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Lingis: Three Essays Three Essays
e

ALPHONSO LINGIS
THE PENNSYLVANIA STATE UNIVERSITY
U.S.A.

I. Ecological Consciousness

The Mind and the Ecosystem

A conscious mind, which can direct an animal body, can take itself as
the end and the animal functions of life as means. From Aristotle to
Immanuel Kant to Theilard de Chardin the mind was taken to be the
telos of life. Animal species were classified from lower to higher accord-
ing to the degree of intelligence they were judged to have, and accord-
ing to the measurable size of their brains proportionate to total body
size and weight.

But for evolutionary biologists, the brain and the mind evolved for
the species, and have to be seen as subordinate to the lives of that spe-
cies. Biologists hold it meaningless to grade minds across species — as
though the mind were an entity that would have value unto itself. Each
species has evolved in and exists in a specific ecosystem. If it has sur-
vived and flourished it has evolved the intelligence it needs to flourish
in that ecosystem — an octopus in the ocean, a leopard in the jungle,
an ant colony in the prairie, an albatross in the trade winds.

If most species do not evolve bigger brains, this is because brains
put heavy demands on nutrients, oxygen, and energy. Though on aver-
age the brain constitutes but two percent of body weight in modern
humans, it consumes sixteen percent of the body’s energy. Bigger brains
affect prenatal and postnatal life for both mother and offspring. They
require more time to mature and grow. They are complex and fragile
and increase the possibilities of pathologies. They can adversely inter-
fere with other neural and behavioral systems.

Friedrich Nietzsche noted that behavioral functions that have be-
come instinctual are effectuated more efficiently and more effectively
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than those which involve conscious reflection and deliberation. Self-
conscious deliberation is at best a means for contriving new skills or
correcting existing ones. Indeed “over thousands of years the human
mind produced nothing but errors.”! The judgments the mind forms
based on the fundamental logico-ontological axioms that there are
things, that there are selfsame things, that a thing excludes contrary
properties — what Nietzsche calls the fundamental errors — inevita-
bly produce a simplified, falsified representation of the environment.
Today an immense portion of human mental activity is devoted to tech-
nological war and technological exploitation of planetary resources
between wars which are devastating the ecosystem in which the human
species evolved.

Bipedism, Tool-Making, Brain Enlargement

In Thinking Animals® Paul Shepard sets out to understand the specific
kind of intelligence the human primates evolved.

Paleoanthropologists had long worked on the assumption that bi-
pedalism and brain enlargement had evolved together, in a cycle of cause
and effect that was powered by the production of tools: the upright
stance freed the hands to make tools; tool production required intelli-
gence and evolved bigger brains. What was specific to the mammalian
consciousness that evolved bigger brains was hand and eye correlation.
The fact that simians — but also raccoons, squirrels, many rodents —
detach things with their front paws or hands and hold them up before
the eyes for comprehensive visual inspection was taken to be fundamen-
tal for the specific kind of consciousness these mammals developed. The
focus on the manipulated substance produces a consciousness that col-
lates facets of that substance as they pass into view into the unity of an
object. The manipulation that discovers instrumental possibilities in the
thing extends a trajectory of time. The most recent and most powerful
elaboration of this explanation is found in Martin Heidegger. It is ma-
nipulation that makes a succession of discrete visual patches into the
continuity of objects; it is manipulation that extends a dimension of
time in the depth of the spatial field.

'Friedrich Nietzsche, The Gay Science, trans. Walter Kaufmann (New York: Vin-
tage, 1974), p. 110.
2Paul Shepard, Thinking Animals (Athens: University of Georgia Press), 1998.
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Current empirical evidence has dissociated the links between bipe-
dalism, tool production, and brain size. Digs in Laetoli in Tanzania and
in Ethiopia revealed that the earliest-known hominids, 3.7 million years
ago, were biped and had very small brains. The earliest-known tools
were found in sites in Ethiopia and east of Lake Turkana in Kenya dated
around 2.4 million years ago. There is no evidence of substantial in-
crease in brain size until 700,000 years later.

Homo habilis had for a million years made tools by taking a cobble,
knocking off some flakes, and using whatever that left. Around 1.4 mil-
lion years ago, paleoanthropologists find an entirely new style of tool
manufacture. The new tools, first found in the Olduvai Gorge, were
dubbed “bifaces”; they are longer than they were broad, pointed at one
end and rounded at the other; they have a sharp edge all around, are
quite symmetrical, and have curved contours from end to end and from
edge to edge on both sides. Their makers thus worked from an image
of the finished product they had in their minds. The makers of these
tools had brains of about 1000cc, which is nearing the modern range
for adults 1000 to 2000cc), and were identified as Homo erectus.

Paul Shepard has little to say about the correlation of preconceived
tools, brain size, and intelligence in our species. Instead, he sets out to
understand the difference between the minds of reptiles and warm-
blooded mammals, the earliest of which were probably nocturnal. Then
the difference between nocturnal animals and animals that eventually
emerged into the daylight world and evolved a vision on the basis of an
already highly evolved mammalian olfactory and auditory sensorium.
Eventually some of these now diurnal simians and apes left the forest
and advanced into the savanna. There they entered not only a vastly
more diverse mix of flowering and seed-bearing edible plants, but an
environment already populated with large herbivores and carnivores.
They found themselves prey for large predators, and they became preda-
tors in turn, hunters of large mammals. Entering into a vastly complex
environment and into the predator-prey relationship, they evolved a
new kind of discernment, and a new kind of attention or vigilance.
These protohuman primates were characterized by intense sociality
concerned with kinship and rank within the group which occupied their
attention more than the herbaceous food supply readily on hand.
Shepard seeks to bring out the specific kind of mentality that evolved
in these successive stages of mammalian, diurnal, and primate evolution.
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Reptile and Mammalian Vision

The first mammals were ground-dwelling, but some paleontologists
think that the early mammals were driven into the dark. It is even prob-
able that warm-bloodedness evolved in these nocturnal animals. Keep-
ing warm without sunlight likely was initially a physical or behavioral
adaptation, but maintaining a warm, constant internal environment
does favor higher brain activity.

It seems likely that the earliest simians were nocturnal; the
protosimians that survive today — lemurs, bushbabies, pottos, tarsiers,
and loris — are. Among them hearing and smell became dominant.
Hearing locates the distance, movement, and direction of another ani-
mal in successive stimuli. The successive stimuli are ordered into a pat-
tern in time, which can then convert into a spatial map. Conversely, the
animal could make successive calls, or leave successive squirts of scent,
to mark its location and movement in space. Sounds and smells were
analyzed and integrated cortically, not sensorially — in the brain rather
than in the sense organ.

By contrast, the behavior of diurnal reptiles and amphibians is re-
leased by specific visual signals. If an image of the right size moves across
the retina of a hungry frog’s eye, the frog reacts by gulping at it. If the
image is not right, the signal will never reach the brain or trigger the
response. The selection is done on the eye itself, not in the brain.

After perhaps fifty million years, simians and primates began to
emerge into daylight living. They now possessed the cortical storage and
integrating function that retained and made temporal patterns of
sounds and smells and gave those patterns a spatial equivalence. The
data provided by vision were now integrated into these deep-brain in-
tegrating and storing operations. Visual patches were retained and past
patches integrated onto the present one to form continuous patterns
across time. And the equivalence of time and space which had been es-
tablished for olfactory and auditory stimuli came to operate also for
visual stimuli. Visual stimuli already distant in time were perceived as
distant in space. In these mammals, their increasingly dominant vision
did not give, as it gave reptiles, an illuminated field punctuated by the
right signals; instead their vision opened out a layout of enduring pat-
terns unfolding across time. This retention of past patches seen with
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the present pattern would make possible recall and revisualization or
imagination.

For-Shephard then it is not first manipulation that makes a succes-
sion of discrete visual patches into the continuity of objects; it is not
first manipulation that extends a dimension of time in the depth of the
spatial field. It is not the eye-hand correlation that is crucial for the de-
velopment of our kind of perception. Instead he sees as crucial the link-
age of a recent dominance of vision in previously nocturnal mammals,
integrated upon cortical storage and integrative processes developed for
olfactory and auditory stimuli.

Shephard suggests that mammals that took to the sea — seals, sea
lions, and dolphins and whales — also rebuilt their vision now for the
open seas on the neurological basis of previously evolved olfactory and
auditory cortical integration. As for simians to become active in the day
is to enter aimmensely broad new space of vision, so for seals and whales
to take to the open seas under full skies was to enter into a vast new
space of vision. That would make it “easier to comprehend how the
dolphins may have achieved their high intelligence without hands.”(17)

Herbivore Caution and Carnivore Cunning

Simians and apes descended from the trees and advanced into the sa-
vanna. Wood and tree leaves are mostly cellulose and lignin, but the
plants of prairies, tundras, steppes, and savannas are high in pectin and
protein, available in the whole tissue of the plants. In the grasslands large
mammals could evolve. Flowering plants produce seeds, embryos with
concentrated stores of nutrients. Because of the energy they could store,
seeds made big bodies — and big brains — possible.

Though we refer to these zones as grasslands, typically but twenty
percent of the plants there are grasses; there is also a great variety of
legumes and composites, algae, mosses, and orchids. Grasslands sup-
port a great diversity of animal life: insects which coevolved with flow-
ering plants, birds which live on seeds which they also scatter and re-
plant and on insects, small and large mammal — hoofed herbivores and
big carnivores, and primates. The primates that left the relative mo-
notony of the forest to advance into the complexity of the savanna
evolved minds capable of greater discernment. Present-day humans are
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capable of discriminating 26 items—six binary dimensions. We dis-
criminate about 64 sound frequencies or colors.

The savanna of East Africa is the habitat of immense numbers of
hoofed herbivores — antelopes, wildebeests, buffalos, giraffes, pigs —
and their carnivorous predators—lions, leopards, cheetahs, hyenas, wild
dogs. In general, as a species evolves greater body size, its brain increases
in size at the rate of two thirds the rate of body enlargement. As hoofed
herbivores and carnivores evolved greater body size, their brains in-
creased at a rate greater than this. Predator and prey coevolve greater
strength, agility, and speed and also more intensive and more compre-
hensive consciousness.

Attention is that aspect of mind carrying consciousness forward
from one moment to the next. Attention ranges from a passive-free-
floating awareness to a theta or slow-wave rhythm which is investiga-
tory, and to a highly focused, active fixation. The kind of attention that
evolved in predators differs from that which evolved in prey species.
Arousal in herbivores produces adrenaline, which is fear-producing. In
predators, arousal produces norepinephrine, resulting in aggression.
The attention of a predator is searchingly aggressive, inner-directed,
toned by the sympathetic nervous system and the adrenal hormones.
The attention of herbivores is one of a general expectancy instead of
anticipating, a state of wariness rather than searching.

The carnivores ceased searching at random and began to track, stalk,
intercept, and coordinate. Hunters came to aim at selected individuals
— those perceived to be weaker or slower. Instead of seeking the prey
itself, the hunters started by seeking signs of the prey. They came to take
advantage of features of the terrain to hide, to approach, to surprise.
They came to intercept prey by aiming ahead of its movement, or wait-
ing at rocky passes or river crossings. They came to use the wind direc-
tion to conceal their scent and presence. They came to take advantage
of group interaction among prey animals — their bunching together,
or their dispersal, isolation, and confusion in panic. These skills became
so precise and coordinated among themselves that the old became lead-
ers and the young had to be taught.

Prey species came to recognize differences of behavior in different
predator species — differences in the running speeds and distances of
lions and cheetahs. They came to perceive the directions of attention

and the intentions of distant hunters. They came to employ terrain or
https://archium ateneo.edu/budhi/vol4/iss2/1 6
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water as barriers. They came to deliberately confuse the trail, and also
to decoy the pursuers from the more vulnerable individuals among
them and from their young.

Thus in their relationship predators and prey evolved bigger brains
and also different kinds of vigilance and intelligence. These distinctive
traits of predator and of prey vigilance belong to the whole organiza-
tion of their respective behaviors. “The ferocity of the lion and the per-
sistence of the wolf are not only part of their hunting behavior. In re-
pose they do not become gazelle-like or rabbity.”(13)

In advancing into the savanna the hominid primates exposed them-
selves to the predators on large mammals — lions, leopards, hyenas,
wild dogs. The lions and leopards that kill giraffes and antelopes do not
consume the whole kill; much is left for scavengers. The hominid pri-
mates joined the other scavengers and acquired a taste for the flesh of
large mammals. Eventually they became predators themselves, without
ceasing to feed on the fruits, seeds, leaves, and tubers of plants.

The hominid primates became omnivores. The mind of omnivores
— hominid primates as also crows, raccoons, and bears — combine the
cunning and relentlessness of the stalker with the silent cautiousness
of prey species. Their attention has an expectant side, a kind of fruit-
minding, danger-watchfulness, an outward-turned, keen receptivity. At
other times they stalk with a yet more flexible attention, subliminal,
investigatory, and focused at different moments. The omnivore does not
necessarily respond to aggression with flight, it may instead turn to the
aggressor a scrutinizing vigilance.

These two distinct kinds of attention are not fused into a synthesis.
“Part of the strangeness of human experience and history is the capac-
ity for directing the restless psychic force of the meat-mind upon the
non-prey world, to experience forests and fields in some strange sense
of pursuit and capture. “ We also can “attend to animals with the im-
pressionistic, subliminal attention of the browsing consciousness. The
carnivore in us makes new prey of the plant world and the herbivore in
our heads creates environment from the animals.”(14).

Scavengers and Hunters

Shepard depicts the hominids becoming omnivorous by becoming
hunters of large mammals, and acquiring the kind of attention and sign-
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reading intelligence of the great beasts of prey. In Nature and Madness
he contrasts the mind of the hunter with the simplified, monotonous,
servile mind of the sedentary cultivator. But recent anthropological
work has shown the error of assimilating the situation of the hominid
primate on the East African savanna with the hunter and forager bands
subsisting today in the rain forests of the Amazon, Borneo, Mindanao,
and the Kalahari and Australian deserts. It was as scavengers and not as
hunters that early hominids became carnivorous. Lions and leopards
that kill an antelope cannot eat the whole carcass; much is left for scav-
enger vultures, hyenas, and wild dogs. The first hominids joined those
scavengers. Studies made by the Serengeti Research Institute in Tanza-
nia in the 60s and 70s revealed that almost seventy percent of the car-
casses found along the paths of the immense migratory herds were the
result of natural deaths, not of predators. “Fat is essential to good health,
but African plains game are notoriously lean, with an average carcass
fat content of less than four percent — and most of that is contained in
the brain and marrow. It is probable, therefore, that hominids sought
animal carcasses as much if not more for their marrow — and brain-
fat as for their flesh. And since marrow bones and braincases are the
items most often left unconsumed when predators and scavengers have
had their fill, the hominids had access to a largely unexploited source
of these essential dietary supplements.”

The chipped stone tools that first made their appearance 2.4 mil-
lion years ago with Homo habilis, then the advanced “bifaces” associ-
ated with Homo erectus, but also the great variety of stone tools that
make their appearance 400,000 years ago with Homo sapiens were not
weapons. They were cutters, choppers, and grinder — externalized teeth
held in the hand, as André Leroi-Gourhan characterized them. The re-
fined tool kit of Homo sapiens included heart- or triangular-shaped
adzes, fine slivers of stone capable of piercing skins, single-edged blades
apparently suitable for cutting and sawing. These are not weapons, but

*John Reader, Africa, Biography of a Continent (New York: Vintage, 1999) 66. Cf.
John D. Speth, “Early hominid hunting and scavenging: the role of meat as an energy
source,”J. Hum. Evol., vol. 18, p. 330, and Robert J. Blumenschine, Early Hominid Scav-
enging Opportunities: Implications of Carcass Availability in the Serengeti and
Ngorongoro Ecosystems (Oxford: British Archaeological Reports (International series
283), 1986 ).

8
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tools to fashion skins into bags and coverings. No doubt these early
hominids did cast rocks at animals they found weakened or were able
to corner.

Absorption with Kinship and Rank within the Group;
Rapt Attention to Alien Species

The hominid primates that descended from the forest and advanced into
the savanna and became prey to large predators and predators of large
mammals themselves, evolved speech. Shepard seeks the clue to the ori-
gin of speech in the difference between gregarious herbivores and soli-
tary carnivores.

Leopards and cheetahs are solitary hunters, although lions hunt in
prides and wild dogs in packs. But the consciousness of predators is
wholly, ecstatically, axed on the other species, the prey. There is an ex-
tremely unself-conscious rapt focusing on the prey in the persistent
search, the tracking, the interception, the rush of pursuit and kill.

Monkeys and apes are not only gregarious, like the other herbivores
of the savanna; they are constantly involved in interactions with one
another. Since herbaceous food is at hand, their consciousness is for the
most part fixed on members of their own group. Taking from one an-
other, yielding to another, establishing and maintaining rank, play, and
learning comprise a very large part of their activity. Often a manic agi-
tation breaks out among them. The sense of kinship and rank is also a
sense of the self. “Self-assessment is a perpetual concern: in relation to
parents, siblings, competitors, and mates. A tenuous, vibrant personal
status is the nucleus at the heart of all primate experience and ac-
tion.”(19) ‘ '

In hominid primates the intense intraspecies attention characteris-
tic of simians is not simply added on to, but compounds with the rapt
attention to the alien species characteristic of predators. On the one
hand, the hunt itself becomes a social enterprise, whereby relations with
high-rank leaders, parents, siblings, and mates are structured into the
hunt. And that network of social relations, of kinship and rank within
the group, acquires another dimension from the hunt. High rank is not
achieved simply by contests with rivals within the group, but by suc-
cess in the hunt. The relationship between parents and offspring is not
only maintained in time-consciousness; it is concretized in parents

T
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bringing fallen prey to their offspring, in offspring expecting food from
the hunt only from their parents or close kin.

On the other hand, the hunted animal can come to be perceived as
a member of the social arena, as a subject. Here “subject” designates a
member of one’s own kind with whom one interacts in play and learn-
ing, in establishing and maintaining rank. An antelope could come to
be perceived no longer simply as an object, as meat on the move, but as
a subject in a relationship of parent, sibling, mate, and rank with other
subjects. A primate hunter can come to perceive that antelope as the
scout for or the alpha male of his group.

The synthetic integration of events as patterns in time, which their
mammalian consciousness has achieved, now makes possible a sense
of kinship among groups and species. The primate hunter begins to
apply the framework of kinship to the interplay of species. This gives
rise, eventually, to a tale of the origin of his own species among other
species that have kinship relations among them. It gives rise to a sense
of natural history, articulated in the earliest mythologies.

Song and Speech

Speech which appears in hominid primates has to be distinguished from
the call-systems common to the other primates and simians, as well as
other mammal species, birds, and insects. “There are many animal hunt-
ers who are extremely efficient and highly evolved, but none has speech
except man.”(18-19) It is among these intensely socialized primates
where “everything in its life — food, enemies, weather, danger, move-
ment in space — is experienced through a social screen”(19) that speech
appeared. But speech especially appeared to ritualize and thus reduce
aggression, to negotiate differences, to insist on obligations among
members of the group.

Other researchers have argued that language evolved in response to
social imperatives, and not for its practical uses in hunting and tool-
making. Practical operations and skills are acquired primarily through
watching, playing, imitating. Volker Heechen spent many hours observ-
ing the Eipo of Irian Jaya at work in their gardens and building huts,
recording what they said. They talked a great deal, but none of their

BUDHI 2 &3 ~ 2000
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comments were directly related to their work.* Robin Dunbar moni-
tored topics of conversation of contemporary English and found that
social relationships and personal experiences accounted for about sev-
enty percent of conversation time — about half of which was about
people not present.’

Speech identifies, dissects, analyzes. Since the cortical centers of the
brain synthesize sounds into patterns, primates producing continuous
streams of sound, chant and song, express continuity and persistence
through time. The anxiety produced in an infant by the extinction of
visual patterns as night falls and by the flickering light and sound sen-
sations is overcome by the continuity of the lullaby. In a parallel way
the primate group needs the continuity of song. Within the group, life
is uncertainty, endless change, jockeying for rank and power, betrayal,
emotional storms, coalitions forming and breaking, ephemeral sexual-
ity, and the disintegrating thrust of aging. Chant, song, and dance coun-
terbalance this discontinuity affirming social harmony and endurance.
In chant the fragmented and disjoined visual images that are called up
from memory and imagination are made into a continuous flow.

Thus music gains force in being repeated across time, while articu-
lated speech loses force and meaning in being repeated. Music is the
continuity of past with present and future; speech the marking of
discontinuities. And music does not only confirm the continuity of the
species, but of particular groups, and particular segments of time. Mu-
sic composes anthems, for each group and for each age group.

Categories and Order

But language nonetheless builds on the predator consciousness. With
language the human mind is open to the whole of experience. “The
hunter does not know where, for certain, to look. All details are poten-
tially significant. In this way, visual forms become objects, composed

V. Heeschen, W. Schiefenhovel, and I. Eibl-Eibesfeldt, “Requesting, Giving and
Taking: The Relationship between Verbal and Nonverbal Behavior in the Speech Com-
munity of the Eipo, Irian Jaya (West New Guinea), in R. M. Key, ed., The Relationship
of Verbal and Nonverbal Behavior (The Hague/Paris/New York: Mouton, 1980), pp. 139-
166.

SRobin Dunbar, Grooming, Gossip and the Evolution of Language (London: Faber,
1996).
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of parts, themselves in a field, not just signals or releasers, but figures

in a ground.”(25) The contrast here is of true hunters with, for example,

lizards who snap at a visual pattern of a specific form that registers on

their eyes.

The only way the human mind could open to the whole of experi-
ence, without being simply saturated with a useless sensory flooding
and psychological overloading, would be through items which on the
one hand encapsulate a multiplicity in space and time, and which items
themselves have a natural order that can be grasped synthetically. These
items are the fundamental category system, named in a language.

George Lakoff has shown that “middle-level categories” are the ba-
sic terms in language.® These categories correspond to perceptual Ge-
stalts. Thus our discourse about household items is polarized around
chairs, tables, beds. Higher-level categories, such as “furniture,” and
lower-level categories, such as “sedan chairs” contain fewer discrimi-
nating traits; we can say less about them. Our perception and our speech
turns around “ducks” and “geese”; we can say much less about “birds”
and about “mallard ducks.”

Shepard argues that it is the animal species that are discontinuous
units and move in the green or tan or blue continuity of the savannah,
desert, or lake that were the first objects, and the first categories of
speech. This of course describes the consciousness of the hunter in the
savannah rather than that of the grazer. “The vast preponderance of the
Earth’s surface,” Shepard points out, “does not exhibit and is not grasp-
able as a natural order, made of consistent and recurrent items in a co-
herent order. The terrain, the weather, the land forms, the sky are dis-
tressingly continuous and blended.”(44) It is the movement of animals
© “in the terrain [that] makes traces which are a network of lines giving
space depth and interconnectedness. A land with no creatures running
across it, flying over it, hopping, slithering, or walking is a static, two-
dimensional, dead world. Great herds in motion across open land and
vast flocks of waterfowl are among the most exhilarating sights on earth
and imbue the setting and scene with special significance.”(71)

Claude Lévi-Strauss, in The Savage Mind, notes that “there are prob-
ably no human societies which have not made a very extensive inven-

%George Lakoff, Women, Fire, and Dangerous Things (The University of Chicago
Press, 1987), pp. 31 -38.
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tory of their zoological and botanical environment and described it in
specific terms.” The lexical systems include species and higher group-
ings, organs, body parts, diseases, habitats, modes of travel. This inven-
tory goes far beyond practical use: the Dogon of Mali recognize and clas-
sify hundreds of kinds of organisms, but make use of only a few score
of them. In addition, the language, and the observation, take note of
differentiating traits much more than of constitutive traits. This, Lévi-
Strauss argued, shows that they are not so much known for themselves
as used as markers in a classificatory and ordering system. Animal kinds
form natural groupings, and they function as the basic set of binary
categories that constitute the original logic of reality. Mythic discourse
is not organized according to abstract dyadic categories such as “body”/
“mind”, “matter”/ “spirit,” “fact”/ “value,” “real”/ “ideal.” In mythic dis-
course “lion” and “impala,” “badgel” and “fox,” “eagle” and “bat” func-
tion as categories set in relationships and with which the immense di-
versity of experience is ordered.

The consciousness of the primate hunters came to see their prey
within the framework of their own intensely social consciousness. We
noted that they came to see them as subjects within societies, and in
terms of the social relations existing in primate society itself. Thus they
came to see descent and kinship in the multiplicity of animal species
they recognized and named. It is the master model, about which the
outside environment could be viewed as a natural order.

Animal species, which constituted the first linguistic categories, are
distinguished by specific traits. These particular parts must be seen apart
from the whole. “Such taking-apart in thought may have been preceded
by taking apart in reality. It is a primate possibility because of hands;
monkeys often peel and otherwise dismember the fruit they eat. But
the real takers-apart of animals are the meat-eaters.”(25)

These predators on other species also probed the guts and muscles
of birds and mammals, noting both that livers, lungs, heart, blood, and
bones are in all species, and thus form species themselves. And also that
they are set in an orderly arrangement within the animal, which is like
the hierarchy within a society, the primate society. There is then an or-
derly arrangement within and without — of animals in nature as among
the individuals of a primate society, and within animal bodies. “The
interior terrain also has its creatures with their own kinds of movement,
and most of our internal organs have the same shimmering, organic
__Published by Arch?um-Ateneo, 2000 13
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vitality. Seen in the newly opened body, the organs are clearly palpitat-
ing, vibrant beings. They compare to similar organs in the bodies of
the animals, hence constitute the living animal.”(72)

The fundamental categories are not, like Kant’s, a priori forms in-
nate to every mind; they are the names of the concrete animal species
and parts of the perceived environment. They then vary according to
cultures inhabiting different ecosystems.

The binary taxonomies of animal species and animal parts, which
Lévi-Strauss had identified as the primary model the savage mind uses
to be able to open to and order the whole of experience, each new hu-
man child must go through. Human infants go through very distinct
stages of vocalization — cooing, lallation, babbling, then the acquisi-
tion of single nouns, then adverbs and conjunctions, by the age of four.
From the age of two to twelve, language acquisition is primarily a learn-
ing of names for things, especially animal species, that can be seen for
real or in pictures. The child is acquiring in his turn the natural species
system which will henceforth be used as the model of universal coher-
ence.

The kinds of animals are named. Words attached to each species
enables the whole multiplicity of individuals scattered across space and
time to be evoked in single images.

The images retained in the consciousness of predators — wolves and
tigers — function as releasers of behaviors. The words of human lan-
guage are associated with images retained in consciousness, and can
evoke those images — although we have no clear understanding how
this happens. When words evoke images, they can be combined into
models or scenarios about the world.

Formally, speech is distinguished from call-systems by the use of
phonemes and morphemes, by which images could be evoked and com-
bined, eventually producing models and scenarios.

Shepard believes that the production of models and scenarios is
connected to knowledge of the self, evolved among hominid primates.
Among these primates self-assessment is a constant concern: in rela-
tion to parents, siblings, competitors, and mates. (19) Shepard thus sees
the necessity to assess one’s own status and position in the group to be
the decisive factor that required language.

But “the self is not so easily perceived as an object; it is too fluid and

close. Nor can it be easily represented. “(24) Shepard’s thesis then is that
/archi {W/budhi/vola/isss/] |
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“language initially arose as an instrument for the dissection of the
human personality as a means of comprehending the self, by an in-
tensely social primate moving into a hunting ecology.”’(26) It is on the
perception of other species, and the process of taking them apart, that
categories were constructed and named. The names subsequently evoke
images that count as visualizations of traits of the self. “Friskiness, hun-
ger, and patience can be seen respectively in pups, the searching coy-
ote, or the waiting hawk atop a tree.”(27) Thus one can speak about one’s
own behaviors: one is bugging someone, hounding him, bullshitting
her, outfoxing them, badgering the boss, ratting on a colleague,
chickening out of a dilemma, clamming up about it. Here would be also
the basic model- or scenario-making. The words do not simply call up
the corresponding images; they transfer them to another referent:
aspects of the self.

Ecological Mind and Technological Mind

Most previous philosophical anthropology, which saw the key to the
human mind in the correlation between tool making and brain enlarge-
ment, envisioned the human species as one that makes his own envi-
ronment. This theme finds emphatic philosophical expression in Hegel,
Marx, and Heidegger, as well as American pragmatists. Shephard in-
stead envisions the human mind as a mind that evolved to deal with a
specific environment, as this line of mammalian descent moves from
nocturnal forest existence into open savanna. He defines the conscious-
ness of this specific ecosystem. For him what is decisive in the evolu-
tion of the kind of consciousness we have was not the eye-hand corre-
lation, but the later evolution of sight dominance in a mammal with
deep-brain olfactory and auditory storage and integrating processes.
And what was decisive was not a consciousness with the foresight into
possibility that could begin to make tools, but instead a consciousness
in intense relations with other members of the group, hierarchized ac-
cording to kinship and rank, and with prey species. Personality, iden-
tity, and social consciousness are constructed in relationship with other
animals. Speech is not simply a call-systems; it uses categories to impose
order on the environment. The fundamental categories are produced
by an itemization of the animal species in the environment, among
whom natural relations of kinship are found.

Published by Arch?um Ateneo, 2000
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We would have to go on to argue that there are intelligible reasons
why it was that these open savanna omnivores eventually began to make
preconceived tools and evolved ever bigger brains. The ecological con-
sciousness that Shepard defines was the basis or condition for the pos-
sibility of the tool-making, environment-creating mind of Homo faber.

Is the basis or condition for the possibility. There is a strong con-
viction in Shepard that we are still, physically, physiologically, and also
mentally open-grassland, omnivorous, predatory mammals. There is
even the theme, in Nature and Madness, that the end of our millennial
hunter-and-forager existence and the sedentarization and domestica-
tion of nature and of our nature was the beginning of a long succes-
sion of progressive distortions and degenerations.

It is hard for me not to believe that this specific ecological conscious-
ness the original human mind, as it evolved in the savannas of East Af-
rica, does subsist, under and as a basis for, the mind of Homo faber, what
Heidegger identified as the primary-and-for-the-most-part practical
and also the technological mind.

But it also often seems to me that the human species is rapidly evolv-
ing into a species that lives entirely in an environment of its own mak-
ing. Everywhere in the African savanna you see those huge termite hills,
sometimes fifteen feet high, but you never see any termites. They col-
lectively build these enormous high-rises, keep them temperature-con-
stant, raise and process their food within them, live and die in them.
Today fifty percent of humanity live in megacities, in another genera-
tion it will be eighty percent. People live in enormous high-rise com-
plexes, made of materials found nowhere in nature but manufactured,
so hygienic that moss and fungus are to be found nowhere in their cor-
ners and basements, where every detail is the result of deliberation and
decision. This, and no longer open fields, prairies, savanna, and steppe,
is the coming human environment. There is surely evolving a distinct
ecological consciousness of this environment. The study I outlined this
afternoon opens the question of the definition and relationship of this
new ecological consciousness with the original one that evolved in the
savanna of East Africa four million years ago. &5
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IL. The Return of Extinct Religions

The Sacred Stone

Near Jogjakarta a farmer I had come to know gave me a stone axe as
old as the Java man. I marveled over the precise binding of rattan that
held the blade to the handle, and over the so painstakingly sought-out
jasper-blue stone of the blade whose form was perfectly symmetrical
and whose surfaces were polished like the facets of a jewel. There was
not a chip on the sharp edges of the blade: this axe had never been used.
It had been a ceremonial axe, made for a gift to the spirits of earth and
forest. Touching the wood handle and rattan binding, I discovered they
had the grain and the strands, but no longer the substance, of wood and
rattan: the stone axe was petrified. Drawn from the earth and forest and
shaped by hands at the dawn of human time, the earth and forest had
covered it over, and made it yet more enchanted. As much as I marveled
over the work of an aboriginal artisan, I marveled yet more over the
magic of the rock strata that had reclaimed and transfigured it.

A cult object, a sacred object, that belonged to a sacred personage. I
know, can know nothing whatever of the processions and the rites in
which this stone axe figured, can recover no afterimage of the titanic or
demonic figures that appeared in the visions and trances of that reli-
gion. Thus an anthropologist, a historiographer could conclude that I
can know nothing of the nature of this object.

Yet, is it not sacred in the very absence of the ritual and ceremonial
cult in which it figured? Separated irrevocably from its sacred usage, it
is also separated from profane usage of any kind. I do not use it to chop
anything, and I have no idea what rites to invent for it. It lies on a low
table, the enigmatic center of my house now, about which friends and
strangers come, and we speak again of its mystery.

And then I am once again wrenched out of the whole collection of
tangible and useable things that fill my house, and I touch the stone axe
lightly, as though my hand knows of itself that the nature of this sacred
object will not be uncovered by stroking it or extending my fingers over
its contours. Beyond the form, there is the substance: the jasper stone
of the blade, and the stone which has stealthily and so exactly replaced
the substance of the wood and the rattan while retaining all their form
and grain.

—Published by Arch2um Atepeo, 2000 — 17
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Holding this stone axe in my hand, I feel myself falling, falling back-
ward into the shifting and creaking continental plates, falling backward
into time toward one night a million years ago. I am certain, I cannot
doubt, that what I feel is a feeling thousands of years old, what I feel is
what some sorcerer in the Javanese rain forest felt a million years ago. I
walk out into the night, stunned, seeking to perform some rite whose
secret is closed to me.

But this so certain, so convinced feeling is divested of the least voice
by historians of religion. Historical time, the time in practices, rituals,
and conceptions that succeed one another, is progressive, linear or
multilinear, and irreversible.

How many religions have gone extinct and been lost in irretrievable
oblivion! Plant and animal species are going extinct at the rate of sev-
enteen hundred species a year; of the immense multiplicity of human
languages, on average every day someone dies who is the last speaker
of a language. Anthropologists rush to the remote jungles of the world
to locate and record the cultures of peoples that are vanishing as the
bulldozers and chain saws cut in open ways for the global technologi-
cal society.

We should not suppose [Claude Lévi-Strauss wrote] that human
effort works to oppose, in vain, a universal decline; far from that: a
human appears as a machine, perhaps more perfected than oth-
ers, that is working to take apart an original order, and pushing a
powerfully organized material realm toward an ever greater iner-
tia, which will one day be definitive. From the moment he began
to breathe and feed himself, passing through the discovery of fire,
and now with the invention of atomic and thermonuclear devices,
man, except for reproducing himself — has done nothing else than
light-heartedly dissociate billions of structures to reduce them to
a state such they are no longer able to be reintegrated ever again.
No doubt he constructed cities and cultivated fields; but, when one
thinks about it, these things themselves are machines that function
to produce inertia at a rhythm and a rate infinitely greater than the
organization they construct. As for the creations of the human
mind, their meaning exists only relative to that mind, and they will
sink into the disorder when that mind will have disappeared. Civi-
lization, as a whole can be described as a prodigiously complex

https://archium.ateneo.edu/budhi/vol4/iss2/1 18
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mechanism ... whose function is fabricate only what physicists call
entropy, that is, inertia.!

In the historiographic text peoples and practices from far away and
long ago return. They are recovered, reinstated, kept present in the his-
toriographic representation. The historiographic discourse establishes
relations of significance between them. It positions past lives and events
as the causes or conditions of the present. It retains from the past, not
its forces, and not its emotional forces, but its meanings. It envisions
the future, at least its own future, as an ever more complete representa-
tion of an ever more intelligible field and sequence of events. The his-
toriographic mind is the most comprehending mind. It reduces thou-
sands of divergent, disparate organizations of forces and organisms of
emotional force to the inert stillness of the historiographic text.

At this late date of our culture, we are hung spread-eagled on the
vast text in which the imagery of our Judeo-christian myths have been
elaborated conceptually into theologies and in which the history of re-
ligions has conceptualized and recorded all the other religions. It is only
with the concepts of our system and the explanatory paradigms of our
anthropology that we can perceive, recognize, and conceptualize this
stone axe. We hold it as forensic scientists. We shall never hold it as once
asorcerer held it in the Javanese night a million years ago. What we take
hold of, in holding the axe, is only its meaning, we do not find in our
hands the emotion and the force with which it was held when it was a
functioning sacred object. And the meaning we take hold of is a mean-
ing we construct, out of the concepts in use in our anthropology and
sociology of religions.

For the work of the anthropologist and historian is also a reduction
of complex and diverse organizations to entropy, to inertia. “Each word
exchanged, each line printed, establish a communication between two
interlocutors, leveling what until then was a divergence in information,
that is, a greater organization. Instead of “anthropology” we should
name “entropology,” the discipline that studies in its highest manifes-

tations this process of disintegration.”?

'Claude Lévi-Strauss, Triste Tropiques (Paris: Plon, 1955), p. 478.
2Ibid.
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The Return of the Repressed

When Freud found that recovering and reinstating the memory of a
traumatic event liberated the patient from a compulsive symptom, he
understood that the symptom was a repetition, disguised or transposed,
of the original traumatic event. In the symptom the fear, shock, or anxi-
ety recurs. The memory that Freud recovered is also a repetition of the
original trauma, but on another level, that of representation. To remem-
ber the traumatic event is to view it across a distance of time, where it
is pushed back in the lineup of all the events that have succeeded it,
which takes from it its immediacy and immediate terror. The patient
then repeats the real reactions to the trauma because he does not rep-
resent them, does not remember.

But does it not follow then that in order for the event to recur, to be
repeated, it must not have been integrated into a representation, it must
have been forgotten? If I relive a stretch of time I have lived before, I do
not also have now an accompanying memory of that prior life. Certainly
the eternal recurrence requires that one not now live this life which, all
in the same order and sequence, one has lived before, and also at the
same time represent it to oneself as a life one has lived before.

If for Freud’s patients to recall a past event and to understand its
meaning is to dissipate its force, does not the historiographic mind strip
the past, which it remembers and represents, of its force? The histori-
ographer confronts and scrutinizes the events he represents; no longer
advancing with the momentum of their forces, he positions, connects,
judges, evaluates, selects. Historians of religion do not merely set aside
any emotion with which we approach this stone axe; in recording its
nature, context, function, and meanings on the plane of representation,
they dissipate the trembling emotion the hand felt in contact with the
substance of this petrified stone axe. The representation prevents the
recurrence of that emotion.

Do not then events and initiatives from long ago and far away have
to be forgotten, in order to recur with all their force? Their force was
the force of the hope and pride that surged in them, the force of laugh-
ter and tears, blessings and cursings, the force of love, trust, and faith.
Hope and pride break with the melancholy continuity of the past; they
arise as forces newly born, without a past. Love, trust, and faith arise
with the innocence, the candor, of forces disconnected from the lessons

BUDHI 2 & 3 ~ 2000
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of the past, the disabused prudence of the past. “There could be no hap-

piness, no cheerfulness, no hope, no pride, no present, without forget-
fulness.”

Atavism

One is born with certain instincts, a certain sensibility, certain tastes. It
must have been Nietzsche’s first and most enduring conviction, upon
encountering Homer and Sophocles, that he, and not the university
scholars, understood them — because he had the same instincts, the
same sensibility, the same taste. “It makes the most telling difference
whether a thinker has a personal relationship to his problems and finds
in them his destiny, his distress, and his greatest happiness, or an ‘im-
personal’ one, meaning that he can do no better than to touch them
and grasp them with the antennae of cold, curious thought.” This con-
viction, of understanding thinkers and artists who are dead because he
found himself their blood brother, stamped what is most distinctive of
Nietzsche’s hermeneutics. Jesus was one of those blood brothers.

This conviction is no doubt the deepest source of the doctrine of
eternal recurrence. A man born in the nineteenth century could be not
of his time, not be a modern man; his mentality could be not simply a
singular compound of fragmentary systems of knowledge, incomplete
stocks of information and discontinuous paradigms drawn from the
representations of nature and history his culture has composed, along
with disjoint fantasy fields. In a man late born in the history of Europe
there could recur the most ancient instincts, sensibility, tastes, and
dreams. Every pain and every joy and every thought and sigh and ev-
erything unutterably small or great in a life lived long ago could return
with, for example, the birth of Friedrich Nietzsche.

To the most comprehending mind of historiographers Nietzsche
then opposes the most comprehensive soul in which all things have their
sweep and countersweep and ebb and flood, in which the instincts, sen-
sibilities, and tastes from long ago and far away can recur, the soul then
in whose time another time recurs.

SFriedrich Nietzsche, On the Genealogy of Morals, trans. Walter Kaufmann (New
York: Vintage, 1969), p. 58.

“Friedrich Nietzsche, The Gay Science, trans. Walter Kaufmann (New York: Vin-
tage, 1974) 9345.
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Will it be objected that Nietzsche speaks the language of his coun-
try and century, and that he also speaks with the interpretations em-
bedded in the topics, categories, and classifications of that language?
Will it be objected that anyone seeking to understand Homer or
Sophocles has nothing but their texts, which the present-day reader in-
terprets in the categories and grammar of his science and his culture—
texts where there are no facts, only interpretations and interpretations
of interpretations? But Nietzsche sees in the thought, practice, and in-
stitutions of a people deposited in texts the effects of the instincts, sen-
sibility, and taste of that people. And these one understands inasmuch
as they recur in oneself.

Opinions, along with all proofs, refutations, and the whole intel-
lectual masquerade, are merely symptoms of the change in taste
and most certainly not what they are still often supposed to be, its
causes.

What changes the general taste? The fact that some individuals who
are powerful and influential announce without any shame, hoc est
ridiculum, hoc est absurdum, in short, the judgement of their taste
and nausea .. .. The reason why these individuals have different
feelings and tastes is usually to be found in some oddity of their
life style, nutrition, or digestion, perhaps a deficit or excess of in-
organic salts in their blood and brain; in brief, in their physis. They
have the courage to side with their physis and to heed its demands
down to the subtlest nuances.?

Nobility as Atavism

This return of ancient lives, of ancient instincts, sensibilities, and tastes,
which was so evident to the young Nietzsche, was not simply what made

5“The most comprehensive soul, which can run and stray and roam farthest within
itself; the most necessary soul, which out of sheer joy plunges itself into chance; the
soul which, having being, dives into becoming; the soul which has, but wants to want
and will; the soul which flees itself and catches up with itself in the widest circle; the
wisest soul, which folly exhorts most sweetly; the soul which loves itself most, in which
all things have their sweep and countersweep and ebb and flood—oh, how should the
highest soul not have the worst parasites?” Friedrich Nietzsche, Thus Spoke Zarathustra,
transl. Walter Kaufman (Middlesex, Penguin, 1978), IV, “On Old and New Tablets,”
p- 19.
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it possible for Nietzsche to understand Sophocles and the sages of the
Rig Veda, Jesus and Goethe by understanding his own instincts, sensi-
bility, and taste. For the historiographer, for the man of knowledge, the
opinions, proofs, refutations of those men, in fact symptoms of their
instincts, sensibility, and taste, recur in himself in order to be transposed
to the order of representation, where their ideal endurance puts an end
to their real recurrence. For Nietzsche, when these atavist instincts re-
cur, they can maintain themselves in reality only by metamorphosing
to that higher force that Nietzsche names nobility.

What makes a person “noble™? .. . It involves the use of a rare and
singular standard and almost a madness: the feeling of heat in
things that feel cold to everybody else; the discovery of values for
which no scales have been invented yet; offering sacrifices on al-
tars that are dedicated to an unknown god; a courage without any
desire for honors; a self-sufficiency that overflows and gives to men
and things.

A Kind of Atavism. — 1 prefer to understand the rare human be-
ings of an age as suddenly emerging late ghosts of past cultures and
their powers — as atavisms of a people and its mores. ... Now they
seem strange, rare, extraordinary; and whoever feels these powers
in himself must nurse, defend, honor, and cultivate them against
another world that resists them, until he becomes either a great
human being or a mad and eccentric one — or perishes early.
Formerly, these same qualities were common and therefore con-
sidered common— not distinguished. Perhaps they were demanded
or presupposed; in any case, it was impossible to become great
through them, if only because they involved no danger of madness
or solitude.

It is preeminently in the generations and castes that conserve a
people that we encounter such recrudescences of old instincts.’

Against the Rousseau image of the noble savage, Nietzsche here pre-
sents the savage born too late, born in the midst of a civilized society; it
is he who makes himself noble — or else perishes. The taste then, for
things of long ago and far away, when one nurses it in oneself, defends
it, honors and cultivates it gives one that courage without any desire

¢The Gay Science, §155.
’Ibid, 910.
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for honors, that self-sufficiency that overflows and gives to men and
things.

The Death of God

How many gods have died! The gods of Olympus, the gods of
Tenochtitldn, Wotan and Quetzalcoatl, Thor and Apollo and Agazu, the
gods invoked in the jungle nights of Java a million years ago. They died
before the swords of the conquering people of other gods. Europeans
were the first people to have put an end to the god of their own reli-
gion. Europe has put out its sun, it now resolves on a lonely planet in
the darkness and emptiness of outer space.

The illumination and the color of all things have changed. We no
longer understand altogether how the ancients experienced what
was most familiar and frequent — for example, the day and wak-
ing. Since the ancients believed in dreams, waking appeared in a
different light. The same goes for the whole of life, which was illu-
mined by death and its significance; for us “death” means some-
thing quite different. All experiences shone differently because a
god shone through them. All decisions and perspectives on the re-
mote future, too; for they had oracles and secret portents and be-
lieved in prophecy. “Truth” was experienced differently, for the in-
sane could be accepted formerly as its mouthpiece — which makes
us shudder or laugh.

Every wrong had a different effect on men’s feelings; for one feared
divine retribution and not merely a civil punishment and dishonor.
What was joy in ages when one believed in devils and tempters?
What was passion when one saw demons lying in wait nearby?. ..

We have given things a new color; we go on painting them con-
tinually. But what do all our efforts to date avail when we hold them
against the colored splendor of that old master — ancient human-
ity?8

How many sensations have been lost to us can be seen, for example,
in the union of the farcical, even the obscene, with the religious
feeling: our sense of the possibility of this combination dwindles,
we comprehend that it existed only historically, in the festivals of
Demeter and Dionysus, in the Christian Easter and mystery plays:

8Ibid, §152.
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but we too still know the sublime in concert with the burlesque
and the like, the moving blended with the ludicrous: which a later
age will in turn perhaps no longer comprehend.® Bold and daring
undertakings are rarer in the modern age than they were in ancient
times or in the Middle Ages — probably because the modern age
no longer believes in omens, oracles, soothsayers or the stars. That
is to say: we have become incapable of believing in a future deter-
mined for us, as did the ancients: who — in this quite different from
us— were far less skeptical in regard to what was coming than they
were in regard to what is.1°

The Return of Forgotten Religions

Yet the religious impulses return. There is an independence of instincts,
sensibility and taste. Nietzsche does not at all subscribe to the later phe-
nomenological dogma, that of the correlation between noesis and
noema, that fear is fear of the frightful, that awe is awe before the awe-
some — that to each intentional impulse there corresponds a specific
intentional object. Particular instincts, sensibility, and taste can exist in
the midst of a culture, a language, an economic and social context that
no longer sustains them, that excludes them as the basis of participa-
tion in a community. They do not exist in the linear, or multilinear time
of cultural and intellectual history. They exist in a time of nature, a time
of periodic return.

The religious instincts, sensibility, and taste that gave birth to ritu-
als, myths, and creeds, can recur, when the rituals, myths, explanations,
and creeds of that religion, or of all religion, have vanished — as has
happened in Europe now.

Looking at nature as if it were proof of the goodness and gover-
nance of a god; interpreting history in honor of some divine rea-
son, as a continual testimony of a moral world order and ultimate
moral purposes; interpreting one’s own experiences as pious people
have long enough interpreted theirs, as if everything were provi-
dential, a hint, designed and ordained for the sake of the salvation
of the soul — that is all over now, that has man’s conscience against

*Ibid.
Friedrich Nietzsche, Daybreak, trans. R. J. Hollingdale (Cambridge University
Press, 1997), 9155.
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it, that is considered indecent and dishonest by every more refined
conscience. ...

When atavist Zoroastrian instincts, sensibility, and taste recurred in
someone born in postChristian, scientific Germany, in Daniel Paul
Schreber, he felt powers in himself that he must nurse, defend, honor,
and cultivate against a world that resists them, taking the risk of soli-
tude or madness, until he became both a great human being and an
eccentric and mad one — and perished early.

Christianity has been over a very long time; there was only one Chris-
tian, Nietzsche declared, and he died on the cross. Yet there are millions,
ever more millions now in Russia, in China, who enlist in the ranks of
Christian churches, Pauline churches, which have quite inverted the
teaching that issued from the sensibility, the hypersensitivity of the re-
deemer-type, Jesus or the Buddha. There would then be the task, which
Nietzsche shouldered so forcefully, of showing that in the Christian in-
stitutions, ritual, and creed it is not the instincts, hypersensibility, and
taste of Jesus that recurs, but instead the will to power, the hatreds, the
monomania of the dysangelist Paul of Tarsus — and of Savanarola,
Torquemada, Pius IX, Bob Jones, Jimmy and Tammy Baker.

Secondly, when archaic religious instincts, sensibility and taste re-
cur, they can attach themselves to what are not religions at all. In this
way they can mask even from themselves their religious character. They
can take hold of the sphere of art, or of politics, or even of the sciences,
driving them with religious fervor and furor.

Artraises its head where the religions relax their hold. It takes over
a host of moods and feelings engendered by religion, lays them to
its heart and itself grows more profound and soulful, so that it is
now capable of communicating exultation and enthusiasm as it
formerly could not. The wealth of religious feelings, swollen to a
torrent, breaks forth again and again and seeks to conquer new
regions: but the growth of the Enlightenment undermined the
dogmas of religion and inspired a fundamental distrust of them:
so that the feelings expelled from the sphere of religion by the En-
lightenment throw themselves into art; in individual cases into
political life as well, indeed even straight into the sciences. Wher-

"The Gay Science, 9357.
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ever we perceive human endeavours to be tinted with a higher,
gloomier colouring, we can assume that dread of spirits, the odour
of incense and the shadows of churches are still adhering to them.?

Thirdly, the religious instincts, sensitivity, and taste that recur may
find themselves on the lookout for quite new, and separate domains to
invest. Could then archaic religious instincts, sensitivity, and taste re-
turn to invest regions from which all gods have vanished?

Oh if the poets would only be again what they were once supposed
to have been: — seers who tell us something of the possible!. . . If
only they would let us feel in advance something of the virtues of
the future! Or of virtues that will never exist on earth, though they
could exist somewhere in the universe — of purple-glowing gal-
axies and whole Milky Ways of beauty! Astronomers of the ideal,
where are you?!?

Is Nietzsche one of those poets and astronomers?

— And how many new gods are still possible! As for myself, in
whom the religious, that is to say god-forming, instinct occasion-
ally becomes active at impossible times — how differently, how
variously the divine has revealed itself to me each time!

So many strange things have passed before me in those timeless
moments that fall into one’s life as if from the moon, when one no
longer has any idea how old one is or how young one will yet
be — 14

Here, in this late text, Nietzsche equates the religious instinct with
the god-forming instinct. But earlier Nietzsche had understood that the
god-forming instinct is but one peculiar avatar of the religious instinct.

One still believes . . . in a gradual evolution of representations of
gods from clumsy stones and blocks of wood up to complete hu-
manization: and yet the fact of the matter is that, so long as the
divinity was introduced into trees, pieces of wood, stones, animals,

Friedrich Nietzsche, Human, All Too Human, trans. R. J. Hollingdale (Cambridge
University Press, 1986), §150

BDaybreak, 9551 .

“Friedrich Nietzsche, The Will to Power, trans. Walter Kaufmann and R. J.
Hollingdale (New York: Random House, 1967), §1038.
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and felt to reside there, one shrank from a humanization of their
form as from an act of godlessness. It required the poets, existing
outside the religious cult and the spell of religious awe, to gccus-
tom the imagination of men to acceding to such a thing:
overweighed again by more pious moods and moments, however,
this liberating influence of the poets again withdrew and the sa-
cred remained, as before, in the realm of the monstrous, uncanny
and quite specifically non-human. . . . The oldest image of the god
is supposed to harbour and at the same time conceal the god—to
intimate his presence but not expose it to view. No Greek ever truly
beheld his Apollo as a wooden obelisk, his Eros as a lump of stone;
they were symbols whose purpose was precisely to excite fear of
beholding him. The same applies to those wooden idols furnished
with paltry carvings of individual limbs, sometimes an excess of
them: such as a Spartan Apollo with four hands and four ears. In
the incompleteness, allusiveness or overladenness of these figures
there lies a dreadful holiness which is supposed to fend off any as-
sociation of them with anything human. . . . -Only when, in the
secular world of competition outside the religious cult, joy in the
victory in the contest had risen so high that the waves here pro-
duced flooded over into the lake of the religious sensations; only
when the statue of the victor was set up in the courts of the temples
and the eye and the soul of the pious frequenter of the temple had,
willingly or unwillingly, to accustom itself to this inescapable sight
of human strength and beauty, so that, standing thus close to one
another, spatially and in the soul, reverence for man and reverence
for god came to blend together: only then was the fear of an actual
humanization of the divine image also overcome and the great
arena for plastic art in the grand style opened up: yet still with the
restriction that wherever worship was to be conducted the ancient
forms and ugliness were preserved and scrupulously imitated.!”

Should we then regret the extinction of the god-forming compul-
sion? “There is not enough love and goodness in the world for us to be
permitted to give any of it away to imaginary things.”!® Should we not
instead reserve our love for blocks of stone?

SHuman, All too Human, 11, 9222.
Ibid, 1, 9 29.
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The Monoliths of Lalibela

The place called Roha and now called Lalibela is in one of the highest
and most inaccessible places of the Ethiopian mountains; around it steep
cliff drop on all sides. Until 1995 to get you rode eight days on a mule
from Addis Ababa; now there is a road and you need two days by jeep
or Land Cruiser. Imagine yourself walking over the bare rock flank of a
mountain, and coming, suddenly, to the edge of a deep pit in which is
lying a huge Greek cross cut in the rock. After a moment you realize
that this rock cross, lying just below the level of your feet is, in fact, the
roof of a church. You are looking down on the Ghioghis, the church of
Saint George, a huge building carved and hollowed out of solid rock.
Around it there is opened only a square pit some five to ten feet wide.
There is no plaza cut away to view it, and to descend to the church you
go down a very narrow winding passage opened at some distance and
tunneling to the bottom of pit. The church stands on a plinth carved
from the self-same block of living rock, with a flight of stairs cut to the
entrance. The rock is pinkish red in color, splashed with yellow lichens.
In the side walls of pit about the church there are tunnels bored into
what are the cells of hermit priests. You see some of them reading
prayers, one or another greet you with folded hands and a bow. One
tunnel leads through the mountain where, nearby, on another level, you
come upon another church standing in its square pit. Rising and de-
scending through tunnels, you eventually come upon thirteen churches,
not built but carved and hollowed out in the rock of the mountain, some
of them free-standing and one with the mountain through their base,
others with one or more walls continuous with the mountain.

It is quite simply not known [archaeologists Ewald Hein and
Brigitte Kleidt write in their book published last year] who had the
churches . . . built, when and in what order they were hewn from
the living rock. . ., whether there was a master builder by the name
of Sidi Maskal and where he came from, whether Copts fleeing
from Egypt, where they were subject to persecution in the 12th/
13th centuries under the Mamelukes, brought their skills with them
and had a decisive influence, or were just workers among others.
Even the method of working is unknown, it is only possible to draw
conclusions on how it might have been from technical needs.
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What understanding of the world led to the monolithic churches
of Lalibela remains obscure. . . . The majority are in keeping with
Orthodox style, with a basilical floor plan, a dome above the sanc-
tuary, three doors at the west end necessary for the rites and ori-
entation towards the east.

And it remains quite uncertain why these churches were in fact
hewn into the ... tufa. ... Was the custom of the Agaw to celebrate
rites in caves transferred into a new dimension of self-portrayal?
Were they seeking — understandably enough after the almost com-
plete destruction of Axumite civilisation in the wars of the 10th
century — indestructibility? But rock-hewn churches, such as
Cherkos Wukro or Abreha Atsbeha were not, it is true, destroyed,
but irreparably damaged. . . . Did they want to copy those in the
capital Axum out of political calculations while at the same time
surpassing them with creations magically entrusted to the bowels
of the Earth? Were they even taking up the myth of the founda-
tion of Ethiopia — the taking of the Ark of the Covenant, the cre-
ation of a new Jerusalem? The omnipresent “sacral geography” in
Lalibala speaks in favour of this thesis. Shrines bear names such as
Golgotha, Debre Sina or Bethlehem, mountains and rivers are
called Tabor and Jordan. Here too it may be a retrospective attempt
by the new rulers to make the Lalibela myth serve their purposes.!’

Hein and Kleidt speak of indestructibility, but the visitor to Ethio-
pia today rather sees destructibility everywhere. In the populations, rav-
aged this year again by famine. In the war, civil war since the deposi-
tion of Haile Selasse, and war with Eritrea, larval war with Sudan and
Somalia. The UN places Ethiopia 171 in its list of 174 countries graded
according to development; only Sierra Leone, Chad, and Niger are worse
off. The deforestation has been devastating in the last decades; now but
three percent forest cover remains, and millions of tons of soil are be-
ing lost each year to erosion. Some of the rock churches of Lalibela have
been covered with scaffolding and tin roofs, they are visibly crumbling.

In regard to everything external to us no conclusion can be drawn
that something will be thus or thus, musthappen thus or thus; it is
we who are the more or less secure and calculable; man is the rule,

Ewald Hein and Brigitte Kleidt, Ethiopia—Christian Africa, trans. John M. Deasy
(Ratingen: Melina-verlag, 1999) 110-111.
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nature is irregularity — this proposition contains the fundamen-
tal conviction which dominates rude, religiously productive primi-
tive cultures.!8

The millions of pilgrims who trek to Lalibela in high feast days surely
bear witness to the persistence of Christianity in Ethiopia, which, with
the conversion of King Ezana in 330, became the first Christian coun-
try. But it’s a strange African Christianity, Coptic, Monophysite in the-
ology. And where so strangely an archaic preTalmudic Judaism returns.
The altars of Ethiopia do not contain, as in Europe, fragments of the
true cross, but instead copies of the tabot, the Ark of the Covenant which,
according to Ethiopians, was spirited out of the Temple of Jerusalem
by Menelik I, son of Solomon and the Queen of Sheba.

And how much is lost here of the rock-hewn churches of Lalibela!
Their origir 3, their builders, their dates, the theological and sociologi-
cal conceptions in which they made sense. . . I wandered among them
for days, and thought it inconceivable that something like this could -
be launched today. I could not imagine, back then, somewhere around
1250, a ruler or high priest gathering thousands of people there high
on the summit of these mountains and infecting them with some dream
of his, to chisel out thirteen churches one next to another out of this
barren rock flank of this mountain fastness. I also thought that it is in-
conceivable that anything like this could ever again be wrought on our
planet. Today carving these thirteen churches, if anyone could assemble
the money to do it, would be done in a year with machines.

Once there, however, you want to stay on. For weeks, for months.
For you find resurging in yourself most ancient instincts, sensibility, and
taste. An instinct for the depths of rock, a sensibility for the stillness,
the silence, the inexpressibility, the separation from all explanations and
understanding, all the cross-wires of meaning. An instinct to live here,
simultaneously burrowed into the depths of rock and standing on top
of the Ethiopian mountains, seeing as eagles see. A sensibility for the
separateness of the churches of Lalibela from the monophysite theolo-
gies that conceptualized and programmed them, from the feudal soci-
ety that drafted thousands of men to chisel them out, from the history
in which they took form and which sank away from them into oblivion,

8Human, All too Human, 1, 111.
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their separateness from all the intense traffic of our moment of history.
For the sacred is not in intemporal ideality. The sacred is in decompo-
sition. “I beseech you, my brothers, remain faithful to the earth, and do
not believe those who speak to you of otherwordly hopes!”?

In fact wherever you wander from then on, across Ethiopia, across
Africa, across oceans and continents, there will be something in you that
has become, ineradicably, a pilgrim, who, God willing, will return to
Lalibela. From time to time, from his cell carved in the rock walls be-
side a church, a hermit greets you like a brother. &5

III. Arouane

t was two weeks by camel to get to Arouane and back to Timbuktu;

Robin and Ken had to leave Africa before then. Azima, a Tuareg of
twenty-five, arranged for a vehicle. Azima was born in Arouane; his fam-
ily live there. Unschooled, he speaks fluent French and very good En-
glish, and, like most people in Mali, four native languages. The driver
Izzah arrived with the Land Cruiser the next morning — dressed also
in Tuareg blue boubou with a pale blue turban of gossamer-thin fabric
on his head, a jovial, stout middle-aged guy with perfect teeth and ex-
cellent French, energetic and jovial. He had a lad Mohammed with him
identified as his mechanic; during the trip Mohammed also did the
cooking. We picked up a middle-aged, lean, always sober, serious, and
silent, Arab-looking guy, Amadou, who was to be the guide.

We drove through the sand roads of Timbuktu and into desert, scat-
tered with thorn trees and tufts of a grass inedible for camels and goats.
The men covered their faces, save for the eyes, with the ends of their
turbans, to filter the sandy air. Under the vacant sky the vehicle growled
across dunes and hollows, sometimes with with salt. Now and again
there were blackened depressions where water had stood. On a crest the
vehicle got stuck; Mohammed got out and let some air out of the tires,
to increase the area of their traction.

After a few hours, we stopped at a small tree, laid out blankets and
prepared lunch. We had mangos and dates and dark flat breads. The
men cooked lamb and rice over a fire of sticks. I strolled off into the

*Thus Spoke Zarathustra, 1, 93.
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distances. The sands were very fine, yellow beach sand, rippled like the
patterns in watered silk. A white mist of salt swirled over the surfaces.
Here and there were small fields of black basalt pebbles. The sands too
were drifting in sheets, eastward to Niger, Chad, Ethiopia, to eventu-
ally silt in the Arabian Sea.

We reached whole stretches where not a blade of vegetation was vis-
ible. Walking over the sand gave me a hitherto unknown sensation of
walking on the very surface. In the waves of the Sahara that extended
for three and a half million square miles, big as the whole of the United
States. I was a water bug held to glide across the surface of a pond. Ev-
erywhere else I have walked on this earth, I had been shadowed and
enveloped by buildings and trees higher than myself. The presence of a
dark depth beneath, that elsewhere the trees sunk their taproots into
and in which the dead are buried, was also missing. One is on sand, and
below there is sand. Here I could only be buried in sand and disinterred
by the winds.

The time of human concerns, and that of our own journey, faded
out before the presence of geological time, which extended across the
crests and hollows drifting under the featureless sky. The horizons that
opened unendingly upon flowing desert, the presence of deep water into
which occasional desert wells descended, the blackened basins where
water still stood during the rains took one back across centuries indis-
tinguishable from one another. We stopped, the men got out, spread
blankets across the sand and once again prostrated themselves in hom-
age to Allah. Over them the empty silences of the sky opened upon cos-
mic time.

Amadou is directing Izzah across a path which the azalai, the camel
caravans of the Tuareg, have taken for a thousand years, bringing the
great slabs of brown salt from the mines at Taoudenni. Yesterday, an
hour ago, camels have left their hoofprints somewhere in these spaces,
but the winds have erased them already. The great dunes that loom up
are as ephemeral as the crests of waves in the oceans. Everything is
ephemeral in this immemorial cosmic time. The tufts of grass visible
here and there will be gone in another hour when another camel cara-
van passes.

Amadou indicates the way with small turns of his hand. Azima and
Izzah know the way, but not this well. Izzah says that Amadou has the
map in his head, and the invisible paths to Mauritania and Lybia and
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Niger too. The camel caravans travel by night guided by the stars—ce-
lestial navigators. When the sky is overcast, a Tuareg verifies the way by
tasting the sand!

In the late afternoon we have a flat tire. I see a man with a child com-
ing across the emptiness. He asks for aspirin for his children, sick with
fever. Which I had.

At the end of the day we stop to gather some sticks; Izzah tells us
there will be no more to be found from now on. He does not seem to
care about the approaching dark. Indeed soon it was upon us. For hours
I had watched Amadou signal the way across utterly trackless desert;
now its dimensions are reduced to a band the headlights extend into
the night. He directs Izzah with precise movements of his hand, peer-
ing into the cone of light ahead. He had literally memorized the shapes
and spacing of tufts of grass over hundreds of kilometers! I tried to
project what his mind was doing into my head—in vain. I thought that
no scholar reading Heidegger has so exacting an attentiveness to so vast
a mental space. Perhaps Ravi Shankar improvising a six-hour raga on
the sitar could give an idea of his mind.

About ten o’clock, suddenly we are in Arouane. I can barely make
out a few walls in the dark. The people warmly welcome Izzah; they
exchange the long litanies of greeting. They lay out blankets and pil-
lows for us, and we were surrounded by some twenty young men and
kids, noisily joking and laughing over us. Then suddenly they all rush
off: the imam is there. He sits on the blanket with a small charcoal bra-
zier and tea kettle and at length offers us the ritual three glasses of mint
tea: the first bitter as death, the second mild like life, the third sweet as
love. There is no moon; the stars are dim in the sandy haze of the night.
The heat is gone, but the sands envelop us in their balmy warmth, and
the wind sifts fine sand continually over us.

I woke as the black of the sky was thinning into an amethyst haze.
Great dunes surge about us, and, in the hollows, the ten flat banco build-
ings of Araouane half buried in the sand. The sun rose a pewter disk in
the ocre mists. Azima brought a kettle of water for us to rinse our faces,
crusted with sand. A little girl came to offer us necklaces, one with a
piece of amber, the other with five small shells, formerly used as money
in the desert. We had tea in the house of the imam, whom the light
showed to be a small old man with pale skin-perhaps of Berber ances-

try? The room was small; high in the corner there was a shelf with a
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few books. Sand was deep on the floor. Breakfast was balls of rice and
millet — and sand. Outside a dozen small children were learning
Koranic texts written on wood paddles.

Arouane is older than Timbuktu, many old banco buildings are bur—
ied deep under our feet. Now Arouane, half-way between Timbuktu and
the salt mines of Taoudenni, is an overnight camp for the azalai, each
camel bearing four slabs of salt weighing thirty kilos across the dunes
where the sands float light as mist. But it is also a holy place; imams
come to study with the resident holy man. The present imam had done
his studies here with the prior resident. Here was still the primitive,
original Islam. Islam as it first appeared in this place, Islam reduced to
the Koran, the prayers, the fasts, in the simplicity, the emptiness, the
eternity of the sands and the skies. The sacredness is tangible, in the
complete absence of anything trivial.

Izzah proposed to take us to Dar-Taleg. This is a nearby ancient town
which had been covered by the sands, then revealed by the winds, and
explored by an archaeological team in 1962. They dated it from the third
century AD, collected a lot of pottery and artifacts, and left. The sands
had covered over their work, but left visible on the surface the white
ridges of walls of a dozen rather big houses and a mosque, like the dia-
gram for a future city. There is no vegetation; Dar-Taleg’s water source
had long ago been buried.

We headed back. I marveled to see now how rare was the salt grass
and how featureless the hundred kilometers that Amadou had con-
ducted us across last night.

We stopped twice to get water at wells, where herds of camels, goats,
and sheep were being watered. A leather bag is dropped into the well, a
camel pulls it out on a long rope, a man hoists the heavy bag of water
over to the trough. I admired the flocks of goats and sheep, who stick
together in groups, waiting their turn like so many Catholic boarding
school classes.

At the second well we bought a sheep; Amadou cut its throat with
the knife every Tuareg carries at his waist. I was sickened to see its body
long thrash spasmodically, like a decapitated chicken does. When finally
it was still, we tied it to the front of the car and set out.

Suddenly the back window shattered — the spare tire had done it.
Izzah looked around, grinned, drove on!
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In midafternoon, we stopped and the Mohammed and Amadou
skinned the sheep, and cut up a potfull of meat, boiling it over a fire of
a sticks.
Then abruptly, crossing a dune indistinguishable from any other,
there was Timbuktu, upon which a peaceful desert haze muses.

At Arouane the imam had a tablet, like those purchased in towns
for school children, in which a few dozen visitors had written their im-
pressions. Soldiers and civil servants wrote florid lines of awe and grati-
tude for having been able to come here; some tourists had also written
their impressions, less eloquent but equally intense. All said that
Arouane is a holy place. The sacred is manifest in the decomposition
of the arenas of work and reason. The sacred is manifest in the dunes
that shift and engulf the banco houses of Arouane, the winds that spread
into them granules of rocks and mountains from far away, carrying off
the dust of the banco houses to the trackless distances. The sacred is
manifest in the desolation of boundless surfaces spread out under the
abysses of the sky.

In fact Arouane had already been a place of power in ancient times
of “animism.” The sacred is not only the outer spaces, where the world
of work and reason dies away. The sacred is also in the past, definitively
beyond the designs of work and reason. Before Timbuktu, Arouane was
the capital of the Tuareg federation in this region. It is also its great an-
tiquity that make Arouane a place of pilgrimage today. Like Angkor in
-Cambodia, Ayuttaya in Thailand, this ancient capital now reduced to a
few houses has become a holy place.

Great camel caravans from Taoudenni, Marrakesh, and Gao once
paused here, rested, and traded. Until quite recently Arouane was a
market especially for slaves. Even today the Tuareg keep slaves, bella,
nominally emancipated in Mali. The market has closed down two de-
cades ago, the great populations of camels and goats radically depleted
by the drought of the 80s and the continued expansion of the Sahara.
Trucks are relentlessly replacing the camel caravans that Azima still joins,
on thirty-two day journeys each way to bring merchandise from Alge-
ria and Lybia to Timbuktu.

The Tuareg, the blue men of the desert, are the great warriors who
for ten centuries have been masters of the length and breadth of the
Sahara. They became legendary for Europeans, the last and most fero-
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cious resistance to the French, Spanish, and Italian colonial encroach-
ment. During the drought that devastated the Sahel in the 80s interna-
tional humanitarian aid was pillaged by the military governjment, and
did not reach the Tuareg, who was most affected by the famine. They
entered into rebellion in 1990, and the military government of Mali
struck back, destroying nomad camps, poisoning the wells, shooting
down the camel herds. The people of Arouane fled, the women into
tunnels dug in and stabilized under the sands, the men to fight with
the rebels. The nameless dunes covered their abandoned houses.

Around the fire while the sheep was being roasted, Izzah spoke to
us of the depopulation of the region. The great drought of the eighties
and the civil war which ended in 1996 destroyed enormous numbers
of camels, sheep and goats. Everybody can see that each year the
Sahara is covering with its sands another band of the Sahel denuded of
its grasses by the goats. Our government does nothing! he said. But you
Americans, he said to me, you know what to do! He said an American
prospecting team had recently come, and had begun to search for oil.
Surely, with all the riches Lybia derives from oil, there are vast resources
here! His gaze turned to the vehicle, which had blown two tires and the
rear window. I know what he was thinking: his expenses would be
greater than what he had agreed with us as the price of this trip. He
turned back to me and ruefully smiled: the first thing the Americans
will do is lay down a paved road here!

I was jolted out of my sacred revery: Arouane would become an oil
workers’ town, with shacks where tires are vulcanized, stands where
trucked-in food is cooked under the blare of television sets, there would
be shops. Truck carcasses and garbage would accumulate along its roads,
the dunes will be littered, like all around Timbuktu, with plastic bags.
The profane world of work and reason extends only by desecration.

Izzah had stopped five times that day to spread out his blanket over
the sands and fervently make his prayer. He has no sense that inviting
the American oil men here is sacrilege. In fact the profane world ex-
tends its work and reason without ever acknowledging its violent com-
pulsion to desecrate. But the compulsion to desecrate is in religion it-
self. Religion does not create but acknowledges the zone of the sacred,
and religion desecrates. Already when Islam came here in the eighth
century, the animist gods were driven out of Arouane and the desert

left empty for an Allah to dwell in a transcendent realm above.
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Is not sacrilege a religious act? It was men serving religion that mas-
sacred and burnt the ancient gods of Arouane, as of Babylon, Egypt,
Constantinople, Tenochtitlan, Qosqo. Temples are built on the ruins of
and with the plunder of temples of other religions.Work and reason are
calculation, of benefit and loss. War enlists all the resources of work,
reason, and life in a cause of unlimited destruction, where the conquer-
ors are equally delivered over to death and destruction. For it is not only
in contemporary war, it was also in the Hundred Years War and the Cru-
sades, it was in every war, that there are no victors. It is through their
thirst for war and conquest that civilizations that perished were de-
stroyed. Religion sends men off to war; every religion blesses and
sacralizes war. Religion opens the dimension of the absolute, it
absolutizes the always only relative wrongs a people have suffered from
another people. Today the Tuareg rebellion continues in Mauritania,
Algeria, and Niger.

There is a contemporary horror of desecration, that of postmodern
minds in rich postindustrial and multicultural nations. We have come
to understand that our future, our wealth, is not in blackened indus-
trial centers, but in high-tech miniaturized electronic and information
industries. We seek to protect whatever our multiple cultures, and cul-
tures wherever we encounter them, has set aside as sanctuaries. We turn
them into information, and cultural enrichment. A higher level of
desacralization. I did not hire Izzah to drive me in his Land Cruiser the
four days over the sands to reach Mopti. There is an airstrip in
Timbuktu. In four hours I was in Bamako, another five hours in Paris,
another six hours to New York. Below there was the trackless ocean, a
Sahara of water. I looked out the porthole of the plane into the trans-
parent sky. Our eyes are relayed by the eyes of astronauts in outer space.
We see our own planet from beyond, a blue and green marble in the
immensity of cosmic voids. The Hubble telescope shows us photographs
of the swirling spirals of incandescent gases exploding billions of light-
years ago. Astronomers measure the number of years yet ahead before
the incineration of our planet, the extinction of our sun, the burning
out of all the stars of the Milky Way galaxy. Our cosmological and as-
tronomical science has extended the time of the universe beyond the
time of our own tasks, of our civilization, of our species. It has reduced
to infinitesimal proportions whatever significance we can assign to our-
selves in the universe. It opens us upon a cosmic space and time where
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the end of our species, of our planet, of our sun are marked. To our prag-
matic perception of the practicable field about us our science super-
imposes a deanthropomorphized and apocalyptic cosmic vision.Four
and a half million years ago the sun hurled out of itself a molten rock,
flaming in the dark spaces like a torch heralding destiny. As the surface
of the rock cooled, bacteria, fungi, and algae entered into symbiotic li-
chens, which proceeded to crumble that rock into sand. We humans
continue to decompose the surface of the planet. In the voids of outer
space, we can now see the end of the time of work and reason, the end
of time. The sacred is manifest in the comets and meteors that crash
into planets, in the solar storms, in the extinction of stars grown old

and cold The sacred is manifest i 1n the emptiness of the desert surfaces
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