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[bookmark: _Hlk118840613]Introduction:   
	This essay compares and critically contrasts Mircea Eliade's (1907-86) and Emile Durkheim's (1858-1917) views on sacred space.  These views, mainly expressed within their discourses on the nature of religion, represent the different perspectives from where they were coming, religious and sociological respectively.  The major polarisation of their views on sacred space appears to stem from their beliefs regarding the 'source' or 'cause' of sacredness, with Durkheim's view, put simply, being that it is a human construct whereas, for Eliade, it was not a human construct.  There are, however, similarities in the detail which may be contributed to from their studies of the practices of, in Eliade's case, a wide range of different religions and belief systems around the world and, in Durkheim's case, his case study of Australian totemism, as well as more recent observations, thus illustrating common threads running through most religious practices.  
	In respect of Durkheim, his book, The Elementary Forms of Religious Life[footnoteRef:1], which was written in 1912, is well-recognised insofar as it contains his account of the existence and practices of religion, including the creation and use of sacred objects and sacred space.  The views of Eliade on sacred space are incorporated in a number of his works, including The Sacred & The Profane The Nature of Religion[footnoteRef:2], written in 1957.   [1:  Emile Durkheim, The Elementary Forms Of Religious Life, (K. E. Fields, Trans.) (New York: The Free Press, (1995) 1912).]  [2:  Mircea Eliade, The Sacred And The Profane The Nature Of Religion, (W.R. Trask, Trans.) (San Diego:Harcourt Brace Jovanovich, 1987). ] 


The Authors
	Both authors are well-respected and their work is still frequently cited as well as critiqued.
In Ninian Smart's opinion, Eliade was 'the most important religious intellectual to come out of Eastern Europe since World War II'[footnoteRef:3].  Born in Romania, he was a prodigious writer both of academic papers and popularist novels.  Having travelled extensively, he eventually became a professor of religion at the Chicago Divinity School.  Although it is difficult to ascertain the full nature of his own personal belief in The Sacred and the Profane, Eliade demonstrates his open-mindedness to different elements of spirituality (but not to the possibility of its non-existence), having spent time in India studying the spiritual aspects of religious belief and practice and, in The Sacred and the Profane, his incorporation of Rudolf Otto's idea of the numinous (something beyond the concept of 'holy'[footnoteRef:4], felt as objective and outside the self[footnoteRef:5]), although he widens the term so that it is not restricted to the 'rational' or any other limitation.[footnoteRef:6]   [3:  Ninian Smart, The World's Religions, (Cambridge: Cambridge University Press, 1989), p. 506.]  [4:  Rudolf Otto, The Idea Of The Holy An Enquiry Into The Non-Rational Factor In The Idea Of The Divine And Its Relation To The Rational, (John W. Harvey, Trans.) (London: Oxford University Press) p. 7. ]  [5:  Otto, The Idea Of The Holy, p. 11. ]  [6:  Eliade, The Sacred And The Profane, p. 10. ] 

	Durkheim is described by Nicholas Campion as '. . . one of the twentieth century's most influential sociologists . . .'[footnoteRef:7].  He was born in France into a devout Jewish family and, despite both his father and grandfather being rabbis,  according to W.S.F. Pickering, he became a 'self-proclaimed agnostic, even atheist'[footnoteRef:8].  His era was marked by revolution, the development of sociology and new explorations into the study of different peoples, their societies and religions around the world, which, as described by Sue Ann Taylor, were developing a 'unilineal evolutionary paradigm' linking early belief systems in a chain to monotheistic belief systems[footnoteRef:9].   [7:  Nicholas Campion, A History Of Western Astrology Volume II The Medieval And Modern Worlds, (London: Continuum UK, 2009) p. 220.]  [8:  W.S.F. Pickering, Durkheim's Sociology Of Religion Themes And Theories, 1st Edn. (The Lutterworth Press, 1984) p.95.  https://doi.org/10.2307/j.ctt1cgf6sv.]  [9:   Sue Ann Taylor, 'Ritual, Belief, And Meaning In The Production Of Sacred Space', in Transcending Architecture, ed. by Julio Bermudez (Catholic University of America Press, 2015), pp. 160-169 (p. 160). https://www.jstor.org/stable/j.ctt130h9f6.16.] 


Sacred Space and its Creation 
	Eliade's opening chapter in The Sacred and the Profane sets out a premise about sacred space on which the rest of his book elaborates.  It describes the existence of a 'formless expanse' which is broken up by qualitatively different areas within it, but which are only experienced by 'religious man'[footnoteRef:10].  Without any further elaboration on how this happens, Eliade proceeds to develop its significance by stating that the religious experience of this space is comparable to the founding of the world[footnoteRef:11].  Prior to this, in the introduction to his book, he refers to the work of Rudolf Otto and, using Otto's term 'sacred', describes that the sacred manifests or reveals itself to man.  To describe this act of manifestation, he introduces the word 'hierophany'[footnoteRef:12].  At this point in the creation of sacred space, at no time has man played a part, although Eliade does later describe that hierophany can be detected by a sign, and that this sign can be asked for.[footnoteRef:13] [10:  Eliade, The Sacred And The Profane, p. 20.]  [11:  Eliade, The Sacred And The Profane, p. 21.]  [12:  Eliade, The Sacred And The Profane, p. 11.]  [13:  Eliade, The Sacred And The Profane, p. 27.] 

	From Durkheim's book, it is evident that he holds a distinctly contrasting view to Eliade's in that sacred space is not at all independent of man, but is constructed by a group of similar-minded people, with one collective consciousness.  The 'feelings, ideas and images' of this collective consciousness of the group operate according to their own rules[footnoteRef:14].   Similar to the lack of mechanism provided by Eliade in respect of hierophany, or involved in the different kinds of space, Durkheim is also criticised for providing very little description on how it is that individuals can form into groups which, according to Sondra Hausner, are 'greater than the sum of their parts'[footnoteRef:15]. [14:  Durkheim, Forms, p. 426.]  [15:  Hausner, Sondra L. “Is Individual To Collective As Freud Is To Durkheim?” In Durkheim in Dialogue: A Centenary Celebration OfThe Elementary Forms of Religious Life, edited by Sondra L. Hausner, 1st ed., pp. 167–79 (p. 168). Berghahn Books, 2013. http://www.jstor.org/stable/j.ctt9qcv93.13.] 

	Durkheim's and Eliade's opposing views may be able to be attributed to the influence of the authors' different belief systems (atheistic and spiritual).   In Durkheim's case, despite his recognition of the importance of remaining impartial[footnoteRef:16], a bias was still evident early in his book in his statement that religion 'escapes science and clear thinking generally'[footnoteRef:17] even whilst he himself acknowledged this influence[footnoteRef:18].  [16:  Durkheim, Forms, p. 95.]  [17:  Eliade, The Sacred And The Profane, p. 96.]  [18:  Durkheim, Forms, p. 102.  ] 


Concepts of  'sacred', 'profane', 'hierophany','religious and non-religious man' 
	In addition to Eliade's new word 'hierophany' and despite the title of Eliade's book, it is Durkheim who introduces the concept that, in religious belief, everything can be classed under one of two categories, either sacred or profane[footnoteRef:19].  It was subsequently not only Eliade who adopted this concept, but, together with 'hierophany', these new terms were - and still are - employed by many writers.   For Durkheim, consistent with his sociological viewpoint, anything can become sacred if it is deemed so by 'collective feeling'[footnoteRef:20].  Referencing 'primitive people', space can also then become sacred, to them, wherever sacred objects are stored or hidden[footnoteRef:21].  His explanation for this transference of energy is given as being due to  'psychic contagion'[footnoteRef:22].  Using the word 'sacred' to denote the special power felt by adherents of the group and, in opposition to 'sacred', he then inducts the word 'profane' to describe anything which has not been deemed 'sacred' by the group[footnoteRef:23].  He claims that, in the minds of the group members, there exist only these two possible states - either something is deemed sacred, or it is profane.   [19:  Durkheim, Forms, p. 34.]  [20:  Durkheim, Forms, p. 486.]  [21:  Durkheim, Forms, p. 191.]  [22:  Durkheim, Forms, p. 281.]  [23:  Durkheim, Forms, p. 34.] 

	Eliade's view is in agreement with the principle that there exist solely these two modes into which everything can be categorised[footnoteRef:24].  However, in opposition to Durkheim, sacred space is designated by a hierophany which, usually, but not always, is an 'irruption of the sacred that results in detaching a territory from the surrounding cosmic milieu and making it qualitatively different'[footnoteRef:25].  [24:  Eliade, The Sacred And The Profane, p. 14.]  [25:  Eliade, The Sacred And The Profane, p. 28. ] 

This division of space into sacred and profane has drawn a number of criticisms.   Larry Shiner describes a problem with it as 'obscuring the actual character of human spatiality in its manifold directions'[footnoteRef:26] and suggests an alternative concept of 'lived space' which can accommodate different types of thought.  In a paper by Chrispin Mbalazi, Clifford Mushishi and Litelu Ramokhoro, the distinction between sacred and profane is seen as secondary, following on from the primary issue of whether one's view is that the whole earth is sacred but profanity is within it, or whether it is profane, with sacredness being created by 'human cultural activity'.[footnoteRef:27] [26:  Shiner, Larry E. “Sacred Space, Profane Space, Human Space.” Journal of the American Academy of Religion 40, no. 4 (1972): pp. 425–36 (p. 425). http://www.jstor.org/stable/1460891.]  [27:  Chrispin Mbalazi, Clifford Mushishi and Litelu J. Ramokhoro. “Religion and National Space: Defining National Sacred Space in Zimbabwe, Lesotho and Zambia.” Journal for the Study of Religion 13, no. 1/2 (2000): pp. 123–141 (p. 124). http://www.jstor.org/stable/24764044.4] 

	Eliade however goes further and makes another division by categorizing all mankind into one of two groups, that of religious man, for whom sacred space is the centre of his world[footnoteRef:28], and non-religious man who resides in the profane world, further claiming that it is only religious man who can perceive hierophanies.   (It could also be said, though, that Durkheim's theory also contains two categories, those being the members of a group  and the non-members of a group.) [28:  Eliade, The Sacred And The Profane, p. 22. ] 


Other Qualities of Sacred Space 
	An obvious difference then arises between Durkheim and Eliade's views on sacred space, as naturally the social group itself can decide which locations or items become sacred, whereas man has no control over hierophany.  Beldon Lane, with one of his axioms being that "sacred place is not chosen it chooses"[footnoteRef:29] (in so far as it relates it to American spiritualty), appears to be in agreement with Eliade.  However, a slight contradiction by Eliade then arises as he goes further to state that sacred space cannot be chosen by non-religious man, even if the experience of it is similar to a hierophany[footnoteRef:30], which raises the issue that, occasionally, it may be possible for religious man to choose a hierophany.  Durkheim is more consistent regarding the group as he further clarifies that sacredness cannot be confirmed on a place by a single person and that "admiration is not enough" as it is not specific to religious feeling.[footnoteRef:31]   [29:  Beldon C. Lane, Landscapes Of The Sacred,  (Baltimore:The Johns Hopkins University Press, 2002), p. 19.]  [30:  Eliade, The Sacred And The Profane, p. 24.]  [31:  Durkheim, Forms, p. 81.] 

	Both Durkheim and Eliade are in agreement in that the sacred, (Durkheim)[footnoteRef:32] and hierophany (Eliade) can be applied to almost anything, including object, person, place, idea and word and that the separation between sacred and profane is very significant however, for Durkheim, it is extremely difficult to go from profane to sacred and he uses rites of initiation as an example[footnoteRef:33], however he also subsequently, when illustrating the necessity for the members of the group to 'assemble anew', appears to thereby be describing them going in and out of the profane world[footnoteRef:34].   Eliade, however, using the example of a church, likens the line between the sacred space inside the church and the profane space outside a church, to the doorway, describing it as the place where these two worlds communicate[footnoteRef:35].    [32:  Durkheim, Forms, p. 35.]  [33:  Durkheim, Forms, p. 36 to 37.]  [34:  Durkheim, Forms, p. 353.]  [35:  Eliade, The Sacred And The Profane, p. 25.] 

	Although Eliade's belief is that humans are not involved in creating sacred space, he nonetheless believes that rituals are important and, if carried out without 'religious content', lead to a 'pessimistic vision of existence'.[footnoteRef:36] Durkheim's view about the value of ritual and rites is more drastic, claiming that, when rites and rituals cease, 'any concept of sacredness disappears'[footnoteRef:37].  More recently, the focus on the value of ritual has been reported by Anthony Thorley and Celia Gunn and they refer to experiments showing that a 'field effect can be influenced and enhanced by ritual, ceremony and conscious intent'[footnoteRef:38]. [36:  Eliade, The Sacred And The Profane, p. 107.]  [37:  Karen E. Fields (1995). Translator's Introduction. In E. Durkheim, The Elementary Forms Of Religious Life (K. E. Fields, Trans., pp.xlvi). New York: The Free Press.]  [38:  Anthony Thorley and Celia M. Gunn, Sacred Sites: An Overview. A Report For The Gaia Foundation (Abridged Version), 2008, (London: Calverts, 2008), p.7.] 

	Other similarities apparent in Durkheim and Eliade's views on sacred space include their awareness that man's behaviour changes in the presence of the sacred, or in sacred space, and there is a similar idea that time also changes in the presence of the sacred.  However, when looking in depth at the views of both Durkheim and Eliade about sacred space, which are framed within their studies of other world views, it is often difficult to detect exactly whether they are reporting on what they have observed or what they themselves actually think.  Randall Studstill describes Eliade's description of the word 'sacred' as giving to some scholars the impression that he is a 'theologian discussing the nature of the divine'[footnoteRef:39]. [39:  Randall Studstill, 'Eliade, Phenomenology, And The Sacred', Religious Studies, 36, 2000, pp. 177-194, (p. 181). ] 


Difficulties with Definition
	Both Durkheim and Eliade are beset by the same problem encountered by almost all scholars when using the word 'sacred'[footnoteRef:40].  No adequate definition is available to either writer to illustrate exactly what they mean and they instead rely on multiple descriptions of its effects and how things or places become sacred.   The definition of the word 'sacred' is difficult, not only in its meaning but, as described by xxxxHassner, when coupled with "space", further need for definition is required due to the huge 'diversity of spaces' to be included[footnoteRef:41].  [40:  Mbalazi, Mushishi and Ramokhoro, 'Religion and National Space' p. 124. ]  [41:  Ron E. Hassner,. 'What Is Sacred Space?' In War On Sacred Grounds, 1st ed., (Cornell University Press, 2009), pp. 17–36, (p. 17).  http://www.jstor.org/stable/10.7591/j.ctt7z72r.6.] 

	Durkheim's concept of religion being a sociological phenomenon was later examined in an examination of fifty societies sampled from around the world in an attempt to demonstrate the association between belief systems and social structure.  However, homogenous societies created a problem in defining religion[footnoteRef:42].  In his paper, Ron Hassner also states that he has 'dodged altogether' a definition of "religion"[footnoteRef:43]. [42:  Sue Ann Taylor, 'Ritual, Belief, And Meaning In The Production Of Sacred Space', in Transcending Architecture, ed. by Julio Bermudez (Catholic University of America Press), pp. 160-169 (p. 161). https://www.jstor.org/stable/j.ctt130h9f6.16.]  [43:  Hassner, 'What Is Sacred Space?' p. 17.

] 

	The fact that attempts are still being made to find suitable vocabulary and methods to record and analyse the array of perceptions and experiences which fall outside the categories of religion and science, demonstrates how difficult the task has been.   This can be illustrated by, for example, the term 'agency' which can be used in an Otto/Eliadean fashion as 'wholly other' or, in a Durkheimian way, as a power derived from human consciousness.   In her study of religious statues, Amy Whitehead describes the term 'agency' as problematic due to human intentionality, but later also adds that the term could be used as 'a substitute for not being able to explain that which is actually occurring".[footnoteRef:44]   [44:  Amy Whitehead, Religious Statues And Personhood: Testing The Role Of Materiality,  (London: Bloomsbury, 2013), Whithead, Chapter 5 part II] 

	A more Eliadean idea of 'agency' in the landscape, which has been reduced by Durkheimian thought to a social phenomenon, has found its way into more current thinking and felt to be important, as described by Catherine Allerton[footnoteRef:45], who suggests that claims that 'landscape has agency' should be taken more seriously.    [45:  Catherine Allerton, 'Introduction: Spiritual Landscapes Of Southeast Asia', Anthropological Forum, 19 (3) (2009), pp. 235-251 (p. 1). DOI: 10.1080/00664670903278387] 


Conclusion  
	Because of the difficulty facing authors trying to portray what they mean by the word 'sacred', they have to resort to copious examples and descriptions illustrating their concepts, as is the case with Durkheim and Eliade.  Although initial descriptions for sacred and sacred space are given outlining their use, even these are sometimes vague, with other seemingly contradictory or ambiguous descriptions appearing later in the same publication or in other work. The difficulties have not gone away but, together with the discussions resulting from the controversial division of space by Durkheim and Eliade into just two defined concepts, sacred and profane, the debate regarding religion is pushed forward, as acknowlwedged by Ken Taylor[footnoteRef:46].  The value gained from their work is that it is acknowledged and recognised and constant attempts are made to resolve the issues.  Their work has provided a platform on which further work can be carried out.  [46:  Ken Taylor, 'Making Spaces Into Places: Exploring The Ordinarily Sacred', Landscape Australia, May, June, July 1999, Vol. 21, No. 2 (82), (1999) pp. 107-112, (p. 162). https://www.jstor.org/stable/45145134
] 
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