and issues happily from the egg, what shall we
cal this chick, the oldest or the youngest>—We shall call him the
oldest, venerable Gautama, for heisthefirstborn among them.—So
likewise, O Brahman, | alone among the men who live in ignorance
and are as though enclosed and imprisoned in an egg have burst
this shell of ignorance, and | alone in all the world have obtained
the beatific universal dignity of the Buddha. Thus, 0 Brahman,
| am the oldest, the noblest among men.

As Paul Mus says, this imagery is "deceptively simple. To understand it
correctly, we must remember that the Brahmanic initiation was regarded as
a second birth. The most common name for the initiates was dvija: ‘twice-
born.” But the birds, snakes, etc. were dso given this name, inasmuch as
they were born of eggs. The laying of the egg was likened to the ‘first birth—
that is, the natural birth of man. The hatching out corresponded to the
supernatural birth of initiation. Moreover, the Brahmanic codes establish
the principle that the initiate is socially superior, ‘oider’ than the uninitiated,
whatever may be their relations of physical age or kinship.”#

But this is not dl. "It was scarcely possible to liken the supernatural
birth of the Buddha to the breaking of the egg containing in germ the ‘first-
born’ (jyeshta)f the universe without reminding the listeners of the ‘cosmic
egg’ of Brahmanic traditions, whence at the dawn of time there issued the
primordial God of creation, variously named the Golden Embryo (Hiranya-
garbha), the Father or Master of Creatures (Prajapati), Agni (God of the
20 Suttavibhanga, Parajikal, 1, 4; cf. H. Oldenberg, The Buddha, tr. Wm. Hoey (London,

1928), p. 325; Paul Mus, La Notion du temps reversible dans la mythologie bouddhique

(Extrait de PAnnuaire de ’Ecole Pratique des Hautes Etudes, section des sciences re-

ligieuses, 1938-39; Melun, 1939), p. 13.
2I Mus, pp. 13-14.
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fire, and ritual Fire), or brahman (sacrificial principle, ‘prayer,” deified text
of the hymns, etc.).”** And the "cosmic egg" was "definitely identified with
the year, the symbolic expression for cosmic Time: so that semsara, another
image of cyclical Time reduced to its causes, corresponds exactly to the
mythical egg.”®

Thus the action of transcending time is formulated in a symbolism that
is both cosmological and spatial. To break the envelope of the egg is equiva
lent in the Buddha's parabl e to breaking through samsara, the wheel of exis-
tences—in other words, to transcending both cosmic Space and cyclical Time.
In this case, too, the Buddha makes use of images similar to those of the
Vedas and Upanisads. The motionless sun at the zenith in the Chdndogya
Upanisadis a spatial symbol which expresses the paradoxical act of escape
from the cosmos with the same force as the Buddhist image of the broken
ego. In describing certain aspects of Tantric Y oga, we shal encounter further
archetypal images of this sort, employed to symbolize transcendence.

THE PHILOSOPHY OF TIME IN BUDDHISM

The symbolism of the seven steps of Buddha and of the cosmic egg implies
the reversibility of time, and we shall have occasion to say more of this para-
doxical process. But first we must present the broad outlines of the philos-
ophy of time elaborated by Buddhism and particularly Mahayana Bud-
dhism.2 For the Buddhist, too, time consists of a continuous flux (saemtdana),
and this fluidity of time suffices to make every "form" that is manifested
in time not only perishable but also ontologically unreal. The philosophers
of the Mahayana havewritten copiously on what might be called the instan-
taneity of time—that is, the fluidity and hence unreality of the present
instant which is continuously transformed into past and nonbeing. For the
Buddhist philosopher, says Stcherbatsky, "existence and non-existence are
not different appurtenances of athing, they are the thing itself.” As Santa-
raksita writes, "the nature of anything is its own momentary stasis and
destruction." % The destruction to which Santaraksita aludes is not em-

22 Ibid., p. 14. 23 Ibid., p. 14, n. 1.

24 The elements of this philosophy will be found in the two volumes of T. Stcherbatsky’s
Buddhist Logic (Bibliotheca Buddhica, XXVI; Leningrad, 1930~32}, and in Louis de la
Vallée Poussin's valuable Documents d’Abhidarma: La Controverse du temps (Melanges
chinoiset bouddhiques, V; Brussels, 1937),pp. 1-158. Seedso S. Schayer, Contributions
to the Problem of Time in Indian Philosophy (Cracow, 1938) and Ananda K. Coomara-
swamy, Time and Eternity (Ascona, 1947), pp. 3off.

25 Stcherbatsky, Buddhist Logic, |, pp. 94ff.; Tativasangraha, p. 137.
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pirical destruction—for example, that of a vase which breaks when it falls
to the ground—Dbut the intrinsic and continuous annihilation of every exist-
ent that is involved in time. It is in this sense that Vasubandhu writes:
"Because of immediate destruction, there is no (real) motion.” % Move-
ment and consequently time as such are pragmatic postulates, just as for
Buddhism the ego is a pragmatic postulate; but the concept of motion cor-
responds to no outward reality, for it is "something" constructed by our-
seves. Mahayana Buddhism expresses the unreality of the temporal world
chiefly in terms of its fluidity and instantaneity, its continuous annihilation.
From the Mahayanic conception of time some writers have concluded that
for the philosophers of the Greater Vehicle motion is discontinuous, that
"motion consists of a series of immobilities” (Stcherbatsky). But as Cooma-
raswamy remarks, a line is not made up of an infinite series of points but
presents itself as a continuum.” Vasubandhu himself said as much: "The
arising of instants is uninterrupted™ (nirantara-ksana-utpada). Etymologi-
cally the term samiana, which Stcherbatsky translated by "series," means
"continuum.”

There is nothing new in al this. The logicians and metaphysicians of the
Greater Vehicle did no more than derive the ultimate conclusions from the
pan-Indian intuitions concerning the ontological unreality of everything
existing in time. Fluidity conceals unreality. The only hope and path of
salvation is the Buddha, who has revealed the Dharma (absolute reality)
and disclosed the road to Nirvana. Indefatigably he repeats the central
theme of his message: dl that is contingent is unreal; but he never for-
gets to add: "thisisnot I" (za me so aitd). For he, the Buddha, is identical
with the Dharma, and consequently he is "smple, noncomposite” (asam-
khata) and “atemporal, timeless' (@kaliko, as the Anguttara-Nikaya puts it,
1V, 359-406). Over and over the Buddha repeats that he "transcends the
eons' (kappdtito. . . vipamutto), that he "is not a man of the eons'
(akkapiyo) which is to say that he is not really involved in the cyclical flux
of time, that he has transcended cosmic Time.? For him, according to the
Samyutta-Nikaya (1, 141) "there exists neither past nor future" (na tassa
paccha na purattham atthi). For the Buddha all times are made present
26 Abkidharmakosa, IV, 1, quoted by Coomaraswamy, p. 58. Cf. the translation with

commentary by Louis de la Vallée Poussin, L’Abkidkarmakogade Vasubandhu (5 vols.,

Paris, 1923-31).

27 Coomaraswamy, p. 60.
28 Sutta Nipata,373, 86off.; and other texts collected by Coomaraswamy, pp. goff.
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(VisuddhiMagga, 411); in other words, he has abolished the irreversibility
of time.

The total present, the eternal present of the mystics, is stasis, nonduration.
Trandlated into spatial symbolism: nonduration, the eternal present, is
immobility. And indeed, to indicate the unconditioned state of the Buddha
or thejivan-mukte, Buddhism—Iike Yoga—makes use of terms relating to
immobility, stasis. "He whose thought is stable" (¢Aita-citta),*® "he whose
spirit is stable" (¢hit’attd), etc.®® It should not be forgotten that the first
and simplest definition of Yogaisgiven by Patanjali himsdlf at the beginning
of his Yoga-Sutras (I, 2): yogak cittavritiniradhalk,"yoga is the suppresson
of the states of consciousness.” But this suppression is only the final goal.
The yogi begins by "halting," by "immobilizing" his states of consciousness,
his psychomental flux. (The most usual sense of nirodha is "restriction or
obstruction," the act of enclosing, etc.). We shall come back to the conse-
quences of this "stoppage,” this "immobilization" of the states of conscious-
ness, for the yogi's experience of time.

He "whose thought is stable” and for whom time no longer flows lives
in an eterna present, in the nunc stans. The present moment, the nunc,
is cdled ksana in Sanskrit and khana in Pali® It is by the ksana, the
"moment," that time is measured. But this term also has the meaning of
"favorable moment, opportunity,” and for the Buddha it is through the
mediation of such a moment that one can escape from time. The Buddha
exhorts his adepts "not to lose the moment,” for "those who lose the
moment will lament." He congratulates those monks who have "seized
the moment" (khano vo patiladdho); and he pities those "for whom the
moment is passed’ (kkandtitd).®® This means that after the long road
traveled in cosmic Time, through innumerable existences, the illumination
is instantaneous (ekaksana). "The instantaneous illumination” (ekak-
sanabhisembodhi), as the Mahayanic authors cdl it, means that the compre-
hension of reality occurs suddenly, like alightning flash—ametaphor which
we have already encountered in the Upanisads. Any moment, any ksana,
may become the "favorable moment,” the paradoxical instant which sus-
pends time and projects the Buddhist monk into the nunc stans, an eternal

29 Digha-Nikaya, I, 157. 30 Ibid,, I, 57.

31 See Louis de la Vallée Poussin, "Notes sur le ‘moment’ ou ksana des bouddhistes,”
Rocznik Orientalistczny (Lwow), VIII (1931), 1—13; Coomaraswamy, pp. 56ff,

32 Samyutta-Nikdya, |V, 126.
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present. This eternal present is no longer part of time; it is qualitatively
different from our profane "present,” from this precarious present which
stands out feebly between two nonentities—the past and the future—and
which will cease with our death. The "favorable moment" of illumination
may be compared to the lightning flash which communicates revelation, or
to the mystical ecstasy which is paradoxically prolonged beyond time.

IMAGES AND PARADOXES

It should be noted that al these images through which the Indians en-
deavored to express the paradoxical act of escape from time aso serve to
express the passage from ignorance to illumination (or, in other words, from
"death" to "life," from the contingent to the absolute, etc.). We may group
them roughly into three classes: (1) the images which suggest the abolition
of time and hence illumination by a cutting across the planes (the "broken
egg," the lightning flash, the seven steps of the Buddha); (2) those which
refer to an inconceivable situation (the immobility of the sun at the zenith,
the cessation of the flux of the states of consciousness, total cessation of
respiration in the practice of Yoga, etc.); and (3) the contradictory image
of the "favorable moment," a temporal fragment transfigured into an
"instant of illumination." The two last images also suggest a cutting across
the planes, for they denote a paradoxical passage from a normal state in the
profane sense (the movement of the sun, the flux of consciousness, etc.)
to a paradoxical state (the immobility of the sun etc.), or imply the transub-
stantiation which takes place within the temporal moment itself. (As we
know, the passage from profane time to sacred Time provoked by a ritual
also implies a "cutting across planes’”: liturgical Time does not prolong the
profane time in which it is situated, but, paradoxically, continues the time
of the last ritual accomplished) .3

The structure of these images should not surprise us. All symbolism of
transcendence is paradoxical and impossible to conceive in profane terms.
The most common symbol to express the cutting across the planes and
penetration into the "other world," the transcendent world (of the dead or
of the gods), is the "difficult passage" the razor edge. "It is hard to pass
over thewhetted blade of the razor," say the poets to express the arduousness
of theroad (leading to supreme knowledge) .>* We are reminded of the Gospel

33 Cf. Eliade, Traité d’histoire des religions (Paris, 1949), pp. 332ff.
34 Katha Upanisad, |ll, 14.
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passage: "Strait is the gate and narrow the way, which leadeth unto life,
and few therebethat findit" (Matthew 7 : 14). The "strait gate," the razor
edge, and the narrow, dangerous bridge by no means exhaust the wealth
of this symbolism. Other images represent a seemingly hopeless situation.
The hero of a tale of initiation must go "where night and day meet"; or
find a gate in a wall that discloses none; or ascend to heaven by a passage
which haf opens for the barest instant; or pass between two millstones in
continual movement, between two cliffsthat touch continuously, or between
the jaws of a monster, etc.® All these mythical images express the necessity
of transcending the contraries, of abolishing the polarity which characterizes
the human state, in order to accede to ultimate reality. As Coomaraswamy
says, "whoever would transfer from this to the Otherworld, or return, must
do so through the undimensioned and timeless ‘interval’ that divides re-
lated but contrary forces, between which, if one is to pass a dl, it must be
‘instantly.” ”” %

For Indian thought, the human state is defined by the existence of the
contraries; deliverance (that is, abolition of the human condition) is equiva-
lent to an unconditional state which transcends the contraries, or, what
amounts to the same thing, a state in which the contraries coincide. We
are reminded that the Maitri Upanisad,in speaking of the manifest and
unmanifest aspects of being, distinguishes two forms of brahman as "Time
and Timeless." For the sage, brahman plays the part of an exemplary model;
deliverance is an "imitation of brahman." Thus for "him who knows"
there ceases to be an opposition between "time" and the "timeless'; they
cease to be distinct from each other; the pairs of opposites are done away
with. To illustrate this paradoxical situation Indian thought, like that of
other archaic peoples, makes use of images which contain contradiction in
their very structure (images such asfinding a door in a wall which reveals
none).

The coincidence of opposites is till better elucidated by the image of the
"instant" (ksana)which is transformed into a "favorable moment." Appar-
ently nothing distinguishes any fragment of profane time from the intem-

35 On these motifs see A. B. Cook, Zeus {Cambridge, 1940}, I1l, 2, appendix P: "Floating
Islands,” pp. 975-1016; Coomaraswamy, ‘‘Symplegades,”” Sudies and Essays in
the History of Science and Learning O/ered in Homage to George Sarton (New York,
1947), pp. 463-88; Eliade, Le Chamanisme et les techniques archaiques de Pextase (Paris,
1931), PP. 419ff. and passim.

36 Coomaraswamy, "Symplegades,” p. 486.
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poral instant obtained by illumination. To understand fully the structure
and function of such an image, we must recall the dialectic of the holy: any
object at all may paradoxically become a hierophany, a receptacle of the
sacred, while still continuing to participate in its cosmic environment. (A
holy stone for al its holiness still remains a stone along with other stones,
etc.’ From this point of view the image of the "favorable moment" expresses
the paradox of the coincidence of opposites even more forcefully than do
the images of contradictory situations, immobility of the Sun, etc.)

TECHNIQUES OF ESCAPE FROM TIME
Instantaneousillumination, the paradoxical |eap outside of time, is obtained
in consequence of a long discipline which implies a philosophy as well as a
mystical technique. Let us consider a few techniques aimed at halting the
temporal flux. The most common of them, which is truly pan-Indian, is the
pranayama, the rhythmization of breathing. In this connection it should be
noted that although its ultimate aim is to transcend the human state, the
practice of Y oga starts out by ameliorating this same human state, by giving
it afullness and a majesty which seem inaccessible to the profane. We are
not thinking immediately of Hatha Yoga, whose express aim is an absolute
mastery of the human body and psyche. All forms of Yoga imply a previous
transformation of profane man—this feeble, dispersed slave of his body,
incapable of a true mental effort—into a glorious Man: possessed of perfect
physical health, absolute master of his body and his psychomental life,
capable of concentration, conscious of himself. What Y oga seeks ultimately
to transcend is a perfect man of this sort, and not merely a profane, every-
day man.

In cosmological terms (and to penetrate Indian thought we must always
use this key), Yoga starts from a perfect cosmos in order to transcend the
cosmic condition as such—it does not start from a chaos. The physiology and
psychomental life of the profane man resemble a chaos. Y oga practice begins
by organizing this chaos, by ‘“cosmifying” it. Little by little pranayama,
the rhythmization of breathing, forms the yogi into a cosmos: breathing
1s no longer arhythmic, thought is no longer dispersed, the circulation of the
psychomental forces is no longer anarchic.?® But in thus working on the

37 On the dialectic of the holy, see Eliade, Trait? d’kistoire des religions, pp. 13ff.

38 Cf. Eliade, “Cosmical Homology and Yoga,” Journal of the Indian Society of Oriental
Art (Calcutta), V (1937), pp. 188—203. On the prandyama, see Eliade, Techniques du
Yoga, pp. 75ff.; Yoza: I'mmortality and Liberty (New York, in press), passim.
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respiration, theyogi worksdirectly on lived time. And thereis no adept of
Yogawho, in the course of these breathing exercises, has not experienced
another quality of time. Attempts have been made to describe this expe-
rience of lived time during the prandydma; it has been compared to the
beatific time of one listening to good music, to the raptures of love, to the
serenity or plenitude of prayer. But al these comparisons are inadequate.
What is certain isthat in progressively decelerating the rhythm of breathing,
in prolonging the expiration and inspiration, and increasing the interval
between these two elements of respiration, the yogi experiences a time
different from ours.*

It seems to us that the practice of prarayama presents two essential points:
(1) the yogi starts out by ‘““cosmifying” his body and psychomental life;
(2) by prdnaydma the yogi succeeds in integrating himself at will with the
diverse rhythms of lived time. In his extremely concise manner, Pataiijali
recommends "the control of the moments and of their continuity.®® The
later Yogic-Tantric treatises give more details regarding this "control" of
time. The Kalacakra T'antra, for example, goes so far as to relate inspira-
tion and expiration with day and night, then with fortnights, months, years,
arriving finally at the great cosmic cycles.#

In other words the yogi by his own respiratory rhythm may be said to
repeat Great Cosmic Time, the periodic creations and destructions of the
universe. The purpose of thisexercise is twofold: on the one hand the yogi
39 It is even possible that the rhythmization of breathing has considerable effects on the

physiology of the yogi. | have no competence in thisfield, but | was struck, at Rishikesh

and elsewhere in the Himalayas, by the admirable physical condition of the yogis,
athough they took scarcely any food. One of the neighbors of my kutiar at Rishikesh
was a raga, a naked ascetic who spent nearly the whole night in practicing the prana-
yama, and never ate anything more than a handful of rice. He had the body of aperfect
athlete, showed no signs of undernourishment or fatigue. | wondered how it came about
that he was never hungry. "I live only in the daytime," he replied. "At night | reduce
the number of my respirations by one-tenth.” | am not entirely sure of having under-
stood what he meant, but perhaps it was simply that since vital time is measured by the
number of inspirations and expirations, he lived in ten hours only a tenth part of our
time, namely one hour, by virtue of the fact that during the night he reduced his breath-
ings to one-tenth of the normal rhythm. Counted in respiratory hours, a day of twenty-

four solar hours only had a length of twelve to thirteen hours for him: thus he ate a

handful of rice not every twenty-four hours, but every twelve or thirteen hours. This

is only a hypothesis and | do not insist. But, as far as | know, there has still been no
satisfactory explanation for the surprising youthfulness of the yogis.

40 Yoga-Sutra lll, 52.

41 Kalacakra Tantre, quoted by Mario E. Carelli in his edition of Sekoddesatika: Sekod-

desatika of Nadapada (Naropd),Being a Commentary of the Sckoddesa Section of the
Kalacakra Tantra (Gaekwad Oriental Series, XC; Baroda, 1941), preface, pp. 16fI.
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is led to identify his own respiratory moments with the rhythms of Great
Cosmic Time, and in so doing realizes the relativity and ultimate unreality
of time. But on the other hand, he obtains the reversibility of the temporal
flux (sdra):he returns backward, relives his previous existences and, as the
texts put it, "burns' the consequences of his former acts; he annuls these
acts in order to escape from their karmic consequences.

In such an exercise of pranayamaewe discern a will to relive the rhythms
of the Great Cosmic Time: the experience is similar to that of Narada re-
lated above; but here it is obtained voluntarily and consciously. Proof that
this is so may be found in the assimilation of the two "mystical veins,"
ida and pingala, to the moon and the sun.* In the mystical physiology of
Yoga, ida and pingala are, as we know, the two canals through which
psychovital energy circulates within the human body. The assimilation of
these two mystical veins to the sun and the moon completes the operation
that we have called the cosmification of the yogi. His mystical body becomes
a microcosm. His inspiration corresponds to the course of the sun—that is,
to the day; and his expiration to the moon—that is, the night. Thus the
breathing rhythm of the yogi ultimately enters into the rhythm of Great
Cosmic Time.

But this entrance into Great Cosmic Time does not abolish time as such;
only its rhythms have changed. The yogi lives a cosmic Time, but he never-
theless continues to live in time. Yet his ultimate purpose is to issue from
time. And this is what happens when the yogi succeeds in unifying the two
currents of psychic energy that circulate through ida and pingala. By a
process that is too difficult to explain in a few words, the yogi stops his
respiration and, by unifying the two currents, concentrates them and forces
them to circulate through the third "vein," susumna, the vein situated at
the "center." And according to the Hatheyoga-pradipika (IV, 16-17),
“Susumna devours Time." This paradoxical unification of the two mystical
veinsida and pingala, the two polar currents, is equivalent to the unification
of the sun and the moon—-that is, the abolition of the cosmos, the reunion
of contraries, which amounts to saying that the yogi transcends both the
created universe and the time that governsit. We recall the mythical image
of the egg whose shell is broken by the Buddha. Thus it happens to the

42 See the texts collected by P. C. Bagchi, "Some Technical Terms of the Tantras,”
Calcutta Oriental Journal, | : 2 (November, 1934), 75-78, especially pp. $2ff.; and
Shashibhusan Dasgupta, Obscure Religious Texts (Calcutta, 1946), pp. 274ff.
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yogi who "concentrates' his breath in susumna: he breaks the shel of his
microcosm, he transcends the contingent world which exists in time. A
considerable number of Tantric texts alude to this absolute, intemporal
state in which there exists neither day nor night, "in which there is neither
sckness nor old age”—naive and approximative formulas for the "escape
from time." To transcend day and night means to iranscend the contraries,
which corresponds on the temporal plane to the passage through the
"strait gate" on the spatial plane. This experience of Tantric Y oga prepares
the way for semadhi, the state which is usually translated as "ecstasy" but
which we prefer to call “enstasis.” The yogi ultimately becomes a jivun-
mukta, one who is "delivered in this life." We cannot conceive of his exis-
tence, for it is paradoxical. Thejivan-mukia issad to live no longer in time,
in our time—but in an eternal present, in the nunc stans.

But these processes of Tantric Yoga do not exhaust the Indian techniques
of "escape from time." From a certain point of view one might even say that
Yoga as such ams at deliverance from tempora servitude. All Yoga
exercises of concentration or meditation isolate the adept, remove him from
the flux of psychomental life, and consequently reduce the pressure of time.
Moreover, theyogi aimsat adestruction of the subconscious, at acombustion
of the vasands. Y oga, aswe know, attaches a considerable importance to the
subliminal life designated by the term vdsands. "The vdsands have their
origin in memory," writes Vyasa in his commentary on Yoega-Satra 1V, 9.
But more is involved than the individua memory, which for the Hindu
includes not only the recollection of actual existence but the karmic resi-
dues of innumerable previous existences. The vdsands also represent the
entire collective memory transmitted through language and traditions: in
a sense, they are equivalent to Professor Jung’s collective unconscious.

In seeking to modify the subconscious and finally to "purify,” to "burn"
and to "destroy" it,* the yogi endeavors to deliver himself from memory—
that is, to abolish the work of time. And this is no specialty of the Indian
techniques. A mysticof thestature of Meister Eckhart never ceasesto repeat
that "there is no greater obstacle to union with God than time," that time
prevents man from knowing God, etc. And in this connection it is not with-

43 Such apresumption will probably seem vain if not dangerous to the Western psycholo-
gist. Though claiming no right to intervene in this debate, | should like to remind the
reader of the extraordinary psychologica science of the yogis and the Hindu ascetics,
and on the other hand, of the ignorance of Western scientists in regard to the psycho-
logical reality of the Yogic experiences.
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out interest to recall that archaic societies periodically "destroy" the world
in order to remake it and consequently to live in a new universe without
“sin”—thatis, without history, without memory. A great number of periodic
rituals also aim at a collective wiping away of sin (public confessions, the
scapegoat, etc.), amounting ultimately to an abolition of the past. All this,
it seems to me, proves that thereis no breach in continuity between the man
of the archaic societies and the mystic belonging to the great historic reli-
gions: both fight with the same energy, though with different means, against
memory and time.

But this metaphysical deprecation of time and this struggle against
"memory"” do not exhaust the attitude of Indian spirituality toward time
and history. Let us recall the lesson of the myths of Indra and Narada:
Maya is manifested through time, but Maya itself is only the creative
force and above al the cosmogonic force of the absolute Being (Siva,
Visnu); and that means that the Great Cosmic lllusion is wliimately a
hierophany. This truth, revealed in myths by a series of images and stories,
is expounded more systematically by the Upanisads, and the later
philosophers who state explicitly that the ultimate foundation of things,
the Ground, is constituted both by Maya and by the Absolute Spirit, by Illusion
and Reality, by Time and Eternity. In placing al the contraries in one and
the same universal void (S#nya), certain Mahayanic philosophers (for ex-
ample, Nagarjuna), and above al the various Tantric schools both Buddhist
(Vajrayana) and Hindu, have come to similar conclusions. In al this there
is nothing to surprise us, for we know the eagerness of Indian spirituality to
transcend the contraries and polar tensions, to unify the real, to return to
the primordial One. If time as Maya is also a manifestation of the godhead,
toliveintimeisnot initself a"bad action’; the bad action consistsin believing
that t4ere exists nothing else, nothing outside of time. One is devoured by time,
not because one lives in time, but because one believes in the reality of
time and hence forgets or despises eternity.

This conclusion is not without importance; we tend too much to reduce
Indian spirituality to its extreme positions, which are intensely specialized
and hence accessible only to the sages and mystics, and to forget the pan-
Indian attitudes, illustrated above al by the myths. Indeed, the "escape
from time" obtained by the jivan-muktaamounts to an enstasis or an ecstasy
inaccessible to most men. But if the escape from time remains the royal

44 See above, pp. 186f.
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road of deliverance (let us recall the symbols of instantaneous illumination
etc.), this does not mean that all those who have not obtained it are inexo-
rably condemned to ignorance and servitude. Asthe myths of Indra and
Narada show, to be delivered from illusion it is sufficient to achieve con-
sciousness of the ontological unreality of time and to "redize" the rhythms
of Great Cosmic Time.

Thus, to recapitulate, Indiais not limited to two possible situations with
respect to time: that of the ignorant who live solely in time and illusion—
and that of the sage or yogi who endeavors to "issue from time"; there is
dso athird, intermediate, situation: the situation of him who, while con-
tinuing to livein hisown time (historic time), preserves an opening toward
Great Time, never losing his awareness of the unreality of historic time.
This situation, illustrated by Indra after his second revelation, is amply
elucidated in the Bhagarad-Gita. It is expounded above dl in the Indian
spiritual literature for the use of laymen, and by the spiritual masters of
modern India. It is not without interest to observe that this last Indian
position is in a certain sense a continuation of primitive man's attitude
towardtime.
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On Synchronicity!

It might seem appropriate to begin my exposition by defining the concept
with which it deals. But | would rather approach the subject the other way
and first give you a brief description of the facts which the concept of
synchronicity is intended to cover. As its etymology shows, this term has
something to do with time or, to be more accurate, with a kind of simul-
taneity. We can also use for simultaneity the concept of a meaningful coin-
cidence of two or more events when something other than the probability of
chance isinvolved. A statistical—that is, a probable—concurrence of events,
such as the "duplication of cases' found in hospitals, falls within the
category of chance. Groupings of this kind can consist of any number of
terms and still remain within the framework of the probable and rationally
possible. Thus, for instance, it may happen that someone chances to notice
the number on his streetcar ticket. On arriving home he receives a telephone
cal during which the same number is mentioned. In the evening he buys a
theater ticket that again has the same number. The three events form a
chance grouping that, although not likely to occur often, nevertheless lies
well within the framework of probability owing to the frequency of each
of its terms. | would like to recount from my own experience the following
chance grouping, made up of no fewer than six terms:
On April 1, 1949, I made anotein the morning of an inscription containing
a figure that was half man and half fish. There was fish for lunch. Somebody
mentioned the custom of making an "April fish" of someone. In the afternoon,
aformer patient of mine, whom | had not seen in months, showed me some
T [The German original of this brief essay was later much expanded by Professor Jung
as “Synchronizitiit als ein Prinzip akausaler Zusammenhinge,” in Naturerklirung und
Psyche (Studien aus dem C. G. Jung-Institut, IV; Zurich, 1952). Tr. R. F. C. Hull as

"Synchronicity: An Acausal Connecting Principle," in The Interpretation Of Nature
and the Psyche (New York and London, 1955).—ED.]
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impressive picturesof fish. Inthe evening, | was shown apiece of embroidery
with sea monsters and fishes in it. The next morning, | saw a former patient,
who was visiting me for the first time in ten years. She had dreamed of a
largefishthe night before. A few months|later, when | was using this series
for alarger work and had just finished writing it down, | walked over to a
spot by the lake in front of the house where | had already been several times
that morning. This time afish a foot long lay on the sea wall. Since no one
dse was present, | have no idea how the fish could have got there.

When coincidences pile up in this way one cannot help being impressed by
them—ior the greater the number of terms in such a series, or the more
unusua its character, the more improbable it becomes. For reasons that |
have mentioned elsewhere and will not discuss now, | assume that this was
a chance grouping. It must be admitted, though, that it is more improbable
than a mere duplication.

In the above-mentioned case of the streetcar ticket, | said that the ob-
server "chanced" to notice the number and retain it in his memory, which
ordinarily hewould never have done. Thisformed the basis for the series of
chance events, but | do not know what caused him to notice the number.
It seems to me that in judging such a series a factor of uncertainty entersin
a this point and requires attention. | have observed something similar in
other cases, without, however, being able to draw any reliable conclusions.
But it is sometimes difficult to avoid the impression that there is a sort of
foreknowledge of the coming series of events. Thisfeeling becomesirresistible
when, as so frequently happens, one thinks one is about to meet an old
friend in the street, only to find to one's disappointment that it is a stranger.
On turning the next corner one then runs into him in person. Cases of this
kind occur in every conceivable form and by no means infrequently, but
after thefirst momentary astonishment they are asarule quickly forgotten.

Now, the more the foreseen details of an event pile up, the more definite
istheimpression of an existing foreknowl edge, andthe moreimprobabledoes
chance become. | remember the story of a student friend whose father had
promised him a trip to Spain if he passed his final examinations satisfacto-
rily. My friend thereupon dreamed that he was walking through a Spanish
city. The street led to a square, where there was a Gothic cathedral. He then
turned right, around a corner, into another street. There he was met by an
elegant carriage drawn by two cream-colored horses. Then he woke up. He
told us about the dream as we were sitting round a table drinking beer.
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Shortly afterward, having successfully passed his examinations, he went to
Spain, and there, in one of the streets, he recognized the city of his dream.
He found the square and the cathedral, which exactly corresponded to the
dream image. He wanted to go straight to the cathedral, but then remem-
bered that in the dream he had turned right, at the corner, into another
street. He was curious to find out whether his dream would be corroborated
further. Hardly had he turned the corner when he saw in reality the carriage
with the two cream-colored horses.

The sentimen! du déja-vuis based, as | have found in a number of cases,
on aforeknowledge in dreams, but we see that this foreknowledge can also
occur in the waking slate. In such cases mere chance becomes highly im-
probable, since the coincidence isknown in advance. It thus loses its chance
character not only psychologically and subjectively, but objectively too,
since the accumulation of details that coincide immeasurably increases the
improbability of chance as a determining factor. (For correct precognitions
of death, Dariex and Flammarion have computed probabilities ranging from
1 in 4,000,000 to 1 in 8,000,000.)% SO in these cases it would be incongruous
to speak of "chance" happenings. It is rather a question of meaningful
coincidences. Usually they are explained by precognition—in other words,
foreknowledge. People aso talk of clairvoyance, telepathy, etc., without, how-
ever, being able to explain what these faculties consist of or what means of
transmission they use in order to render events distant in space and time
accessible to our perception. All these ideas are mere names; they are not
scientific concepts which we may assume to be statements of principle, for
no one has yet succeeded in constructing a causa bridge between the ee-
ments making up a meaningful coincidence.

Great credit is due to J. B. Rhine for having established a reliable basis
for work in the vast field of these phenomena by his experiments in extra-
sensory perception, or ESP. He used a pack of 25 cards divided into 5 groups
of 5, each with its special sign (star, square, circle, cross, two wavy lines).
The experiment was carried out as follows: In each series of experiments the
pack is laid out 800 times, in such a way that the subject cannot see the
cards. He is then asked to guess the cards as they are turned up. The proba-
bility of a correct answer is 1 in 5. The result, computed from very high
figures, showed an average of 6.5 hits. The probability of a chance deviation
of 1.5amountsto only 1 in 250,000. Some individual s scored more than twice

2 [For documentation, see ““Synchronicity: An Acausal Connecting Principle,” p. 20.]
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the probable number of hits. On one occasion all 25 cards were guessed cor-
rectly, which gives a probability of 1 in298,023,223,876,953,125. The spatial
distance between experimenter and subject was increased from afew yards
to about 4,000 miles, with no effect on the result.

A second type of experiment consisted in asking the subject to guess a
series of cards that was 4ill to be laid out in the near or more distant future.
The time factor was increased from a few minutes to two weeks. The result
of these experiments showed a probability of 1 in 400,000.

In a third type of experiment, the subject had to try to influence the fall
of mechanically thrown dice by wishing for a certain number. The results of
this so-caled psychokinetic (PK) experiment were the more positive the
more dice were used at a time.

The result of the spatial experiment proves with tolerable certainty that
the psyche can, to some extent, eliminate the space factor. The time experi-
ment provesthat the timefactor (at any rate, in the dimension of thefuture)
can become psychicaly relative. The experiment with dice proves that
moving bodies too can be influenced psychically—a result that could have
been predicted from the psychic relativity of space and time.

The energy postulate shows itself to be ingpplicable to the Rhine experi-
ments, and thus rules out al ideas about the transmission of force. Equally,
the law of causality does not hold—a fact that | pointed out thirty years
ago. For we cannot conceive how a future event could bring about an event
in the present. Since for the time being there is no possibility whatever of a
causal explanation, wemust assume provisionally that improbable accidents
of an acausal nature-—that is, meaningful coincidences—have entered the
picture.

In considering these remarkabl e results we must take into account a fact
discovered by Rhine, namely that in each series of experiments the first
attempts yielded a better result than the later ones. The falling off in the
number of hitsscored wasconnected withthemood of thesubject. Aninitial
mood of faith and optimism makes for good results. Skepticism and re-
sistance have the opposite effect, that is, they create an unfavorable disposi-
tion. Astheenergic, and hence aso the causal, approach to these experiments
has shown itself to be inapplicable, it follows that the affective factor has
the significance simply of a condition which makesit possible for the phe-
nomenon to occur, though it need not. According to Rhine'sresults, we may
nevertheess expect 6.5 hits instead of only 5. But it cannot be predicted in
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advance when the hit will come. Could we do 0, we would be dealing with a
law, and this would contradict the entire nature of the phenomenon. It has,
as said, the improbable character of a "lucky hit" or accident that occurs
with a more than merely probable frequency and is as a rule dependent on a
certain state of affectivity.

This observation has been thoroughly confirmed and suggests that the
psychic factor which modifies or even eliminates the principles underlying
the physicist's picture of the world is connected with the affective state of
the subject. Although the phenomenology of the ESP and PK experiments
could be considerably enriched by further experiments of the kind described
above, deeper investigation of its bases will have to concern itsef with the
nature of the affectivity involved. | have therefore directed my attention
to certain observations and experiences which, | can fairly say, have forced
themselves upon me during the course of my long medical practice. They
have to do with spontaneous, meaningful coincidences of so high a degree
of improbability as to appear flatly unbelievable. | shall therefore describe
to you only one case of this kind, simply to give an example characteristic
of awhole category of phenomena. It makes no difference whether you refuse
to believe this particular case or whether you dispose of it with an ad hoc
explanation. | could tell you a great many such stories, which are in principle
no more surprising or incredible than the irrefutable results arrived at by
Rhine, and youwould soon see that almost every case calls for its own expla
nation. But the causal explanation, the only possible one from the stand-
point of natural science, breaks down owing to the psychic relativization
of gpace and time, which together form the indispensable presuppositions
for the cause-and-effect relationship.

My example concerns a young woman patient who, in spite of efforts
made on both sides, proved to be psychologically inaccessible. The difficulty
lay in the fact that she always knew better about everything. Her excellent
education had provided her with a weapon ideally suited to this purpose,
namely a highly polished Cartesian rationalism with an impeccably
"geometrical” ¢ idea of reality. After several fruitless attempts to sweeten
her rationalism with a somewhat more human understanding, | had to con-
fine mysalf to the hope that something unexpected and irrational would turn
up, something that would burst the intellectual retort into which she had
seded herself. Well, | was sitting opposite her one day, with my back to

3 [Descartes demonstrated his propositions by the «Geometrical Method.”—Ep.]
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the window, listening to her flow of rhetoric. She had had an impressive
dream the night before, in which someone had given her a golden scarab—
a codtly piece of jewelry. While she was till telling me this dream, | heard
something behind me gently tapping on the window. | turned round and
saw that it was a fairly large flying insect that was knocking against the
window pane from outside in the obvious effort to get into the dark room.
This seemed to me very strange. | opened the window immediately and
caught theinsect in the air asitflewin. It was ascarabaeid beetle, or common
rosechafer (Cetonia aurata), whose gold-green color most nearly resembles
that of a golden scarab. | handed the beetle to my patient with the words,
"Here is your scarab." This experience punctured the desired hole in her
rationalism and broke the ice of her intellectual resistance. The treatment
could now be continued with satisfactory results.

This story is meant only as a paradigm of the innumerable cases of mean-
ingful coincidence that have been observed not only by me but by many
others, and recorded in large collections. They include everything that goes
by the name of clairvoyance, telepathy, etc., from Swedenborg's well-
attested vision of the great fire in Stockholm to the recent report by Air
Marshal Sir Victor Goddard about the dream of an unknown officer, which
predicted a subsequent accident to Goddard's plane.*

All the phenomena | have mentioned can be grouped under three cate-
gories:

1. The coincidence of a psychic state in the observer with a simultaneous,
objective, external event that corresponds to the psychic state or content
(e.g., the scarab), where thereis no evidence of a causal connection between
the psychic state and the external event, and where, considering the psychic
relativity of space and time, such a connection is not even conceivable.

2. The coincidence of a psychic state with a corresponding (more or less
simultaneous) external event taking place outside the observer's field of
perception, i.e, a a distance, and only verifiable afterward (eg., the
Stockholm fire).

3. The coincidence of a psychic state with a corresponding, not yet
existent future event that isdis