Richard Stunt - 2

	[image: ]

Postgraduate/Distance Learning 
Assignment coversheet & feedback form

THIS SHEET MUST BE THE FIRST PAGE OF THE ASSIGNMENT YOU ARE SUBMITTING  (DO NOT SEND AS A SEPARATE FILE)

	For completion by the student:

	Student Name: Richard Stunt 

Student University Email: 2116816@student.uwtsd.ac.uk

	Module code: HPCA7014

Module title:  Sacred Geography 


	Student ID number:


2116816
	Educational support needs:
Yes/No

	Assignment title:  Compare and critically contrast Mircea Eliade and Emile Durkheim’s views of sacred space.


Assignment due date:  14/11/2022

	[bookmark: Check13][bookmark: Check14][bookmark: Check15][bookmark: Check16][bookmark: Check17][bookmark: Check18]This assignment is for the       1st |_|    2nd  |_|     3rd  |X|      4th |_|      5th |_|      6th |_|   module of the degree

	I confirm that this is my original work and that I have adhered to the University policy on plagiarism.
Signed …………Richard John Stunt…………………………………………………
Email submission:if you are submitting this form via email, please tick this box x
(as a substitute for your signature) to confirm that you agree to the above declaration.

	
Assignment Mark
	
1st Marker’s Provisional mark
	

	
2nd Marker’s/Moderator’s provisional mark
	

	
External Examiner’s mark (if relevant)
	

	
Final Mark

	



NB.  All marks are provisional until confirmed by the Final Examination Board.





For completion by Marker 1 :
Comments:


	Marker’s signature:
	Date:

	
For completion by Marker 2/Moderator:

Comments:













	Marker’s Signature:
	Date:

	External Examiner’s comments (if relevant)












	External Examiner’s Signature:
	Date:





Sacred Geography – HPCA7014
Assignment 1
Compare and critically contrast Mircea Eliade’s and Emile Durkheim’s views of sacred space.

Introduction
This essay compares and contrasts how the concept of sacred space is viewed by both Emile Durkheim and Mircea Eliade.  
Emile Durkheim
Emile Durkheim’s (1858-1917)[footnoteRef:2] defining work on religion was ‘Les formes élémentaires de la vie religieuse’ or The Elementary Forms of Religious Life (widely referred to as Formes), published in French in 1912 and translated into English firstly by Joseph Swain in 1915[footnoteRef:3], and more recently by Karen E. Fields[footnoteRef:4].  Field’s Translator’s Introduction to Formes serves as the basis for this review of Durkheim’s views.   [2:  Fields, K. E. (1995). Translator's Introduction. In E. Durkheim, The Elementary Forms of Religious Life (K. E. Fields, Trans., pp. xvii-lxxiii). New York: The Free Press. p. xvii]  [3:  Durkheim, E. (1915). The elementary forms of the religious life, a study in religious sociology (5th ed.). (J. W. Swain, Trans.) London: G. Allen & Unwin.]  [4:  Fields, K. E. (1995). ] 

In her Translator’s introduction Fields spends the first sixteen pages describing the shape of Durkheim’s book and revealing herself to be a Durkheim fan-girl.  That said, Fields picks out key concepts from Formes beginning with what has become a standard definition of the term ‘religion’. 
‘A religion is a unified system of beliefs and practices relative to sacred things, that is to say, things set apart and forbidden – beliefs and practices which unite into one single moral community called a church, all those who adhere to them. [footnoteRef:5] [5:  Ibid. p. xxxiv] 

It is this definition that underpins the rest of Durkheim’s thought and his conception of the sacred, and it is these views that will be examined in relation to Eliade’s in the remainder of this essay. 
Mircea Eliade
Mircea Eliade (1907-1986)[footnoteRef:6] has become known for his theory that the basis for all religious experience is the ‘heirophany’, the moment that the sacred breaks into the human experience of reality, disrupting the continuity of profane (non-sacred) space and time.  These ideas are perhaps best laid out in his 1959 work, The Sacred and The Profane[footnoteRef:7], with the introduction to the work serving to lay Eliade’s ground[footnoteRef:8], and chapter one[footnoteRef:9] to elucidate his ideas about sacred space.  [6:  Barth, C. (2013). In illio tempore, at the Centre of the World: Mircea Eliade and Religious Studies' Concepts of Sacred Time and Space. Historical Social Research., 38(3), 59-75.]  [7:  Eliade, M. (1959 (1957)). The Sacred and the Profane. (W. R. Trask, Trans.) New York: Harcourt, Brace and Company, Inc.]  [8:  Ibid. p. 8-18]  [9:  Ibid. p. 19-65] 

Summary of Ideas 
Durkheim
Formes, as discussed above, begins by laying out a definition of religion, and goes on to explore Durkheim’s question of ‘how the objects of religion can be real for a secular social scientist.’  His aim, Fields says, is not to ‘diminish God but to lift into view the reality of God worshipped, the reality of the experience of God, and the rationality of those who experience God’[footnoteRef:10].   [10:  Fields (1995) p. xxxvii] 

Fields then moves on, via Durkheim’s theory and methods[footnoteRef:11], to discuss what he calls the ‘Conscience Collective’.  Durkheim, according to Fields, says that ‘the reality of religious forces is to be found in the real experience of social life.’[footnoteRef:12]  It is as the community comes together in ‘collective effervescence’, that the rites carried out in those moments bring both the transformation and the effervescence.  The transforming force is [11:  She discusses his ‘God = Society’ equation and Durkheim’s reasons for choosing to use Australian Aboriginal totemic beliefs as the basis for his work.  But this is not the focus of this essay.]  [12:  Ibid  p. xli] 

experienced as external to each individual [and] is the agent of that transformation, but the force itself is created by the fact of assembling and temporarily living a collective life that transports individuals beyond themselves.[footnoteRef:13] [13:  Ibid. p. xli] 

It is through what might be called ‘joint doing’ that that the so called ‘real’ comes into being.  ‘The power felt is real and is felt not only physically, but also mentally – our conscience collective.’[footnoteRef:14]  Durkheim suggests that transformations wrought by ‘the real’ begin in the collective mind but can only be perpetuated in the individual[footnoteRef:15].   [14:  Ibid. p. xlii]  [15:  Ibid. p. xlii] 

This transformation allows humanity to start designating objects (animals, plants, people) as special or sacred.  This sacred characteristic, according to Durkheim, can only ever be imbued by the collective and never by the individual.[footnoteRef:16]  Fields continues, ‘Sacredness is not a quality inherent in certain objects…They are made sacred by groups of people who set them apart’ and ‘they remain sacred only so long as they continue to do so’[footnoteRef:17].   Durkheim is claiming that an object acquires sacredness only through the action of a community.  By implication, if the community stops setting those objects apart then they lose their sacredness. [16:  Ibid. p. xliv-xlv ‘To illustrate the point Fields uses the examples of the building of the Jewish Ark of the Covenant and the installation of the Ayatollah Khomeini.  The Ark was essentially a wooden box imbued with sacred power due to the intense collective effervescence during its fabrication and subsequent use by the Hebrew community.  In the same way Khomeini was raised to the status of the sacred by the collective effervescence of the millions of Iranians who welcomed his return at the beginning of the Iranian Islamic Revolution in 1979.]  [17:  Ibid. p. xlv-xlvi] 

Eliade
Eliade starts ‘The Sacred and the Profane’ with the ‘numinous’[footnoteRef:18], the feelings that humans experience when encountering the ‘wholly other’.  Eliade states that ‘the sacred always manifests itself as a reality…wholly different…from ‘neutral’ realities’ and defines the sacred as ‘the opposite of the profane’[footnoteRef:19]  He explains, ‘Man becomes aware of the sacred because it manifests itself…as wholly different from the profane.’  He calls this manifestation of the sacred a ‘hierophany.’[footnoteRef:20]  For Eliade the heirophany reveals an absolute reality, a fixed point, a centre, somewhere on which to found the world.[footnoteRef:21] [18:  Eliade (1959 (1957)) p.8-9  He briefly describes Rudolf Otto’s work characterising the human response to the ‘ganz andere’, the ‘wholly other’.]  [19:  Ibid. p. 10]  [20:  Ibid. p. 11  meaning ‘something sacred showed itself to us.’]  [21:  Ibid. p. 21] 

In calling attention to this fixed point Eliade highlights that cosmic space, as humans experience it, is NOT homogeneous.  On the one hand, most space is ‘profane’, ordinary, and indistinguishable cosmically from the things around it – with no structure or consistency, it is amorphous[footnoteRef:22].  On the other hand, some space is qualitatively different, it is ‘sacred’.  Eliade says that ‘by manifesting the sacred, any object becomes something else, yet it continues to remain itself […] citing the story of Jacob’s ladder[footnoteRef:23].  In the profane Jacob simply chose ‘a good place to set up camp’, and yet it turned out to be ‘the very gateway to heaven’, two places in one location.  [22:  Ibid. p. 20]  [23:  Holy Bible, New Living Translation. (2015). Carol Stream, Illinois, USA: Tyndale House Publishers, Inc. Exodus 28:12-18:  12As he slept, he dreamed of a stairway that reached from the earth up to heaven. And he saw the angels of God going up and down the stairway……. 16Then Jacob awoke from his sleep and said, “Surely the Lord is in this place, and I wasn’t even aware of it!” 17But he was also afraid and said, “What an awesome place this is! It is none other than the house of God, the very gateway to heaven!”  18The next morning Jacob got up very early. He took the stone he had rested his head against, and he set it upright as a memorial pillar. Then he poured olive oil over it. ] 

Jacob’s pillow becomes the threshold between earth and heaven, a place where 2 worlds are held in opposition, and yet paradoxically, where communication and passage from one to the other (or the hierophany) is possible.  The hierophany has annulled space’s homogeneity and revealed a fixed point where mankind can ontologically exist in the reality of the sacred.  Eliade concludes that a hierophany reveals a fixed point in the chaos of profane space; a threshold between cosmic planes that makes ontological passage from one mode of being to another possible; a place of creation that (re)founds the world.[footnoteRef:24] [24:  Ibid. p. 63] 

Analysis
Writing Styles
Fields writing is, at times, gushing in its enthusiasm for Durkheim’s magnum opus[footnoteRef:25], and yet it is a comprehensive overview of a work massive in its scope and intentions.  Fields conveys Durkheim’s passion for rigorous science as well as his more philosophical approach,[footnoteRef:26] which we see in his concise definition of religion (above) and in Fields’ own description of sacredness.[footnoteRef:27] [25:  Ibid. p. xxiv ‘I recommend this classic in sociology for reading today….because it presents the opportunity to encounter a dazzlingly complex soul whose burden of life animates the work.  It is the same burden that animates great art.  Formes has not only the steady brilliance of a classic but also a certain incandescence.  It is like a virtuoso performance that is built upon but leaps beyond the technical limits of the artist’s discipline, beyond the safe striving merely to hit the correct notes, into a felt reality of elemental truth.  To read it is to witness such a performance.  The illuminations are public, the performance personal.’]  [26:  Fields (1995) p. xxiv-xxv]  [27:  Fields (1995) p. xxiv ‘The quality of sacredness exists in the real, and its creation is the observable product of collective doing.] 

She weaves her own and Durkheim’s contexts together with skill and perception, showing that the consecration of the Hebrew Ark of the Covenant was a similar process of ‘human collective doing’ to that accorded the Ayatollah Khomeini some 3000-4000 years later, grounding Durkheim’s ideas about an ancient Israeli box in the immediacy of recent history[footnoteRef:28]. [28:  Ibid. p. xliv-xlv] 

In contrast Eliade’s shorter work is easier to grapple with, although his scope is no less ambitious, stating that his concern in the book is ‘the sacred in its entirety.’[footnoteRef:29]  He too weaves his arguments with skill and dexterity making it clear from the beginning of chapter 1 the direction that he wants to take the reader in.  With his opening statement’[footnoteRef:30] Eliade demonstrates a world view much more mysterious and much more difficult to understand than Durkheim’s.  As such Eliade’s writing is more founded in ‘the mysterious’, and paradoxically feels lighter than Durkheim’s whose more ponderous, ‘scientific’ approach pervades both his own and Fields’ work. [29:  Eliade (1959 (1957)) p. 10]  [30:  Ibid. p. 20 ‘For religious man, space is not homogeneous; he experiences interruptions, breaks in it; some parts of space are qualitatively different from others’] 

Theoretical / methodological approaches
Indeed, it is the weight of his work that gives Formes its gravitas.  Durkheim goes to great lengths to apply the concept of the sacred to religion, explain methodologies and theories, apply them to real world situations and draw conclusions.  His approach is highly theoretical, as one might expect from someone who was essentially an armchair anthropologist,[footnoteRef:31] [footnoteRef:32] and yet it is no less comprehensive for that.  The breadth of his data and the extent to which he cites the academy allows him to comprehensively describe the sacred in the religious life of Aboriginal peoples[footnoteRef:33] and extrapolate his findings to human society.   [31:  Pickering, W. S. (1984). The sacred and the profane: the ground of religion: II The relations between them: further analysis. In Durkheim's Sociology of Religion: Themes and Theories (pp. 140-162). Cambridge: The Lutterworth Press, James Clarke & Co Ltd. p. 154]  [32:  Godlove, Jr., T. F. (2005). Teaching the Critics: One Route through The Elementary Forms. In T. F. Godlove (Ed.), Teaching Durkheim (Online Edition ed., pp. 107-130). New York: Oxford University Press. doi:10.1093/0195165276.003.0006]  [33:  Durkheim, E. (1915) p. 101-102] 

In contrast, Eliade’s work feels less substantial and draws its data from a much smaller, more general set of studies.[footnoteRef:34] This, or similar criticisms have been levelled at Eliade before.  W. S. F. Pickering describes Eliade’s work as ‘a less reasoned approach’[footnoteRef:35] than Durkheim’s, with Douglas Adam observing that he ‘is methodologically uncritical, arbitrary, and subjective,’ and that ‘his works are highly normative, departing from the descriptive domain of religious studies and other empirical and scientific approaches.’[footnoteRef:36]  It then transpires that of the twenty-nine citations Eliade makes in the Introduction and Chapter 1 to The Sacred and The Profane, eleven are to his own work, or to citations in it.  Such self-reference must surely reduce the academic heft of his work, but Eliade seems confident of his own thought processes, and his logic flows throughout the book. [34:  Eliade (1959 (1957)) p. 234-243 This is Eliade’s ‘Selected Bibliography’ -]  [35:  Pickering, (1984) p. 161]  [36:  Allen, D. (1988, Oct). Eliade and History. The Journal of Religion, 68(4), 545-565.] 

Views of the Sacred
How both Durkheim and Eliade view “the sacred” is pivotal for understanding their view of how humans participate in religion and engage with the sacred, and neither view is without problems.  For Durkheim, the collective comes together, creates effervescence which designates the sacred, which draws the community back.  In the final analysis this is a rather circular reasoning, and E. E. Evans-Pritchard identifies this circularity, saying ‘[t]he rites create the effervescence, which creates the beliefs, which cause the rites to be performed,’[footnoteRef:37] and although Terry Godlove later tries to justify Durkheim’s position he eventually concludes that ‘Evans-Pritchard is right to allege an unredeemed circularity…[i]t is fallout from Durkheim’s functionalism, whereby effects are asked to reproduce their causes, we know not how.’[footnoteRef:38] [37: Evans-Pritchard, E. E. (1965). Theories of Primitive Religion. Oxford: Clarendon Press.]  [38:  Godlove, Jr,.(2005) p. 115-116] 

For Eliade the origin of the sacred seems to be less important than the hierophantic effect that the irruptive sacred has.  However, to say that he ignores this in ‘The Sacred and The Profane’ would be wrong, in ‘Patterns in Comparative Religion’[footnoteRef:39] (published a year before The Sacred and the Profane), Eliade says that it is not important where a sacred thing derives its ‘otherness’ from, whether from ‘its unusual shape, its efficacy or simply its " power " -… some symbolism…, or… some rite of consecration…’ is simply of no concern.  Eliade, then, in contrast to Durkheim, shows a much more linear logic in his thinking, even if he is much less curious about the ultimate source of the sacred.  It is enough for him that the sacred breaks though to humans in hierophany which reveals an orientation which allows humanity to be founded in the cosmos. The source of the sacred is mysterious, something to which Eliade is, quite simply, indifferent. [39:  Eliade, M. (1958). Patterns in Comparative Religion. (R. Sheed, Trans.) New York: Shhed and Ward Inc. p. 13] 


Views of the Profane
For both Durkheim and Eliade, the dichotomy between the sacred and the profane was clear.  The sacred was not the profane, and so the profane is defined as being that which is not sacred!  For Durkheim, given that the sacred came from the imagination of society, it followed conversely that, profane things are those which come from the chaos of our individual senses and experiences[footnoteRef:40].  Essentially, everything is individually, homogenously profane until such time as plural society elevates a thing to ‘the sacred’.   [40:  Durkheim, E. (1975). Concerning the definitions of religious phenomena. In W. S. Pickering (Ed.), Durkheim on Religion: A Selection of Readings with Bibliographies and Introductory Remarks (J. Redding, & W. Pickering, Trans., pp. 74-99). The Lutterworth Press, James Clarke & Co Ltd. p. 95] 

Eliade, by way of contrast, saw the whole world as a non-homogenous plane from which islands of the sacred irrupt.  It is then humanity’s role to discover these hierophantic irruptions, cementing its place in the sacred in the midst of the mundane, profane world.  Eliade says, ‘The thing that becomes sacred is still separated in regard to itself, for it only becomes a hierophany at the moment of stopping to be a mere profane something, at the moment of acquiring a new “dimension” of sacredness’.[footnoteRef:41] [41:  Eliade, M. (1958) p. 13] 

In a sense both men saw the world the same, that the sacred was out there to be discovered, yet the difference is that for Durkheim the sacred is manmade and elevated from a uniform sea of the profane, whilst for Eliade the sacred is in some sense pre-existent, waiting for humanity to discover it, island-like, it the non-homogenous oceans of the profane.
What are their conclusions?
Whatever their differences, both Durkheim and Eliade agree that there is a sacred and a profane aspect to the experience of human life.  However, they differ strongly on the source of that sacred aspect.  Durkheim’s conclusion is that the profane is derived from our chaotic individual consciousnesses interpreting the world around us, whilst the sacred emanates from the group intelligence of human society.  It is difficult to avoid the conclusion that, for Durkheim at least, the possibility of anything existing outside of the confines of the natural is small to vanishing.  The sacred plane, whatever it might be, is an entirely human construct, ‘religion is an eminently social thing’[footnoteRef:42], and God equals society. [42:  Fields (1995) p. xix] 

Eliade, by contrast, is clear that the sacred ‘founds the real world in the first place and thereby creates a heterogeneous world of sacred spaces and times enclosed by the profane, that is, by ordinary spaces and times’[footnoteRef:43]  As stated above he avoids exploring what the source of the sacred is, except to note that the ‘something other’ might derive from a range of possible sources; ‘its unusual shape, its efficacy or… " power " or from some symbolism…, or… rite of consecration, or acquired by its… position in [space, time, or happenstance]’[footnoteRef:44].  The irruption of the sacred therefore remains mysterious and amorphous, yet at the same time easily distinguished from the profane by those who find it. [43:  Barth, C. (2013). p. 61]  [44:  Eliade, M. (1958) p. 13] 

Conclusion
Whilst there are problems with both Durkheim’s and Eliade’s approaches to their work, both agree that the sacred is something added to the normal.  
For Durkheim the mysterious deus ex machina is society, with the original societal cause of the sacred being all but impossible to know, except in the sense that there must have been a historic moment where for the good of society, society decided that such and such was it’s sacred centre.  
For Eliade the deus ex machina could turn out to be God, or a range of other causes, but whoever or whatever it is, the gods in the machine are out there waiting to break through the profane, waiting to centre and found our worlds.
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