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Is sacred space a human construct or a natural phenomenon? 
Discuss this question through a research project with reference to the work of at least three theorists.


I will discuss whether sacred space is a human construct or natural phenomenon in relation to my chosen sacred place of Parque Mexico, Mexico City. I will focus primarily on a small statue of the Virgin of Guadalupe, as well as a larger sculpture of Luz Jimenez, a mysterious indigenous woman whose life story is not well known. I will compare and contrast their roles as channels for the sacred connection I feel when I visit the park, as well as what their symbolic role is in relation to the Mexican national psyche. Both these feminine sacred symbols are part of a complex cultural lineage that ties the religious to the secular primarily through political upheaval, specifically, Mexico’s relationship to the revolution, which ended just before the construction of this park. In keeping with this cultural heritage, I have found that the sacred and the profane do not exist separately in Mexico, but are intertwined, meaning that a discussion of these two sacred symbols is not complete without adequate discussion of their social roots. Ultimately, I will argue that the sanctity of these two statues is a result of their genealogy in the collective consciousness and a by-product of what they represent in the mind of the individual. 

Field Notes 

Parque Mexico, as I will be referring to it throughout this paper, is a park situated in the Condesa neighbourhood of Mexico City. The entire Condesa neighbourhood was once just part of the numerous properties owned by the Countess of Miravalle. The oval shape of the park follows the original jockey track, upon which Parque Mexico was built in 1927.[footnoteRef:1] I first visited the park in 2019 and since moving to Mexico City a few months ago, have found a deep connection to the miniature statue of the Virgin Mary that stands in one inconspicuous corner of the park, on the very edge near a large supermarket. This statue stands on the road that cuts through the middle of the park, just roughly ten metres away from the large statue of indigenous model Luz Jimenez, who serves as a gateway to the larger Lindbergh forum. These two statues of female figures will be the focus of my discussion of the sacred in Parque Mexico.  [1:  https://mxcity.mx/2016/05/poco-la-historia-la-condesa-la-la-condesa-se-llama-asi/ - (Accessed 5th January 2022)
] 


On weekends the park is filled with families, their children and many dogs, street vendors selling incense, jewellery, as well as musicians playing for the Sunday strollers. The Lindbergh forum, a place used for sports, group activities and organized dance practices stands regally at the centre of the park, (see figure 1) while Luz Jimenez’s figure and the ‘Fountain of the Pitchers’ (see figure 2) serve as a boundary between road and amphitheatre. The rest of the oval park is punctuated with many wooden benches, used mostly by canoodling couples, tarot card readers or the city’s homeless taking a nap. 

Over the past months I have visited the park both during the day and at night. I am a white, 30 year old woman with a Catholic upbringing and very little knowledge of the indigenous cultures of pre-conquest Mexico. Whenever I pass through Parque Mexico I am always struck by the sense of belonging I feel. The small statue of the Virgin is almost always decorated with pots of flowers (See figure 3). The first time I felt called to pray there was unexpected. I was walking past on my way to dinner and felt the urge to kneel and pray. Since that day in 2019 I cannot pass by her without kneeling to say a prayer, and each time I still feel that subtle sense of quiet in my heart, and a strange aura fall around me like an invisible veil of peace. Despite all the flowers laid in front of her, I have never seen anyone else kneel or pray. Only once did I hear a toddler walk behind me, point, and ask his mother “Is God there?” 

Historical Context and Foundation of Parque Mexico 

When reading about the Countess of Miravalle, I find it significant that one source describes her as being “faceless” and that “there are many different portraits of her.”[footnoteRef:2] This idea of a faceless, or multi-faceted Dueña, (owner) is in keeping with my key themes of the female statues in the park, and their mysterious, intricate histories which adorn them with multiple faces. Especially in the case of Luz Jimenez, the model of the fountain statue, she is almost impossible to locate in history. The most detailed account of her life that I used as my main source is written by her grandson. It is significant that a female countess originally owned the land.  The contact points with the sacred in the park are strong emblems of the feminine.  [2:  https://mxcity.mx/2016/05/poco-la-historia-la-condesa-la-la-condesa-se-llama-asi/ (Accessed 5th January 2022)] 


The park was constructed just after the violent revolution of 1910-1920, during which time most of the migrants who left for Mexico City were women.[footnoteRef:3] The sources tell us that the revolution “propelled women into public spaces in unprecedented ways.”[footnoteRef:4] I would argue that this feminine lineage of Parque Mexico is key in its agency as a sacred place. The role of women in the revolution, and Parque Mexico as an emblem of re-birth are linked. Therefore the sanctity found in Parque Mexico is a human construct.  [3:  Ageeth Sluis, ‘Building Bodies: Creating Urban landscapes of Athletic Aesthetics in Post-Revolutionary Mexico City,’ in ‘Sports Culture in Latin American History’ (University of Pittsburgh Press) (121-138) P.122 ]  [4:  Sluis, Building Bodies, p.122] 




Parque Mexico as Sacred Place

Edward Casey’s discussion of space versus place based on Aristotle’s theory of sacred place is relevant for my experience of Parque Mexico.  Parque Mexico is a neatly confined park surrounded by buildings and roads, but with the personality of a sacred space. Parque México is so much of a landmark within Mexico City that the relatively small place (88,000 metres) has an energy of its own. It comes across as being both situated and suspended within the city. It is fitting that a small city park in Mexico should possess sacred energy, given that Mexico has a government approved designation of “Pueblo Magico” which translates to “Magical Village” which is a formal denomination given to certain towns that are believed to have sacred qualities. 

I notice that the energy and behaviour of people appears different just on the other side of the road from Parque Mexico. The old jockey track that surrounds the park acts as an energetic doorway, therefore Parque Mexico falls into Aristotle’s idea of place being a container. When I cross the road from the street where the Walmart stands, across to enter the park, there is a feeling of being contained within some community of energy and i am either noticeably slowed down or sped up in the frenzy of visitors, which ceases when I cross to the other side and out of the park again. 

Casey writes that “a complete consideration of place will have to take both matters into account: how place is in itself and how it is relative to other things.”[footnoteRef:5] Parque Mexico is neatly defined by its outer road, and the architectural statues that delineate the park’s edges. It is visually an entity in its own right, however is also intrinsically related to the visitors of the park. This is where I encounter a subtle conflict in my findings as the sacred effect I feel in the park does not agree with Durkheim’s idea of the sacred needing to be maintained by human interaction. In my view the park stands majestic and intriguing even when empty at night, however the park also comes alive and acts as a vessel for visitors, so it’s relation to people is a key part of its identity.  [5:  Edward Casey, Fate of place, A philosophical history, (University of California Press, 1998), p.72.] 


My experience of Parque México aligns with Aristotle and Edward Casey’s focus on the details of how it is to be “in” something. This idea that there is a nesting of special topoi inside of a larger Topos, which amplifies the vessel- like quality of a place, sees the world not as endless space, but as a Place, “filled to the brim with snugly fitting proper places.”[footnoteRef:6] This idea is further supported by Eliade’s theory I discuss below, as I find Parque Mexico to be a series of hierophanies nestled within a larger hierophany.  [6:  Casey, Fate of Place, p.73] 



Aristotle: 

Mexican religious life and my experience of Parque Mexico works well with an Aristotelian view of sacred place, as Mexican culture unconsciously submits the idea of a limitless God who cannot be physically contained to the cult of the Virgin of Guadalupe, whose saint status is intrinsically tied to the location of her original apparition in Tepeyac, Mexico City. Her ubiquitous presence in Mexico City and wider Mexico in the form of statues on almost every street corner roots her further within the physical local landscape. Parque Mexico is an example of the pre-Aquinan sacred place, as it is full of boundaries; the road that encircles it, the structured amphitheatre and the gateway of Luz Jimenez, all serve to neatly enclose the park in a beautiful oval shape. When I come close to a statue of the Virgin Mary, even though she might be standing across the road from a Wal-Mart, the shift in energy suggests some sort of divine bubble, whereby God is contained only within her immediate surroundings. As soon as I walk a few metres away, I do not feel connected to God. Just as when I kneel to pray and a little boy says “Is God there?” this shows how Parque Mexico is a very localised example of sacred place. 

Parque Mexico also holds gravity. The immense magnetic pull of this humble park draws hundreds of dancers, visitors, lovers, rough sleepers, sports kids and elderly seeking something each weekend. The park is displayed as ‘whole’ with the balance of the masculine amphitheatre and the feminine maternal emblems of peace and welcome. The cyclical nature of the original jockey ground together with the meandering pathways and outer road that acts as a boundary, thereby sealing in the energy. The multiple boundaries enhance the sense of containment within the park, which amplifies its gravity.  This park is an embodiment of Aristotle’s idea of sacred place. The array of people from diverse backgrounds all flock there. Parque Mexico is an Aristotelian “proper place,” which, I have understood as a place where all bodies can become part of a whole, and perhaps find the peace we all seek.[footnoteRef:7]  [7:   Learnt from University Seminar, (Aristotle, Metaphysics Bk IV, 1014b16-26)] 



Durkheim

My experience and view of Parque Mexico as a sacred place does not adhere to Durkheim’s belief that “objects or places are made sacred by groups of people who set them apart and keep them bounded by specific actions; they remain sacred only so long as groups continue to do this.’[footnoteRef:8] In the early 2000s the park fell into decline, there was political graffiti across the now pristine Lindbergh forum and the park was a centre for drug dealers. Parque México’s sacred quality appears to be not because of the passers-by or inhabits, but in spite of them. Most of the people passing hardly seem to be engaging directly with the divine or noticing the effect of the Virgin that I do. Many people are selling things, playing music, and some sell dogs who appear malnourished or are kept in cages.  I have walked through the park late at night when it was deserted, and find that its sacredness is intact and alive when it is empty.  [8:  Karen Field, Forms, p.xlvi – v. ] 


There is no split between the sacred and the profane in Parque Mexico. While I might be praying in front of my beloved statue of the Virgin, teenagers mindlessly smoke weed a few metres away. The park is a part of the mundane life of Mexico City dwellers. However I would argue that Mexican spiritual culture is an exception to Durkheim’s rule that the sacred and the profane exist in opposition to each other. The secular and the religious in Mexico are intertwined with one another. 

The one aspect of the park that reflects Durkheim’s thinking, is the particularly strong effect my beloved Virgin statuette has upon me. There are hundreds of statues of the Virgin scattered throughout Mexico City. Some are looked after (see figure four) but most are dilapidated and appear forgotten.  The one in Parque México is almost always adorned with flowerpots. There is also a spare light bulb inside her casing for some mysterious electrician who makes sure she is always lit up. When I pray to other statues of the Virgin in the city, I do not feel the same peaceful aura descend around me. I cannot deny that part of her sacred effect is due to the care she receives. Therefore in keeping with Durkheim’s view, the sacredness of these manmade statues is fragile, ‘and so must be added to the object again and again.’[footnoteRef:9] The devotion she is shown could be the reason for her power.  [9:  Field, Forms, p.xliv] 


I find it interesting to relate Aristotle’s idea that “when a body is in its proper place it can become part of the whole, it can find a form of stillness or completeness,”[footnoteRef:10] to Parque Mexico. Little about the park is still, however I have heard stories of when the park was a dangerous place to visit in the 1980s, when skateboarders used to deal drugs under trees, and when it was frequented more by society’s outcasts than families. This makes me think that in order for something to be considered a proper place rather than a space, it has to have a holding quality. In holding those people who might otherwise roam or struggle to find belonging, it stills them, helping them to become part of a whole. The fact that Parque Mexico has stayed intact in structure yet fluctuated in the people it attracts over the decades is further evidence that it adheres to an Aristotelian idea of place that exists independent of its contents.  In having amplified energy that reverberates around itself, the place cannot help but become part of the whole, situated within it, and therefore those contained within the place have found their place. Like the unconditional love of a mother, Parque Mexico is a womb space that does not discriminate. [10:  Learnt from University Seminar, (Aristotle, Metaphysics Bk IV, 1014b16-26) ] 


Eliade + Methodology 

My experience of the sacred in Parque Mexico is not evenly spread. It ebbs and flows, and peaks specifically where I encounter the two statues of the Virgin and Luz Jimenez. Eliade states that “for religious man, space is not homogenous; he experiences interruptions, breaks in it; some parts of space are qualitatively different from others.’[footnoteRef:11] Eliade’s theory gives reason to the irregularity felt in my spiritual experience of the park. Only some corners of the park ‘erupt’ in sacredness for me. Parque Mexico is also in itself an unexpected eruption of the divine in the middle of an urban neighbourhood. Both statues are interruptions in the chaos of children playing or teenagers skateboarding or hustlers selling objects. They are hierophanies within the larger hierophany of the park itself, if we accept that a hierophany is where the sacred reveals itself.[footnoteRef:12]  [11:  Mircea Eliade, The Sacred and the Profane, the Nature of Religion. Translated by Willard R Trask. (London: Harcourt inc 1957) 1987. P.20 ]  [12:  Learnt from lecture in seminar by Bernadette Brady Week 3. ] 


Eliade dramatizes this idea further by stating that the hierophanies causing a break in space and energy, (the two statues) reveal the “fixed point, the central axis for all future orientation.” He even goes as far as to state: “it is the break effected in space that allows the world to be constituted.”[footnoteRef:13] Therefore it is these shrines, altars and in my case; statues of La Virgen and Luz Jimenez that act as ground zero, drawing the visitor back to “an absolute reality.”[footnoteRef:14] I interpret the use of the term ‘reality’ to mean a place where we re-encounter Mother. Eliade’s words suggest that this fixed point, becomes something of an umbilical chord to the ultimate reality, or truth, which in this case is Mother. This fits in with my sacred experience of the divine in Parque Mexico centering upon totems of the primordial Mother figure.  [13:  Eliade, Sacred and Profane, p.21]  [14:  Eliade, Sacred and Profane, p.21.] 




Methodology:

My methodology for this research project was phenomenological. I visited the park several times, to pray and also observe others in the park. My approach to discussing the sacred effect upon me has been to examine the modality of the sacred in question (my chosen statues) then to research the history of those modalities and why they are significant both for myself as an outsider and for Mexico City. 


Literature Review

Ageeth Sluis and Kathryn O’Rourke have both considered the socio-political effects of architecture in Mexico. Sluis notes the feminine language of the Condesa neighbourhood, stating that it “symbolised the connections between architecture, planning, modernity, space, and women’s bodies.”[footnoteRef:15] However Sluis’s focus is primarily on the ‘Deco Body’: the new woman who had a “lean, androgynous physique with long limbs.”[footnoteRef:16] Sluis only briefly comments on Luz Jimenez’s departure from the deco body, despite the fact she stands dominant in size and power in front of the forum.  Sluis writes: “The full-figured, water-bearing, nude indígena—especially when juxtaposed with her white, angular, and clothed theatrical counterparts a few steps away—prompts us to consider the meanings of female embodiment during Mexico’s post revolutionary period, its relationship to space and place."[footnoteRef:17] However where Sluis focuses on the socio-political aspect of female bodies in public spaces and how the female Deco body was reflected in architecture at the time, I am interested in what the statue of Luz Jimenez meant, as a deviation from that trend. Sluis claims to want to discuss what those physical aesthetics  mean for ‘Mexicanidad’ but barely touches on the racial significance of Luz Jimenez standing at the front of the park, and what this could mean on a spiritual level.  [15:  Sluis, ‘Building Bodies’, p.134.]  [16:  Sluis, ‘Building Bodies,’ p.123.]  [17:  Sluis, ‘Building Bodies,’ p.122.] 


Kathryn O’Rourke writes of the shaping of Mexico City in examining the city’s architecture as it evolved in post-colonial times. When writing of the city’s university library, she quotes the authors who documented the building’s unique combination of Aztec mythology and post colonial style: “we feel ourselves to be the heirs to 4,000 years of architecture, a synthesis of the highest cultural tradition of the American Indian and one of the most highly developed aspects of Western Culture.”[footnoteRef:18] [18:  O’Rourke, ‘The Invention of Mexican Architecture’ , p.2] 


O’Rourke notes that in the 1920s there was a fresh cultural patriotism “rooted in the revaluation of indigenous culture”.[footnoteRef:19]She is careful throughout her examination of Mexico City’s architecture to trace the historical lineage back to pre-colonial times, which is significant when considering the sacred effect of indigenous Luz Jimenez. O’Rourke is conscious of “Mexico’s history of cultural and racial mixing,”[footnoteRef:20] and like Sluis knows that Mexican architecture emphasized the ways that buildings carried ideological meaning, however I find O’Rourke’s care in examining the nuances of the ideology to be more sophisticated and in keeping with the subtlety found within Parque Mexico.[footnoteRef:21] Her focus is on the emphasis placed upon Mestizo culture reflected in architecture.  [19:  O’Rourke, ‘The Invention of Mexican Architecture’p.4]  [20:  O’Rourke, ‘The Invention of Mexican Architecture’ p.4]  [21:  O’Rourke,  ‘The Invention of Mexican Architecture’ p.5] 


Crucially, rather than assuming the government held a strict architectural agenda whose propaganda was imposed upon citizens, O’Rourke writes “these buildings were meant to be seen and read.”[footnoteRef:22] Implying that, like my experience, that the viewer is imperative in the effect of this architecture, and that there is a dynamic dialogue rather than an imposed propaganda. The latter leaves little room for the sacred to come through.  Moreover this stresses the human element to the sanctity of Parque Mexico, the viewer who is reading the statues is imperative to their effect.  [22:  O’Rourke.  ‘The Invention of Mexican Architecture’ p.6] 



Virgin of Guadalupe

This brings us to the statuette of the Virgin Mary that draws me in each time I visit the park. The statue of the Virgin in Parque Mexico is small, unassuming and set to one side at the edge of the park. Upon examining her pull on my foreign soul, I have realised how much her sacred role in the park is Durkheimian. The Virgin is a symbol of divine consciousness that is deeply embedded in Mexican religious culture.  There are thousands of statues of the Virgin Mary all over Mexico City. Her myth begins when she appeared to Juan Diego in 1531, a “Christianized Indian of commoner status,” and crucially we are told that the Virgin spoke to him in his native language of Nahuatl.[footnoteRef:23] The Virgin instructed the native to build a church in her honour, which is today the church on Tepeyac in northern Mexico City. Eric Wolf is careful to tell us that the Virgin of Guadalupe was not the first female goddess associated with the hill. He writes that “in pre-Hispanic times, Tepeyac had housed a temple to the earth and fertility goddess Tonantzin, our lady mother, who – like the Guadalupe- was associated with the moon.”[footnoteRef:24]  [23:  Eric Wolf, ‘The Virgin of Guadalupe, A Mexican National Symbol.’ Journal of American Folklore. American Folklore Society, (1958) p.34 ]  [24:  Wolf, ‘The Virgin of Guadalupe’, p.35. ] 


The power of the Virgin’s symbolism in Mexico is due to the fact that, in Durkheimian terms, she is the essence of “collective representations in action”, I recognise the power of her ubiquitous presence in Mexico and am not sure if Parque Mexico would feel as sacred to me without the inclusion of the Virgin Mary alongside Luz Jimenez who I discuss later on. Her presence, despite the fact she is only a foot tall, in Durkheimian terms would instantly adorn the park with sanctity due to her anchor in the Mexican collective consciousness. If my ability to feel the sacred effect of the Virgin Mary and Luz Jimenez in Parque México is a mental construct, it falls in line with Durkheim’s belief that the multiple statues all over the city are “action that makes collective representations real in individual minds.”[footnoteRef:25] I find it relevant at this point to consider Durkheim’s Jewish heritage, as the descendant of rabbis, and his deep knowledge of the Jewish faith. Eric Wolf wrote: “just as Israel had been chosen to produce Christ, so Mexico had been chosen to produce Guadalupe.”[footnoteRef:26] Just as Christ’s connection to the Holy Land is sacred, the Virgin’s connection to Mexico is profound.  [25:  Field, Forms, xviiii]  [26:  Wolf, ‘The Virgin of Guadalupe,’ p.38] 


Harrington cites Miguel Sanchez, author of the first narrative of the myth of the Virgin: “The Virgin of Guadalupe, is the woman forseen by John of Patmos and prophetically described in Revelation 12: “And a great portent appeared in heaven, a woman clothed with the sun, with the moon under her feet, and on her head a crown of twelve stars.”[footnoteRef:27] In my experience of visiting different shrines to the Virgin in Mexico City, none have such pronounced accessories as the one in Parque Mexico. She stands upon a large crescent moon, with a statue of a cow in front of her, and many stars above her head. I have not seen another Virgin altar so well maintained which adheres to the specifics of John’s vision. This again adheres to a Durkheimian as well as a Platonic view of the religious symbol. Her exactitude and enhanced similarity to the original form described by John means the sanctity of this particular statue is amplified.   [27:  Patricia Harrington, ‘Mother of Death, Mother of Rebirth: The Mexican Virgin of Guadalupe’, Journal of American Academy of Religion, Oxford University Press, (1988) p. 36] 


The Virgin of Guadalupe is a symbol of re-birth and of fresh hope. This also ties in with Parque México’s role as a symbolic centre of urban society immediately after the revolution. However crucially, she is a mediator between colonial Mexico, indigenous Mexico, and post-revolutionary Mexico. Harrington stresses that Guadalupe “could not have become a national symbol had it not also spoken to the Spanish of Mexico.”[footnoteRef:28] Therefore she is sacred to all peoples of Mexico. In moments of destruction, her appeal is universal and malleable. Like the statue of Liberty, she welcomes all into her arms. This suggests that her sanctity is a human construct as she arrived with the Spaniards as a foreigner. “Many interpreters of the Lady of Guadalupe have pointed to the importance of the image as a symbol of revolution,” crucially, we are told that she was used by Miguel Hidalgo when rallying the masses for revolt against Spain, by crying out “Long live the Virgin of Guadalupe and death to the gachupines!” and in doing so turning Mary against her former people in the name of a new people.[footnoteRef:29] Her potency in Mexico is dependent upon the experience of the people, and even if her loyalties change she retains her effect as mascot.  [28:  Harrington, ‘Mother of Death,’ p. 35. ]  [29:  Harrington, ‘Mother of Death,’  p. 39. ] 



Harrington writes of the original Tepeyac painting: “the maternal character of Mary is set aside, and she stands alone, absolute in herself, and complete in her perfections.” [footnoteRef:30] She then reminds us that Mary in revelations represented a “new heaven and new earth”. [footnoteRef:31] Harrington notes that Sánchez (scribe of original myth) saw in Guadalupe a sign “of the birth of anew world in the Mexican nation.”[footnoteRef:32] In post revolutionary Mexico City, a park with political and social significance would not be complete without an inclusion of a carefully curated statue of the Virgin Mary. Her myth and sacred place in Mexican society and in parquet Mexico is decidedly a human construct. She holds projections from both the colonisers and the Indigenous people of Mexico, and in keeping with Durkheim’s theory, through continual dedication to material expressions of her symbolism, the Mexican people have sustained her sacred effect.   [30:  Harrington, ‘Mother of Death,’  p. 38.]  [31:  Harrington, ‘Mother of Death,’  p. 38. ]  [32:  Harrington,  ‘Mother of Death,’ p.38. ] 



Luz Jimenez

Jeanette Favrot Peterson deems the Virgin as “intercessor” and states that the “Virgin of Guadalupe was a model of mediation that sanctioned secular channels of colonial rule.”[footnoteRef:33] Peterson believes “there is an ongoing attempt to rediscover the original (read ‘indigenous’) meaning of Guadalupe, depicting her as an embodiment of Tonantzin-Coatlicue, goddess of the cosmos, sacred guardian and mother image for the Mexican nation.”[footnoteRef:34] I would argue that the inclusion of Luz Jimenez’s statue representing the indigenous people is a stronger expression of this attempt in Parque Mexico (see figure x). While Peterson points out that the Virgin promised “a new beginning for an ambitious creole constituency,” she also notes that “this providential symbolism was not extended to include mestizos and Indians until the nineteenth century, and the promise of freedom did not become social reality until after the twentieth-century revolution.”[footnoteRef:35]  [33:  Peterson, ‘The Virgin of Guadalupe’ p.46.]  [34:  Peterson, ‘The Virgin of Guadalupe’, p.46. ]  [35:  Peterson, ‘The Virgin of Guadalupe’, p.46. ] 


The statue of Luz Jimenez stands majestically as part of the ‘Fountain of the Pitchers’ at the entrance of the park. When researching who the figure was, the first newspaper article I found bore the following headline: “If you’ve ever been to Mexico City, you’ve likely encountered Luz Jimenez, though chances are you don’t know it.”[footnoteRef:36]  A Nahuatl woman with a remarkable history, she spent most of her life in poverty despite modelling for most of Mexico City’s renowned artists. In 1921 Diego Rivera used Luz as a model for his allegory on faith.[footnoteRef:37] She is credited with being a translator and linguistic informant. There is a myth that she is known for having translated for Emiliano Zapata when he entered her hometown during the revolution to her native language of Nahuatl for the inhabitants. Later on in the 1930s, she became a resource person for anthropologists, linguists and folklorists from Mexico.”[footnoteRef:38] Jimenez’s life appears to be that of a martyr, she is an emblem of the Nahuatl people, and a symbol of defiance in the face of colonial government. It is said that after the revolution, the indigenous peoples were “the heroes” and “the emblem of the nation”.[footnoteRef:39] Jimenez won a native Spring Maiden contest in 1919 or 1920, which is held during the annual celebration of the arrival of spring. She was left abandoned by the father of her child, who also joined in her modelling career. On Mother’s Day in Mexico city in 1961, the national daily newspaper Excelsior published an article about her life.[footnoteRef:40] Finally, she died tragically in a car accident on the same day she was born. In Parque Mexico she stands in stark contrast to the slender Art Deco columns of the Lindbergh Forum behind her. She represents indigenous people and those who live in the margins. She gave her face and her body to the arts and her language skills to the colonisers. I find her sacred effect upon me to be one of awe rather than the peace that I feel with the Virgin. Her image is a suggestion to defy destiny, as she stands at the frontier of Condesa’s urban treasure. Frances Kartunnen writes of women who have talents “that are rewarded only in men find themselves at the frontier rather than at the core of their communities – when the outsiders arrive.”[footnoteRef:41] Jimenez always operated in the space in between. Her life symbolizes the limbo state, a state too familiar to Mexico. Although her story is unknown to the majority who experience her power of welcoming and blessing their arrival in the park, she stands like a beacon of hope and defiance. Her sanctity is a human construct, as the curved lines of her indigenous body speak for themselves; the history of the oppression suffered by native Mexicans is necessary in order for her to hold sacred space. [36:  https://theworld.org/stories/2018-03-20/meet-do-luz-jim-nez-forgotten-indigenous-woman-heart-mexico-s-cultural-revolution (Accessed january 5th, 2022)]  [37:  Jesus Villanueva, http://www.revistascisan.unam.mx/Voices/pdfs/4105.pdf (Accessed January 5th 2022) p.20 ]  [38:  Villanueva, , http://www.revistascisan.unam.mx/Voices/pdfs/4105.pdf p. 22. ]  [39:  Villanueva, , http://www.revistascisan.unam.mx/Voices/pdfs/4105.pdf p.20 ]  [40:  Villanueva, , http://www.revistascisan.unam.mx/Voices/pdfs/4105.pdf p.20 ]  [41:  Kartunnen, Between Worlds: Interpreters, Guides, and Survivors,’p.32.] 



Conclusion 

Both the statuette of the Virgin Mary and Luz Jimenez stand in limbo. Their personal histories encapsulate the essence of transformation and re-birth. While the Virgin was re-invented at the hands of the natives to become their saviour and Mother figure, Luz Jimenez stood at the turn of the century as a beacon of indigenous strength. Both female figures are mediators, translators and storks carrying Mexico from one stage of development to the next. The power and mystery of Parque Mexico lies in the fact that it appears both neutral and yet has a magnetic pull upon the city’s inhabitants. It’s strength of character makes it more of an Aristotelian sacred place, whereby it has a strong effect upon the visitors, however Luz Jimena and the Virgin with their suggestion of unconditional love, make Parque Mexico a neutral resting ground for those in limbo,  either simply while crossing the city, or literally those homeless sleeping on the roofed benches in a deeper state of in-between. Reminiscent of the statue of liberty, both female figures represent opposite roots of Mexico’s cultural history. It is no coincidence that both these statues stand along the entrance road to the park. In keeping with Eliade’s view that: “the threshold is the limit, the boundary (…) where passage from the profane to the sacred world becomes possible,”[footnoteRef:42] these women held the city’s hope in their hands after the revolution. I cannot help but think of this in terms of wanting to return to mother. In kneeling to the Virgin Mary or standing in awe before Luz Jimenez, we are brought closer to the sacred threshold of returning to Mother.  [42:  Eliade, Sacred and Profane, p.25.] 
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Figure 1: Lindbergh Forum in Parque Mexico, Photographer: Unknown. 
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Figure 2: Luz Jimenez and the Fuente de los Cantaros, Parque Mexico. 
Photography: Col. Villasana-Torres. 
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Figure 3:  My own photograph of the small statue of Virgin Mary de Guadalupe, Parque Mexico. Taken December 2022. 
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Figure 4: My own photo of an unknown statue of Virgin Mary, taken Easter Sunday, 2021. Location: Mexico City. 
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