CHAPTER 5

Death and Eschatology:
Conclusions

Death, Funerary Rites, and “Inquest”

The medicine man plays a central role in death rituals,
for he is able to discover the “murderer” and thus to direct
the revenge. Thanks to his spiritual powers and social pres-
tige, the crisis provoked by death does not materialize in
frantic suicidal actions. As in so many other religions, the
very act of dying is evaluated in terms that contradict each
other. On the one hand, the Australians believe that only
through death does man reach his highest spiritual status,
that is, he becomes a purely spiritual being. “Death, the
final rite of passage, transfers him from all the world of the
profane and puts him (his soul) entirely into the world of
the sacred.”* On the other hand, with very few exceptions
(e.g., infants or the very old men), every new death oc-
casions a catastrophic crisis. The entire community reacts
with its utmost energy and after completing the first funer-
ary rites burns down the property of the deceased and
abandons the camp. Like birth, death is not “natural”; it is
provoked by someone. All dead are victims of sorcery. The
magic accounts even for such emphatically “natural” causes
as being speared in combat; for, it is argued, the blow was
fatal only because a sorcerer made it so. With every new

1 Warner, 4 Black Civilization, p. 402.
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death, the society in its totality relives the same dark
menace perceived for the first time when death made its
appearance in the world. For death was not unavoidable.
Men are mortal because the mythical Ancestor was killed
or because he was prevented from coming back to life. The
absurdity of dying is proclaimed with every new death: it
is not a “natural” event, it is a murder effectuated by spiri-
tual means, that is, by magic. Consequently, the criminal
has to be sought out and discovered and the victim avenged.

In some parts of the continent, during his death agony,
the relatives gather around a man and chant songs of his
totemic cult clan. This comforts the dying man and pre-
pares him for the return to the sacred spirit world. As long
as he can, he takes part in the singing.* Among the Murn-
gin, the song summons his father and his ancestors. “If we
didn’t sing he might go back because evil ghosts (720kois)
might catch him and take him out in the jungle country
where they live. It is better that his old grandfathers and
his ancestors come and get him and take him straight to his
clan well where his totem came from” (Warner, 4 Black
Civilization, p. 403).

Every man has two souls: the real self—“the eternal
dream-time soul which pre-existed and will exist, for a time
or eternally, and which in some tribes, may be reincarnated”
—and another soul, “which can appear in dreams, which may
take up its abode within another person after its owner’s
death, or may live in the bush and play tricks, scare and
even damage its incarnate relations” (Elkin, The Australian
Aborigines, p. 317). It is this second soul, the trickster,

2Elkin, The Australian Aborigines, p. 315; Warner, 4 Black
Civilization, pp. 403 ff.
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which resists the definitive separation from the body, and
it is especially against it that the living defend themselves
with the help of rituals.

The wailing of women, the gashing on the head to draw
blood, and other manifestations of grief and despair begin
during the agony, but they reach a real frenzy immediately
after death. Menaces are uttered against those who could
have protected the victims from the black magic but failed
to do so. The collective grief and wrath are controlled only
by the certainty and the emphatic reassurance that the dead
will be avenged. The victim himself will help to identify
his murderer. For, although there are many kinds of in-
quests, almost all of them are directed either by the indica-
tion given by the corpse or by the soul using its former
body to inform the medicine men. There are different
types of burial, among the most common being interment,
cremation, and exposition of the body on a platform’—but
none is immediate and radical. Usually there are two or
three stages between the “official” declaration of death
and the definitive abandonment of the remains, and the
“inquest” takes place during one of these stages. The medi-
cine man can discover the country of the murderer by
examining the ground around the grave, or by seeing the
spirit of the dead coming out of the grave on the side
nearest the murderer’s country, or by perceiving the spirit
of the culprit near the grave, or else by dreaming of him.*

3On the different types of burial, see Elkin, The Australian
Aborigines, pp. 329 ff.; R. M. and C. H. Berndt, The World of the
First Australians, pp. 329 fI.

4 On the inquest, cf. Elkin, The Australian Aborigines, pp. 311
ff.; R. M. and C. H. Berndt, The World of the First Australians,
pp- 406 ff.; Helmut Petri, “Der australische Medizinma mn,” Part II,
Annali Lateranensi (Citta del Vaticano), XVII (1953), 170 ff.
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But the corpse, or rather the spirit which is nearby, is
also able to indicate the “murderer.” For instance, the dead
man’s hair is pulled in jerks while names of different tribes
are pronounced, and the guilty group is revealed when
some hair is removed. In northeastern South Australia the
following method was used: the corpse was placed on the
heads of three men, and when mention was made of the
murderer’s tribe, the corpse jumped off. Also, the corpse
may be disinterred and the internal organs examined. As
Elkin puts it: “The forms of inquest show that the spirit
of the deceased still ‘animates,’ controls or may use the
corpse or parts of it. . . . Indeed, it is not until revenge
has been taken or satisfaction obtained, and the burial and
mourning rites completed, that the spirit finally leaves the
body and goes to the home of the dead or its spirit-home”
(p. 325). But the very fact of a delayed and prolonged
inquest, with the elaborate interpretation of the signs indi-
cating the country and the group of the culprit, limits the
gravity of the revenge. As a matter of fact, the revenge
expedition is not always organized—“a magical rite may be
performed instead, an invitation to a2 meeting and fight may
be set, a settlement may be made by the ‘payment’ of a
woman, the present death may be balanced against a previ-
ous death or other grievance which the murderer’s group
has against the deceased’s group, or, as in some tribes, the
initiation, that is a ritual killing of a young member of the
former group, may satisfy the latter” (p. 328).

The Postexistence of the Soul

The inquest and the burial rites help us to understand the
Australian ideas of the soul. As everywhere else, the con-
ception of the soul and its postexistence are confusing and
not seldom contradictory. As we have seen already, there
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are two souls, and only the “primary pre-existent spirit” is
supposed to have a meaningful postexistence. In fact, it re-
turns to its spirit home, from which it came originally or
where its creator lives. This home may be the sky (as in
most of eastern Australia and parts of the west and north-
west) or the totem centers (as in the greatest part of north-
ern and central Australia), or, in some cases, beyond the
sea.’ In the northeastern part of Arnhem Land, it is said
that a human spirit divides after death into three parts.
“One returns to its totemic center, to wait for rebirth. One,
the mogwoi, is a trickster spirit which is much more mobile
but still remains locality-bound. The third goes to the ap-
propriate land of the dead, to join and then merge with the
creative beings and spirits already there.”

As we might expect, the land of the dead is differently
imagined. At the Australian level of culture we already find
the most characteristic traits of what may be called the
mythical geography of the disincarnated soul. Thus, the
spirits ascend to heaven by a rope thrown by some Super-
natural Beings;’ or they cross an invisible tree which forms
a bridge from a rock to the land of the dead, the crossing
itself accompanied by several other tests;® or, as among the
Wiradjuri, the spirits climb a cord up to the sky world of
Baiame;’ or, as among Kulin, they ascend to the sky on the

s Cf. Elkin, The Australian Aborigines, p. 336; R. M. and C. H.
Berndt, The World of the First Australians, pp. 412 ff.

8R. M. and C. H. Berndt, The World of the First Australians,
p- 416. The Dieiri too distinguish three souls (ibid., p. 413).

7 In the Lower Murray River; cf. ibid., p. 412.

8 This is a well-known and widely distributed motif (cf. Eliade,
Shamanism, pp. 482 ff.).

*R. M. and C. H. Berndt, The World of the First Australians,
p. 413; A. W. Howitt, The Native Tribes of South-East Australia,
pp- 435 ff.
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“bright rays of the setting sun” (Howitt, pp. 438-39). For
the tribes on the Herbert River in northeastern Queensland,
the dead travel to the sky by the milky way (p. 431); the
Kamilaroi believe that their dead go to the Magellan clouds
(p- 439). For the eastern Kimberley tribes, the land of the
dead lies in the west. The spirits “occasionally return to
their own country, to their graves or to the gorges where
their bones have been hidden.”*® The jiridja moiety of the
tribes in northeastern Arnhem Land believes that the land
of the dead consists of certain Torres Straits Islands along
with the southern coast of New Guinea; for the dua moi-
ety, it is the island of Bralgu. The arriving soul is tested
before being accepted, a motif also found elsewhere in Aus-
tralia. In the case of the dua moiety the guardian examines
the newcomer to see if he was initiated (R. M. and C. H.
Berndt, The World of the First Australians, pp. 416 ff.).
Among the Gunwinggu of western Arnhem Land, the
spirit is helped to pass unobserved by the wife of the guar-
dian of the road (p. 414). And the experiences and initia-
tory tests of the Wiradjuri medicine man, climbing into the
sky world to bring the rain,"* also confront every soul at
death (p. 413).

Death is essentially an ecstatic experience: the soul aban-
dons the body and journeys to the land of its postexistence.
The difference from other ecstatic states—sleep, trance pro-
voked by sickness, shamanistic voyages—consists in the fact
that the soul of the dead leaves the body for good, thus

10 Kaberry, quoted in R. M. and C. H. Berndt, The World of
the First Australians, p. 414. On Melville and Bathurst Islands the
spirits “return to the place of their birth at the various totemic
sites” (ibid.).

11 Quoted above, p. 134.
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bringing on the decay and final destruction of the latter.
Howitt quotes a certain number of voyages to heaven ac-
complished by ordinary people, even women (i.e., non-
initiated persons).’* Such spontaneous ecstatic journeys,
however, are rather rare. On the contrary, the medicine
men travel frequently to heaven or wherever the land of
the dead is situated. And there are even stories of men who
visited such fabulous countries iz concreto. Warner and the
Berndts cite the story of a man, Jalngura, who paddled for
several days, reached Bralgu, the island of the dead, where
he met different spirits and finally came back to his village,
but died that very night.**

All these journeys to the land of the dead have a proto-
type: the first voyage of the Supernatural Beings or of the
mythical Ancestors. In southeast Australia the Supernatural
Beings retired to heaven, and likewise, at the end of their
cultural activity, some of the mura-mura climbed there
too.** The medicine men repeat this celestial ascent, and so
does the soul of every man after death. Once again, though
for the last time, 7zan does what was done in the beginning
by a Supernatural Being. With every new death, the pri-
mordial scenario is re-enacted. No moral issues are involved
in successfully reaching the abode of the dead and joining
the other spirits. There is no punishment for sins, and the
only tests are of an initiatory character. If there is a dis-
crimination between the souls, implying differences in their
postmortem condition, it is in relation to the rituals per-
formed and the religious knowledge received and assimi-

12 Howitt, The Native Tribes of South-East Australia, pp. 436 ff.

18R, M. and C. H. Berndt, The World of the First Australians,
pp- 417-18.

14 Howitt, The Native Tribes of South-East Australia, pp. 426 fI.
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lated during the lifetime, that is to say, in the degree of
their initiation. One of the characteristics of archaic con-
ceptions of death and postmortem existence is such an
indifference to “moral” values. It seems as if, in this per-
spective, “morality” is meaningful exclusively for man in
the incarnate condition but is insignificant in the postmor-
tem state, which is a purely “spiritual” mode of being. Such
“spiritual” existences are susceptible to modification pri-
marily by the force of the rituals performed and by the
“saving knowledge” accumulated on earth.

But whatever may be the nature or the proportion of the
postmortem modifications, the indestructibility of the
human spirit seems to be a fundamental and pan-Australian
conception.”® Essentially this means the indestructibility of
the spiritual unit which made its appearance in the Dream-
ing Time. We may compare this conception with the pre-
systematic ideas of karma and the permanence of atman. In
post-Vedic India, as well as in Australia, the rituals—that is,
the repetition of paradigmatic acts—and the “saving knowl-
edge” derived from the understanding of the divine origin
and essence of the rituals led to the idea of an indestructible
spiritual agent.

Kurangara

We have previously discussed some new religious crea-
tions, occasioned by contact with Melanesian culture (see
above, p. 150). In recent times, the impact of Western
civilization provoked still more radical reactions. A case in
point is the Kurangara, a cult which originated in the cen-

15 “Despite occasional remarks to the contrary, there seems to be
some agreement on the indestructibility of the human spirit” (R.
M. and C. H. Berndt, The World of the First Australians, p. 419).
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tral desert, probably no more than sixty to seventy years
ago, and spread with great rapidity to the north and north-
west.’ Its interest for the historian of religions is its rejec-
tion of the traditional religious behavior and ideology, and
the exaltation of magical power. The Kurangara does not
everywhere present the same mythico-ritual scenario. In
1938, Helmut Petri investigated the cult among the Un-
garinyin, where it was in full development, and Andreas
Lommel among the Unambal, where it was in its initial
phase. Already at that time the differences were notable."
When, in 1944-45, Ronald Berndt studied the Kurangara
(gw'rangara) in the upper Kimberleys, he found a quite
different situation; not only were its original function and
meaning changed, but in those regions the gu’rangara was
integrated in the Kalwadi-Kadjari-Kunapipi cult, that is to
say, in a “fertility” complex.’®

As far as we can judge from the information available,
the meaning and function of Kuringara can be best grasped
among the Ungarinyin. There, the cult reveals a brutal
reaction against the traditional religious values of the old

16 Helmut Petri, “Kurangara. Neue magische Kulte in Nordwest-
Australien,” Zeitschrift fiir Ethnologie, LXXV (1950), 43-51, esp.
50; idem, Sterbende Welt in Nordwest-Australien (Braunschweig,
1954), p. 263; idem, “Wandlungen in der geistigen Kultur nord-
westaustralicher Stimme,” Veroffentlichungen aus dem Museum
fiir Natur-, Vilker- und Handelskunde in Bremen, Ser. B., No. 1
(1950), pp. 33-121, esp. 90 ff. Cf. also E. Worms, “Die Goranara—
Feier in australischen Kimberley,” Annali Lateranensi, VI (1942),
208-35.

17 Andreas Lommel, “Modern Culture Influences on the Aborig-
ines,” Oceania, XXI (1950-51), 14-24, esp. p. 22; idem, Die Unam-
bal (Hamburg, 1952), pp. 82 ff.

18 Ronald M. Berndt, “Influence of European Culture on Aus-
tralian Aborigines,” Oceania, XXI (1950-51), 229-40, esp. 233.
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generation, and a trust in the “saving power” of a new type
of secret society. According to Petri, the root of the term
Kurangara is unknown, but the natives translate this word
by “poison,” meaning that it is magically powerful and
dangerous.” The central figures of the cult are the Djanba,
who may be classified as anthropomorphous spirits, but
skeleton-like and tall as trees, with long sexual organs. They
are cannibals and can disappear or take any form. The
Djanba are invisible to noninitiates. They are considered
immortal: they came into being at the beginning of time;
“they made themselves.” Petri compares them to Ungud
(Sterbende Welt, p. 258). Their power is due to a magical
substance, grdare, which they have in their bodies.*® Be-
cause of this grdare, the Djanba can see everything that is
hidden.

The most important sacred object of the cult is a wooden
slab called minboru, similar to the central Australian tjur-
unga, but sometimes up to two meters long. The minboru
are deposited in the secret places where the Kurangara is
carried out. They are said to have originated from the
bodies of the Djanba and are the visible representatives of
them. In central Kimberley only those who have already
gone through tribal initiation can become members of

19 Petri, “Kurangara,” p. 43. In his book, Sterbende Welt in
Nordwest-Australien, p. 257, Petri remarks that among the western
and southwestern Aranda groups the terms kuran and kuranita
mean “spirit,” “shadow,” “life-essence,” but also “blood.” The suffix
-ngara designates, in Kimberley, “appertaining to.” All over Aus-
tralia the ritual objects of very distant tribes are considered magi-
cally powerful. This is, of course, a well-known phenomenon: the
“foreigners” are looked upon as magicians, cannibals, or ghosts;
their religious activities and objects are considered deadly powerful.

20 Grdare is compared by the initiates to the spirals or concentric
circles engraved on the sacred woods, minboru.
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Kurangara, but in western Kimberley such conditions are
not necessary.”* The rituals, consisting of corroborees,
dances, and bodily painting, re-enact the deeds of the
Djanba. Songs are chanted in an unknown language (some
words, however, belong to a central Australian dialect).*”
The essential rite consists in eating kangaroo flesh and press-
ing a minboru on the body. Through the ritual, man re-
ceives gréare and gains power. The chief of the cult, the
“Kuringara doctor,” possesses great quantities of grdare
and as a result has direct rapport with the Djanba; he can
see them and converse with them.*

Helmut Petri speaks of “black magic.”** The accultur-
ated young men are impressed with the seemingly unlim-
ited powers of the white men, and they hope to obtain
comparable powers through magic. They are convinced
that, like the medicine men, they too can project such
magical “power” and kill at a distance. They do not believe

21 Petri, “Kurangara,” p. 47; idem, Sterbende Welt, p. 262.

22 The origin of the belief in Djanba is still an open question.
Worms thought that it derived from the cultic system of the Man-
gala and Walmadjeri, tribes from south of the Fitzroy River (cf.
Worms, “Die Goranara”). But Petri rightly observes that, in the
gerangara of these tribes, Djanba represent a foreign element,
brought in from central Australia. Nevertheless, notwithstanding
the Aranda origin of some cultic elements, we do not find the cult
or the mythology of Kurangara among the Aranda. (Djanba, for
instance, were not noticed.) Petri surmises that Kurangara might
have originated among some of the ethnic groups west of the
Aranda, whose culture is today inaccessible (Sterbende Welt, p.
261).

28 Petri, Sterbende Welt, p. 259. Kurangara is the unseen active
force of the Djanba, but it is also the “singing,” the technique of
the black magic; cf. idem, “Der australische Medizinmann,” Part
II, p. 165.

24 Petri, “Kurangara,” p. 49.
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anymore in the values accepted by their forefathers. They
look to the Djanba to obtain the powers which, they
think, the traditional Supernatural Beings and Cultural He-
roes could not give them. As a matter of fact, most Kuran-
gara members are young men whom the medicine men—
the “Ungud doctors”—refused to initiate in the tribal mys-
teries because they followed “the white man’s way.” The
“Kurangara doctors” have thus become the competitors of
the traditional medicine men.*® The members of the cult
are against the “Ungud doctors” and the elders, keepers of
the traditions. They consider the tribal initiation less impor-
tant than Kurangara and even negligible; the bull-roarers,
sacred for the older generation, are forgotten, their place
being taken by the minboru; and the Djanba replace the
traditional Supernatural Beings.

Notwithstanding all this, we still have here a recent re-
evaluation of the pan-Australian mythico-ritual pattern.
The Djanba were probably a class of Culture Heroes; the
Kurangara ritual seems to be the adaptation of a traditional
initiation sequence; the minboru slabs are a variant of the
central Australian tjurungs. The structure of Kurangara
resembles that of any other Australian secret cult: mythical
Beings are expected to transmit powers through dances,
manipulation of sacred objects, and other specific rituals.
What is new is the ideological orientation: the breaking off
from the old religious tradition and the exaltation of the
magical powers. Being a response to a cultural situation
which is becoming rapidly generalized, namely, the situa-
tion created by increasing contacts with Western civiliza-
tion, the diffusion of Kuringara is remarkably dynamic.

25 Petri, Sterbende Welt, pp. 218 fI., 256.
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The overwhelming importance of “magic” is understand-
able in a popular movement born from a spiritual crisis.
The phenomenon, well known throughout the history of
religions, was noticed elsewhere in Australia. We have al-
ready pointed out how, very recently, a women’s secret
cult has attracted the younger generation for exclusively
magical reasons.®® The exuberant efflorescence of magical
elements in the latest phases of Indian Tantrism represents
a similar phenomenon. “Magic” fluorishes when the mean-
ing of traditional religious forms is lost or becomes irrele-
vant. But the essential ritual and ideological elements of the
predominant religious system are not abolished; with a de-
graded or distorted meaning, they are reorganized to serve
different purposes. For the younger generation of many
Australian tribes, Kurangara is the only possible answer to
the profound crisis caused by the collapse of the traditional
values.

It is significant that this new dynamic cult presents the
character of a hasty imitation. Discussing analogous reli-
gious processes in Patterns in Comparative Religion, we used
the expression doublets faciles (“easy substitutes” is only
an approximate translation).”” Indeed, what strikes one in
such a development is the facility with which certain goals
are supposedly attained. In the case of Kuringara, the
“powers” both of the traditional magician and of the white
man are proclaimed accessible to everybody, without the
personal vocation, the training, and the initiation which, up
to a few years ago, were considered indispensable.

Among the Unambal the cult, as it was investigated by

26 Above, pp. 118 ff.
27 Eliade, Patterns in Comparative Religion (New York, 1958),
pp- 383 ff., 448.
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Lommel in 1938, seems even more strongly influenced by
Western symbols and ideology. Tjanba (= Djanba) has a
house of corrugated iron and hunts with a rifle. He is able
to impart leprosy and syphilis, diseases hitherto unknown.
He asks his fellow ghosts for tea, sugar, and bread. “The
cult language is pidgin-English. The cult is directed by a
‘boss,” the slabs are stored away by a ‘clerc,’ the feasts are
announced by a ‘mailman,” and order and discipline during
them is maintained by some specially appointed ‘pickybas’
(from police-boys).” The “boss” uses the same methods as
the traditional medicine man, “only the symbols have
changed. It is now no longer the Ungud snake but the
Kurangara slab which incorporates life and death.”**

According to Lommel, the cult expresses the fear of the
approaching end of the world. His Unambal informants
described the eschatological syndrome in terms familiar to
many other traditions: “the social order will be completely
reversed: women will take the place of men; they will ar-
range the feasts and hand on the slabs, whereas the men
will gather edible roots, without being allowed to partici-
pate in the feasts.”*®

Some of Lommel’s interpretations have been challenged
by Ronald Berndet, especially the supposed pessimism of the
cult and its antifeminism. Berndt demonstrates the integra-
tion of Kurangara in the ritual system of Kunapipi, where
women play a role.* He also reminds us that in the mythol-
ogy of the Australian fertility cults the source of ritual

28 Lommel, “Modern Cultural Influences on the Aborigines,” p.
23; cf. idem, Die Unambal, pp. 82 ff.

2® Lommel, “Modern Cultural Influences on the Aborigines,” p.
24,
% R. M. Berndt, “Influence of European Culture,” p. 233.
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power and sacredness is found in women.** But these in-
consistencies and contradictions may be explained by the
different re-evaluations of Kurangara ideology and pur-
poses in the cult’s diffusion from tribe to tribe.

Wandering Cults and Millenaristic Movements

Kurangara is exceptional only because of its amazing
vitality, success, and wide diffusion. Many other wandering
cults were noticed at the turn of the century.** In almost
every one of them the “black magic” elements were strongly
emphasized.*® One could describe their emergence and
growth in the following terms: a dynamic and magically
oriented cult originates from a partial disintegration of the
traditional pattern, accompanied by a reorganization and
re-evaluation of the traditional symbolism and ritual sce-
nario. As far as we can judge, the success of the magically
oriented wandering cults was due to a certain dissatisfac-
tion with the traditional tribal religion. Moreover, as is
clearly shown by the brilliant career of Kuringara, even if
the cult emerged and developed initially in an aboriginal
milieu, utilizing exclusively archaic and pan-Australian ele-
ments, its popularity and rapid diffusion in later stages are
largely due to the consequences of the various tribes’ con-
tacts with white man’s tools, powers, and beliefs.

81 1bid., p. 235; cf. above, pp. 121 ff.

%2 See some examples in Petri, Sterbende Welt, pp. 263 ff.

3 Cf. Petri, “Der australische Medizinmann,” Part II, pp. 168 ff.
In the early 1930’s, Stanner noticed among the Daly River tribes
(Northern Territory) a collective neurosis provoked by the terror
of mamakpik, ie., the “Devil Doctors,” the black magicians par
excellence; cf. W. E. H. Stanner, “A Report of Field Work in
North Australia: The Daly River Tribes,” Oceania, IV (1933), esp.
22-25.
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Until a few years ago, the only known case of a pro-
phetic millenaristic cult stimulated directly by contact with
Western culture was molonga or mulunga. Having origi-
nated in east central Australia and Queensland at the turn
of the century, in only a few years wzulunga reached all the
tribes of central and southern Australia. The corroboree
lasted five consecutive nights, and many dances portrayed
a future war against the whites. At the end appeared Ka’nini,
the Spirit of the “Great Mother from the Water,” who, in
a series of pantomimes, swallowed all the whites.** This
nativistic and millenaristic cult presents a certain analogy
with Kurangara: the mischievous »ulunga spirit, just like
the Djanba, is invisible to all except the medicine men. But
the analogy stops here, for the Djanba are desert spirits,
whereas mulunga is related to the waters.®

In 1960, Helmut Petri and Gisela Petri-Odermann no-
ticed a sort of revivalist movement in the Canning Desert of
western Australia, but one lacking prophetic, nativistic, and
millenaristic ideas. In 1963, however, the situation was radi-
cally changed; the natives refused to accept the two anthro-
pologists again in their traditional ceremonies, and the
anti-European feelings were high.*® The Petris found out

3 0. Siebert, “Sagen und Sitten der Dieiri und Nachbarr-
Stimme in Zentral-Australien,” Globus, XCVII (1910), 57-59; cf.
summary by Petri, “Der australische Medizinmann,” Part 1I, pp.
166-67.

%5 Petri, “Der australische Medizinmann,” Part II, p. 167. In his
book Movimenti religiosi di libertd e di salvezza (Milano, 1960),
V. Lanternari included Kuringara among the prophetic cults (cf.
pp- 220 ff.), but he did not discuss the maulunga, whose prophetic-
millenaristic structure is obvious.

36 Helmut Petri and Gisela Petri-Odermann, “Nativismus und
Millenarismus im gegenwirtigen Australien,” Festschrift fiir Ad. E.
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from a sympathetic native that a new cult was expected to
arrive in the region. They learned that Jinimin (= Jesus)
had appeared recently amidst the aborigines. He has black
and white skin, and he announced that the entire country
will belong to the natives, and also that no distinction will
exist between whites and blacks. This will happen only
when the natives become powerful enough to conquer the
whites. The victory, however, is certain provided the
“old law” be faithfully respected. Jesus appears thus as a
revivalist prophet of the traditional culture. He is said
to have descended from heaven one early afternoon,
creating a great surprise. Some people photographed him.
He ascended back to heaven at twilight, leaving the Wor-
gaia cult as the means to attain the millennium. Worgaia
is a Great Mother type of cult, probably originally from
Arnhem Land. Its dynamism was first noticed in 1954.*
Another myth from this cult tells of a stone boat sent
by Jesus from heaven. The same informants stated defi-
nitely that the ship was there from the beginnings of time,
from the bugari-gara. This is equivalent to saying that
Jesus is classified among the mythical Heroes of the tribe.
Only as such could he have sent the ship in the primordial
time. The ship is invested with two functions: (1) it will
serve as Noah’s ark when the diluvial rains will kill all the
whites with “sacred water”; (2) it is described as loaded
with gold and crystals; in other words, it expresses the idea

Jensen, 11 (Munich, 1964), esp. 462. The cause of the change was
traced to a white Australian Marxist who had organized a coopera-
tive exclusively for the use of the aborigines. He eventually con-
vinced them to refuse all information to the anthropologists, for
they, as a rule, are not sympathetic to the native traditions.

37 Ibid., p. 464, n. 8.
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of the richness of an Australian society that suffered the
influence of the white man’s economics.®

Thus, concluded the Petris, an originally nonaggressive
revivalism evolved into an aggressive nativistic and millenar-
istic cult through a Christian-sectarian reinterpretation. The
process took place after the liberalization of official politics
with regard to the aborigines and after the aborigines re-
ceived equal rights with the whites. This indicates that
nativistic and millenaristic movements are related more to
mystical nostalgias than to purely economic and political
circumstances; or, to put it otherwise, it proves how much
a politically oriented nativistic movement is permeated with
religious symbolism and mystical values.*

Though manifestly syncretistic, this new millenaristic
cult is grounded essentially in a pan-Australian religious
pattern. Jesus is metamorphosed into one of the Culture
Heroes of the mythical time, and the strength and ultimate
“salvation” of the tribe is declared to be dependent on the
respect of tradition. The results of increasing contact with
the Western world are therefore not always disruptive of

38 Ibid., p. 465. Cf. M. Eliade, Méphistophélés et androgyne
(Paris, 1962), pp. 194 ff. (English trans., Mepbistopheles and the
Androgyne [New York, 19651, pp. 155 f1.).

8 According to a letter of F. Rose, summarized and quoted by
the Petris, another movement—of the characteristic cargo type—
was noticed at Angas Downs Station, central Australia, in 1962.
Here the Americans were to bring trucks loaded with different
goods, just as they brought them once during the war. At that
time the whites appropriated all these goods by trickery, although
they were intended by the Americans to be bestowed upon the
natives. Cf. Petri and Petri-Odermann, “Nativismus und Millenaris-
mus,” p. 466, n. 10. On the millenaristic motif of the “coming of
the Americans,” cf. Eliade, Méphistophélés et Pandrogyne, pp. 155
ff. (English trans., pp. 125 ff.).
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traditional values. Moreover, an anti-Western attitude does
not necessarily result in pessimism and despair, nor are the
purely magical elements inevitably exalted. In sum, the
emergence of this cult proves again that future modifica-
tions of a “primitive” religion cannot be anticipated. The
Australian mind reacts creatively, and therefore diversely,
to the challenges raised by acculturation. Even the “politi-
cal” aspect of some of the new cults represents a creative
innovation, being, in fact, a drastic re-evaluation of the
traditional understanding of “power.”

In all these wandering cults the role of some gifted and
dynamic personalities—either medicine men, “black magi-
cians,” or “inspired” men and women—seems to have been
decisive. The central issue was always a reaction against
tradition or a reinterpretation of some of its aspects. As the
examples which we discussed illustrate abundantly, even the
most violent rejection of the “old law” was expressed in
“new” forms that utilized the archaic pan-Australian pat-
tern. The process underlying these radical disruptions and
transformations observed in the last sixty to seventy years
may help us to understand the less dramatic changes that
took place earlier in Australia, as a result of Oceanian and
Asian cultural influences.

An “Adjustment Movement”

Creative innovations and unexpected metamorphoses con-
tinue to take place under our eyes. In Elcho Island, north
of Arnhem Land, about ten years ago, a man named
Buramara built a Memorial, a cement-based structure in
which the most sacred and secret tribal emblems, the ranga,
were publicly displayed. Among these ranga, until then in-
accessible to women and noninitiates, a cross was also
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exhibited. But Buramara did not intend to Christianize the
ancestral religion, although he had his Bible and had been
under the influence of missionaries for many years. The
“Memorial” cult represents, as Ronald Berndt aptly calls
it, an “adjustment movement.”** At one point Buramara
discovered that the ranga, which had been photographed
by some anthropologists, were being shown to “all the
people throughout Australia and other places. . . . We
got a shock. We’re not supposed to show these muareeiin,
these ranga to just everybody. . . . Then we saw a film at
the Elcho church. It was from the American-Australian
Expedition, and it showed the sacred ceremonies and em-
blems. And everybody saw it. . . . We’ve got no power to
hide (these ranga): they are taking away our possessions.
Are we to lose all this? Our most precious possessions—our
ranga! We have nothing else: this is really our only wealth”
(R. Berndt, An Adjustment Movement, p. 40).

According to the aboriginal usage, Buramara thought that
if the ranga “are shown publicly we should receive some-
thing in return” (p. 40). What Buramara and the other
leaders of the cult expect from such a revolutionary inno-
vation is first of all a strengthening of the cultural and po-
litical unity of the Arnhem Landers. Indeed, the publicly
displayed ranga express their own “soul,” the quintessence
of their culture (p. 87). “The Memorial provides a focus
and a rallying point” (p. 91). Dressed especially for the
occasion and wearing a ranga around his forehead, Bura-
mara delivers sermons from a pulpit in front of the Me-
morial. Traditional singing and dancing take place on the

*R. M. Berndt, An Adjustment Movement in Arnhem Land,
Northern Territory of Australia (Paris and The Hague, 1962).
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sacred ground. “We have our songs and our dances, said
Buramara in one of his sermons, and we do not leave them,;
we must keep them, since this is the only way to keep us
happy. If we drop these it would be very awkward for
everybody. . . . Now the missionary here has good news
and a good way. We have two minds to think: we worship
two Gods. The European Bible is one way: but these ranga
here on the Memorial are our Bible, and this is not far from
the European Bible” (p. 77). As a matter of fact, as Berndt
has found it, Christianity as such has not been obtrusive
(p. 81).

Thus, it would seem, the history of Australian religions is
not yet closed, although the consequences of acculturation
may become more and more distressing. One cannot say
that the creativity of the Australian religious mind is
definitely exhausted or that all that will come from now
on will be of only an antiquarian interest.

Historical Reconstruction of Australian Cultures

For more than three-quarters of a century, the Austral-
ians have passionately interested anthropologists and sociol-
ogists, psychologists and historians of religions.** The rea-
sons are obvious: the Australians are food-gatherers and
hunters, culturally comparable only with the Fuegians, the
Bushmen of the Kalahari desert, and some of the Arctic
Eskimos. Thus, one could say that they continue in our
days a pre-Neolithic type of culture. Furthermore, the iso-
lation of the continent enhanced the scientific interest in
Australian civilization, which was considered to be both

41 For a review of the earlier interpretations, see D. J. Mulvaney,
“The Australian Aborigines 1606-1929: Opinion and Fieldwork,”
Historical Studies, VIII (1958), 131-51, 297-314.
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exceptionally archaic and unitary. Explicitly (as in the
cases of Frazer, Freud, and Durkheim) or implicitly, schol-
ars were incited by the hope that, through studying the
Australians, they would have a chance to discover the
“origins” of religious and social institutions.

We know now that such hopes were chimerical. At
most, one could say that by studying and understanding the
Australians we may grasp the structure and meaning of an
archaic type of culture; but this hardly enables us to
glimpse the “origins” or the first stages of human culture.
Moreover, as recent research abundantly shows, the Aus-
tralians did not develop—or rather “stagnate”—in a radical
isolation, as was thought by Baldwin Spencer and most of
his contemporaries. The radio-carbon dates associated un-
questionably with human remains are still controversial.
According to Gills, the radio-carbon dating of samples
from Keilor indicates that they are 18,000 years old; but
Abbie thinks that we do not have certain proofs of human
remains extending back more than 8,000 years.** Mulvaney,
however, is inclined to accept Gills’s more remote dates;**
and the linguist Capell, estimating that 8,000 years are insuf-
ficient to account for the development of Australian lan-
guages suggests “something between 15,000 and 20,000
years.”**

428ee W. E. H. Stanner and Helen Sheils (eds.), Australian
Aboriginal Studies: A Symposium of Papers Presented at the 1961
Research Conference (Melbourne and Oxford, 1963), p. 82.

#3D. J. Mulvaney, “Prehistory,” in ibid., p. 39.

# A. A. Capell, summarized in “Discussion on the Antiquity of
Man in Australia,” in Stanner and Sheils (eds.), Australian Aborig-
inal Studies, p. 84. On the prehistory of Australia, cf. Mulvaney,
“Prehistory,” pp. 33-51 (select bibliography, 50-51); idem, “The
Stone Age of Australia,” Proceedings of the Prebistoric Society,
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Whatever the case may be, the sources of Australian
civilization lie ultimately in Southeast Asia. McCarthy docu-
mented the dependence of Australian prehistoric cultures
on Indonesian and Malaysian centers of diffusion, and Tin-
dale supports his conclusions.*® What is more important,
Australia was continually influenced by the flow of culture
traits from these areas into Cape York, Arnhem Land, and
the Kimberleys. “In other words, the Aborigines’ is not an
isolated culture which developed independently as is com-
monly supposed; it is one that has thrived, in a limited
manner, on the continuous progress of Oceanic cultures
with their roots in Asia. Thus we can distinguish a very
large number of customs among all aspects of Aboriginal
culture which have an unbroken distribution from Australia
into New Guinea and Melanesia, and some further afield.
They include customs which are ancient in Australia’s cul-
tural terms, and many others of more recent origin which
have a limited distribution in the north and east, and which

XXVII (1961), 56-107; idem, The Prebistory of Australia (Lon-
don, 1967). See also F. D. McCarthy, “A Comparison of the Pre-
history of Australia with That of Indo-China, the Malay Peninsula
and Netherlands East Indies,” Proceedings of the Third Congress
of Prebistorians of the Far East, Singapore, 1938 (1940), pp. 30-50;
idem, The Stone Implements of Australia (Sydney, 1946); idem,
“Recent Developments and Problems in the Prehistory of Aus-
tralia,” Paideuma, XIV (1968), 1-16; J. Haekel, “Ethnologische
und prihistorische Probleme Australiens,” Wiener volkerkundliche
Mitteilungen, 11 (1954), 66-85.

45 McCarthy, “A Comparison of the Prehistory of Australia”;
idem, “The Oceanic and Indonesian Affiliations of Australian
Aboriginal Culture,” Journal of the Polynesian Society, LXII
(1953), 243-61; idem, Australia’s Aborigines: Their Life and Cul-
ture (Melbourne, 1957); N. B. Tindale, “Man of the Hunting Age,”
Colorado Quarterly, VIII (1960), 229—45.
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leave no doubt that they were introduced via Cape York
whence they spread over the continent.”*® There were long
and intimate contacts between the Torres Strait Islanders
and the Cape York aborigines. New initiation patterns and
Hero cults, together with some technological innovations,
arrived from New Guinea and Torres Strait, penetrating
the aboriginal culture in Cape York, “where the bow and
arrow, skin-drum, and other non-Australian paraphernalia
are used” (McCarthy, “The Oceanic and Indonesian Afhili-
ations of Australian Aboriginal Culture,” p. 253). The cul-
tural relations between Melanesia and Australia are sur-
prisingly numerous, and have occasioned a large literature.*
Warner and Berndt have documented Indonesian influ-
ences in Arnhem Land,* Berndt and McCarthy discovered
pottery sherds in northeastern Arnhem Land,* and Mul-
vaney considers it not unlikely that there have been Indo-
nesian Bronze-Iron influences. Indeed, McCarthy had
identified a number of typical Bronze Age elements in

6 McCarthy, “The Oceanic and Indonesian Affiliations of Aus-
tralian Aboriginal Culture,” pp. 243-61, esp. 252 ff. See now
Bolletino del Centro Camuno di Studi Preistorici, ed. Emmanuel
Arat, vol. IV (1968), pp. 111 ff.

47 See the bibliography in McCarthy, “The Oceanic and Indo-
nesian Affiliations,” pp. 253 ff.; cf. also the references listed in the
following three notes.

8 R. M. Berndt, “Discovery of Pottery in North-eastern Arnhem
Land,” Journal of the Royal Anthropological Institute, LXXVII
(1947), 133-38; R. M. and C. H. Berndt, The World of the First
Australians, pp. 20 ff., 424; Warner, A Black Civilization, pp.
445 ff.

#* R. M. Berndt, “Discovery of Pottery in North-eastern Arnhem
Land”; F. D. McCarthy and Frank M. Setzler, “The Archeology of
Arnhem Land,” Records of the American-Australian Scientific Ex-
pedition to Arnbem Land (1948), 11 (1960), 223-27.
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Australian decorative art (spirals, concentric circles, etc.).*

Nevertheless, although Australia has never been “iso-
lated,” this does not mean that we must always look
outside the continent for explanations of Australian devel-
opments. As McCarthy has said:

While Aboriginal culture is not a local Australian phenome-
non, neither is its development due solely to outside influences.
Davidson presented convincing evidence to show that impor-
tant modifications, or evolution, of certain artefacts took place
in Australia, as for example from the one-piece bark canoe
to the pleated and multi-piece sewn types; from emu feather
kurdaitja shoes to the marsupial, rabbit skin, and bark san-
dals; from clay skull cap to the use of headnet, separate and
dummy mourning caps; and from plain-handled throwing
sticks and spearthrowers to those fitted with a gum grip and
finally with a stone adze, and the many uses of the spear-
throwers in Central Australia. He thus credited the Aborigines
with making many intelligent improvements to their artefacts,
and in addition pointed out that they had invented or dis-
covered a number of kinds of receptacles by an intelligent
exploitation of their resources.®

In the discussion following this paper of McCarthy’s at
the Symposium on Australian Aboriginal Studies (Can-
berra, May 1961), D. F. Thomson pointed out that the
people of Cape York, though familiar with the bow and
arrow of the neighboring warlike Torres Strait Islanders,
did not borrow them, considering the bow and arrow in-

50 Mulvaney, “Prehistory,” p. 50.

st F. D. McCarthy, “Ecology, Equipment, Economy and Trade,”
in Stanner and Sheils (eds.), Australian Aboriginal Studies, p. 181.
Cf. ibid., p. 188, the bibliography of D. S. Davidson’s publications
quoted by McCarthy in his paper.
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ferior to their fighting spears. Also, “in far north Queens-
land a gardening culture, familiar to some of the coastal
people through contact, was rejected, while some other ele-
ments were absorbed and modified or dovetailed into their
existing patterns.”®*

Thus, what was once highly esteemed as a static and
“monolithic” culture, an expression of a Naturvolk living
somehow outside history, has proven to be, like all other
cultures, “primitive” or highly developed, the result of a
historical process. And the fact that the aborigines reacted
creatively with regard to external cultural influences, ac-
cepting and assimilating certain elements, rejecting or ig-
noring others, shows that they behaved like historical be-
ings, and not as a Naturvolk. In other words, the historical
perspective introduced by prehistorians and historically
oriented ethnologists has definitively ruined the image of a
stagnant and elementary Australian culture—an image, we
may recall, that was successfully popularized by the natu-
ralistic interpretations of nineteenth-century anthropolo-
gists.

In fact, the distinctive characteristic of Australians and
other primitive peoples is not their lack of history but their
specific interpretation of human historicity. They too live
in history and are shaped by historical events; but they do
not have a historical awareness comparable, say, to that of
Westerners; and, because they do not need it, they also lack

52D, F. Thomson, summarized in “Discussion,” in Stanner and
Sheils (eds.), Australian Aboriginal Studies, pp. 192-93. The phe-
nomenon is not unparalleled: the Bambuti Pygmies did not borrow
plant cultivation from the Bantu agriculturalists, with whom they
lived in symbiosis a great number of centuries; cf. P. Schebesta,
Die Bambuti-Pygmien vom Ituri (Brussels, 1941), II, 269.
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a historiographical consciousness.”® The aborigines do not
record historical exents in an irreversible chronological
order. The changes and innovations, which imperceptibly
but continuously transformed their existence, were tele-
scoped into the mythical era; that is, they became part of
the tribal sacred history. Like most archaic peoples, the
Australians do not have any use for real chronology. Their
sacred history is meaningful, not because it narrates the
events in a chronological order, but because it reveals the
beginnings of the world, the appearance of the Ancestors,
and their dramatic and exemplary deeds.

In conclusion, the reconstruction of the cultural history
of the Australians has a great importance for Western
scholarship and ultimately for the Western understanding
of “primitive” peoples—but it is irrelevant for the aborigines
themselves. This means also that the eventual reconstruc-
tion of Australian religious history will not necessarily dis-
close the meaning of the various aboriginal religious crea-
tions. Until recently, all innovations and external influences
were integrated into a traditional pattern. Finding out that
such and such a religious element—a Culture Hero, a myth,
a ritual-was introduced rather late, and from a specific
region, does not at the same time reveal its significance in
the system into which it was integrated. Such external
religious elements became part of the traditional mythol-
ogy, and consequently they demand to be understood and
evaluated within that total context. Thus, an historical
reconstruction of Australian religions, even accepting that
such an enterprise will ever be possible, will not permit the

52 Cf. M. Eliade, The Myth of the Eternal Return (New York:
Panthcon, 1954); idem, Myth and Reality (New York: Harper &
Row, 1963).
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scholar to dispense with the hermeneutical work, that is,
the understanding of the different religious creations whose
history he is trying to decipher.

This certainly does not mean that the historical recon-
struction is a vain endeavor. As we shall presently see, it
was of the utmost importance in proving that circumcision,
for example, was introduced rather late into Australia: one
recalls the innumerable and extravagant theories, before and
after Freud, grounded on the supposed antiquity of circum-
cision.

Historical Interpretations of Australian Religions

Compared with the results obtained by the specialists in
prehistory and historical ethnology, the historical analysis
of Australian religious ideas, institutions, and beliefs has
marked very little progress. Most probably, the rigidity of
the first historical reconstructions, elaborated by Graebner
and Wilhelm Schmidt, discouraged the younger genera-
tions of scholars from utilizing the same approach.® Besides,
as we have pointed out,* the interests of the scholarly
world switched from historical to sociological and psycho-
logical analyses and interpretations of primitive religions.
Nevertheless, the results of the last thirty years of com-
parative ethnological research did help to clarify some
problems of great interest to the historian of religions. For
instance, today no scholar will grant a primary religious
importance to circumcision or subincision, rituals that were

5¢ See the rather melancholic observations of Wilhelm Koppers,
“Diffusion: Transmission and Acceptance,” in William L. Thomas,
Jr. (ed.), Yearbook of Anthropology (New York, 1955), pp.
169-81, esp. 171, 178 ff.

35 Above, pp. 20 ff,
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introduced rather late from Melanesia; nor will he consider
“totemism” as the basic, universal, and most archaic re-
ligious form; furthermore, the fertility cults of Arnhem
Land, though representing a characteristic aboriginal re-
ligious creation, are the results of Melanesian influences,
and as such they cannot throw light on the older pattern
of Australian religions. Also, in some cases we are now
able to distinguish between chronologically different phases
of religious institutions, as, for example, between the sim-
plest forms of puberty initiation and some more elaborated
rituals ultimately derived from Melanesia. Moreover, we
realize today that megalithic cultures reached Australia a
long time ago and have been completely integrated in the
religious life of a great number of tribes from Kimberley
to Cape York Peninsula.®

What results also from recent studies is the surprising
diffusion of religious ideas, rituals, and vocabulary through-
out the entire continent. In some cases, the dispersion of a
religious term in far distant places has posed difficult his-
torical questions. For instance, Father Worms noticed that
Bundjil, the name of the highest Being of the Kurnai and
other tribes in eastern Victoria, is found in northern Kim-
berley as Bundjil miri, designating the Lord of the Dead,
while on the southeastern coast of Carpentaria bungil is
used for “man,” and in the Seymour district the same term
means “eaglehawk.” Worms remarks: “On reading this we
immediately ask ourselves who transported these words? At
what time? By what exchange routes over our conti-

56 See, inter alia, E. A. Worms, “Contemporary and Prehistoric
Rock Paintings in Central and Northern Kimberley,” Anthropos,
L (1955), 546-66, esp. 552 ff.; Gisela Odermann, “Holz- und
Steinsetzungen in Australien,” Paideuma, VII (1959), 99-141.
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Anthropologists and Australian Religions

Father Worms’s synthetical sketch seems to be the latest
effort to present an all-encompassing view of Australian
religions, analyzed both morphologically and historically.
Neither in the discussion which followed his paper nor
elsewhere in the most recent ethnological literature, has
such a “total” approach—his heritage from Graebner,
Schmidt, and the Vienna School—aroused a real interest
among scholars, On the contrary, as is well known, the
Australian ethnologists, especially Elkin and his disciples
and younger colleagues, have concentrated on monographi-
cal studies and morphological analyses of different religious
forms and systems.®® Moreover, Elkin, the Berndts, and
Stanner have also published general presentations of the
Australian religions. Stanner’s methodological approach is
particularly encouraging for the historian of religions. The
eminent anthropologist emphatically asserts that Australian
religion must be studied “as religion and not as a mirror of
something else.””® He protests against the general notion
that a study of totemism, magic, and ritual exhausts the
understanding of a primitive religion. He equally rejects
the conviction that the true aim of a real scientific study of
religion is to discover “the effect iz religion of some set of
social or psychological variables” (Stanner, On Aboriginal

58 This does not mean, of course, that the contributions of non-
Australian ethnologists are less important. A case in point is a re-
cent article by Helmut Petri, “Kosmogonie unter farbigen Vélkern
der Westlichen Wiiste Australiens,” Anthropos, LX (1965), 469~79.
The author discovered a cosmogony up to now unknown, explain-
ing the creation of the world in four stages or epochs; see esp.
p- 478.

52 W. E. H. Stanner, On Aboriginal Religion (“Oceania Mono-
graphs,” No. 11 [Sidney, 1963]), p. vi.
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Religion, p. vi). In his monograph, Stanner repeatedly
criticizes the fallacious presupposition “that the social order
is primary and in some sense causal, and the religious order
secondary and in some sense consequential. Thus, studies
may issue in general propositions to the effect that religion
‘reflects’ or ‘expresses’ the social structure. It is quite difhi-
cult to see why such statements seem important or even
interesting. They are not clear even as metaphor” (p. 27).

The particular tribe studied by Stanner is the Murinbata,
in the northwestern parts of the Arnhem territory, but the
author aims at disclosing a structure of meaning valid for
other Australian religions as well. One of the most unex-
pected results of his analysis regards the initiation cere-
mony Punj or Karwadi. Stanner convincingly shows that
this ceremony bears a marked resemblance to sacrifice (pp.
25 ff). The studies consecrated to symbolism, myth, and
ritual (pp. 60-132) abound in new and fruitful ideas. The
decisive role Stanner sees in the myths depicting the
“foundations” of the world will meet with the total agree-
ment of the historian of religions.®® The Murinbata thought
that they could understand the dramas which took place in
the mythical time; they recognized in their countryside the
concrete traces of those mythical events, and they asserted
that they were “connected intimately—as individuals, sexes,
genetic stocks, groups and categories—with personages,
places and events of the dramas” (p. 152). In the primor-
dial times the “two domains of life became distinct but re-
mained co-existent and interdependent. There were then,
and are now, an incorporeal (but not necessarily invisible)
domain, and a corporeal (but not necessarily visible) do-

80 Ibid., pp. 152, 164, etc. Cf. above, Chapter 2.



