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Pues bien, Critias y Hermocrates, cosas son éstas en que me
reconozco no ser tal vez capaz de encomiar adecuadamente a
tales varones y a tal Ciudad. Por lo que a mi se refiere, =sto
nada tiene de sorprendente. Mas la misma opinién tengo res-
pecto de los poetas tanto de los antiguamente sidos como de
los que ahera existen; y esto, no porque mennsprecie la clase
de los poetas; sino porque es evidente que la raza de los imi-
tadores imitard mas facil y mejor aquello en que se cri6; mien-
tras que lo que cae fuera de ello, dificultoso es imitarlo bien
con obras, pero muchisimo mas dificil es hacerlo con palabras.
En cuanto a la clase de los sofistas, la creo grandemente ex-
perta en muchos, bellos y variados razonamientos; temo, no
obstante, que, por andariega de ciudad a ciudad, y no tener
jamds domicilio propio, se halle desorientada respecto de esas
cosas que varones a la vez fildsofos y politicos harian y dirian,
tratindose entre ellos, de obra y de palabra, en guerra y en
batallas. No queda, pues, sino la clase de nuestra condicién
que participa, a la vez, de esas dos, por naturaleza y crianza.
Porque Timeo, aqui presente, de Locris: la Ciudad mejor go-
bernada en Iialia, ademds de no ser inferior a nadie de los de
alla en cuanto a riqueza y nobleza, ha tenido en sus manos los
cargos y dignidades miximos de su Ciudad, aparte de que, segin
mi opinioén, ha llegado a la cumbre de la filosofia integra. De
Critias, todos los aqui presentes sabemos que no es un ignaro en
nada de lo que estamos tratando; en cuanto a Herméerates, he-
mos de creer a tantos que testifican de que su natural y crianza
son adecuados para todo lo que tratamos. Por lo cual, pensando
entre mi ayer que vosotros me pediriais describir lo referente
al régimen politico, me felicité en mi alma, por saber que, si
vosotros lo queriais, nadie continuaria de mds perfecta manera
el razonamiento. Porque, de los actuales solamente vosotros
nos indicariais, respecto de una Ciudad puesta en plan de
guerra, todo lo a ella conveniente. Habiendo, pues, dicho yo
lo que se me ordend, os ordené a vosotros lo que ahora estoy
diciendo. Convenios, pues, tras considerarlo en comuan, en
devolverme ahora el bienvenido regalo de los razonamientos,
que estoy preparado para ello y dispuestisimo sobre todo, para
aceptarlo.

HEerRMOCRATES. Por cierto, Socrates, que, como ‘I'imeo
aqui presente dijo, en nada flaqueara nuestro empefio ni hay
excusa alguna para que no lo hagamos. Tanto que ayer, apenas
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partidos de aqui, y llegados a nuestro alojamiento donde Cri-
tias, quien nos hospeda —y aun antes, durante el camino—
consigeramos estos puntos. Precisamente Critias nos hizo una
introduccién al tema partiendo de antigua tradicién oral; re-
pitela ahora, Critias, al amigo aqui presente, a fin de que vea
con nosotros si es pertinente o no a lo ordenado.

Critias. Lo haré, por cierto, si le parece también a
Timeo, tercer coparticipe.

TiMEO. Por cierto que me lo parece.

Critias. Escucha, pues, Socrates, una leyenda, grande-
mente desconcertante; mas enteramente verdadera, referida
cierta vez por Solén, el mayor de los siete Sabios. Era Solon
familiar y gran amigo de Drdpides, nuestrq bisabuelo, como
el mismo Solon lo dice frecuentemente en sus poemas; mas
Dropides refiri6 a nuestro abuelo Critias —quien de viejo,
nos lo recordaba— que, entre grandes, admirables y antiguas
hazafias de esta Ciudad, borradas por obra del tiempo y des-
gracias humanas, una hay de ellas, y la mixima de todas, que
ahora nos convendria recordar, y devolverte el favor, a la vez
que encomiar en nuestros himnos a la diosa, en cste su festival,
de la debida y verdadera manera. -

SOCRATES.  Bien dicho. Mas, ;cual es esa tal hazafa
—descrita por Critias, segin lo oido a Solén-—, no cosa de
palabras sino realmente hecha, antiguamente, por esta Ciudad?

Critias. Te lo diré, por haber oido de varén no joven
tan antigua leyenda. Que cntonces era Critias, como ¢l mism_o
decia, casi casi ya de noventa afios; mas yo, de unos diez. Dio
la coincidencia de ser para nosotros la Cureotis de la A atm:ia;
lo habitual siempre en tal fiesta nos pasé entonces a los mu-
chachos: nuestros padres nos pusieron premios por recitar. De-
clamaronse muchos poemas de muchos poetas; y, por ser nove-
dad en aquel tiempo, la mayoria de los muchachos cantamos
los de Solén. Uno de los contribales dijo, o porque se lo pare-
cia entonces o por hacer una gracia a Critias, que, en su
opinién, habia sido Solén sapientisimo en todo; mas, en poe-
sia, el mas noble de todos los poetas. Conmoviose grandemente
el viejo —lo recuerdo muy bien— y sonriéndose dijo: «Si no
hubiera tomado, Amynandro, la poesia cual actividad acceso-
ria, sino en serio, cual otros, y hubiera terminado la leyenda
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que de Egipto trajo aqui, y si, por las disensiones y otros males
que a su vuelta halls, no hubiera tenido que descuidarla, por
cierto, segin mi opinién, ni Hesiodo ni Homero ni otro algu-
no de los poetas hubiera llegado a ser jamis mis famoso que
ély. «Pero, ;cudl era tal leyenda, Critias?», —dijo Amynandro.
«Acercay, replicé Critias, «de una hazafia, la maxima y mds
digna de renombre que todas, llevada a cabo por esta Ciudad
precisamente; mas cuya noticia, por obra del tiempo y des-
aparicion de sus actores, no llegé acd». «Refiérenosy, afiadi6
Amynandro, «desde el principio qué, cémo y de quiénes dijo
Solon haberla oido cual verdaderay.

«En el delta de Egipto», continué diciendo Critias, «donde,
a la cabecera, la corriente del Nilo se divide en dos, hay un
distrito llamado “'Saitico”, cuya ciudad mds grande es Sais, de
la que era rey Amasis. Tienen por fundadora de ella a una
diosa; su nombre egipcio es Neit; en griego, Atenea, cual ellos
mismos dicen. Son grandes amigos de los griegos y afirman
ser, en cierto giado, de nuestra familia. Llegado alld, referia
Solon, haberse hecho grandemente afamado entre ellos; y que,
preguntando en cicrta ocasién sobre lo antiguo a los sacerdotes
mas peritos en tales cosas, referia haber hallado que ni él mis-
mo ni otro griego alguno sabia, por decirlo asi, nada de nada
de ellas. Y que queriendo en una ocasién llevarlos a hablar
sobre lo antiguo, haber intentado referir lo mas antiguo de lo
de aqui: de Foroneo, llamado “el Primero”, y de Niobe; y
haber contado ei mito de Deucalién y Pyrra: como las pasaron
después del diluvio, y la genealogia de sus descendientes; y
que recordando paso a paso cuintos afos eran los desde lo
referido, haber intentado calcular el tiempo total. Y haber di-
cho entonces uno de los sacerdotes, bien grandemente viejo:
"Solén, los grieges sois siempre nifios, y no hay griego viejo’".
Oyendo lo cual, haber Solén replicado: “¢En qué sentido lo
dices?”’. "Todes sois”, haber respondido €él, “jévenes de alma;
no tenéis en ella ninguna opinion, envejecida por luenga tra-
dicién oral; ni conocimiento alguno, cano por obra del tiempo”.
Causa de aquello es precisamente ésta. Ademds: muchas'y va-
riadas destrucciones ha habido de la humanidad, y las habra,
las mayores por obra del fuego y del agua, aunque otras mas
breves por obra de mil y mil cosas diferentes. Porque lo aue
aun entre vosolros se cuenta: que una vez Faeton, hijo de
Japiter, enyugando la carroza de su padre, mas, no pudiendo
conducirla por €l camino del padre, incendié todo en la super-
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ficie de la tierra y él mismo, fulminado, pereci6, dicese esto
en forma de mito; mas la verdad es que de la distorsion entre
los cuerpos que se mueven segin el cielo y los que al derredor
de la tierra, y de su prolongacién durante largo tiempo, resulta
destruccion, por gran fuego, de la superficie de la tierra. Son
entonces los habitantes de montes, de lugares elevados y secos,
los que perecen, mis bien que los domiciliados junto a rios y
mar. A nosotros, el Nilo, en tantos casos salvador, creciendo
entonces nos salvé de tal desgracia. Mas cuando los dioses,
puestos a purificar con agua la tierra, la inundan, silvanse en
los montes boyeros y pastores; pero a los de vuestras ciudades
arrastranlos al mar los rios. En cuanto a esta region, ni entonces
ni nunca el agua anega los campos; mds bien, naturalmente
asciende toda de abajo hacia arriba. Por lo cual, y por tales
causas, dicese que lo mds antiguo se ha conservado aqui. Mas
es ‘verdad que, en cualquier lugar donde frio o calor excesivos
no lo impidan, hay siempre raza humana, a veces numerosa, a
veces menor. Cuanto, pues, o entre vosotros, o aqui, o en otio
lugar del queé nos lleguen noticias, pasé de bello o de grande
o de cualquier modo destacado, todo ello, escrito, se ha sal-
vado desde antiguo en los templos. Mas entre vosotros, y en
otros, apenas sucede algo consignaselo siempre por escrito o
por todos los medios de que las Ciudades necesitan; pero una
vez mis: al cabo de los habituales afios sobreviéneles, cual
plaga, diluvio celestial; no deja de vosotros sino a los iletrades
e incultos; de manera que, una vez mis, renacéis cual, al prin-
cipio, jovenes, sin saber nada de lo que aqui, o entre vosotros,
pasé en los antiguos tiempos. Asi que, Solon, las genealogias
que de lo vuestro relataste no se diferencian gran ccsa de
cuentos de nifios; primero, porque no os acordiis sino de una
inundacién de la tierra, habiendo antes habido muchas; des-
pués, no sabéis que en vuestra tierra se engendr6 las mis bella
y mejor raza de hombres, de los que venis t y toda la Ciudad,
por virtud de una pequefia semilla, inclusiva de lo actualmente
vuestro. Mas-esto cay6 en olvido, por haber los supérvivientes
muerto sin saber escribir, durante muchas generaciones. Era
entonces, Solén, antes de la inundacién maxima, la presente
Ciudad de Atenas la mejor preparada para la guerra; y, para
todo, la con mejores leyes y mas excelentemente regulada.
Dicese que en ella nacieron obras més bellas y regimenes poli-
ticos mis bellos que todos los de cuantas ciudades bajo el Cielo
han llegado a nuestros oidos».
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Oyendo lo cual, dijo haberse Sol6n grandemente admirado
y empeiiado en pedir a los sacerdotes que le refirieran paso a
paso todo y con precision lo referente a aquellos antiguos
ciudadanos.

Y que el sacerdote dijo: «no hay nada de reservado,
Solén; y lo diré en favor tuyo y de vuestra Ciudad; mas, sobre
todo, en gracia a la diosa a quien cayera en suerte, quien crié
y educé la vuestra y esta ciu?lad; antes, por cierto, la vuestra,
hace miles de afios, tomando de Tierra y Vulcano semilla paza
vosotros; después, la nuestra. En cuanto a este nuestro mundo,
seglin se halla escrito en los libros sagrados, sus afios son de
ocho mil en nimero. Acerca de los ciudadanos, de hace nueve
mil te declararé brevemente, ademis de algunas leyes, la ha-
zana més bella realizada por ellos. La precisién en todo esto
quede para otra vez, cuando, sin urgencia, lo recorramos con
esos libros en la mano. En cuanto a las leyes, comparalas con
las de aqui, porque hallaras que existen aun ahora y aqui entre
vosotros los paradigmas de las de entonces. Y primero, la clase
sacerdotal, separada bien aparte de las demds; después de ella,
la de los artesanos; cada uno operario de lo suyo, sin entrc
meterse en lo de otro; y la de los pastores, cazadores y agri-
cultores, Ademas, la clase militar, adviértelo, esta aqui bien
separada de todas las clases; no ocupada en nada fuera la
guerra, cual les fue ordenado por la ley. Ademas: su tipo de
armas es escudos y dardos con los que nosotros, los primeros
en Asia, nos armamos, al modo que en aquellas vuestras regio-
nes, a vosotros primero os instruy6 la diosa. Respecto a sapien-
cia, ves cuanta atencion puso aqui la ley, ya desde el comienzo,
al orden césmico, descubriendo hasta la adivinatoria y la me-
dicina para la salud; todo en favor de lo humano, por ser ellas
divinas; y. teniendo en la ley todos los conocimientos que a
ellas siguen. Habiendo, pues, la diosa establecido tal organi-
zacién y coordinacién integra, fundé primero vuestra Casa,
eligiendo ella el lugar en que habéis nacido, notando ella
en él lo bien mezclado de las estaciones, que asi produciria
los mds sapientes varones. Por ser, pues, la diosa, amante de
la guerra y de la sabiduria, y para que tal lugar fuera a pro-
ducir varones a Ella semejantisimos, primero eligié lugar,
después fund6 en €l vuestra Casa. La habitais, pues, servidos
de tales leyes, y atn mas: bien regidos por ellas, excediendo
en toda virtud a todos los hombres, cual es natural en quienes
han sido engendrados y educados por dioses. Asi que son de
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admirar, y estin escritas aqui, muchas y grandiosas hazafias
de vuestra Ciudad; pero una las excede a todas en magnitud y
virtud.

Porque relatan los escritos c6mo vuestra Ciudad paré una
fuerza, jy cuan grande!, que avanzaba, insolente e impetuosa,
sobre toda Europa y Asia a la vez, salida de alla: del océano
Atlantico. Porque tal océano era entonces navegable: que tenia
ante su embocadura —a la que vosotros denomindis, o llamdis,
"Columnas de Hércules"— una isla, mayor que Libia y Asia
juntas; desde ella habia entonces para los viandantes paso a las
demads islas; y desde las islas, a todo el continente que, frente
a ellas, circunda tal realmente mar. Lo interior a esa embo-
cadura de que hablamos, esto —lo nuestro-— parece puerto
de estrecha entrada. Mas aquel océano lo es realmente, y la
tierra que enteramente lo circunda llamariase, verdaderamente,
“continente”. Pues bien: en esa isla "Atlantis” se constituyd
con la de los reyes una grande y maravillosa fuerza que domind
la isla entera, y muchas otras islas y partes del continente.
Ademas: de lo interior dzl estrecho, dominaban en Libia hasta
casi Egipto, y en Europa hasta Toscania. Pues bien: toda esta
fuerza, congregada y unificada, intenté la empresa de esclavi-
zar, de una acometida, todos los lugares: el vuestro, el nuestro
y el interior al estrecho. Pues bien: en tal ocasion, Solén, el
poderio de vuestra Ciudad resplandecié por su virtud y fuerza
ante todos los hombres, porque al frente de todos por su buen
dnimo y por cuantas artes bélicas hay, en algunos casos condu-
ciendo a los griegos en otros, solitaria por necesidad, por
abandonada de otros, metida en extremados peligros, domi-
nando a los invasores, alz6 los trofeos e impidié se esclavizara
a los no atn esclavizados; pero a los que habitamos dentro de
las fronteras de Hércules, a todos, sin reservas, nos liberd. Pero
posteriormente, sobreviniendo descomunales tembleres e irun-
daciones, llegd un dia y noche terribles en que a todos vuestros
guerreros se los tragd, de golpe, la tierra; y, parecidamente,
la isla Atlantis, tragada por el mar, desapareci6. Por esto, aun
hoy en dia, es intransitable e inexplorable tal océano, estor-
bindolo el superficial barro que la isla, al asentarse, produjo».

Acabas de oir, compendiosamente dicho, Sécrates, lo que
conté cual oido a Solén el viejo Critias. Por cierto que, al
hablar t4 ayer sobre régimen politico, y sobre los varones a
que te referias, me sorprendi recordando lo que acabo ahora
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de decir y notando cudn genialmente, por suerte, y no fuera
de tema trajiste casi integra la relacion de Solén. No quise,
por cierto, hablar entonces mismo, porque, después de tanto
tiempo, no la recordaba perfectamente. Pensé, pues, me seria
necesario recapacitar, primero, todo conmigo mismo perfecta-
mente, y asi hablar. Por esto acepté ayer prestamente lo por ti
ordenado, convencido de que sometiendo a consideracién un
discurso satisfactorio —lo que en todos estos asuntos es'lo de
mayor trabajo— tendriamos nosotros mejor éxito en el pre-
sente. Asi que, como dijo Hermdécrates, apenas salido yo ayer
de aqui se la referi a éstos, tal cual la recordaba; y, partido dc
ellos, reflexionando toda la noche, recuperé casi enteramente
la relacién. Como se dice: «jlo aprendido de nifios, cuin ma-
ravillosamente se enmemoria!». Pues bien: yo no sé si podria
recordar todo lo que oi ayer; pero me sorprenderia grande-
mente de que se me escapara algo de lo que oi hace ya tanti-
simo tiempo, pues lo escuché entonces con gran placer y diver-
timiento, ademds del empefio que el viejo puso en ensefarme,
ya que se lo pregunté repetidas veces, —de manera que me
qued6 firme e indeleble cual disefio al encauste. Aparte de
que, apenas amanecido, lo referi a los presentes, para facilitar
nuestros discursos.

Asi que, Sécrates, estoy preparado para hablar de aquello
a que todo esto apuntaba; y no sélo, en resumen, sino cual lo
escuché: detalladamente. En cuanto a los ciudadanos y a la
Ciudad que ayer, en mito, nos describiste, transponiendo ahora
y aqui todo eso a lo verdadero, supondremos que, verdadera-
mente, aquella Ciudad es ésta, y. afirmaremos que los ciuda-
danos verdaderos que concebias son los progenitores nuestros,
de los que el sacerdote hablaba. Concuerdan enteramente; y
no disonariamos, si dijéramos que son los ‘en aquel tiempu
existentes. Tratemos de esto en comin e intentemos todos dar
lo merecido al tema por ti propuesto. Hay, pues, que consi-
derar, Socrates, si este tema nos va bien o si no habremos de
buscar ya otro en su lugar,

SOCRATES. -Mas, Critias, en vez de éste, ;qué otro toma-
riamos que fuera mejor y mas adecuado al sacrificio propio d¢
la presente fiesta de la diosa?, que es grandisima cosa el que
no sea mito fingido, sino verdadera leyenda. ;Cémo, pues, y
de dénde sacariamos otros, despidiendo éstos? No hay cémo.
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Por buena suerte, habéis de hablar vosotros; y yo, escuchar a
mi vez, descansando ahora del discurso de ayer.

Critias. Atiende, pues, Socrates, a la disposicién que he-
mos dado a los regalos. Nos parecié que Timeo, por ser de
entre nosotros el mis entendido en astronomia, y haber hecho
méxima tarea suya saber acerca de la naturaleza de el Todo,
hable el primero, principiando por el origen del Mundo, y
terminando en la naturaleza del hombre. Y que yo, después
de él, tome de él hombres engendrados por la palabra; mas de
ti, algunos distinguidamente educados, e introduciéndolos, se-
gan palabras y ley de Solén, ante vosotros cual jueces, hacer
de ellos ciudadanos de esta Ciudad -—ellos, los atenienses de
entonces— de los que, por desaparecidos los dio la tradicién
de las escrituras sagradas; en adelante haria ya mi discurso cual
sobre ciudadanos y atenienses existentes.

SOcrATES. Paréceme que se me repaga el convite de
razones de perfecta: y magnificente manera. A continnacion,
pues, Timeo, te tocaria, al parecer, hablar, una vez mvocados,
segin es de ley, los dioses.

Timeo. En efecto, Sécrates, todos, por poco buen sen-
tido que tengan, al emprender cualquier accién, pequena o
grande, invocan siempre a dios. Mas nosotros que nos dispo-
nemos a hacer un discurso sobre el Todo —sobre si es engen-
drado o ingénito—, es necesario, para no desvariar del todo,
invocar a dioses y diosas, pidiendo sobre todo el que hablemos
de todo de manera a ellos debida; después, a la nuestra. Y
quedan asi invocados los dioses. Pero nuestra peticion ha de
ser la de que aprendiis vosotros presto, y yo explique clara-
mente, mi pensamiento acerca, sobre todo, de lo propuesto.

Seglin, pues, mi opinién, hay que comenzar por distinguir
entre qué es lo que estd siendo siempre, mas sin tener adve-
nimiento, y qué es lo que esti adviniendo siempre, mas que
nunca estd siendo. Aquello, por estar siendo siempre e idén-
ticamente, es captable con pensamiento razonante; estotro, por
adviniente y pereciente, es, a su vez, opinable propizmente
con no raciocinante sensacion; mas, en realidad, jamas estda
siendo. Ademis: todo lo adviniente viene al ser necesariamente
por virtud de alguna causa, pues es imposible que, sin causa,
tenga advenimiento. Cuando, pues, el Artifice, mirando cons-
tantemente a lo que se ha de idéntica manera, y sirviéndose de
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ello cual de paradigma, enrealice la idea y virtud de tal para:
digma, todo resultari de este modo necesaria y perfectamente
bello; mas cuando mire a lo adviniente, sirviéndose de advi-
niente paradigma, nada resultard bello. Ahora bien: en cuanto
a todo el Cielo, o Mundo —o llimeselo con cualquier otro
nombre que, sobre los demis, prefiramos— hay que conside-
rar, ante todo, lo que se supone se ha de considerar desde el
principio acerca de todo: si existe desde siempre, sin tener, en
modo alguno, inicial advenimiento; o si ha advenido, comen-
zando con algin comienzo. Ha advenido, porque es visible,
tangible y tiene cuerpo. Mas todo lo que es tal, es sersible;

¢ pero lo sensible, por captable con opinién ensensibilizada, es
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patentemente adviniente y advenido. Ahora bien: afirmamos
que lo adviniente viene necesariamente al ser por virtud de
alguna causa. Tarea: encontrar al Productor y Padre de este
Todo; mas, encontrado, resulta imposible hablar de él a todos.
Reconsideremos, pues, respecto de el Todo, precisamente segiin
cuil de los paradigmas el Arquitecto lo enrealiz6: segin el
que se ha de la misma e idéntica manera, o segin el adven-
ticio. Ahora bien: si este mundo es bello, y bueno el Artifice,
es claro que mir6 a lo eterno; que si no —no es licito ni de-
cirlo— a lo adventicio. Mas es para todos evidente que mir6
a lo eterno, porque es este mundo el més bello de los adveni-
bles; y El, el mejor de los causantes. Venido asi al ser, resultd
hecho segin lo captable con razonamiento y pensamiento, y de
esta misma manera se ha. Con estos principios por base, es de
toda necesidad necesario que este mundo sea imagen de algo.
Ahora bien: lo mejor de todo es principiar por su natural
principio. Se ha de tratar, pues, de imagen y de su paradigma
de manera que los razonamientos resulten congéneres con las
cosas mismas de que son intérpretes. Asi que de lo permanente
y firme, y con lo patentemente permanente e inva:iahle, se ha
de tratar, en lo posible, con razonamientos irrefutables e in-
movibles, sin faltar nada en este punto. Mas los razonamientos
sobre lo asemejado a un paradigma, por ser lo semejado ima-

c gen, han de estar siendo ellos, segin razén, imigenes de los

paradigmas, porque Esencia se ha a Advenimiento como Verdad
a Creencia, Si, pues, Socrates, no resultamos capaces: de tratar
sobre tantas y tantas cosas como dioses y advenimicnto de el
Todo con razonamientos de todo en todo concordantes ellos
entre si y rigurosamente exactos, no te admires; pero si no os
ofrecemos nada més que imdgenes, hay que contentarse, recor-
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dindonos que yo, el que habla, y vosotros los jueces, no tene-
mos més naturaleza que la humana, de manera que, aceptando
acerca de esto un mito verosimil, no conviene investigar ya
nada mas alld.

SOCRATES. Muy bien, Timeo; y como lo indicas hay que
aceptarlo integramente. Y pues hemos aceptado con admiracién
tu proemio, continia y termina para nosotros tu discurso.

Timveo. Digamos ya mediante qué causa el Ccmpositor
compuso Advenimiento y este Todo. Era bueno; mas en el
bueno no nace jamis reserva alguna de algo; libre de ella, se
propuso hacer todas las cosas miximamente parecidas a si
mismo. Quien aceptara, pues, de manos de varones sapientes
este cual principio supremo de Advenimiento y de Mundo,
aceptarialo correctisimamente. Porque queriendo Dios que todas
las cosas fueran buenas y que, en lo posible, nada hubiera de
imperfecto, por eso, recibiendo todo lo visible no en estado de
reposo sino en el de discordante y desordenado movimiento,
sacolo del de desorden al de orden, convencido de que éste es
absolutamente mejor que aquél. Al Buenisimo no le estuvo
bien ni le esti €l hacer otra cosa sino lo Bellisimo. Puesto,
pues, a pensar, hallé que de las cosas naturalmente visibles
no resultaria nunca mds bella una cosa irracional que una ra-
cional, tomadas todo a todo. Por otra parte, es imposible que
a algo sin alma advenga razon. Segun este razonamiento, el
Compositor del universo coajusté razén con alma, alma con
cuerpo, de manera que resultara haber llevado a cabo algo
bellisimo y una obra naturalmente éptima. Se ha, pues, de
decir a tenor de tal verosimil razonamiento que este Mundo
lleg6 a ser un viviente con intrinsecas verdaderamente alma y
raz6én, por providencia de Dios. i

Con tal principio por base, hemos de decir lo siguiente
a él; a semejanza de jcuil viviente el Compositor lo compuso?
Porque no vamos a juzgar por digno el que lo sea ninguno de
los que, por naturaleza, estan en el eidos de parte, ya que nada
de lo parecido a imperfecto resultaria alguna vez bello. Afir-
maremos, por el contrario, que tal Viviente es, mis que cual-
quier otra cosa, semejantisimo a algo cuyas particulas sean los
demds vivientes, uno por uno y en cuanto género; porque, abar-
cando en si mismo todos los vivientes inteligentes, los posee,
al modo que este Mundo esti compuesto de todas las criaturas
visibles: nosotros y las demds. Queriendo, pues, Dios aseme-
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jarlo sobre todo a la més bella de las inteligentes y en todo 19:
mas perfecta, compuso un Viviente uno y visible, que, en ci
interior de si mismo, tuviera todos cuantos vivientes som, por
neturaleza, congéneres con él. ;Hemos llamado, pues, co-
rrectamente “uno’’ a Cielo, o serfa mis correcto hablar de
muchos y aun de infinitos? Llimeselo “uno”, si es que ha de
estar elaborado segin el paradigma; porque el Viviente que
abarque todos cuantos vivientes inteligentes haya no admitiria
ser segundo con otro; porque habria de haber, del nuevo, otro
viviente distinto: el que abarcara a aquellos dos, del cual serian,
ellos, dos partes; y de éste se diria mas correctamente ser seme-
jante no ya a aquellos dos, sino al que abarca a ambos. Paraj
que, pues, este viviente se asemeje, en cuanto a unicidad,
Viviente omniperfecto, precisamente por esto el Hacedor no
hizo ni dos ni infinitos mundos; por el contrario, el Cielo,
venido al ser, es y serd éste, uno y unigénito. \

Mas lo adveniente ha de ser corporaloide: visible y tan-
gible. Empero, sin fuego, nada_ respltaria visible; ni tangible,
sin algo de s6lido; ni so6lido, sin tierra. Por lo L:ual, puesto a
componer segin principios el cuerpo del Todo, hizolo Dios de
fuego y tierra. Mas no es posible que dos cosas solas se cogn-
pongan de manera bella sin una tercera, porque ha de haber
en medio un cierto vinculo coajustador de ambas. Empero, el
mas bello de los vinculos es aquel que una maximamente en
unidad a si mismo y a los vinculados. Mas esto es Erecnsamente
lo que la analogia hace, por naturaleza, de la mis bella ma-
nera; porque, si entre tres cosas cualesquiera: NUMEros, mMasas 0
potencias hay un medio, lo que sea el primero respecto de él
eso mismo serd él respecto del dltimo; y, una vez mas, lo que
sea el Gltimo respecto del medio eso mismo serd el medio
respecto del primero; si se hace al medio primero y ultimo,
primero y tltimo hacen, ambos, de medlos;' asi que todos los
términos pasan a hacer lo mismo entre si; y, por hacer lo
mismo, todo resultard uno. Si, pues, el cuerpo de El‘ Todo
hubiera de ser plano, sin profundidad alguna, bastaria con
un medio para vincularse él mismo con sus terminos. Ahora
bien: convenia fuera solidiforme. Empero, a lo s6lido no lo
coajusta nunca un medio, sino siempre dos. Asi que colo-
cando Dios agua y aire cual medios entre fuego y tierra, y re-
haciéndolos de modo que, en lo posible, se hayan entre si
segin la misma cuenta-y-razon: que lo que es fuego respecto

de aire, eso sea aire respecto de agua, y que lo que es aire



THE FIRST BOOK OF MOSES COMMONLY CALLED

GENESIS

1 In the beginning God createds the
heavens and the earth. 2The earth
was without form and void, and dark-
ness was upon the face of the deep; and
the Spiritd of God was moving over the
face of the waters.

3 And God said, “Let there be light”;
and there was light. 4And God saw that
the light was good; and God separat-
ed the light from the darkness. 5God
called the light Day, and the darkness
he called Night. And there was evening
and there was morning, one day.

6 And God said, ‘‘Let there be a firma-
ment in the midst of the waters, and let
it separate the waters from the waters.”
7And God made the firmament and sepa-
rated the waters which were under the
firmament from the waters which were
above the firmament. And it was so.
8And God called the firmament Heaven.
And there was evening and there was
morning, a second day

9 And God said, “Let the waters under
the heavens be gathered together into one
place, and let the dry land appear.” And
it was so. 10God called the dry land Earth,
and the waters that were gathered to-

ther he called Seas. And God saw that

t was good. 11And God said, “Let the
earth put forth vegetation, plants yielding
seed, and fruit trees bearing fruit in which
is their seed, each according to its kind,
upon the earth.” And it was so. 12The
earth brought forth vegetation, plants
L::J]dmg seed according to their own

ds, and trees bearing fruit in which
is their seed, each according to its kind.
And God saw that it was good. 13And
there was evening and there was morning,
a third day.

14 And God said, “Let there be lights
in the firmament of the heavens to sepa-
rate the day from the night; and let them

be for signs and for seasons and for days
&Irld years, 15and let them be lights in the

mament of the heavens to give light
&Dou the earth.” And it was so. 16And
d made the two great lights, the greater

it When God began 1o create b Or wind
l.'ln L1.
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light to rule the day, and the lesser light
to rule the night; he made the stars also.
17And God set them in the firmament of
the heavens to give light upon the earth,
13to rule over the day and over the night,
and to separate the light from the dark-
ness. And God saw that it was good.
19And there was evening and there was
morning, a fourth day.

20 And God said, *Let the waters
bring forth swarms of living creatures,
and let birds fly above the earth across
the firmament of the heavens.” 21So0 God
created the great sea monsters and every
living creature that moves, with which
the waters swarm, according to their
kinds, and every winged bird according
to its kind. And God saw that it was
good. 22And God blessed them, saying,
“Be fruitful and multiply and fill the
waters in the seas, and let birds multiply
on the earth.” 23And there was evening
and there was morning, a fifth d 1311

24 And God said, “Let the earth bring
forth living creatures according to their
kinds: cattle and creeping things and
beasts of the earth according to their
kinds.” And it was so. 29And God made
the beasts of the earth according to their
kinds and the cattle according to their
kinds, and everything that creeps upon
the ground according to its kind. And
God saw that it was good.

26 Then God said, “‘Let us make man
in our image, after our likeness; and let
them have dominion over the fish of the
sea, and over the birds of the air, and
over the cattle, and over all the earth, and
over every creeping thing that creeps
upon the earth.” 27So God created man
in his own image, in the image of God
he created him; male and female he
created them. 28And God blessed them,
and God said to them, “Be fruitful and
multiply, and fill the earth and subdue
it; and have dominion over the fish of
the sea and over the birds of the air and
over every living thing that moves upon
the earth.”” 29And God said, “Behold, I

1.26, 27: Gen 5.1; Mt 19.4; Mk 10.6; Col 3.10; Jas 3.9,
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have given you every plant yielding seed
which is upon the face of all the earth,
and every tree with seed in its fruit; you
shall have them for food. 30And to every
beast of the earth, and to every bird of
the air, and to everything that creeps on
the earth, everything that has the breath
of life, T have given every green plant for
food.” And- it was so. 31And God saw
everything that he had made, and behold,
it was very good. And there was evening
and there was morning, a sixth day.

Thus the heavens and the earth were

finished, and all the host of them.
2And on the seventh day God finished
his work which he had done, and he
rested on the seventh day from all his
work which he had done. 3So God blessed
the seventh day and hallowed it, because
on it God rested from all his work which
he had done in creation.

4 These are the generations of the
heavens and the earth when they were
created.

In the day that the Lorp God made
the earth and the heavens, Swhen no plant
of the field was yet in the earth and no
herb of the field had yet sprung up—for
the Lorp God had not caused it to rain
upon the earth, and there was no man
to till the ground; Sbut a mistc went up
from the earth and watered the whole
face of the ground—7then the Lorp God
formed man of dust from the ground,
and breathed into his nostrils the breath
of life; and man became a living being.
3And the Lorp God planted a garden
in Eden, in the east; and there he put
the man whom he had formed. ?And out
of the ground the Lorp God made to
grow every tree that is pleasant to the
sight and good for food, the tree of life
also in the midst of the garden, and the
tree of the knowledge of good and
evil.

10 A river flowed out of Eden to water
the garden, and there it divided and be-
came four rivers. 1'The name of the first
is Pishon it is the one which flows around
the whole land of Hav’ilah, where there
is gold; 2and the gold of that land is
rood ; bdellium and onyx stone are there.

AThe name of the second river is Gihon;

it 15 the one which flows around the whole
land of Cush. 4And the name of the
third river is Tigris, which flows east

€ Or flood o Heb ishshak © Heb ish
2.1-3: Ex 20.11.
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Creation and fall of man

of Assyria. And the fourth river is the
Euphra’tes.

15 The Lorp God took the man and
put him in the garden of Eden to till it
and keep it. 18And the Lorp God com-
manded the man, saying, “You may
freely eat of every tree of the garden;
17but of the tree of the knowledge of
good and evil you shall not eat, for in
the day that you eat of it you shall die.”

18 Then the Lorp God said, “It is not
good that the man should be alone; I
will make him a helper fit for him.” 19So
out of the ground the Lorp God formed
every beast of the field and every bird of
the air, and brought them to the man to
see what he would call them; and what-
ever the man called every living creature,
that was its name. 20The man gave
names to all cattle, and to the birds of
the air, and to every beast of the field;
but for the man there was not found a
helper fit for him. 21So the Lorp God
caused a deep sleep to fall upon the man,
and while he slept took one of his ribs
and closed up its place with flesh; 22and
the rib which the Lorp God had taken
from the man he made into a woman
and brought her to the man. 23Then the
man said,

“This at last is bone of my bones

and flesh of my flesh;

she shall be called Woman,4

because she was taken out of Man.”e
24Therefore a man leaves his father and
his mother and cleaves to his wife, and
they become one flesh. 25And the man
and his wife were both naked, and were
not ashamed.
3 Now the serpent was more subtle

than any other wild creature that the
Lorp God had made. He said to the
woman, “Did God say, ‘You shall not
eat of any tree of the garden’?’ ZAnd
the woman said to the serpent, “We
may eat of the fruit of the trees of the
garden; 3but God said, ‘“You shall not
eat of the fruit of the tree which is in the
midst of the garden, neither shall you
touch it, lest you die.”” 4But the ser-
pent said to the woman, ““You will not
die. SFor God knows that when you eat
of it your eyes will be opened, and you
will be like God, knowing good and
evil.”” 6So when the woman saw that the
tree was good for food, and that it was

2.2: Heb 4.4, 10, 2.7: 1 Cor 15.45 47. 2.9: Rev 2.7: 22.2, 14, 19.
3.1: Rev 12.9:20.2, 3.4:2 Cor 11.3,
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Cain and Abel

o delight to the eyes, and that the tree
was to be desired to make one wise, she
took of its fruit and ate; and she also
pave some to her husband, and he ate,
Then the eyes of both were opened, and
they knew that they were naked; and
they sewed fig leaves together and made
themselves aprons.

8 And they heard the sound of the
Lorp God walking in the garden in the
cool of the day, and the man and his wife
hid themselves from the presence of the
LorD God among the trees of the garden,
’But the Lorp God called to the man
and said to him, “Where are you?” 10And
he said, ““I heard the sound of thee in the
garden, and I was afraid, because I was
!!;-1ked; and I hid myself.” 11He said,

Who told you that you were naked?
Have you eaten of the tree of which I
commanded you not to eat?’ 12The man
said, “The woman whom thou gavest to
be with me, she gave me fruit of the tree,
and Late.”” 13Then the Lorp God said to
the woman, “What is this that you have
done?” The woman said, “The serpent
beguiled me, and I ate.”” 14The Lorp God
s§11d to the serpent,

‘Because you have done this,

cursed are you above all cattle,
and above all wild animals;
upon your belly you shall go,
and dust you shall eat
all the days of your life.
151 will put enmity between you and the
woman, :
and between your seed and her seed;
he shall bruise your head,
and you shall bruise his heel.”
16 To the woman he said,
“I will greatly multiply your pain in
_ childbearing;
in pain you shall bring forth children,
yet yourddesne shall be for your hus-
nd,
and he shall rule over you.”
17 And to Adam he said,
“Because you have listened to the voice
of your wife,
and have eaten of the tree
of which I commanded you,
“You shall not eat of it,’

cursed is the ground because of you;

in toil you shall eat of it all the days
of your life;
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18 thorns and thistles it shall bring forth
to you;
and you shall eat the plants of the
field.

19 In the sweat of your face
__you shall eat bread

till you return to the ground,

for out of it you were taken;
you are dust,
and to dust you shall return.”

20 The man called his wife’s name
Eve,/ because she was the mother of all
living. 21And the Lorp God made for
Adam and for his wife garments of skins,
and clothed them.

22 Then the Lorp God said, “Behold,
the man has become like one of us, know-
ing good and evil; and now, lest he put
forth his hand and take also of the tree of
life, and eat, and live for ever’’—23there-
fore the Lorp God sent him forth from
the garden of Eden, to till the ground
from which he was taken. 24He drove out
the man; and at the east of the garden
of Eden he placed the cherubim, and
a flaming sword which turned every
way, to guard the way to the tree of

life.
4 Now Adam knew Eve his wife, and
3 she conceived and bore Cain, saying,

I have gottenz a man with the help of
the LorD.”” 2And again, she bore his
brother Abel. Now Abel was a keeper of
sheep, and Cain a tiller of the ground.
3In the course of time Cain brought to the
Lorp an offering of the fruit of the
ground, fand Abel brought of the first-
lings of his flock and of their fat portions.
And the Lorp had regard for Abel and
his offering, Sbut for Cain and his offer-
ing he had no regard. So Cain was very
angry, and his countenance fell. 6The
Lorp said to Cain, “Why are you angry,
and why has your countenance fallen?
7If you do well, will you not be accepted ?
And if you do not do well, sin is couching
at the door; its desire is for you, but you
must master it.”

8 Cain said to Abel his brother, ““Let
us go out to the field.”# And when they
were in the field, Cain rose up against his
brother Abel, and killed him. 9Then the
Lorbp said to Cain, “Where is Abel your
brother?”” He said, “I do not know; am
I my brother’s keeper?” 10And the Lorp

/The name in Hebrew resembles the word for Jivin
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THE GOSPEL ACCORDING TO
JOHN

\En the beginning was the Word, and
the Word was with God, and the
Word was God. 2He was in the beginning
with God; 3all things were made through
him, and Without him was not anything
made that was made. 4In him was life,a
and the life was the light of men. 5The
light shines in the darkness, and the dark-
ness has not overcome it.

6 There was a man sent from God,
whose name was John. 7He came for
testimony, to bear witness to the light,
that all might believe through him. 8He
was not the light, but came to bear wit-
ness to the light.

9 The true light that enlightens every
man was coming into the world. 10He
was in the world, and the world was made
through him, yet the world knew him
not. 11He came to his own home, and his
own people received him not. 12But to
all who received him, who believed in
his name, he gave power to become chil-
dren of God; 13who were born, not of
blood nor of the will of the flesh nor of
the will of man, but of God.

14 And the Word became flesh and
dwelt among us, full of grace and truth;
we have beheld his glory, glory as of the
only Son from the Father. 15(John bore
witness to him, and cried, “This was he
of whom I said, ‘He who comes after me
ranks before me, for he was before me.’ ™)
16And from his fulness have we all re-
ceived, grace upon grace. 17For the law
was given through Moses; grace and
truth came through Jesus Christ. 18No
one has ever seen God; the only Son,?
who is in the bosom of the Father, he has
made him known.

19 And this is the testimony of John,
when the Jews sent priests and Levites
from Jerusalem to ask him, “Who are

you?”’ 20He confessed, he did not deny,
but confessed, “I am not the Christ.”
21And they asked him, “What then? Are
you Eli’jah?” He said, “I am not.” **Are
you the prophet?” And he answered,
“No.” 22They said to him then, “Who
are you? Let us have an answer for those
who sent us. What do you say about
yourself?’ 23He said, “I am the voice of
one crying in the wilderness, ‘Make
straight the way of the Lord,” as the
prophet Isaiah said.”

24 Now they had been sent from the
Pharisees. 25They asked him, “Then why
are you baptizing, if you are neither the
Christ, nor Eli‘jah, nor the prophet?”
26John answered them, “I baptize with
water; but among you stands one whom
you do not know, 27even he who comes
after me, the thong of whose sandal I am
not worthy to untie.”” 28This took place
in Bethany beyond the Jordan, where
John was baptizing.

29 The next day he saw Jesus coming
toward him, and said, “Behold, the Lamb
of God, who takes away the sin of the
world! 30This is he of whom I said,
‘After me comes a man who ranks before
me, for he was before me.’ 31T myself did
not know him; but for this I came bap-
tizing with water, that he might be re-
vealed to Israel.” 32And John bore wit-
ness, “I saw the Spirit descend as a dove
from heaven, and it remained on him.
33] myself did not know him; but he
who sent me to baptize with water said
to me, ‘He on whom you see the Spirit
descend and remain, this is he who bap-
tizes with the Holy Spirit.” 34And I have
seen and have borne witness that this is
the Son of God.”

35 The next day again John was stand-
ing with two of his disciples; 36and he
looked at Jesus as he walked, and said,
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*Behold, the Lamb of God!” 37The two
disciples heard him say this, and they fol-
lowed Jesus. 38Jesus turned, and saw
them following, and said to them, ‘“What
do you seek?” And they said to him,
“Rabbi’” (which means Teacher), ‘“where
are you staying?”’ 3%He said to them,
“Come and see.” They came and saw
where he was staying; and they stayed
with him that day, for it was about the
tenth hour. 490ne of the two who heard
John speak, and followed him, was An-
drew, Simon Peter’s brother. 41He first
found his brother Simon, and said to
him, “We have found the Messiah’
(which means Christ). 42He brought him
to Jesus. Jesus looked at him, and said,
“So you are Simon the son of John?
You shall be called Cephas” (which
means Peterc).

43 The next day Jesus decided to go to
Galilee. And he found Philip and said to
him, “Follow me.” 4Now Philip was
from Beth-sa‘ida, the city of Andrew and
Peter. 45Philip found Nathan’a-el, and
said to him, “We have found him of
whom Moses in the law and also the
prophets wrote, Jesus of Nazareth, the
son of Joseph.” 46Nathan’a-el said to
him, **Can anything good come out of
Nazareth?” Philip said to him, “Come
and see.” 47Jesus saw Nathan’a-el com-
ing to him, and said of him, *“Behold, an
Israelite indeed, in whom is no guile!”
48Nathan’a-el said to him, ‘“How do you
know me?” Jesus answered him, *“Before
Philip called you, when you were under
the fig tree, I saw you.” 49Nathan’a-el
answered him, “Rabbi, you are the Son
of God! You are the King of Israel!”
S0Jesus answered him, “Because I said to
you, I saw you under the fig tree, do you
believe? You shall see greater things than
these.” 51And he said to him, “Truly,
truly, I say to you, you will see heave

pened, and the angels of God ascending
and descending upon the Son of man.”
On the third day there was a mar-
riage at Cana in Galilee, and the
mother of Jesus was there; 2Jesus also
was invited to the marriage, with his dis-
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ciples. *When the wine gave out, the
mother of JL.su*. suid to him, “They h'wc
no wine.” 4And Jesus said to her, “O
woman, what have you to do with me?
My hour has not yet come.” “His mother
said to the servants, “Do whatever he
tells you.” SNow six stone jars were
standing there, for the Jewish rites of
purification, each holding twenty or
thirty gallons. 7Jesus said to them, “Fill
the jars with water.” And they filled
them up to the brim. 8He said to them,
“Now draw some out, and take it to the
steward of the feast.” So they took it.
9When the steward of the feast tasted the
water now become wine, and did not
know where it came from (though the
servants who had drawn the water knew),
the steward of the feast called the bride-
groom Yand said to him, “Every man
serves the good wine first; and when men
have drunk freely, then the poor wine;
but you have kept the good wine until
now.” !'This, the first of his signs, Jesus
did at Cana in Galilee, and manifested his
glory; and his disciples believed in him.

12 After this he went down to Caper’-
na-um, with his mother and his brothers
and his disciples; and there they stayed
for a few days.

13 The Passover of the Jews was at
hand, and Jesus went up to Jerusalem.
14In the temple he found those who were
selling oxen and sheep and pigeons, and
the money-changers at their business.
15And making a whip of cords, he drove
them all, with the sheep and oxen, out of
the temple; and he poured out the coins
of the money-changers and overturned
their tables. 16And he told those who sold
the pigeons, “Take these things away;
you shall not make my Father’s house a
house of trade.” 17His disciples remem-
bered that it was written, “Zeal for thy
house will consume me.” 18The Jews
then said to him, “What sign have you to
show us for doing this?"” 19Jesus an-
swered them, “‘Destroy this temple, and
in three days I will raise it up.”” 20The
Jews then said, “It has taken forty-six
years to build this temple, and will you

¢ From the word for rock in Aramaic and Greek, respectively

1.40-42: Mt 4.18-22; Mk 1.16-20; Lk 5.2-11.
1.42: Jn 21.15-17; | Cor 15.5; Mt 16.18.
1.45: Lk 24.27. 1.46: Jn 7.41; Mk 6.2,
1.51: Lk 3.21; Gen 28.12. ?.l In 4.46; 21.2.
2.4: Mk 1.24; 5.7; Jn 7.6, 30; 8.20.
2.11: Jn 2.23; 3.2; 4.54; 6.2,
2.12: Mt 4.13: In 7.3; Mk 3.31,
2.14-16: Mt 21.12-13; Mk 11.15-17; Lk l9454( 2.16:
2.17: Ps 69.9. 2.18: Mk [1.28; Mt 21 .23; Lk 20.2.
2.19: Mk 14.58; Acts 6.14.

1.41: Dan 9.25; Jn 4.25.
1.43: Mt 10.3; Jn 6.5; 12.21; 14.8,
1.49: Ps 2.7; Mk 15.32; Jn 12.13.
2.3: Jn 19.26; Mk 3.31.

2.6: Mk 7.3; In 3.25.

2.13: Jn64 L1,55; Dcutlﬁiﬁ Lk 2.41.



[Popol Vuh]
Popol Vuh : las antiguas historias del Quiche de Guatemala /
ilustraciones interiores Natividad Murillo Vargas. -- 6a. ed. /
direccion editorial Alberto Ramirez Santos. -- Santafé de Bogota
Panamericana Editorial, 1997.
232 p.: 21 em. -- (Leyenda. Letras latinoamericanas)
ISBN 958-30-0129-5
1.Leyendas indigenas - Guatemala 2. Quichés - Religion y mitologia
3. Mitologia indigena - Guatemala 4. Popol Vuh - Critica e interpretacion
1. Murillo Vargas, Natividad, il. Il. Ramirez Santos. Alberto, ed.
I11. Serie
913.7281 c¢d 19 ed.
AFR7989

CEP-Biblioteca Luis-Angel Arango

ANONIMO

‘Dopol Vuh

Las antiguas historias del
Quiché de Guatemala

C PANAMERICANA )

E DI TORI A L




Editor
Panamericana Editorial Ltda.

Edicién
Gabriel Silva Rincén iNDICE

Diagramacién
Contextos Graficos Ltda.

llustraciones interiores
Natividad Murillo Vargas

Disefio de caratula
Diego Martinez Celis

Primera Parte

[67210)10 31 (5 B e ot sl o s ot by g SR A e e el 13
Capitulo IT ..... N R T A R e NS N 17
(@ v )T a5l (64011l o or ol A M el e ede s e S oy o e PR G 23
@2 101158 1 (5 70 I e S S e e S P (A PSS TS ST PG B s T T e e ey 27
ST 0 TSI TR it lso ity ot e bbb L b M S0 e S oo S
APl O T e o e S N B s sl 31

Ca Pl O VI s S e O L s B e i R 36
0715 Tans (V0 L P e sl & b e e e e e o S e, A § ]

Capitilo X e St Tnont st s i e e R e L 5
Primera edicién en Panamericana Editorial Ltda., enero de 1994

Decimatercera reimpresion, abril de 2005

© Panamericana Editorial Ltda.
Calle 12 No. 34-20, Tels.: 3603077 - 2770100 _ Segunda Parte
Fax: (57 1) 2373805

Correo electrénico: panaedit@panamericanaeditorial.com
www.panamericanaeditorial.com

Bogota D. C., Colombia

Capitaloil s e R e e s
L BCYSTU T Y ) il S et o abrnt et e ARl foelle o | ol shtel] (1515

CaplolII o o S e R i e heeves s darava saauanes gg
CapitaloiIVi oot S o T L de s ot s Sep s S s a3 e s ste Vet s S5t
e ng;tulo e A e R e 72
LBy o o e e L D O T S T e e L Bt O A L e A oD 79
Jols bedacchoe e CapifuloiVIIL S, ¥, ST L e, L R B L A L T L 86
Prohibida su reproduccién total o parcial Capitle VI ot iem R v s s s e S iss s 92
For-cpidijer Inedlo ko perviipe del Ediior e LT T IS MO et A e AE oo LR 96
i o e L I R T S 103
Iopeeso por Fanamenicans Fojias e Impresos S 4 CaPIIOIT e o s oigmncdds R ARy e Mo M et o s i 106
Calle 65 No. 95-28, Tels.: 4302110 - 4300355, Fax: (57 1) 2763008 COTHBID Kilhire: 4o 6 s st oo e o e s 110
Quien sblo actlia como impresor Capittlo XTI - ot Bt il born shl St oo, 113

Impreso en Colombia Printed in Colombia Capitulo XIV ........ S taotusorrrorh oo b e e s L L 119




Capitulo I

Esta es la relacion de como todo estaba en suspenso,
todo en calma, en silencio; todo inmévil, callado, y va-
cia la extension del cielo.

Esta es la primera relacion, el primer discurso. No
habia todavia un hombre, ni un animal, pajaros, pe-
ces, cangrejos, arboles, piedras, cuevas, barrancas,
hierbas ni bosques: soélo el cielo existia.

No se manifestaba la faz de la tierra. Sélo estaban el
mar en calma y el cielo en toda su extension.

No habia nada junto que hiciera ruido, ni cosa al-
guna que se moviera, ni se agitara, ni hiciera ruido en
el cielo.

No habia nada que estuviera en pie; sélo el agua en
reposo, el mar apacible, solo y tranquilo. No habia
nada dotado de existencia.
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Solamente habia inmovilidad y silencio en la oscuri-
dad, en la noche. Sélo el Creador, el Formador, Tepeu,
Gucumatz, los Progenitores, estaban en el agua ro-
deados de claridad. Estaban ocultos bajo plumas ver-
des y azules, por eso se les llama Gucumatz. De
grandes sabios, de grandes pensadores es su natura-
leza. De esta manera existia el cielo y también el Co-

razon del Cielo, que éste es el nombre de Dios. Asi
contaban.

Llego aqui entonces la palabra, vinieron juntos Te-
peu y Gucumatz, en la oscuridad, en la noche, y ha-
blaron entre si Tepeu y Gucumatz. Hablaron, pues,
consultando entre si y meditando; se pusieron de
acuerdo, juntaron sus palabras y su pensamiento.

Entonces se manifest6 con claridad, mientras medi-
taban, que cuando amaneciera debia aparecer el hom-
bre. Entonces dispusieron la creacién y crecimiento
de los arboles y los bejucos y el nacimiento de la vida
y la creacion del hombre. Se dispuso asi en las tinie-
blas y en la noche por el Corazon del Cielo, que se lla-
ma Huracan.

El primero se llama Caculhd Huracan. El segundo
es Chipi-Caculha. El tercero es Raxa-Caculhd. Y estos
tres son el Corazon del Cielo.

Entonces vinieron juntos Tepeu y Gucumatz; en-
tonces conferenciaron sobre la vida y la claridad,
como se hara para que aclare y amanezca, quién sera
el que produzca el alimento y el sustento.

—iHagase asi! jQue se llene el vaciol [Que esta agua
se retire y desocupe el espacio, que surja la tierra y

"OPOL VUH 15

(que se afirme! Asi dijeron. jQue aclare, que amanezca
en el cielo y en la tierra! No habra gloria ni grandeza
en nuestra creacion y formaciéon hasta que exista la
criatura humana, el hombre formado. Asi dijeron.

Luego la tierra fue creada por ellos. Asi fue en ver-
dad como se hizo la creacion de la tierra: —{Tierra!, di-
|eron, y al instante fue hecha.

Como la neblina, como la nube y como una polvare-
da fue la creacion, cuando surgieron del agua las
montanas; y al instante crecieron las montanas.

Solamente por un prodigio, solo por arte magica se
realizo la formacién de las montanas y los valles; y al
instante brotaron juntos los cipresales y pinares en la
superficie.

Y asi se lleno de alegria Gucumatz, diciendo: —;Bl}&
na ha sido tu venida, Corazon del Cielo; tta, Huracan,
y ti, Chipi-Caculha, Raxa-Caculhal!

—Nuestra obra, nuestra creacion sera terminada,
contestaron.

Primero se formaron la tierra, las montanas y los
valles; se dividieron las corrientes de agua, los arroyos
se fueron corriendo libremente entre los cerros, y las
aguas quedaron separadas cuando aparecieron las al-
tas montanas.

Asi fue la creacion de la tierra, cuando fue formada
por el Corazén del Cielo, el Corazén de la Tierra, que
asi son llamados los que primero la fecundaron,
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cuando el cielo estaba en suspenso y la tierra se ha-
llaba sumergida dentro del agua.

De esta manera se perfeccioné la obra, cuando la

€jecutaron después de pensar y meditar sobre su feliz
terminacion.

Capitulo II

( ”@]—l?ﬂ l

Luego hicieron a los animales pequenios del monte,
los guardianes de todos los bosques, los genios de la
montana, los venados, los pajaros, leones, tigres, ser-
pientes, culebras, cantiles (viboras), guardianes de los
bejucos.

Y dijeron los Progenitores: —¢Sélo silencio e inmovi-
lidad habra bajo los arboles y los bejucos? Conviene
que en lo sucesivo haya quien los guarde.

Asi dijeron cuando meditaron y hablaron en segui-
da. Al punto fueron creados los venados y las aves. En
seguida les repartieron sus moradas a los venados y a
las aves. -Ta, venado, dormiras en la vega de los rios
y en los barrancos. Aqui estaras entre la maleza, entre
las hierbas; en el bosque os multiplicaréis, en cuatro
pies andaréis y os sostendréis. Y asi como se dijo, asi
se hizo.

Luego designaron también su morada a los pajaros
pequenos y a las aves mayores: —Vosotros, pajaros,
17




In ANONIMO

habitureln sobre los arboles y los bejucos, alli haréis
Vilenlron nidos, alli os multiplicaréis, alli os sacudiréis
on las ramas de los arboles y de los bejucos. Asi les
e dicho a los venados y a los péjaros para que hicie-
ran lo que debian hacer, y todos tomaron sus habita-
clones y sus nidos.

De esta manera los Progenitores les dieron sus ha-
bitaciones a los animales en Ia tierra.

Y estando terminada la creacion de todos los cua-
drapedos y las aves, les fue dicho a los cuadrupedos y
pajaros por el Creador y Formador y los Progenitores:
—Hablad, gritad, gorjead, llamad, hablad cada uno se-
gun vuestra especie, segiin la variedad de cada uno..
Asi les fue dicho a los venados, los pajaros, leones, ti-
gres y serpientes.

~Decid, pues, nuestros nombres, alabadnos a Nnoso-
tros, vuestra madre, vuestro padre. jInvocad, pues, a
Huracan, Chipi-Caculha, Raxa-Caculha, el Corazon
del Cielo, el Corazon de la Tierra, el Creador, el For-
mador, los Progenitores: hablad, invocadnos, adorad-
nos!, les dijeron. '

Pero no se pudo conseguir que hablaran como los
hombres; solo chillaban, cacareaban Y graznaban; no
se manifesto la forma de su lenguaje, y cada uno gri-
taba de manera diferente.

Cuando el Creador y el Formador vieron que no era
posible que hablaran, se dijeron entre si: -No ha sido
posible que ellos digan nuestro nombre, el de noso-
tros, sus creadores y formadores. Esto no esta bien,
dijeron entre si los Progenitores.

19
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Entonces se les dijo: —Seréis cambiados porque no
se ha conseguido que habléis. Hemos cambiado de
parecer: vuestro alimento, vuestra Pastura‘, vuestra
habitacion y vuestros nidos los tendréis, seran los ba-
rrancos y los bosques, porque no se ha. podido lograr
(que nos adoréis ni nos invoquéis. Todavia hay q}xienes
nos adoren, haremos otros seres que sean obedientes.
Vosotros, aceptad vuestro destino: vuestras carnes se-
ran trituradas. Asi sera. Esta sera vuestra suerte. Aé-‘»l
dijeron cuando hicieron saber su voluntad a los anll-
males pequenos y grandes que hay sobre la faz de la

tierra.

Luego quisieron probar suerte nuevamente, quisie-
ron hacer otra tentativa y quisieron probar de nuevo a
que los adoraran.

Pero no pudieron entender su lenguaje entre 'ellos
mismos, nada pudieron conseguir y nada pudieron
hacer. Por esta razéon fueron inmoladas sus carnes o
fueron condenados a ser comidos y matados los ani-
males que existen sobre la faz de la tierra.

Asi pues, hubo que hacer una nueva tentativa de
crear y formar al hombre por el Creador, el Formador

y los Progenitores.

—jA probar otra vez! Ya se acercan el-amax}eccr v l‘a
aurora; jhagamos al que nos sustentara y alimentara!
;Como haremos para ser invocados, para ser recorda-
dos sobre la tierra? Ya hemos probado con nuestras
primeras obras, nuestras primeras criaturas; pero no
se pudo lograr que fuésemos alabados y venerados
por ellos. Probemos ahora a hacer unos seres obe-
dientes, respetuosos, que nos sustenten y alimenten.
Asi dijeron.
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Entonces fue la creacién y la formacién. De tierra,
de lodo hicieron la carne del hombre. Pero vieron que
no estaba bien, porque se deshacia, estaba blando, no
tenia movimiento, no tenia fuerza, se caia, estaba
aguado, no movia la cabeza, la cara se le iba para un
lado, tenia velada la vista, no podia ver hacia atras. Al
principio hablaba, pero no tenia entendimiento. Rapi-
damente se humedecio dentro del agua y no se pudo
sostener.

Y dijeron el Creador y el Formador. Bien se ve que
no puede andar ni multiplicarse. Que se haga una
consulta acerca de esto, dijeron.

Entonces desbarataron y deshicieron su obra y su
creacion. Y en seguida dijeron: —;,Como haremos para
perfeccionar, para que salgan bien nuestros adorado-
res, nuestros invocadores?

Asi dijeron cuando de nuevo consultaron entre si:
-Digamosles a Ixpiyacoc, Ixmucané, Hunahpua-Vuch,
Hunahpu-Utia: jProbad suerte otra vez! jProbad a ha-
cer la creacion! Asi dijeron entre si el Creador y el For-
mador cuando hablaron a Ixpiyacoc e Ixmucané.

En seguida les hablaron a aquellos adivinos, la
abuela del dia, la abuela del alba, que asi eran llama-
dos por el Creador y el Formador, y cuyos nombres
eran Ixpiyacoc e Ixmucane.

Y dijeron Huracan, Tepeu y Gucumatz cuando le
hablaron al agorero, al formador, que son los adivi-
nos: ~Hay que reunirse y encontrar los medios para
que el hombre que formemos, el hombre que vamos a
crear nos sostenga y alimente, nos invoque y se
acuerde de nosotros.
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~Entrad, pues, en consulta, abuela, abuelo, nuestra
abuela, nuestro abuelo, Ixpiyacoc, Ixmucané, haced
que aclare, que amanezca, quUe seamos invocados, que
seamos adorados, que seamos recordados por el hom-
bre creado, por el hombre formado, por el hombre
mortal, haced que asi se haga.

_Dad a conocer nuestra naturaleza, Hunahpu-
Vuch, Hunahpu-Utia, dos veces madre, dos veces pa-
dre, Nim-Ac, Nima-Txziis, el Senor de la esmeralda, el
joyero, el escultor, €l tallador, el Senor de los hermo-
sos platos, el Sefor de la verde jicara, el maestro de la
resina, el maestro Toltecat, la abuela del sol, la abuela
del alba, que asi seréis llamados por nuestras obras y
nuestras criaturas.

_Echad la suerte con vuestros granos de maiz y de
tzité!. Hagase asi y se sabra y resultara si labraremos
o tallaremos su boca y sus ojos en madera. Asl les
fue dicho a los adivinos.

A continuacién vino la adivinacién, la echada de la
suerte con el maiz y el tzité. —jSuerte! jCriatural, les
dijeron entonces una vieja y un viejo. Y este viejo era
el de las suertes del tzité, el llamado Ixpiyacoc. Y la
vieja era la adivina, la formadora, que se llamaba Chi-
racan Ixmucane.

Y comenzando la adivinacioén, dijeron asi: —jJun-
taos, acoplaos! Hablad, que os oigamos, decid, decla-
rad si conviene que se junte la madera y que sea
labrada por el Creador y el Formador, y si éste (el

; : ijol. Di-

1 Arbol cuyo fruto es una vaina que contiene granos parecidos al frijo
chos granos eran y son usados por los indios para realizar sortilegios y
hechicerias.
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hombre de madera) es el que nos ha de sustentar y
alimentar cuando aclare, cuando amanezca!

Ta, maiz, ta, tzité; ta, suerte; ta, criatura: junios,
ayuntaosl!, les dijeron al maiz, al tzité, a la suerte, a la
criatura. jVen a sacrificar aqui, Corazon del Cielo; no
castigues a Tepeu y Gucumatz!

Entonces hablaron y dijeron la verdad: -Buenos
saldran vuestros murnecos hechos de madera; habla-
ran y conversaran sobre la faz de la tierra.

—jAsi sea!, contestaron, cuando hablaron.

Y al instante fueron hechos los munecos labrados
en madera. Se parecian al hombre, hablaban como el
hombre y poblaron la superficie de la tierra.

Existieron y se multiplicaron; tuvieron hijas, tuvie-
ron hijos los munecos de palo; pero no tenian alma, ni
entendimiento, no se acordaban de su Creador, de su
Formador; caminaban sin rumbo y andaban a gatas.

Ya no se acordaban del Corazon del Cielo y por eso
cayeron en desgracia. Fue solamente un ensayo, un
intento de hacer hombres. Hablaban al principio, pero
su cara estaba enjuta; sus pies y sus manos no te-
nian consistencia; no tenian sangre, ni sustancia, ni
humedad, ni gordura; sus mejillas estaban secas, se-
COSs sus pies y sus manos, y amarillas sus carnes.

Por esta razon ya no pensaban en el Creador ni en
el Formador, en los que les daban el ser y cuidaban
de ellos.

Estos fueron los primeros hombres que en gran nu-
mero existieron sobre la faz de la tierra.

Capitulo III

En seguida fueron aniquilados, destruidos y deshe-
chos los murfiecos de palo, y recibieron la muerte.

Una inundacién fue producida por el Corazon del
Cielo; un gran diluvio se formo, que cayo sobre las ca-
bezas de los munecos de palo.

De tzité se hizo la carne del hombre, pero cuando la
mujer fue labrada por el Creador y el Formador, se
hizo de espadana! la carne de la mujer. Estos mate-
riales quisieron el Creador y el Formador que entra-
ran en su composicion.

Pero no pensaban, no hablaban con su Creador y
su Formador, que los habian hecho, que los habian
creado. Y por esta razoén fueron muertos, fueron ane-
gados. Una resina abundante vino del cielo. El llama-
do Xecotcovach llego y les vacio los ojos; Camalotz

1 Planta muy usada en la fabricacion de esteras.
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vino a cortarles la cabeza; y vino Cotzbalam y les de-
voro las carnes. El Tucumbalam llegé también y les

quebré y magull6 los huesos y los nervios, les moli6 y
desmorono los huesos.

Y esto fue para castigarlos porque no habian pen-
sado en su madre, ni en su padre, el Corazoén del Cie-
lo, lamado Huracan. Y por este motivo se oscureci6 la
faz de la tierra y comenzé una lluvia negra, una lluvia
de dia, una lluvia de noche.

Llegaron entonces los animales pequenos, los ani-
males grandes, y los palos y las piedras les golpearon
las caras. Y se pusieron todos a hablar; sus tinajas,
sus comales?, sus platos, sus ollas, sus perros, sus

piedras de moler, todos se levantaron y les golpearon
las caras.

-Mucho mal nos haciais; nos comiais, y nosotros
ahora os morderemos, les dijeron sus perros y sus
aves de corral.

Y las piedras de moler: -Eramos atormentadas por
vosotros; cada dia, cada dia, de noche, al amanecer,
todo el tiempo hacian holi, holi huqui, huqui nuestras
caras, a causa de vosotros. Este era el tributo que os
pagabamos. Pero ahora que habéis dejado de ser
hombres probaréis nuestras fuerzas. Moleremos y re-

duciremos a polvo vuestras carnes, les dijeron sus
piedras de moler.

Y he aqui que sus perros hablaron y les dijeron:
—¢Por qué no nos dabais nuestra comida? Apenas es-

2 Plato grande en forma de disco donde se cocen las tortillas de maiz.
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(nbamos mirando y ya nos arrojabais de -vuestro lado
y nos echabais fuera. Siempre teniais listo un palo
para pegarnos mientras comiais.

Asi era como nos tratabais. Nosotros no podiamos
hablar. Quizas no os diéramos muerte ahora; .pero
Jpor qué no reflexionabais, por qué no pensa?)als en
vosotros mismos? Ahora nosotros os destruiremos,
nhora probaréis vosotros los dientes que hay en nues-
(ra boca: os devoraremos, dijeron los perros, y luego
les destrozaron las caras.

Y a su vez sus comales, sus ollas les hablaron asi:
-Dolor y sufrimiento nos causabais. Nuestra ‘boca y
nuestras caras estaban tiznadas, siempre estabamos
puestos sobre el fuego y nos quemabais como si no
sintiéramos dolor. Ahora probaréis vosotros, os que-
maremos, dijeron sus ollas, y todos les destrozaron
las caras. Las piedras del hogar, que estaban amonto-
nadas, se arrojaron directamente desde el fuego con-
tra sus cabezas causandoles dolor.

Desesperados corrian de un lado para otro; querian
subirse sobre las casas y las casas se caian y los arro-
jaban al suelo; querian subirse sobre los arboles y los
arboles los lanzaban a lo lejos; querian entrar en las
cavernas y las cavernas se cerraban ante ellos.

Asi fue la ruina de los hombres que habian sido
creados y formados, de los hombres hechos para ser
destruidos y aniquilados: a todos les fueron destroza-
das las bocas y las caras.

Y dicen que la descendencia de aqué]los. son los mo-
nos que existen ahora en los bosques; éstos son la
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muestra de aquéllos, porque s6lo de palo fue hecha su
carne por el Creador y el Formador.

Y por esta razon el mono se parece al hombre, es la
muestra de una generacion de hombres creados, de
hombres formados que eran solamente murnecos y he-
chos solamente de madera.

Capitulo IV

Habia entonces muy poca claridad sobre la faz de la
tierra. Aiin no habia sol. Sin embargo, habia un ser
orgulloso de si mismo que se llamaba Vucub-Caquix!.

Existian ya el cielo y la tierra, pero estaba cubierta
la faz del sol y de la luna.

Y decia (Vucub-Caquix): -Verdaderamente, son una
muestra clara de aquellos hombres que se ahogaron y
su naturaleza es como la de seres sobrenaturales.

—Yo seré grande ahora sobre todos los seres creados
y formados. Yo soy el sol, soy la claridad, la luna, ex-
clamo. Grande es mi esplendor. Por mi caminaran y
venceran los hombres. Porque de plata son mis ojos,
resplandecientes como piedras preciosas, como esme-
raldas; mis dientes brillan como piedras finas, seme-
jantes a la faz del cielo. Mi nariz brilla de lejos como la

L O sea, “siete guacamayos”.
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luna, mi trono es de plata y la faz de la tierra se ilumi-
na cuando salgo frente a mi trono.

Asil, pues, yo soy el sol, yo soy la luna, para el linaje
humano. Asi sera porque mi vista alcanza muy lejos.

De esta manera hablaba Vucub-Caquix. Pero en
realidad, Vucub-Caquix no era el sol; solamente se
vanagloriaba de sus plumas y riquezas. Pero su vis-
ta alcanzaba solamente el horizonte y no se extendia
sobre todo el mundo.

Aun no se le veia la cara al sol, ni a la luna, ni a las
estrellas, y aun no habia amanecido. Por esta razén
Vucub-Caquix se envanecia como si €l fuera el sol y la
luna, porque atin no se habia manifestado ni se os-
tentaba la claridad del sol y de la luna. Su tinica am-
bicion era engrandecerse y dominar. Y fue entonces
cuando ocurrio el diluvio a causa de los muniecos de
palo.

Ahora contaremos como murio Vucub-Caquix y fue
vencido, y como fue hecho el hombre por el Creador y
Formador.

Este es el principio de la derrota y de la ruina de la
gloria de Vucub-Caquix por los dos muchachos; el
primero de los cuales se llamaba Hunahptty el segun-
do Ixbalanqué. Estos eran dioses verdaderamente.
Como veian el mal que hacia el soberbio, y que queria
hacerlo en presencia del Corazoén del Cielo, se dijeron
los muchachos:

-No esta bien que esto sea asi, cuando el hombre
no vive todavia aqui sobre la tierra. Asi, pues, proba-
remos a tirarle con la cerbatana cuando esté comien-
do; le tiraremos y le causaremos una enfermedad, y
entonces se acabaran sus riquezas, sus piedras ver-
des, sus metales preciosos, sus esmeraldas, sus alha-
jas de que se enorgullece. Y asi lo haran todos los
hombres, porque no deben envanecerse por el poder
ni la riqueza.

-Asi sera, dijeron los muchachos, echandose cada
uno su cerbatana al hombro.
29
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CHANGO

OYA

Amante de las aventuras riesgosas y de las grandes hazanas
que acrecentaron su prestigio y lo pusieron en boca de la fama
como hombre valeroso y decidido, Chang6 de Ima tom6 la de-
cisién de medir sus armas con Ogtin, guerrero de solida enver-
gadura y uno de los mas diestros y pujantes luchadores de todas
las comarcas. Entrados en combates, una y otra vez se batieron
fieramente, y siempre el triunfo definitivo quedaba, como ulti-
ma palabra, prendido en las armas de los dos posibles vencedo-
res; y se prolongaron tanto las penosas batallas y los inciertos
triunfos, que impacientado Ogtin propuso a Chang6 liquidar
definitivamente el incidente a la sombra de una ceiba enclava-
da en lo profundo del bosque, y cuya posicion era favorable
para llegar con facilidad a la encumbrada colina donde residia
Olofi, ante el cual debia presentarse el vencedor a recibir el pre-
mio de su esfuerzo en la forma de un poderoso aché.

A la aurora del dia convenido, Chang¢ ensillé su brioso
potro blanco, de un salto lo monté y, ddndole unas palma-
das en el cuello, tiré de la rienda hasta ponerlo en dos patas
y eché a andar con trote garboso, mientras que con animo
dispuesto y corazén alegre cantaba la cancién que evocaba
su impetu demoledor ante el enemigo:

A la mofilé
Changé td molé.
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A la mofilé
Chango ta molé...

I'ero he aqui que cabalgando por una extensa llanura el
tuballo, asustado con su propia sombra, de repente detuvo
Wl paso y coceando nerviosamente queddse sin avanzar un
pulmo mas de terreno. Chango, impaciente, tiré de la rienda
y clavolo con su espuela, aguda como la punta de un afina-
do estilete, y la bestia, encabritada, tir6 tan fuerte de las rien-
s que hubo de quebrarlas; y bandeando de un lado a otro,
a nemejanza de débil barquichuelo azotado por un furioso
lorbellino, logré tirar al jinete y a ligero escape se perdi6 de
vista en las avanzadas del llano interminable.

Repuesto el guerrero infortunado de su caida, plantado
en desoladora postura, contemplé por unos instantes la pol-
vareda que dejaba atrés el caballo en loca carrera; luego,
andando penosamente, se refugié bajo un frondoso arbol, y
¢n su profunda meditacién noté que de stbito sus animos
decaian paulatinamente. Y sobrecogido por el miedo, comen-
70 a temblar, escapandosele el coraje a cada sacudida de su
cuerpo, inconcreto y aflojado.

Mientras, Ogtin esperaba por los alrededores de la ceiba,
incapaz de sospechar que a su valiente enemigo se le habian
caido las alas; y, apoyado en la empunadura de su desmedi-
do machete, calculaba friamente la carniceria que haria con
el cuerpo de Chango.

La hora avanza lentamente y muerde con sus intermi-
nables minutos al pobre guerrero Chango, que como una
inmunda alimafa esta tendido en la tierra, sin gesto y sin
coraje. En tal situacién se le presenta Oya, la duefia del
cementerio.

Oya le dice de este modo:

—¢Qué haces, Chango, en actitud tan impropia para un
guerreador?

—Nada, omordé; el potro se ha escapado con mi coraje a
cuesta. Ahora no podré hacerle frente a Ogun.
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—Te prestaré mis trenzas y mi tinica. Asi volvera el valor
a tu cuerpo —le propone Oya.
—Acepto; si regreso te pagaré con creces.

Y Changé, adornando su cabeza con las trenzas, pusose
el blanco sayal encima de su indumentaria con espada, y
tomo el camino de la ceiba. Si bien su valor volvié a la nor-
malidad, no menos decrecié con gestos de varén; y al aproxi-
marse a la ceiba donde esperaba impaciente su enemigo,
recogi6 su falda con sutil gracia y pas6 adelante como una
amanerada y fragil mujer. Ogtn, inclinando la cabeza, lo
saluda cortésmente como si se tratara de Oya.

—iJecua Jey!

Pasado este instante, Chango recobra sus gestos varoni-
les, y despojandose de la trenza y del vestido, con la espada
a la cintura, marcha hacia Olofi, ante el cual se humilla, po-
niendo su espada a sus pies, y espera postrado en una estera.

Olofi lo ordena a incorporarse y le dice:

—Eres el duefio de los rayos.

El guerrero acepta con naturalidad su beneficio y va en
busca de Oya para pagarle la atencién altisima que ha teni-
do con su persona, y le habla de esta manera:

—Omordé, quiero demostrarte mi agradecimiento. ;De
qué modo he de hacerlo?

—Compartiendo mi lecho —respondié Oya.

Y comenzaron a vivir.

Celosa Oyéa de la preponderancia que tiene Changé entre
las mujeres y queriéndolo tener para sus goces exclusivos,
cierto dia, después de entretenerlo un rato con el regalo de
su cuerpo fragil, aunque maduro, lo deja dormitando en la
estera y va presurosa a entrevistarse con la muerte.

—Jktt —le dice—, has de rondar mi casa.

—Con tal de que me alimentes bien —responde la muerte.
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Dentro estd Changé; es un buen manjar para ti.

la Ika accede y se planta en la puerta del ilé. Al poco
tiempo Chang6 se dispone a salir, y tan pronto como llega a
la puerta escucha el agudo silbido de la muerte.

jFuiiiii!

Amedrentado el guerrero vuelve hacia adentro, con los
0jos desorbitados y sudando profusamente, con una tem-
bladera en las piernas que apenas si lo dejan mantenerse
en pie. Y no ha de salir mas, porque siempre se topara con
ln fria mirada de la muerte, removiendo su cola larga y en-
roscada.

Y Oya se satisface estrechando el cuerpo de su amado,
limpio de las huellas que antafio le dejaran los calidos abra-
70s de sus rivales.

Hasta que cierta vez, Ochtn, mujer hermosa, apuesta y
decidida, determiné acabar con el martirio del joven pri-
sionero. Conocedora de que Oy4, por pagar sus impulsos
cgoistas, encarcel6 a Changé, usando por carcelero a la
muerte, decide corromper la moral de esta, burlar la vigi-
lancia y arrebatéarselo; y armandose con una botella de aguar-
diente, un paquete de cascarilla y un pomo de miel de abejas,
va hacia ella.

[legada a la puerta del ilé, ensena a la muerte la botella y
le dice:

—1Ik1, jvamos a correr una francachela?

La muerte accede y se sientan; amigablemente estrecha-
das, comienzan a beber aguardiente, previamente afadido
de oni, lo que hace Ochtin velando la ocasion en que su com-
panera esté descuidada. La Ik bebe a grandes sorbos, mien-

tras que la omordé se muestra comedida.
La Ik, al fin, se emborracha y propone algo deshonesto:

—Omordé, vamos a hacer ondocd.
QOchtin le respon&e dandole un puntapié y lanzandola al

suelo; luego penetra en el ilé y unta el cuerpo de Changé con
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la cascarilla, hasta ponerlo todo blanco, y tomandolo por un
brazo lo saca afuera.

El guerrero, al ver a la muerte tendida en el suelo, enva-
lentonado por la accién de la cascarilla, le da tres patadas y
sigue a su companera.

Lejos de aquel lugar, Ochtin pretende que el obini, en pago
de su actitud, le proporcione una noche de goce; mas, Chan-
g0, escarmentado, responde:

—Omordé, si alguna vez me encuentras en el gliemilere,
pagaré esta deuda contraida contigo; por ahora, déjame des-
cansar en los brazos de Oya.

Y Ochtn se resigné a esperar.
Fin.

LOS OBEYES

Eran los Obeyes dos gemelos, hijos del amor de Ochtn por
Chango, quienes, no teniendo tiempo para cuidarse de su
crianza, los abandonaron al capricho de la vida. Los Obeyes
llevaban en si el sello de familia que revelaba al instante su
ascendencia: el uno era arrogante y arrojado, amigo de la
aventura y de carécter alegre como su padre; el otro tenia
modales suaves y obraba de acuerdo con sus caprichos, que
le venian a cada instante, y, como su madre, concebia todas
las cosas a primera instancia, sin detenerse a pensar en ellas.

Concretaban su vida estos dos mozuelos desandando por
el monte y las aldeas. Dondequiera que llegaban dejaban el
rastro de su buena ventura y eran recibidos con entusiasmo
en las campinas, donde los hombres y las mujeres labraban
la tierra, y en el gliemilere, donde torcian sus cuerpos a la
llamada de los atabales. Cuando se cansaban de su vida am-
bulante, hacian un alto en el ilé de Yemaya Saramagud y
echaban a andar a toda maquina el ritmo cotidiano de la
omordé, que a pesar de su opulencia muchas veces moria de
hastio al acecho de las tardes calurosas y pesadas.
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Frecuentemente, el tamborero Changé hacia visitas impre-
vistas a Yemayd Saramagud, y ocurria la coincidencia que se
encontraba con sus dos hijos. Entonces les vertia el afecto pa-
lernal acumulado; acomodabalos en sus piernas y les ensena-
ba las canciones que hablaban de su vida triunfal, exagerando
¢l infortunio de los demas y los maravillaba regalandoles el
caudal de su experiencia. A la hora de la marcha, tomaban
los rumbos opuestos: Changé para el gliemilere; los ninos a
confundirse con la flora silvestre del amplio monte.

Cierta vez, en una palma cercana al ilé de la omordé, ha-
llaron encaramado a Chang6, mordido por la rabia, y tan acos-
tumbrada estaba esta a las intemperancias del tamborero, que
batia el aire sus penachos con garbosa altaneria como si le
diera espadazos al aire. Corrieron los moquenqueré al ilé a
averiguar el motivo de la actitud de su padre y encontraronse
con un coro de mujeres silenciosas y afligidas, que lloraban el
gesto del obini. En el centro estaba Yemaya Saramagua con
un tabaco clavado en la comisura de los labios, con la cabeza
gacha y abatida, y le hacian coro Nana Bakurt, levemente
tendida; Ochtin, afligida; Oy4, cabizbaja; y Oba, con los ojos
empaiiados por dos lagrimas continuas que se escapaban con
su brillo fulgurante. Los jimaguas irrumpieron en el ilé, uni-
dos por sus manos, vertiendo instantdneamente su alegria, y
el silencio huy6 escurridizo.

—Oh, los Obeyes —exclamaron al verlos entrar, y les con-
taron sus esfuerzos por retornar la alegria de Chango, sin
obtener el resultado esperado.

—1e he rememorado nuestras noches de amor, danzan-
do incansablemente al pie de la palma, y nada he obtenido
—dijo Ochun.

—Me he despojado de mis vestidos, mostrando mis senos
duros y mi impecable vientre, y més grande ha sido su so-
berbia —hablé Oya, la duena del cementerio.

—Se me ha secado la garganta de cantarle las suaves can-
ciones que en la noche lo tornaban amoroso y en el dia lo llena-
ban de valor, y su silencio ha sido profundo —murmuré Oba.
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Appendix: The fourth stage

(Through the Mysteries of Ogun’ to the origin o
Yoruba tragedy)

The persistent search for the meaning of tragedy, {0
re-definition in terms of cultural or private experief
is, at the least, man’s recognition of certain areay
depth-experience which are not satisfactorily explain
by general aesthetic theories; and, of all the subjec_
unease that is aroused by man’s creative insights, thi
wrench within the human psychc which we vague!
define as ‘tragedy’ is the most insistent voice that hi
us return to our own sources. There, illusively, hovel
the key to the human paradox, to man’s experience ¢
being and non-being, his dubiousness as essence an
matter, intimations of transience and eternity, and
harrowing drives between uniqueness and Oneness.

Our course to the heart of the Yoruba Mysteries lea
by its own ironic truths through the light of Nietzsche
and the Phrygian deity; but there are the inevitable,
departures. ‘Blessed Greeks!’ sings our mad votary in hj
recessional rapture, ‘how great must be your Dionysos,
if the Delic god thmks such enchamments necessary

resemblance to the serene art of Obat3133 the pu"_
unsullied one, to the ‘essence’ idiom of his rituals, that

! Ogun: God of creativity, guardian of the road, god of metallic |
and artistry. Explorer, hunter, god of war, Custodian of the sac
oath.

? Nietzsche, The Birth of Tragedy.

3 Obatala: God of creation (by syncretist tradition with Orisa-nla),
essence of the serene arts. Obatala moulds the forms but the breat|
of life is administered by Edumare the Supreme deity. The art ¢
Obatala is thus essentially plastic and formal. '
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it is tempting to place him at the end of a creative axis
with Ogun, in a parallel evolutionary relationship to
Nietzsche’s Dionysos-Apollo brotherhood. But Obatala
the sculptural god is not the artist of Apollonian illusion
but of inner essence. The idealist bronze and terra-cotta
of Ife which may tempt the comparison implicit in
‘Apollonian’ died at some now forgotten period, evi-
dence only of the universal surface culture of courts and
never again resurrected. It is alien to the Obatala spirit
of Yoruba ‘essential’ art. Obatala finds expression, not
in Nietzsche’s Apollonian ‘mirror of enchantment’ but
as a statement of world resolution. The mutual temper-
ing of illusion and will, necessary to an understanding
of the Hellenic spirit, may mislead us, when we are faced
with Yoruba art, for much of it has a similarity in its
aesthetic serenity to the plastic arts of the Hellenic.
Yoruba traditional art is not ideational however, but
‘essential’. It is not the idea (in religious arts) that
is transmitted into wood or interpreted in music or
movement, but a quintessence of inner being, a
symbolic interaction of the many aspects of revelations
(within a universal context) with their moral apprehen-
sion.

Ogun, for his part, is best understood in Hellenic
values as a totality of the Dionysian, Apollonian and
Promethean virtues. Nor is that all. Transcending, even
today, the distorted myths of his terrorist reputation,
traditional poetry records him as ‘ protector of orphans’,
‘roof over the homeless’, ‘terrible guardian of the sacred
oath’; Ogun stands for a transcendental, humane but
rigidly restorative justice. (Unlike Sango, who is prim-
arily retributive.) The first artist and technician of the
forge, he evokes like Nietzsche’s Apollonian spirit, a
‘massive impact of image, concept, ethical doctrine and
sympathy’. Obatala is the placid essence of creation;
Ogun the creative urge and instinct, the essence of
creativity.
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Rich-laden is his home, yet decked in palm fronds
He ventures forth, refuge of the down-trodden,
To rescue slaves he unleashed the judgment of wir
Because of the blind, plunged into forests

Of curative herbs, Bountiful One

Who stands bulwark to offsprings of the dead of
heaven

Salutations, O lone being, who swims in rivers of
blood. :

Such virtues place Ogun apart from the disthtud-.
dances to which Nietzsche’s Dionysiac frenzy led him in
his search for a selective ‘ Aryan’ soul, yet do not detract
from Ogun’s revolutionary grandeur. Irf)faica}!y, it is the
depth-illumination of Nietzsche’s intuition into blaa.ic
universal impulses which negates his race exclusivist
conclusions on the nature of art and tragedy. In our
journey to the heart of Yoruba tragic art whic}'t indeed
belongs in the Mysteries of Ogun and the choric ecstasy
of revellers, we do not find that the Yoruba, as the Greek
did, ‘built for his chorus the scaffolding of a ﬁcti‘ve.
chthonic realm and placed thereon fictive nature spirits

.’ on which foundation, claims Nietzsche, Greek
tragedy developed: in short, the principle of illusion. .

Yoruba tragedy plunges straight into the ‘chthonic

realm’, the seething cauldron of the dark world will and

psyche, the transitional yet inchoate matrix of death and
becoming. Into this universal womb once plunged and
emerged Ogun, the first actor, disintegrating within the
abyss. His spiritual re-assemblage does not require a
‘copying of actuality’ in the ritual re-enactment of his

devotees, any more than Obatala does in plastic repre- -

sentation, in the art of Obatala. The actors in Ogun

Mysteries are the communicant chorus, containing

within their collective being the essence of that transi-
tional abyss. But only as essence, held, contained and
mystically expressed. Within the mystic summons of the
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chasm the protagonist actor (and every god-suffused
choric individual) resists, like Ogun before him, the final
step towards complete annihilation. From this alone steps
forward the eternal actor of the tragic rites, first as the
unresisting mouthpiece of the god, uttering visions sym-
bolic of the transitional gulf, interpreting the dread
power within whose essence he is immersed as agent of
the choric will. Only later, in the evenness of release from
the tragic climax, does the serene self-awareness of
Obatala reassert its creative control. He, the actor, emer-
ges still as the mediant voice of the god, but stands now
as it were beside himself, observant, understanding,
creating. At this stage is known to him the sublime
aesthetic joy, not within Nietzsche’s heart of original
oneness but in the distanced celebration of the cosmic
struggle. This resolved aesthetic serenity is the link
between Ogun’s tragic art and Obatala’s plastic beauty.
The unblemished god, Obatala, is the serene womb of
chthonic reflections (or memory), a passive strength
awaiting and celebrating each act of vicarious restoration
of his primordial being. (We shall come later to the story
of that first severance.) His beauty is enigmatic, expres-
sive only of the resolution of plastic healing through the
wisdom of acceptance. Obatala’s patient suffering is the
well-known aesthetics of the saint.

For the Yoruba, the gods are the final measure of
eternity, as humans are of earthly transience. To think,
because of this, that the Yoruba mind reaches intuitively
towards absorption in godlike essence is to misunder-
stand the principle of religious rites, and to misread, as
many have done, the significance of religious possession.
Past, present and future being so pertinently conceived
and woven into the Yoruba world view, the element of
eternity which is the gods’ prerogative does not have the
same quality of remoteness or exclusiveness which it has
in Christian or Buddhist culture. The belief of the
Yoruba in the contemporaneous existence within his
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daily experience of these aspects of time has long bel |,
recognised but again misinterpreted. It is no abstraction.
The Yoruba is not, like European man, concerned with
the purely conceptual aspects of time; they are t00
concretely realised in his own life, religion, sensitivity, 0 \
be mere tags for explaining the metaphysical order af
his world. If we may put the same thing in fleshed-out’
cognitions, life, present life, contains within it manifestas
tions of the ancestral, the living and the unborn. All are
vitally within the intimations and affectiveness of life,
beyond mere abstract conceptualisation. .
And yet the Yoruba does not for that reason fail o
distinguish between himself and the deities, between
himself and the ancestors, between the unborn and hisx
reality, or discard his awareness of the essential gulf that
lies between one area of existence and another. This gulf
is what must be constantly diminished by the sacrifices, f
the rituals, the ceremonies of appeasement to those
cosmic powers which lie guardian to the gulf. Spiritually,
the primordial disquiet of the Yoruba psyche may be
expressed as the existence in collective memory of a
primal severance in transitional ether,* whose first effec
tive defiance is symbolised in the myth of the gods'
descent to earth and the battle with immense chaotic
growth which had sealed off reunion with man. For they
were coming down, not simply to be acknowledged but
to be re-united with human essence, to reassume that _
portion of re-creative transient awareness which the ﬁrf_t
deity Orisa-nla possessed and expressed through his
continuous activation of man images — brief reflections
of divine facets — just as man is grieved by a consciousness
of the loss of the eternal essence of his being and must

* I would render this more cogently today in terms of race origina-
tion, uprooting, wandering and settling. This group experience is
less remote, and parallels the mythology of primordial chaos, as well
as the rites of transition (birth, death etc.). See reference to Sango’s
drama in chapter 2.

144

Appendix

indulge in symbolic transactions to recover his totality of
being.

Tragedy, in Yoruba traditional drama, is the anguish
of this severance, the fragmentation of essence from self.
Its music is the stricken cry of man’s blind soul as he
flounders in the void and crashes through a deep abyss
of a-spirituality and cosmic rejection. Tragic music is an
echo from that void; the celebrant speaks, sings and
dances in authentic archetypal images from within the
abyss. All understand and respond, for it is the language
of the world.

It is necessary to emphasise that the gods were coming
down to be reunited with man, for this tragedy could not
be, the anguish of severance would not attain such tragic
proportions, if the gods’ position on earth (i.e. in man’s
conception) was to be one of divine remoteness. This is
again testified to by the form of worship, which is marked
by camaraderie and irreverence just as departure to an-
cestorhood is marked by bawdiness in the midst of grief.
The anthropomorphic origin of uncountable deities
is one more leveller of divine class-consciousness but,
finally, it is the innate humanity of the gods themselves,
their bond with man through a common animist relation
with nature and phenomena. Continuity for the Yoruba
operates both through the cyclic concept of time and the
animist interfusion of all matter and consciousness.

The first actor - for he led the others - was Ogun, first
suffering deity, first creative energy, the first challenger,
and conqueror of transition. And his, the first art, was
tragic art, for the complementary drama of the syncretic
successor to Orisa-nla, Obatala’s ‘ Passion’ play, is only the
plastic resolution of Ogun’s tragic engagement. The
Yoruba metaphysics of accommodation and resolution
could only come after the passage of the gods through
the transitional gulf, after the demonic test of the self-
will of Ogun the explorer-god in the creative cauldron
of cosmic powers. Only. after such testing could the
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harmonious Yoruba world be born, a harmonious
which accommodates every alien material or abstragl
phenomenon within its infinitely stressed spirituality
The artifact of Ogun’s conquest of separation, the ‘fetish "
was iron ore, symbol of earth’s womb-energies, cleaves

became the first symbol of the alliance of disparities
when, from earth itself, he extracted elements for the
subjugation of chthonic chaos. In tragic consciousness
the votary’s psyche reaches out beyond the realm of
nothingness (or spiritual chaos) which is potentially de
structive of human awareness, through areas of te

the eternal presence, who once preceded him in parallel
awareness of their own incompletion. Ritual anguish Iy
therefore experienced as that primal transmission of the
god’s despair - vast, numinous, always incompr.ehe
sible. In vain we seek to capture it in words; there is only
for the protagonist the certainty of the experience of this
abyss — the tragic victim plunges into it in spite of rituﬂ_
istic earthing and is redeemed only by action. Withou

of tragic tyranny.

Acting is therefore a contradiction of the tragic spiri
yet it is also its natural complement. To act, the Prox
methean instinct of rebellion, channels anguish into &
creative purpose which releases man from a totally
destructive despair, releasing from within him the most
energetic, deeply combative inventions whif:h, withqu
usurping the territory of the infernal gulf, bridges it with-
visionary hopes. Only the battle of the will is thus
primally creative; from its spiritual stress springs the
soul’s despairing cry which proves its own solace, which
alone reverberating within the cosmic vaults usurps (at
least, and however briefly) the powers of the abyss. At
the charged climactic moments of the tragic rites we
understand how music came to be the sole art form which
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can contain tragic reality. The votary is led by no other
guide into the pristine heart of tragedy. Music as the
embodiment of the tragic spirit has been more than
perceptively exhausted in the philosophy of Europe;
there is little to add, much to qualify. And the function
and nature of music in Yoruba tragedy is peculiarly
revealing of the shortcomings of long accepted con-
clusions of European intuition.

The European concept of music does not fully illuminate
the relationship of music to ritual and drama among the
Yoruba. We are inhibited even by recognition of a
universality of concepts in the European intuitive grasp
of the emotions of the will. First, it is ‘unmusical’ to
separate Yoruba musical form from myth and poetry.
The nature of Yoruba music is intensively the nature of
its language and poetry, highly charged, symbolic, myth-
embryonic. We acknowledge quite readily the technical
lip-service paid to the correspondence of African music
to the tonal patterns (meaning and allusion) of the
language, but the aesthetic and emotional significance of
this relationship has not been truly absorbed, one which
springs from the primal simultaneity of art-forms in a
culture of total awareness and phenomenal involvement.
Language therefore is not a barrier to the profound
universality of music but a cohesive dimension and
clarification of that wilfully independent art-form which
we label music. Language reverts in religious rites to its
pristine existence, eschewing the sterile limits of particu-
larisation. In cult funerals, the circle of initiate mourners,
an ageless swaying grove of dark pines, raises a chant
around a mortar of fire, and words are taken back to their
roots, to their original poetic sources when fusion was
total and the movement of words was the very passage
of music and the dance of images. Language is still the
embryo of thought and music where myth is daily com-
panion, for there language is constantly mythopoeic.
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Language in Yoruba tragic music therefore undergos
transformation through myth into a secret (masoni
correspondence with the symbolism of tragedy, a sym
bolic medium of spiritual emotions within the heart ¢
the choric union. Ittranscends particularisation (of mea
ing) to tap the tragic source whence spring the fam
weird disruptive melodies. This masonic union of
and melody, the true tragic music, unearths cosmi;
uncertainties which pervade human existence, reveall
the magnitude and power of creation, but above al
creates a harrowing sense of omni-directional vas
where the creative Intelligence resides and prompts
soul to futile exploration. The senses do not at su
moments interpret myth in their particular concretions
we are left only with the emotional and spiritual values,
the essential experience of cosmic reality. The forms ol
music are not correspondences at such moments to the
physical world, not at this nor at any other moment. Th
singer is a mouthpiece of the chthonic forces of th
matrix and his somnabulist ‘improvisations’ —a simul

tations of the ancestor, recognitions of the living ¢

unborn, but of the no man'’s land of transition betwe
and around these temporal definitions of experience
The past is the ancestors’, the present belongs to the
living, and the future to the unborn. The deities stand
in the same situation to the living as do the ancestors and
the unborn, obeying the same laws, suffering the same
agonies and uncertainties, employing the same masoni¢
intelligence of rituals for the perilous plunge into the

source of the possessed lyricist, chanting hitherto un-
known mythopoeic strains whose antiphonal refrain is,

Appendix

and awesomeness into the night by swaying votaries,
this source is residual in the numinous area of tran-
sition,

This is the fourth stage, the vortex of archetypes and
home of the tragic spirit.

It is ‘necessary to recall again that the past is not a
mystery and that although the future (the unborn) is yet
unknown, it is not a mystery to the Yoruba but co-existent
in present consciousness. Tragic terror exists therefore
neither in the evocation of the past nor of the future. The
stage of transition is, however, the metaphysical abyss
both of god and man, and if we agree that, in the
European sense, music is the ‘direct copy or the direct
expression of the will’, it is only because nothing rescues
man (ancestral, living or unborn) from loss of self within
this abyss but a titanic resolution of the will whose ritual
summons, response, and expression is the strange alien
sound to which we give the name of music. On the arena
of the living, when man is stripped of excrescences, when
disasters and conflicts (the material of drama) have
crushed and robbed him of self-consciousness and pre-
tensions, he stands in present reality at the spiritual edge
of this gulf, he has nothing left in physical existence
which successfully impresses upon his spiritual or psychic
perception. It is at such moments that transitional
memory takes over and intimations rack him of that
intense parallel of his progress through the gulf of
transition, of the dissolution of his self and his struggle
and triumph over subsumation through the agency of
will. It is this experience that the modern tragic dramatist
recreates through the medium of physical contemporary
action, reflecting emotions of the first active battle of the
will through the abyss of dissolution.® Ogun is the first

* Or again the collective memory of dispersion and re-assemblage
in racial coming-into-being. All these, and of course the recurring

experience of birth and death, are psycho-historic motifs for the tragic
experience: the essence of transition.
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actor in that battle, and Yoruba tragic drama is il
re-enactment of the cosmic conflict.

To recognise why Ogun was elected for his role (and th
penalty of horror which he had to pay for his challeng
is to penetrate the symbolism of Ogun both as ess:
of anguish and as combative will within the co |
embrace of the transitional gulf. We have said thi
nothing but the will (for that alone is left untouched]
rescues being from annihilation within the abyss. Ogul
is embodiment of Will, and the Will is the paradoxical
truth of destructiveness and creativeness in acting m
Only one who has himself undergone the experience
disintegration, whose spirit has been tested and whoie
psychic resources laid under stress by the forces most
inimical to individual assertion, only he can understantk
and be the force of fusion between the two contradies
tions. T he resulting sensibility is also the sensibility of th
artist, and he is a profound artist only to the degree tg
which he comprehends and expresses this principle O
destruction and re-creation, *

<We must not lose sight of the fact that Ogun is
artistic spirit, and not in the sentimental sense in which
rhapsodists of negritude would have us conceive the
negro as pure artistic intuition.¢ The significant creative
truth of Ogun is affirmation of the re-creative intellis
gence; this is irreconcilable with naive intuition. The
symbolic artifact-of his victory is metallic ore, at once &
technical medium as it is symbolic of deep earth energies
a fusion of elemental energies, a binding force betwe:
disparate bodies and properties. Thus Ogun, tr
actor, primordial voice of creative man is also, withou
a contradiction of essences, the forerunner and ancestor
of palaeotechnic man. The principle of creativity whe
limited to pastoral idyllism, as negritude has attempte
to limit it, shuts us off from the deeper, fundamental
resolutions of experience and cognition. The tragic actor
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for the future age (already the present for Europe) is that
neo-technic ancestor Sango,® god of electricity, whose
tragedy stems similarly from the principle of a prelimin-
ary self-destruction, represented (as in a later penalty
of Ogun) in the blind ignorant destruction of his own
flesh and blood. What, for Ogun, was a destructive
penalty leading to a secondary drama of ‘Passion’ was
in Sango the very core of his tragedy. The historic
process of dilution in tragic challenge is manifested in
the relationship of these two myths. Sango is an an-
thropomorphic deity; his history revolved around petty
tyranny; his self-destruction was the violent, central
explosion from ego-inflation. Where Ogun’s human
alienation was the postscript error, an exaction for his
basic victory over the transitional guardians of the gulf,
Sango’s was ‘in character’, a wild vengeful slaughter
upon menials who had dared to defy his authority. But
the “terror and pity’ of Sango is undeniable, only it is the
‘terror and pity’ of human disavowal for that new
disciple standing on the edge of the sublimating abyss
already subdued by Ogun. We will not find the roots of
tragedy in the Mysteries of Sango.

Yoruba myth is a recurrent exercise in the experience
of disintegration, and this is significant for the seeming
distancing of will among a people whose mores, culture
and metaphysics are based on apparent resignation and
acceptance but which are, experienced in depth, a state-
ment of man’s penetrating insight into the final resolu-
tion of things and the constant evidence of harmony.
What moral values do we encounter in the drama of
Obatala, representative though it also is of the first
disintegration experienced by godhead? We are further
back in Origin, not now engaged in the transitional battle

¢ Sango: God of lightning and electricity. A tyrant of Oyo, he was
forced to commit suicide by factions, through his own over-reaching.

His followers thereupon deified him and he assumed the agency of
lightning.
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primal deity, from whom the entire Yoruba pantheon
was born. Myth informs us that a jealous slave rolled a
stone down the back of the first and only deity and
shattered him in a thousand and one fragments. From
this first act of revolution was born the Yoru
pantheon.’

The drama which stems from this is not the drama of
acting man but that of suffering spirit, the drama of
Obatala. Yoruba myth syncretises Obatala, god of purity,
god also of creation (but not of creativity!), with the firgt
deity Orisa-nla. And the ritual of Obatala is a play of
form, a moving celebration whose nearest equivalent in
the European idiom is the Passion play. The drama is all
essence: captivity, suffering and redemption. Obatala iy
symbolically captured, confined and ransomed. At every

stage he is the embodiment of the suffering spirit of man,
uncomplaining, agonised, full of the redemptive qualities
of endurance and martyrdom. The music that accoms
panies the rites of Obatala is all clear tone and winnowed
lyric, of order and harmony, stately and saintly.
Significantly, the motif is white for transparency of heart
and mind; there is a rejection of mystery; tones of
vesture and music combine to banish mystery and terror;
the poetry of the song is litanic, the dramatic idiom is the
processional or ceremonial. It is a drama in which the
values of conflict or the revolutionary spiritare excluded, ’
attesting in their place the adequacy and certainty of a4 1

|

|

l

harmonious resolution which belongs in time and human
faith. It is antithetical to the tragic challenge of Ogun in
man.

Proportion in tragedy is governed by an element of the
unknown in the forces of opposition or by a miscalculas
tion by the tragic victim of such powers. The drama of
Obatala dispenses with the effect of the unknown, and
his agony is an evocation of the loneliness of the first
deity, for this drama is, as we have stated, all pathos. And
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the essence is the emotional prelude to the creation of
man, the limited, serene aesthetics of moulding man, not
to be compared to the cosmic eruption within conscious-
ness brought about by the re-creation of the self, The
sympathetic need to be redeemed by evidence of love and
human contact, by extension of the self into recognisable
entities and other units of potential consciousness ~ this
is the province of Obatala, the delicate shell of the
original fullness. The profounder aspect of self-
recreation, the anguish of the Will, is the portion of
original restoration which has been left to the peculiar
talents of Ogun, and the statement of Yoruba tragic rites
is the complement of his Will to the essence of anguish.
The latter by itself is crystallised in the Passion play. The
drama of Obatala is prelude, suffering and aftermath. It
symbolises firstly the god’s unbearable loneliness and
next, the memory of his incompleteness, the missing
essence. And so it is also with the other gods who did not
avail themselves, as did Ogun, of the chance for a
redemptive combat where each might recreate each by
submission to a disintegrating process within the matrix
of cosmic creativity, whence the Will performs the final
reassemblage. The weightiest burden of severance is that
of each from self, not of godhead from mankind, and
the most perilous aspect of the god’s journey is that
in which the deity must truly undergo the experience
of transition. It is a look into the very heart of the
phenomena. To fashion a bridge across it was not only
Ogun’s task but his very nature, and he had first to
experience, to surrender his individuation once again
(the first time, as a part of the original Orisa-nla Oneness)
to the fragmenting process; to be resorbed within uni-
versal Oneness, the Unconscious, the deep black whirl-
pool of mythopoeic forces, to immerse himself
thoroughly within it, understand its nature and yet by
the combative value of the will to rescue and re-assemble
himself and emerge wiser, powerful from the draught
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of cosmic secrets, organising the mystic and t_he techmc?]
forces of earth and cosmos to forge a bridge for his
anions to follow.

Co?llpis true that to understand, to understa‘nd pro-
foundly, is to be unnerved, deprived of the will to act.
For is not human reality dwarfed by the awe and wonder,
the inevitability of this cosmic gulf? It must be remem-
bered that within this abyss are the activities of l?lrth,
death and resorption in phenomena (for t}:ne abyss is .thc
transition between the various stages of existence). Life,
the paltry reflection of the forces of the matrix, becomes
suddenly inadequate, patronising apd undlg_mﬁFd v!rhen
the source of creative and destructive energies is glimp=
sed. Suffering cancels the opaque pleasure of human
existence; suffering, the truly overwhelmu_ag suffering of
Sango, of Lear, of Oedipus, this suffering hones the
psyche to a finely self-annihilating perceptiveness aqd
renders further action futile and, above all, lacking in
dignity. And what has the struggle (_:-f tl_le tragic hero
been, after all, but an effort to maintain that innate
concept of dignity which impels to action only to that
degree in which the hero possesses a true nobility of
spirit? At such moments he is close to the acceptance and
wisdom of Obatala in which faith is rested, not on the
self, but on a universal selfhood to which mdn{ldual
contributions are fundamentally meaningless. It is the
faith of ‘knowing’, the enigmatic wisdom of spiritual
serenity. It is this which is often narrm.v!y mte}'preted as
the philosophy of the African. But p_hnlomphl‘es are the
result of primal growth and formative experience; the
oracular wisdom of a race based on and continually acted
upon by the collective experience of the past, pre_sentla'nd
unborn (prognostic) realities, complement's .the intuitive
glimpse and memory of the heart of transmcn::al being.
Yoruba ‘classical’ art is mostly an expression of the

Obatala resolution and human beneficence, utterly

devoid, on the surface, of conflict and irruption. The
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masks alone occasionally suggest a correspondence to the
chthonic realm and hint at the archetypes of transition,
yet even the majority of them flee the full power of
cosmic vision, take refuge in deliberately grotesque and
comic attitudes. Such distortions are easily recognised as
the technique of evasion from the fullness of numinous
powers. Terror is both contained by art in tragic form
and released by art through comic presentation and
sexual ambience. The tragic mask, however, also func-
tions from the same source as its music - from the
archetypal essences whose language derives not from the
plane of physical reality or ancestral memory (the an-
cestor is no more than agent or medium), but from the
numinous territory of transition into which the artist
obtains fleeting glimpses by ritual, sacrifice and a patient
submission of rational awareness to the moment when
fingers and voice relate the symbolic language of the
cosmos. The deft, luminous peace of Yoruba religious
art blinds us therefore to the darker powers of the tragic
art into which only the participant can truly enter. The
grotesquerie of the terror cults misleads the unwary into
equating fabricated fears with the exploration of the
Yoruba mind into the mystery of his individual will and
the intimations of divine suffering to which artistic man
is prone. Ifa’s cycle of masonic poetry - curative, prog-
nostic, aesthetic and omniscient — expresses a philosophy
of optimism in its oracular adaptiveness and unassailable
resolution of all phenomena; the gods are accommodat-
ing and embrace within their eternal presences
manifestations which are seemingly foreign or contradic-
tory. It is no wonder therefore that the overt optimistic
nature of the total culture is the quality attributed to the
Yoruba himself, one which has began to affect his accom-
modation towards the modern world, a spiritual comp-
lacency with which he encounters threats to his human
and unique validation. Alas, in spite of himself, from time
to time, the raw urgent question beats in the blood of his
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temples demanding, what is the will of Ogun? For the
hammering of the Yoruba will was done at Ogun’s forge,
and any threat of disjunction is, as with the gods, a
memory code for the resurrection of the tragic myth.

Yoruba morality has also contributed to the mistaken
exclusion of tragic myth from present consciousness; for,
as always, the placid surface of the process of healing for
spiritual or social rupture is mistaken for the absence of
the principles of psychic experience that went into the
restoration. Morality for the Yoruba is that which creates
harmony in the cosmos, and reparation for disjunction

sation for the individual accident to that personality.
Thus good and evil are not measured in terms of
offences against the individual or even the physical
community, for there is knowledge from within the
corpus of Ifa oracular wisdoms that a rupture is often
simply one aspect of the destructive—creative unity, that
offences even against nature may be part of the exaction
by deeper nature from humanity of acts which alone can
open up the deeper springs of man and bring about a
constant rejuvenation of the human spirit. Nature in
turn benefits by such broken taboos, just as the cosmos
does by demands made upon its will by man’s cosmic
affronts. Such acts of hubris compel the cosmos to delve
deeper into its essence to meet the human challenge.
Penance and retribution are not therefore aspects of
punishment for‘crime but the first acts of a resumed
awareness, an invocation of the principle of cosmic
adjustment. Tragic fate is the repetitive cycle of the taboo
in nature, the karmic act of hubris witting or unwitting,
into which the demonic will within man constantly com-
pels him. Powerful tragic drama follows upon the act of
hubris, and myth exacts this attendant penalty from the
hero where he has actually emerged victor of a conflict.
Sango’s taboo is based on an elementary form of hubris.
Over-reaching even beyond the generous toleration due
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to a monarch, he fell victim to a compulsion for petty
intriguing which finally led to his downfall. A final,
desperate invocation of unnatural strength gave him
temporary ascendancy and he routed his disloyal men.
Then came the desecration of nature in which he spilt
the blood of his kin. Ogun not only dared to look into
transitional essence but triumphantly bridged it with
knowledge, with art, with vision and the mystic creativity
of science — a total and profound hubristic assertiveness
that is beyond any parallel in Yoruba experience. The
penalty came later when, as a reward and acknowledge-
ment of his leadership of the divinities, gods and humans
joined to offer him a crown. At first he declined but later
he consented to the throne of Ire. At the first battle the
same demonic energies were aroused but this was no
world womb, no chthonic lair, no playground of cosmic
monsters, nor could the divisions between man and man,
between I and you, friend and foe, be perceived by the
erstwhile hero of the transitional abyss. Enemy and
subjects fell alike until Ogun alone was left, sole survivor
of the narrowness of human separation. The battle is
symbolic of tragic hindsight common alike to god and
man. In the Ogun Mysteries this drama is a ‘ Passion’ of
a different kind, released into quietist wisdom, a ritual
exorcism of demonic energies. There is no elation, not
even at the end of purgation, nothing like the beatified
elation of Obatala after his redemption, only a world-
weariness on the rock-shelf of Promethean shoulders,
a profound sorrow in the chanting of the god’s
recessional.” i
Once we recognise, to revert to his Hellenic equation,
the Dionysian-Apollonian-Promethean essence of
Ogun, the element of hubris is seen as innate to his tragic
 In contemporary (public) festivals of Ogun the usual intermin-
gling of idioms has occurred - the ritual dismembering of a surrogate

dog, enactment of the massacre at Ire, the dispute between Sango and
Ogun, Ogun’s battle triumphs etc. The note is summatively festive.
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being, requiring definition in Yoruba terms, takiflg i
its cyclic resolution of man’s metaphysical situation. €
the profound anguish of Dionysos, the mythic disin
gration of his origin is the now familiar cause, and th
process of the will, no less, is what rescues the_ ecstat
god from being, literally, scattered to the cosmic windi
The will of Zeus is as conceptually identifiable with thi
of Dionysos as the elemental fragmentati:on of Orisz.i-"
can be recognised as the recurrent consciousness with "
Ogun (and other gods) of this kernel of terror of a
previous rendering. Ripped in pieces at the h:fmds 0.f the
titans for the (by him) unwilled acts of hubris, a diving

this experience of the destruction of the self, the trar ! it
tional horror. For it is an act of hubris not only to da e
the gulf of transition but to mingle essences for' extra
measure. We approach, it seems, the ultimate pessimism
of existence as pronounced by Nietzsche’s sage Silenus:
it is an act of hubris to be born. It is a challenge to the
jealous chthonic powers, to be. The answer of the_ Yoru ba
to this is just as clear: it is no less an act of hubris to df )
And the whirlpool of transition requires both hubristi¢
complements as catalyst to its continuous regenerathm.l
This is the serene wisdom and essential art of Obatala,”
All acts are subordinate to these ultimates of the human
condition and recreative will. To dare transition is the
ultimate test of the human spirit, and Ogun is the first
protagonist of the abyss.

-
The Phrygian god and his twin Ogun exercise irresistibﬁ
fascination. Dionysos’ thyrsus is physically and func-
tionally paralleled by the opa Ogun borne by th:e male
devotees of Ogun. But the thyrsus of Dionysosis b}*lghter-;-‘:
it is all light and running wine, Ogun’s stave is more
symbolic of his labours through the night of transition.
A long willowy pole, it is topped by a frond-bound lump -
of ore which strains the pole in wilful curves and keeps
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it vibrant. The bearers, who can only be men, are
compelled to move about among the revellers as the
effort to keep the ore-head from toppling over keeps
them perpetually on the move. Through town and
village, up the mountain to the grove of Ogun this dance
of the straining phallus-heads pocks the air above men
and women revellers who are decked in palm fronds and
bear palm branches in their hands. A dog is slaughtered
in sacrifice, and the mock-struggle of the head priestand
his acolytes for the carcass, durin g which itisliterally torn
limb from limb, inevitably brings to mind the dismem-
berment of Zagreus, son of Zeus. Most significant of all
is the brotherhood of the palm and the ivy. The mystery
of the wine of palm, bled straight from the tree and
potent without further ministration, is a miracle of
nature acquiring symbolic significance in the Mysteries
of Ogun. For it was instrumental in the tragic error of
the god and his sequent Passion. Like Obatala also, the
gods commit their error after an excess of the potent
draught. Ogun was full of wine before his battle at the
head of the Ire army. After his dark deed, the wine fog
slowly lifted and he was left with nothing butdread truth.
Obatala, moulder of men, fell also to the fumes of wine;
his craftsman’s fingers lost their control and he moulded
cripples, albinos, the blind and other deformed. Obatala
the eternal penitent therefore forbids wine to his wor-
shippers in or out of his seasonal rites while Ogun, in
proud acceptance of the need to create a challenge for
the constant exercise of will and control, enjoins the
liberal joy of wine. The palm fronds are a symbol of his
wilful, ecstatic being.

And how else may the inhibiting bonds of man be
dissolved when he goes to meet his god, how else may
he quickly enter into the god’s creative being, or hisinner
ear and eye respond to the fleeting presences which
guard the abode of gods, how else partake in the psychic
revelry of the world when it celebrates a crossing of the
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abyss of non-being? The sculpted rites of the worshi
Obatala are rapturous also, but lacking in ecstasy.

bration of the infinite will of the Promethean spirit.
one is withdrawal, the other an explosion of the force
of darkness and joy, explosion of the sun’s kernel, ay
eruption of fire which is the wombfruit of pristing
mountains, for no less, no different were the energies
within Ogun whose ordering and control through the
will brought him safely through the tragic gulf. Even
through the medium of this ecstasy, a glimpse is obtained
of the vastness of the abyss; the true devotee knows,
understands and penetrates the god’s anguish. In th
centre of the swaying, milling, ecstatic horde where h

the inner being encounters the precipice. Poised on the
helghts of the physrcal mountain-home of Ogun h :
experiences a yawning gulf within him, a menacing mau
of chthonic strength yawning ever wider to annihilate his
belng, he is saved only by channelling the dark torrent
into the plastic light of poetry and dance; not, however
as a reflection or illusion of reality, but as the celebratlve
aspects of the resolved crisis of his god.
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‘EUROPEAN PEDIGREES/AFRICAN
CONTAGIONS: NATIONALITY,
NARRATIVE, AND COMMUNITY IN
TUTUOLA, ACHEBE, AND REED’

James Snead

By taking ‘nation’ as a form of spatial coherence, one inadequately addresses
the problem of defining ‘people’. Leopold Bloom [in James Joyce’s novel
Ulysses], displaced Jew, has good reason to define his ‘Irishness’ by place
instead of race. Yet he quickly encounters an objection to his words ‘same
people’. For, as Joyce’s Ned Lambert wittily shows, the term ‘nation’ itself
embodies a paradox: a ‘nation’ is coherent, specific, and local; yet a person, the
atomic essence of a nation (‘I’'m a nation’), does not constitute a population.
Narions require plurality, yet plurality dilutes all strict standards of differenti-
ation: ‘Civilization is a re-agent, and eats away the old traits’.! There seems a
principle of necessary dilution whereby the ‘nation’ must apply increasingly
more general rubrics to its population, while at the same time continuing to
include an ever widening spectrum of people.

Imperialism — the accumulation of diverse ‘nations’ under a single flag — may
be seen an almost semantic imperative; ‘force’ replaces ‘nature’ in forging
alliances; selective assimilation, rather than aggressive exclusion, allows the
national concept to survive, despite the relative distance between concept and
reality. For instance, the more successful the British Empire became, the less it
was racially and linguistically pure ‘British’. Indeed, from almost any: starting
point, national definitions include more than they exclude, precisely because of

From Homi K. Bhabha (ed.) (1990) Nation and Narration. London: Routledge, pp. 231-49.
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the internal contradictions of the term ‘nation’ itself, which [. . .] can sustain
an almost self-annulling level of generality [. . .].

As a result, the concept of ‘nation’ finds its meaning on the broadest, rather
than on the most detailed, levels, even as it pretends to furnish us with the most
specific segregations. It might be predicted, then, that the study of national lit-
eratures would involve similar contradictions. The temptation to regard ‘lan-
guage’ or ‘literature’ as the guarantor of a nation’s ‘pedigree’ (remember that
natio has in Latin an almost eugenic connotation) recalls the similar (and fre-
quently more destructive) employment of the concept of ‘color’. In both cases
an apparently exclusionary process is meant somehow to isolate the pure ‘pedi-
gree’ of a race, a language, or a literature, even as that process ends up in a com-
pensating search for some emblem of universality. Johnson’s remark [the
epigraph to the essay cites Samuel Johnson’s ‘languages are the pedigree of
nations’] is perhaps more understandable against this background, though his
linguistic definition of ‘nation’ raises as many problems as Leopold Bloom’s
topographical one.

[..]

It should be clear by now, though, that we are dealing with two versions of
the ‘universal’, best differentiated by a term used in Ishmael Reed’s Mumbo
Jumbo (1972). Here, the Afro-American writer Reed accurately dissects what
could be called the ‘white’ and the ‘black’ approaches to universality and com-
munality. Mumbo Jumbo traces an imaginary history of western and non-
western culture, wherein non-historical and non-material (hence ‘primitive’)
elements insist on disrupting western culture’s appetite for closed and secure
progression. These disruptions of closed systems —which Reed typifies as ‘erup-
tions of Jes Grew’ — in fact renew rather than ravage what might have become
stagnant (‘They are calling it a plague when in fact it is an anti-plague’).?
Established institutions consistently view them as threats, however. Hence, in
Reed’s conception, western history becomes a series of failed and misguided
attempts to ignore gaps in systems of national, cultural, or racial cohesion
(what I have elsewhere called cuts) or to prevent them altogether: ‘You must
use something up-to-date to curb Jes Grew. To knock it dock it co-opt it swing
it or bop it’.?

The European notion of ‘universality’ often takes on, as we have seen, the
aspect of collection: it seems a drive to accumulate as many texts, artifacts,
nations, peoples as possible, all under one roof, one rubric, or one ruler.
Mumbo Jumbo somewhat cheekily suggests that the European notion of ‘uni-
versality’ is a mammoth power play, ‘universal being a word co-opted by the
Catholic Church when the Atonists took over Rome, as a way of measuring
every 1 by their ideals’.* The twin imperatives ‘exclude and accumulate’ seem
fitting under a kind of Hegelian* linearism that wants to incorporate within one
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Spirit or mind ever greater areas of knowledge and material. ‘Realm’ becomes
‘nation’ becomes ‘empire’ becomes ‘western’ or ‘European’ civilization, but
stays white. Accumulation, then, is an almost metaphorical movement,
whereby things of differing values are lumped together under a single image or
signifier for purposes of potential exchange, marketability, or common defense.
Efforts both literary and political to include non-whites in this scheme have cen-
tered around white perspectives and maintained the dominance of the white
narrative and white nations (at least until very recently).

[ -]

Opposed to this critical stance of a ‘universality’ that encompasses — yet also
confines and dominates — well-defined national distinctions, we have what
might be called an African approach to universality: not collection, but a benev-
olent contagion, not of disease, but a shared awareness of shared energy. The
transcendence of segregationist barriers that much African writing — and Reed’s
Mumbo Jumbo — exemplifies is exactly ‘the indefinable quality that James
Weldon Johnson called “Jes Grew” . . . “It belonged to nobody,” Johnson said.
“I’s words were unprintable but its tune irresistible”™.® The dominant
metaphor for ‘Jes Grew’ in Reed’s text is ‘contagion’: all cultures, colors, and
nationalities are subject to the ubiquity of its ‘pandemic’. ‘Jes Grew’ (in a sense,
the main ‘character’ of Mumbo Jumbo) is the elusive force that certain repres-
sive people (whom Reed names the ‘Atonists’) are trying to co-opt, confine, or
destroy. But what might be the determinants of contagion? Perhaps the most
important aspect of cultural contagion is that by the time one is aware of it, it
has already happened. Contagion, being metonymic (con + tangere = ‘touch-
ing together’), involves — most appropriately for an African tribal context — an
actual process of contacts between people, rather than a quantitative setting of
metaphorical value. If collection exists as a guarantor of prospective value, then
contagion is a retrospective attempt to assess a propinquity that seems to have
always been present in latent form and has already erupted without cause or
warning. Opposed to Dr Johnson’s ‘pedigree’ that sought to discover lost, but
recoverable differences, contagion represents the existence of recoverable
affinities between disparate races of people. It is perhaps a tiny inkling of con-
tagion that Achebe shows when we see the presumably austere Winterbottom
in Arrow of God ‘mystifying other Europeans with words from the Ibo lan-
guage which he claimed to speak fluently’.” His fate was not uncommon in the
chronicle of imperialism: even as they tried to collect ever newer local cultures
and races, dominant powers found themselves caught up in the contagion they
tried to put down. The sequence of contagion, collection (or repression) and
new contagion furnishes the basic rhythm of Reed’s various plots. Even as col-
lection domesticates and organizes barriers and distances, contagion seems to
have already made obsolete the barriers to its own spread.
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Reed’s narrative — together with Tutuola’s and Achebe’s novels — provides a
well-targeted analysis of cultural cohesion as Europe and America have prac-
ticed it throughout ‘written history’ against the ‘unwritten’ strains of blackness
that repeatedly threaten to spread. Mumbo Jumbo deals with the temptation of
western culture to fasten a sense of superiority or national cohesion to partic-
ular texts, tropes, or routines. Inexplicably to the western mind, these texts,
tropes, and routines soon (for the sake of convenience, let us say at around
1900) come to seem unstable, tainted, as if they have all along belonged not to
the west, but to a distinct and mocking oppositional sensibility.
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