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INTRODUCTION

It is a well lnown fact that continuous reference is
made to pastoral needs of our times; new elementz are harmo~
niously incorporated to meet present needs, dead liturgical
formulae sre given new life. In preparation for similar re-
forma, preliminary studies have been made in various inter-
national congresses of liturgy. To mention but a faw, let
us reasmber intermational congresses held at Maria-Leach in
1951, at 3t. Odilienberg {in 1952, at Lugano in 1953, at
Liwen in 1954, at Assisi in 1956, and the Hisdgues-Uden in-
ternational week of studiee in 1959,

Without prejudice or miscaleulation to preceding
congresses, we may say that the Nimdgues-Uden congress iz
ona of the memorable congresaes of great importange in the
history of the liturgleal movement. Dedicated almost en-
tirely to catholic missions, the theme of this intemational
waek of studies orgenized by the Liturgical Institute of
Tréves was "Missions and Liturgy”.

At this congress adaptatien of the liturgy was dis-
cussed at hngt.\; and given spec¢ial conslderation. The indi-
rect cause of the emphasis on liturgical problems was the
common desire of finding and discovering means of obtaining
true, profound and permanent frults of evangelization inm the
missions, In geeral, participsnts thought that & certain
renewal of liturgy was the solution. Seme of the delegates
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shought that a certain adapbation of religious rites, cere-
moniay and customs of. the peseple in the missionas would. .
strengthen Christianity:ameng neo-christimms.:  imeng lsstur-
oxs whoe supported adaptation ef looal custons we may mention
Fr. Luykx.} . Fr. Buhlaann seconded him.? . Poth paid. special
aktention to neseds and ‘possibilivien of sush an adaptation
in’ Afyiean missions. Mgr.,.J. Van Canwelsert did mot enly
supportd adaptation, .but alse suggested a fev. examples from
losal ¢ustons of his vicariate of Inongo, Afriea.’

Their inteation, as.Fr. Divarkar said, -*antétait évi-
demnent pas. de s’avmaturer:dans.des nouveautés ou de licher
les rines A un zdle réformiste offpdné. Ils ne songeaisnt
pas 2 ssziéger Rome do demandes, 'ni npédme & voter‘des résclu~
tionwn;* on She ctntrayy; their aim was %o. ddscover praecti-
eal neans of -having understood and practiced liturgieal -
services. Their stadies led them to conclude that sdaptas ..
sion af leeal religious wilues, such as srts, obeervances of

.

1 B. Luykx, O.Pram . "L'ad&pﬁ“&m de la litum a
o . pays de MM,#; ia lasi ,M,_w Lowrpie, "Bruges,
bﬁ” do 8&1&%&”, lm' Py GO ,

2 ¥. Buhlmamn, O.F.M.Cap., "Urgences . fricaines”,
ipid., pi 90985

3 Mgw'd. vwmmwmmw losales et 11~
turgles”, g Pe 1

g « Mvarkar, 5.J. ot "ia prmibm senaine interna-
tionale d'études deidisurgie micsiommatre®,  ibdd., . 9-10..
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oulti"rites md coxenoniss were sssential elements of
strengthening Christimmity in their respective missions.

This spirit of sdapting local valuwes is found not
enly in fdSwmmationsl econgressos held -in Buwrope but in mis-
sien comtries a3 well. Catholic missionaries in Basutoland
also have begun speaking about adaptatiom of -loeal African
religious arts such &8 music, painting and archisecture.
Later om, perhaps; this prodlem will extend %o liturgisal
ek jeata:

Adaptiation, hewever, ¢alis for good imtention, mush
avtantios; prudence; ehoiee and, adeve all, for knowledze of
sdaptabls rites snd qustems. ‘Religious wvalues &s well ag
their defisioeies and dinsdventoges must be well known,
otharwise lask-'wf iaformation might make adaptation an-easy
way back to pagun and non~christisn: practices. Useful ele-
nents should be well discerned and kept, whils superstitious
onos are laft’ aside or ecrrecteds - This 18 what Mgr. Van
Cauwelaort meant when he safd that adaptation needs "we
eormuissanes dien éclairde nom soulement des coutimes et des
rites axtdérisursj hnis des odneeptions profondes dans los-
quelles’ slles s'esirasinent® 2

Te realise 2 worthwhile, permansnt asd useful sdape
tation of local customs of Africens,: therefore, their

| Wmmmm% me dowilos ot livurgle”,
.8 185 -4, 0 5 71.
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authentic raligious value: in themselver and in relation to
their dailly context, that is, Za relation v ilielr ifrican
eivilization, bhave to be studied. In other vords, enli ht-
ened knotledgu and informetion are nocessury. Urged L.
these reasons, I thought thut it vouvld be useful to uake a
study of religious values, practices, traditiuns ond rites
of the asneisnt Basctho.

since in the present scencuy of salvaticn our sanc-
tification 15 realized fully in a conscious and human co-op-
eration of man with God’'s grage by wals!: .e saves us through
Jesus Christ, the Church and the sucrauants: slnce this co-
operation is alao manifssted by liturgleel celobrationa and
the recopbticn of sacrament s which aay not produce thelr full
psychologiesl resonance in man unless cultwal "arcuetypes”,
concspiicns, local language, sustoms and institutions are
aspumed and Cisrlstianised, I intend to lladt thds study to
religious aymbols ol dasotho. Indesd, symbols play an -
portans role in liturgical efrvices and in the psychological
funceions of man.

Our intention, therafore, is not Lo suggest adapta-
tion. It is %0 lock for religious symbols of pagan Basotho.
¥e would like to know whether zuch aymbols existed. Ve
would like to know their nature and values.

Aceordingly, this research has three points to deal
with, These points wre the exizbence, nature and values ul
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religious symdbols of Basotho. In the first chapter we shall
attampt te defino symbols., We shall study them in reclation
to signs and images. In the seccnd chapter we shall study
myths on account of thoir importance in primitive religions.
Before studying relizgious symbols of pagan lasotho it is
necassary to know the kind of religion they had. Az a re-
sult, in the third chapter we shall study thalr notion of
the divinity which will Joterwmine their religlien. In the
fourth and fifth chapters we shall study ccmmon and speclal
rites of pagan Dasothe. It 18 in these rites and coeromonies
that we shall find religious symbolas.

Having discovered religious symbols in their rell-
glous functions and context, we shwall attompt to explailn
thelr symbollis and value. /e shall study religious sybol-~
ism and the religious reactions whieh pagan Basotho had to-
wards those symbols, that ls to say, their cunsclouaness of
the sacred and nholy. TIinally, we shall altempt to find out
their authentic religious values which can bew of any use in
catholic rites. In this part, we shall use notions and dis-
coveries of etinologists and masters in nistory of relipions.
Although sociology, psyehology, history and comparative study
of religious forms have at one time modified or complicated
the problem of religious inguiry, whess disciplines have al-
so definitoly increased the rangs of observation likely to
throw light upon religlous problems today. That is why we
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shall use them as awriliary sociences, without ferzetting the
formal aspeet of ocur research — the religious character of
the symbols of the pagan N"asotho.

In this dissertation the term "primitive” dJdoes not
mean "savage™ nor "barbarian” beeause these terms, at least
in English, oconmnote moral characteristics which are net
found among all the so-¢alled primitives. We shall use
these terus "primitive™, "arehaic" and "anc lent” synonymous-
ly. They mean mre-literate, non-litarate, the earliest
state of huwsan history, the first period of the growth of a
Ziven pesple, eulturs or givilization.

The word "pazan" is not used to mean "areligzious” or
absenecs of any form of religion. In this paper it is used
to mean nen-Christian and natural relision.

The term "religlion™ needs sone explanation because
of a possible econfusion which may be found when dealing with
primitive religions in which most of the time religion and
magic ars overlapping. In general, religiom is an attitude
of man towards a certain power or towards an ebject thought
to have some force. Man, hoeweyer, may have two major atti-
tudes towards the supor~human world: the attitude of persua-
sion, petition or propitiation, and the attitude of coerciem,
contraint or compulsion. Ascording to .:r. Gooper, the tem
"religion”" denctes "those activitisa that are charasterized
by a persuasive or prepitiatery attitude towards the
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supemnatural world", and the term "magic" denotes "those ac-
tivitiea that are characterised by a coercisive ar compul-
sive attitude tewards the supernatural world."® These dls-
tinctions are important becauss among primitives, magle and
religion are sometimes mixed. Both of them have intellegtu-
al, emotional and volitional elememts. Their difference is
in sheir volitiocnal elements. In magic, things are believed
to happen automatically. Feople helievo that some actions
or gestures are followsd necessarily by some effects. Reli-
glon 1a also distinguished from magis by the powera to which
psople direct their attitude of persuasion. As Fr. Cooper
saild, "If forces are impersonal and our attituds is more co=-
ercive than persuasive then we are in the province of magie.
1f, however, these forces are perszonal baings and the atti-
tude towerds thex 13 more persuasive than cooreive then we
are in the province of x'c.?.i.gic»n.‘"7 In this dissertation,
therefore, the term "religion" is used to mean an attitude
of persuasion, propitiation, petition and prayer towards su-
pematural powers. It is important to remember that the
feeling of dependance cn some power or object is sufficient
to have the mininum of religious attitude. This dependance

6 Msr

AAcAs ¥

J.M. c fcrﬁ"Primitive Religion", 4n The

y DO, 5, June 1944, p. 9.

7 "Haglic and Sclence”, 4in Thought, vol. X
no. 3, December 1935, p. [3571-358.
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is the basis of the attitude of persuasion. As a result,
the glement of persuasicn suffices to have religion and re-
ligious attitudes.

Briefly, our dissertation is on the religious sym-
bols of the pagan Basotho. Wa shall study their existence,
nature and values, and especially their posaibility of being
adapted in Catholic liturgy.
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Signs are among the most useful wonders of crsation.
Our daily life, indeed, is full of them. Our languages are
but sums of signs. A flag, a smile, a red light at the cor-
ner of a street, numerous liturgical gestures and our sacra-
ments are signs. ithout them our life, profane or reli-
gilous, individual or soe¢ial, would be dull, empty, meaning-
leas and, perhaps, impossible. ‘/ithout them gommunication
between one person and another, between us and God, would be
impossible: above all man would be condemned to total soli-
tude - which would be abaurd.

In current language, as a matter of fact, signs are
used for symbols. We might ask ocurselves whether this in-
discriminate use is correct. If there is any difference be-
tween the two, in what does it consist”

Our aiam in this first chapter is to try to explain
the nature of symbols. In order to deo this, four points
will be examined: cgharacteristics cosmon to signs and sym-
bols, origin and relations of symbols with the arghetype,
polyvalence of symbols vhich asems to be their formal con-~
stitusnt, the global reaction which symbols stimulate in the
knowing subject; finally propertles and advantages of sym-
bols in comparison teo concept.
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SYMBOL
1. Lirns and Symbols

A. Complexity of Cymbols

Symbols are sometimes opposed to signa and to alle-
gory. Signe are simple expressions whersas symbols are com~
plex.l Symbols manifest complicated realities which are be-
yond verbal expression and impossible to express all at once.
Symbols are the best formulae of relatively unknown reali-
ties which cammot be expressed in a clearer nor in a more

characteristic and significative manner. 2

ifostie, comment-
ing on Jung's position about relations of symbols to signs,
says that signa were similar to allegory which were differ-
ent from symbols. The main difference lies in this: that
symbolic repressntations were conplax reality itsgelf ren-
dered senaible and incarnated, while signs are not the real-
ity they represent. Ancther difference is that allegory is

notional while symbols are concrete.>

B. Image in Symbols
Symbols are also distinguished from signs by the im-
age of the thing they manifest. Garnot has explained this

1 K. Hoatie,
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image in his article on the symbolism of hieroglyphic si.ﬁ;ns.l+
There he explains that such signs can proveke naturel or ar-
tifieial products without being read. They evoke things by
their natural properties. OUne grasps thelir symbolisa by the
mere fact of looking at them. This is rendered ,ossible be-
cause some signs have in their very nature images of the
thinz they represent. Un account of thils image, signs are
distinzuished into two kinda in accordance with the images
which encble them to be more symbols than signz. Images are
either visual or anditory. Visual images are alsoc callel
slgn-object or action-sign; for example, a dance, any kind
of gesture whether theatrical or oratorical. Auditory im-
ages ars otherwise called talking images or oral images,
word-signs, phonetic signs or phonograms. They are nothing
but a combination of aizm and sound-images. They are rela-
tively simple, stable, and easily interpreted and understood.
The advantage of such images and their effect on the nature
of aigns are summarized by Garnot im thes following words:
"olest en cela précisément qu'ils ceasent c'étrc des signes
pour devenir des symboles.”” In other words, Carnot differ-
entiates signas froa symbols Ly images. Iymbols have an

4 J. Sainte Fare Garnot, "signes et symbole dans

1'éeriture hié qus”, in Etudes Carmélitaines, no,
spéeial 1960, p. Ibaﬁ-xoh. ’

5 Idem, ibid., p. 106,
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additional meaning on account of those images. The author,
however, does not admit a radieal opposition between si ns
and symbols even if he uses the word '"cesses" in order to
explain the difference between them. The context shows that
he meant that symbols had an additional function or charac-
teristic. le meant that symbols are not only signs but that
they have something which signs do not have. Therefore,
Garnot's position is that symbols are more than algns on ac-
count of the image of tie ti.ing they represent, whiclh ena-
bles them to have an additional fuaction.

karitain alse distinguished symbols from signs by
imasls.6 By the image he wmeant what i: similar to its prin-
ciple, for example, a child is an image of {ts parents.
~igns are not images. More than that, it is not necessary
that they be similar to what they repressnt. This is what
is meant when the Scholastics say that signs proceed nst
from others according to a similitude, but inasmuch as they
are means leading to the knowladge of the object whose re-~
presentation they are. Since images distinguish signs {rom
symbols, and since not all signs are images of what they re-
pregent, we have to conelude that nct all signs are symbols.

6 J. Haritain, ¥ egsais sur l'esprit d 53
condition charnelle, iards, lUesclie de “rouwer, ici9§§§,
¢h. Il, po .
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On accownt of that image Maritain conecludes that: "lous
pourrions définir le syabole comme un aigne-imnso."7

. Symbols and Supsrnatural

Anothar dif'ference between signs and aymbols is giv-
en by Jacobi in his comnentary on “he archetype and symbol
according to Jung.8 For him symbols are properly sensible
signa which lgad to the lknowledge of supernatural reality.
This aspect, however, is not axclusive becsuse there are
aigns which signify supernatural reality. This insinuation
has its iaportance in that it allows the possibility of hav-
ing symbols in religlous affairs.

In conclusion we may state that ons thing 1s sure
about relations between sigzns and gymbols. It 12 au un-
doubted point that symbols are more than signs. As Fumet
says: "Le symbole est donec signe et plus qu'un signe parce
qu'il est actif, 1l est signal, et l'analyse en profite.“g
Symbols are aigns. Moreover, they have sometl.ing more than
signs which 13 the imege of the object they manifest. It is
by means of that image that our carnal spirit can touch

7 J. Maritain, tro essais ll'esrrit 8 33
condition charnells, p. 7i.

& J. Jacobi, "irchétype et symbole dans la pa{uhow
logi;“ge Jung®, in Ttu Cammdélit 8, no. apéeial 1960,
p. »

2 $ S. Fumet, "Symbolisme contemporain®, ibid.,
Pe 4&.
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something spiritual. It is by the sensible image of the sym-
bol that we know more invisible realities. Those images
render the spiritual sensible; thesy render possible the con-
templation of the unknown realities. By symbols we know the
thing manifested and by means of its image we are enabled to
contemplate the manifested object. This ima:e seems to be
the foundation of the main differenc. betwean slgs and sym-~
bols, i.e., the complexity, concreteness and polyvalence of
symbols. In spite of thcse notions our knowledge about aym-
bols is far from bein: exhaustive. Their nature is not yet

fully explained. Let us now study them in themselves.
2. 3ymbols and the Archestype

One of the major contributions of Jung is that of
the archetype, which, I think, has promoted the understand-
ing of symbolas. It goes without sayinsg that Jung's theory
remains 2 hypothcsis, and as such it has vo be studied and
exanined with a critical eye. Jung puts an easential dif-
ference betweon archetype and symbols, just as he puts one
between the archetype and images whiclh he identified with

symbcls.lc

according to him, archetypzal image and symbol
mean the same thing. His reason for identifying them is

that symbols are only a manifestation of archetypal image.

10 ¢.G. Jung, Pszehola%e de 1l'ingonscient, Gendve,
Librairie de 1l'Universi neve, 1952, p., 131.
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They are the image in the uone of the conscious, where they
are rendered visible by the conscious itself. Archetype and
image cannot be separated although they are distinet one
from the other.}l What makes archetypes differ from images
are the following characteristics.

A. Archetypes: Unconscious inernies

Jung's archetynes may be consicered in two ways,
that is to say, in themselves and in relation to o>vternal
phenomenon. In themselves. thsy ~r~ concentrated nsychi:
energies, or numerous structures of the paych®, or a oun of
powers and an organized systern ~f virtualities or of invisi-
ble forces. Essentially, archetynes are gspecific ~nerzies.
In other words. archetypes are capacities te recall. to
bring to mind, to railgse up and evcke elcments of representa-
tive heritage.12 They are sutonomouc< erergetic coenterz en-
dowed with such fascinating influence that. they can seize
the conscious of an individual and change hin profoundlr.
Thelir activity is within the domain of the conscious. ’on~
sequently, their influence {s felt in dreams, in i13gina-
tionz and in 1life too. 1In this way, archetypes are by no

means inactive; on the contrary, they are “"centres

11 C.G. Jung, irsycholorie de l'inconscient, p. 138.

12 5. Fumet, "Symbolisme contemporain®, in Etudes
@armélivaines, no. spécial 1960, p. 167-168.
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énergiques, comme des forces ou Jdos tendances qui poussent
le sujet A rencuvelsr ces mémes cxpériencas".13

In relation to symbols, archetypes may be conszidered
as non-perceptible symbols. They are dynamic nuclei ready
to be put in the domain of the conucious at any time. Be~
cause of this imperceptible nature archetyp:s cannot bo
reached directly. In that unconscious state they do not
manifest anything, unless they manifest their values in an
archetypal image, symbol., in dreams, ima~inations and in
other symptoms of this kind.

Briefly, archetypea are unconscious in tlonselves.
This characteristic, undoubtedly, implies a relation either
with a knowing subject or at least with the content:s of the
archetypes. ‘/ithout relations with external phenomena, past
or present, archetypes dre eupty; they have no ricaning anl
are therefore without representation. Thelr mz2aning and
siznification i3 undetermined. Tueir contents represent raw
matter, as it were, for the final formation of syabol or ar-
chetypal images. This occurs when the zrchetypes wre put in
favorable circunstances of space and Lluc, when they are in
reletion with the conscious from which they receive their
neaning. In other words archelypes faced witl an objective

phenomenon existing in space and tiume recelve a "Lody",

13 3. Funmet, "3ymbolisme contemporain®, in Etudes
carmélitaines, no. s;)éaial 1960, p. 58. ’
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"matter®, a plastie form, and become perceptible. At that
time the comsciocus makes then symbolic Lacause of the rela-
tion it makes bestwesn the archetype and the phenomenal mat-
ter. bBriefly, archetypes are unconscious energies or poten-
cles.

B. archetypes: Collective forus

Jung distinguished the umecnscious into personal and
individual, impersonal and collective unconscioua.l” Per-
sonal unconacious is formed out of personal experience. It
i3 a sum of lived infant reminisconces. Thelr existence and
value is limited Lo lnlvidual perceptions and sensaticns
that sach person had in the early days of his Life. That is
why peraonal wnccnselous contains forgotten eyents, even
those which are iargovten intentianally. It caatains also
M painful sensations and perceptions which had not suffi-
cieutly penctrated the planes of conscious and menory.
Bom;timoa its contents are repressed or past checked sensa-
tians or unaceowplished sensations.l®

Collectiva unconscious on the other hand is described
in the following manuer by Jung: "un inconscient impersonnel
ou supra-individuel [... sst] préclaément parce qu'il est
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détaché des sphéres personnelles, existant en marge de cel-
les-~ci, qu'il posséde un caractére tout 2 fait général et
que ses contenus psuvent se rencontrer chez tous les étres,
¢ce qui n'eat pas le cas pour tous les matériaux indivi-
dunla“.16 The main difference between individual and col-
lective unconscious 18 that the latter have neither been ax-
perienced nor lived by each individual. Collective uncon-
s¢ious are ancestral figurations made up of capacities of
repregsentative heritage. They exist in the human spirit and
are therefore tranamitted by heredity. Hostie, commenting
on their origin, said that they are acquired by humanity.l7
Baudouin, commenting on Jung's archstypea, calls them col-
lective images on account of their identity in many sub-
Jcct'.ls In this way they are common to all people, rela-
tively speaking.19 They are capacities enabling many sub-
Jects to form similar images and correlations. They are
collective and common because people have the same under-
standing and interpretation of them. They are a center of
association of ideas which are particularly stable in many

16 C.G. Jung, Psycholozie de l'inconscient, p. 132.

17 R. Hostie, Uu mythe A la reli:sicn. La psycholo-
@ ique de C.G. y Pe 61,
18 ¢. Baudouin, szg%ggg;zgg du symbole religieux,
?ms’ Fly’&l‘d, 1957’ p' l et [

19 J. lenninger, S5.V.D., "Mythe en ethnologie", in
Dictionnaire de l1a Bible, suppl., fasec. xux, p. 235.
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subjects, which enable that subject to announce analogous
images to my.zo Acaording to Hostie's explanation, they
are unconscious collective dispositions of the soul, without
any representative content. They are, therefore, identical
structures of the psyché, whoase tendency is to realize their
signification, to produce similar representations.

The existence of contents of collective unconsclous
is explained by three joint factors. The most fundamental
factor of those contents is heredity itself. leredity is
the basis which detemmines the nature of contenta of the ar-
chetypes. It is through it that we can explain the exist-
ence of ldentical legends, folklore and myths in the many
various parts of the world; for instance, myths of fertili-
ty, lunar rhythmic life and death, myth of natalis solis in-
yieti and myths of initiation. Other subjective factors
which explain the expression of the archetypes are the imag-
inative reactions stimulated by physical phenomena. In this
way imaginative representations are the egho of the objective

phmoamon.21 Therefore, representations of archetypes are

not innate. Jung's opinion on this point is very c:leur.22
20 C. baudouin, Psychanalysc du symbole religieux,

p. 119.
21 C.06. Jung, Ps logle de l'inconscient, p. 138.

22 "Ce falsant, je n'affirme nullement la tranasmis-
sion héréditaire de représentations, mais uniquement la
tranamission héréditaire de la capagité d'évoquer tel ou tel
élément du patrimoine représentatif. Il y a 1d une diffé-
rence considérable.” C.Q. Jung, op. ¢it., p. 131.
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Cempidered in relation to thelr representations or
contents, archetypes are called pure formal olements, facul-
tztes formandi. cJCompared with symbols, archetypes are pre-
figurations of synbola.23 Their role is to allow objective
phenomena %o find their corresponding preilwotions among
poychic qualities. According to Jacobi's comuentary arche-
types are conditions for the croatican of symbols.24 1helir
psychological reaction consiats in a projection o the pay-
chic forms vwhich are represented. The predominant role giv-
en to the payché in this theory is to create and communicate
synbola.zs The psyché and the archetypes are a condition
sins qua non of the symbol. Man aceordingly muy be called
aninal symbelicum.20

Acgording to Jung, therefore, we cun speak of sym-
bols whenever ths archetype is manifested hic et aung in
spAce and time. Lymbols are the archetypes appearing in
such situations and are given gignifieation and perceived by
the conscious.?’ In other words symbols are expressions of

23 R. Hostie, Du mythe & la religion, La psycholo-
[ ] 1 C.G. y Pe ’ .

2, J. Jacobl, "irchitype et symbole dans la psycho-

logigode Jung", 4in Etudes cammélitaines, no. apécial 1960,
P. .

25 Idem, ibid., p. 168.

26 Lucian-larie de Jaint-Joseph, "Expérience mysti-
ue et expression symbolique chex 3. Jean de la Croix", in

gtugea Carmélitaines, no. spéeial 1960, p. 172.
27 J. Jaocebi, loc. eit., p. 168.
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the archetypes in a coancrete collective or individual situa-
tion. To express this, Jung said that: "Tout symbole est
l'expression d'un archétype dans mne situation concrdte col-

lective ou individurlle."?8

Without archetypes symboels can-
not be explained, cannot be what they are, since the latter
are pictures and expressions of the psychic enerpies or dis-
positions.29

Jung's theory about the archetypes can be summarized
in these words. J3ymbols depend on archelypes for their na-
ture and existence. .ircghetypes are dispositions of the psy-
ché¢. They are a sum of energies and capacities. They are
unconscious, collective, innate dispositions without delinite
content in themselves. It {s on account of them that some
phencmena in their proper circumstances of space and time
are interpreted in the smame way and, therefore, rcpresent
gimilar images to all people.

It is stated also that religious symbols are based

on their own archenypes.3°

Although we should not consider
Jung as a theologian, his theory can be applied to symbols

of supernatural realities. He was concerned rather with

28 R. Hostie, Du mythe & la relicion. la holo~
gle analytique de C.Q3, Jung, p. 07. reaese

29 J. Jaccbi, "archétype et symbele dans la psycho-
logigadalggng", in Etudes Carm¢litaines, no. sp’ecial 1960,
Pe ' .

30 Idem, ibid., p. 193.
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natural phenomena and natural religion, but his theory seems

adnissible outside thogs limitas.
3. Polyvalance of Jymbols

The most characteristic quality of symbols has been
glven many names. It has baen called pelyvalence, duality,
polarity and ambivalence. This polyvalence seems to be cne
of the most differentiating qualities of symbols. It seems
to be an essential property of symbols. Since this polyva-
lence i3 explained in many expreasions we shall examine some
of them in the following paragraphs.

A. Abstract and Concrete
In the comnentary of Jacobl junpgian symbols are beth

abasract and eoncrete.31

This terminolcgy should not lead
us to confusion. It should not be understoo. accordin, te
scholastic voscabulary. liere abgtract means the (ispositions
of the knowing -ubject whereau concrete means the objective
phenomena oOr the symbol itself in its extramantal existence.
Syr:bols are built up of an association of tliese subjective
and objective olements. They sre constituted by the arche-
types and the =ensible phenomenon. Furthermore, syrt.wles are

not percelved Ly ratiomal or logicnl stages but by intuiticn

31 J, Jzcobl, "Archéty;« et sym ole dans la psycho-
logizodo Jung", 4in Btudes Cammélitaines, no. spéeial 1960,
Pe .
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& in an irratienal manner. This is what is meant by Jaco-
bi's worda: "Il n'est ni abstrait mi concret, ni rationnel

nt trrationnel, ni réel ni Lrréel, il est soujours 1l'un et

l'autre [...]1.»32

B. Polyvalence Itselfl

Symhqla ares called polyvalent in order to emphasize
their multiplicity of signification. This mesans that they
are "conscious" and "unconscious”. In other wards they are
full of meaning and vold of meaning at the same time.2>
This seems to be contradictory at first sight, whereas ‘-
fact there is no contradiction. Duality is a quality by
which the intimate union of opposites is expressed. This
coineidence is based on the nature of the archetypel image
itself. Symbole by their duslity touch and manifest not on-
1y what L& before us but also what is behind us. This func-
tion nakes thlﬁﬁéodiatoru between the hidden and the mani-
fest.

Eliade explains this bipolarity in anether way.3“
He simply explains the double signifigaticn of symbols by

32 J. Jacobd, "Archétype et symbole dans la psycho-
lczﬁsdv Jung", 4in Etudes varmelitaines, no. spicial 1960

'3 Idem, ibid., p. 172, 182,
N. Eliade, |
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mentioning their most importunt meaning in religious phenom-
ena. For hin symbols manifest powers, th¢ sacradi. On that
account he calls them kratophanies and hierophanies. In or-
der to show that symbols are concrete and real objective
things, Eliade explained that hierophanies may belong to
psychological, econcinic and social orders as well as to the
spiritual order. They may be objects, movements, games or
psyshological functions. This acecounts for their polyva-
lence because they attract and repsl, because they are con-
sidered as clean and defiled, as sacred and profane.Bs -2
larity of symbols permits them to produce a series of reac-
tions in the knowing subject. This led Eliade to bring a
valuable distinction on the nature of aymbola. Following
that precision we may say that symbols are not objects which
hic et nune have a relation with the mind, nor what actually
unites many zones of reality, but they are what is capable
of revealing the fundamental unity of many planes of the
real to many senses on whatever context they may be. In
this way symbols are rightly called realiszsers of concordance
and coincidence of many in one rorm.36 Their message extends

to many flelds. PFPeolyvalence is, therefore, the quality and

35 M. bliade, Patterns in Con ..rative Relirions,
Pe 14-15.

36 G, Bawdouin, Psychanalyse Ju symbole roligieux,

Pc 82.
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property of symbols of buiny able to express simultaneously
many significations st once.37?

Van der Leeuw zivaes a nuance about this property.38
According to him polyvalence is what makes synbols identi-
fied with the things they manifest. In that case symbols
are a meeting of twoe perfections or realities. But this
identity is total or complete, because the object manifested
remains a thing different from its symbol. The quasi-iden-
tity is based on the image by which symbols are not simple
representatives and replacements like signs but in a way the
thing revealsd. They take the place of somethinpg distinet
from them and at the same time they express their own per-
fection and qualities.

According to Lucien-Marie de Saint-Joseph polyva-
lenes again means the capacity to express opposed qualities
such as 1ife and death, Jjoy and suffering, attraction and
r‘pulsiau.39 These effects are expressed in different fac-
ultiea. In the symbols of baptism, for example, water sym-
bolizea death to sin and the spiritual life of grace,

37 M. Eliade, "lLe symbolisme des téndbres dans les
{g%égiunalgrchaiquns", in ttudes carmélituines, no. spiécial
, pe 18.

38 G. van der Leeuw, L'homme rrimitif et la reli-
m, I”&x‘i&, Arcan, l"/“«}\)) P l’); V38

39 L.-M. de St~doseph, "lLxplrience mystique et ex-
pression symbolique chez 5. Jean de la Greix", in Etudes
C litaines, no. spécial 1960, p. 47.
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diaappearanc: of sin and tie quasi-creaticn or appearance of
grace. This symboliam of water i{s [ound in wudogieal fash-
icn in the polyvalence of water itself, Drcause witer is ca-
rable of producing shysical purit; by the removal of physi-
cal impurdities, lLecauss one can et 1life in water just <a
one can get daeath in it., “hls i. an example of the oujec-
tiva foundaticn of the charactar of polyvalence of sy.bola.

This functlon of nanifesting diffcereny things 1is, in
faet, an advani.age bescause distinciion an. independence of
ebjects reveslad are manilestea without lorgeviing their
udity. ror this rzason &also nay vulues cr manifestations
can be added te¢ a symbol without danger of confusicn. This
polyvalenge allows the survival of the symbol even if other
manifestations are added to it. It allows the existencs of
religious symbols which can unveil inaccessible realities to
empiriec experiencc.4° It is by rmeans of symbols that such
realities are manifested without deforming either the symbol
or the inacceasibllity of those realities.

Folyvalence of symbola is an important quality of
symbols because it allows the manifesatation of various an-
pects of reality without the danger of hiding or diminishiny
the value of the symbol itself. It means that aymbels are

LC M. Bliade, "Le symboliane das téndbreas dansg les
relizienz archatques", in Etudes Cammélitaines, no. spéclal
1960, po 110
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"conscious" and "unconscious', "abstract” and "ccucret:®,
"real” ud "unreal”™, "rational’ and "irratiomal” st the same
time in themselves. This only an:as that symbole ar: made
up of both spirituwl and sensible elements, that they are
full of meaning according to circumstances of space and time.
Polyvalence means that symbols are able to express different
and sometimes oppesed realities. It 1s on this point that
their richness depends. For this reason also, symbols have
two funetions. They represent the object which they mani-
fest and they sre somehow the image of that object.

L. Global .leaction

In order to know exactly the nature of symbols we
have t0 examine their role in the immanent act of knowledge.
We have to know their influence on the knowing subjeet. In-
deed, if knowledge 1s the vital ldentification of the know-
ing being with the known objJect, a c¢lear notion of subjec-
tive reactions may help us know factors implied and included
in the realization of such reactioms,

A. Inseparability from Cxperience
Lucien-Farle de Jaint-Jjoseph describes gyabols s

inseparable expreszions of the w.puricice oi & knowlag

" &l toii de }.;t-—Jomgh, "axpirignch systique ot ex-
pression sym que chez J. Jean de la Croix" in Ztudes
Sarmélitaines, no. spéeial 1960, p. 49.
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h‘ing.“z By so sayilng he admits the existence of some reac-
tion or influence caused by symbols in the mind of the know-
ing person. That experience had something special because
the revealed thing is given neither before nor after the
symbol itself. The act ci that expePience is not retional
but intuitive. This does not mean that intuition produces
synbols always. Certain conditions are required in order to
have the experience of symbols. The object perceived should
be polyvaleat, otherwise reaction proper to symbols is not
prodused. Lucien~Marie de Saint~Josaph gives priority of
nature to objective reality because sxtramental reality

causes subjective cxparianco.“3

B. Global Reaction Itself

This experience is not limited to one faculty. It
is global, because it is the reaction of the whole person,
of the whole being. It causes the reaction of different
faculties of man.hk This overall reaction i3 made possible
by the image posseased by symbols. OUn account of it symbols
cause the vibration of thought, sentiment, sensation as well

o L2 m. de ei’l‘it.-.}osogh, "Expﬁienco mystique et ex-
pression sym que chex J. Jean de Croix", 4in Etudes
Carm¢litaines, no. spécial 1960, p. 33-37.

43 Idem, ibid., p. 38.

4, J. Jacobi, "Archétype et symbole dans la psycho-
;rg{;7dolggng", in Etudes Carmélitaines, no. spéeial 1960,
. Y .
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as intuition. Symbols, thereiore, realize an agreement and
harmony between the sense and the apirit, between senaitive
and intellectual faculties. The message transmitted is re-
ceived by man not only by his rational powers but by his
senses also. They help us to know different aspscts of
reality and their unity in one being. Through them we do
not know reality partially but totally, not as a sum of
distinetions but also as something really one.

This is nothing but a complete understanding of the
etymological definition of symbol, which in sreek is +v.:cAc,
a substantive derived from the verb «v. x»w which means "to
take with®, "to include”, “"to comprehend”, "to totalige” and
"to wnify". In primitive greek culture sv.jecx:v meant "a
sign of recognition". It was an object divided into two,
whose portions were gilven partners as a sign of their con-
tract and agreement. It is clear that those symbols were
conventional. Nevertheless, the notion of totality was al-
ready understood because parts considered alone were not
symbols.

Global reaction, briefly, means that symbols made
the whole man know by all his faculties — sensitive and in-
tellectual. It means that man knew not oaly by rational
manner but also by intuition. In this way an overall and
total reaction is produced in man by symbols. By that reac-
tion we know distinctions as well as their unity in the ex-
isting thing.
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G« Nobility of Symbols

After this short survey of the nature of symbols it
is normal that we compare them with concepts, which are also
means of knowledge. Our intersat is to know whether symbols
have any advantage over concepts. iiostie tellas us that: "la
définition junglemne du symbole prend tout le relicf néces-
saire. Ls symbole est la meilleure [ormule possible pour
indiquer une réalité¢ relativozent inconnue en goi, mais con-
nue comue préaente de par son dynamisme."h5 They are the
beat possible formulac because they indicate realities to
asny faculties and stimulate in them a global reaction. In
them we see that object totally by our intellect and senses
in a single act of intuition. Of course, this does not mean
that symbols have no shorteomings. They do not give us com-
prehension or comprehensive knowledge nor evidence of absent
beings. Their advantage.is that more faculties know. Clon-
cesptz. on the otL.r i .ud, supply the intellect only with
knowledge. In a word we may say that symbols are richer
than concepts by extension.

Another advantage of symbols 1s expressed by ir.
Chenu in these words: "La richesse du symbole, et elle lui
est propre, c'est sa puissance de suggestion du mystldre des

L5 R. Hostie, Ju mythe & la relimdon. La psycholo-
rie analytique de ©.G. Jung, p. 43.
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choses ou de Dieu."%® 1In this way concepts cnabls us to
have a better knovledge of transcendent realities by sug-
gesting sonme sinilarity with what we see in thoe symbol. It
is no other reason than this that Yumet speaks about: “azon
aptitude A faire touchsr du spiritusl par un esprit charanel
plengé cozme le nétre dans le scna” 47 By symbols profound
depths of the soul are reached.

Conclusion

Symbols are signs and more than signs because they
are complex and have images of the reality they manifest.
Symbels have subjective aspects or conditions which are
galled archetypes. These archstypes, in fact, are uncon-
sciocus, callective energlos and predispositions of symbols.
Without then we cannot hawve symbols. 7hey are innate and
inherited together with brain structure. When they are in
favourabls conditions of aspace and time and contain in addi-
tion ths corresponding phenomena, a symbol 1s formed.

Symbols in themselves are cbjective realities whose
spacific and formal constituent is their polyvalence, which
is nothing else than their capacity to express many reali-
ties. It 43 a property by which symbols manifest different

46 HM.-D. Chenu, GC.F., La théologie au Xi° sidel
Pa.!'il, Vrin' 1957' P- léOo ’ J’

47 S. Fumet, "Symboligme contemporain®, i1in Etudes
carmélitaines, no. spécial 1960, p. 142, o
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things and sometimes opposed objects without confusing them.
It is by means of this quality that symbols reveal distine-
tions and unity of various aspects &f belng.

Polyvalence of symbols is the fundamental power by
which symbols stimulate global reaction in man. It enables
then to carry their revelations and manifeatationa to groups
of knowing faculties of man, namely, sensitive and intellec-
tual fasulties alike. JSymbols are known by intuition. They
talk to the whole person. They address lower and anigher
fasulties of wman.

Their nobility consiste in this overall manifesting
power. They are the moat proportionate ebjective means of
knowledge to the humam person, because they talk to man by
his external faculties, because they talk t0 nman as a being
made of bedy and soul, because they do not talk to the in-~
tellect only as concepts do. They manifest reality to the
whole person.



CHAPTER II
MYTH

“e cannot study religious symbols without any con-
sideration of myths, not only because myths are symbols of
representation or of conduct but also because they play an
inportant role in primitive religions. Different defini-
tions and explanations have been given of myths. In general
exegetes do not agree totally with the definition given by
ethnologists. In the past, in fact, myths wers looked at
with a pessimistic eye. To-day the tide is changing. More
studios are made about them. Just the same the solution is
far from being c¢lear and universally accepted. As a result,
we do not intend to give a detailed study of the nature of
myths. We will examine ther in order to understand better
their role in the various pagan religious rites and obsgerv-

ances.
1. Lyth as Expression of Understanding

One of the shortest and clearest phenomenolopical
descriptions of myth 18 given by Childas, who states that
"myth i3 an expression of man's understanding of reality".l
Myth is equivalent to the conception that man has of the

1l B, Childs ﬂ*%%ﬁggﬂ_&ga;itz in the C1d Testaneant,
Londen, 3CH Press Ltd, e 17, =
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wniverase; it is a manifestation of that undersiunding. in
other words myth is a form by which existing structures of
reality are understood. Fythologyr, therefore, is any knowl-
edge and tieatise about this conception ¢f the world, a col-
lection of mytha. MNevertheless, as Pépin remarks, "la my-
thologie n'est plus seulument le catalcgue ot la descrip-
tion, mais la science et ll'explication iss mythes".z In
this vay mythology is & kind of reflection of wyths.

This understanding of reality can be expressed and
manifested in many ways; for instance, by means of recita-
tions, literary forms, by vitel activities, functions and
actions. That is why nyths are -~lsc called narratives and
recitations. Idiart, in the same line, calls them literary
achievement.’ There is some adventage in calling myths lit-
erary forms because of the distinetion whieh i nuanced be-
tween myths and their doctrinal content.

Myths are not only recitations, they are also rites,
actions or gestures. It is true that we can have myths
without any rite but such myths would lose much of their
power and the best part of their richneas. 4is Calllols
says, myths without rites and actions lose almost their

he et sllé-orie. Les orirines /rec-
cle58y, p. 1321,

3 P. idiart, "Prétre palen et prétre chrétien”, in

Etug%% sur %p.ggg;!%gg§~g%_;%gg§gg, CGollection Lex Orandi,
no, , Paris, nd. du Cerf, 1957, p. 347, 355.

2 J. Pépin,
les contes
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"raison d'étre". b They loae their influence and therefore
cannot be practiced. They become mere literary productions
as in the case of the majority of classical Oreek myths.
Apart from the primordial act, in which consist some of the
myths, these myths may degenarate into an cpic legend, a
ballad, a romance or may swrvive in the attenuated form of
suggzestions, customs or sounanirn.5 The association of
myths with certain ritual cobservances makes myths lively and
influential. Separation from them makes them pure specula-
tive and passive recitations. iven in their degensrated or
dead form myths are still significant though in 2 lesaer de-
gree.

To consider myths as narrative forms is to coansider
thexn as a means of knowledge. Un aecount of this sharactoer-
istic Van der Leeuw even calls them aymbols.6 .1iade calls
thex symbols of repreassntation and conduct.7 idiart de-

scribes them as explanations of mysterious problems of 111‘0.8

. & R, Caillois, Le mythe et )'hosmse, Paris, Galli-
mard, icl‘)B&j, p. 30.

5 M. Cliade, rattornsg in comparative ‘.c¢liricns
London-iiew York, Sheed and .ard, 1958, pe 431. ’

6 G. van der Leeuw, WM’ et lu reli-
gon, Paris, aircan, 1940, p. 2y ie

7 M. Eliade, i
ris, Payot, 1949, p. 3

8 »P. Idiart, "Prétre palon et prétre chrétion", in

Ltudes sur le sacremeut de 1'ordre, p. 347, 355.
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This explanation 13 givean by ..cans of ima;es. 48 a result
some myths are core actions then aarravives. Tihey are not
mere verbal recitations of evanis learned by heart. Their
9

ols i3 to ive a model and a pattera of behaviour. They

12 e literary uspect

are controlling motives of conduct.
cf nyths should not be omphasized too uuch, otaerwise some
ayths would be automatically excluded, ilor instance legends.
Some myths are secret.tl ‘fheir recitation and per-
formance 13 restricted to a group of initliateu peopie oaly.
ihey can only be recited by special persons at specified

12 in exuuiple of cuci. myths is found among

times and places.
ayths of initiation which wers not to be rsecited outaide
their sacred time and seasons. It goes without saying that
this notes does not apply to all myths. In other words,
other myths are publia.

In order to understand the nature of ayths we have
to place them in their circumstances of time. o far we
know that ayths are expreasions of aan's understanding of
the universe within the early stage of his intelleetual de-

velopment. In other words myths come froc a pre-~sgcientific

9 1. "liade, fatterns in Comparative Religions,

p. 73.
10 . Caillols, Lo mythe et l'louse, p. 98.
11 Idem, op. clt., p. 143.
12 H. Eliade, 9op. cit., p. Th.
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uneritical and naive stage of consciousncas. That is why
myths are found among the primitive Egyptians, Greeks, Haby-
lonians and among primitives of Africa, 1iji and New Zea-
land.13 It 13 in thess forms that inexplicable events were
attributed to the direct intarvention of the gods. 3Jince
myths have a necesasary connee¢tion with the primitive stage
of a people and aince each group of people has had its prim-
itive stage, myths can be named after sach people and civi-
lization. That is why Pépin concluded: "c¢'est dans cette
perspactive que l'on parle de mythologie hindoue, de mytho-
logis gracquo"-lk

2. Kinds of lyths

e do not intend to give an exhaustive classifica-
tiaa of mytha. According to thelr contents, however, myths
can be grouped Liuto myths of creation, myths of gods of veg-
etation, myths of tranaformation or of passage, myths of ev-
ocation and exorcism, and myths of eschatology or of death.

It ie this quasi-overall enveloping character of
myths that led Childs to atate that nyths are econcerned with
the great realities through which life is determined, death,

13 B. Childs, fyth and Teality in the (ld Testa-
meat, p. 13-lh.

14 J. Pépin, Liythe et alldigorie, p. (331,
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fertility and the arigin of 11£b.15 The extaension of myths
is wide. There are myths abeut gods, about man, about na-
ture, the moon, the sun, about mysteries of nature such as
generation, life, death and fertility.

We would like to deal with myths of origin in some
detall bdecause of their importance in primitive religions.
As we have sald, myths of origin are just a part of the num-
ber of myths which exist. These myths are literary forms
about the origin of the world. As Tdiart says, they de-~
scribe the ereation of the world.1® Cailleis has the same
1dea.17 These authors do not mean creation in the strict
sense as productio ex nihile formae et subjecti. They mean
the beginning of the existence of the universe, in a very

large sense. i‘yths are an attempt to give a psychologieally
satisfactory explanation of the origin of existing things
which are around us. In this way, the deseription given is
proportionate to the comprehenasion of the people who make
thern. In history, the two principles were, according to
Eliade's researgh, heroes and gods.ls Relations between

15 B. Childs, Myth and leality in the Uld Testa-

ment, p. 22.

16 P. Idiart, "Prétre ?alen et prétre chrétien”,
e

in Studes sur le gggﬁgmfg& gde 1 %gggg, pP. 342; J. lenninger,
5.Vei., "Mythe en ethnologle”, in Dictiomalre de la Zible,

suppl., fase. xxx, p. 251.
17 R. Caillois, Le mythe et 1'houme, p. 27-28.
18 M. Eliade, Patterns in Comparative Relirions,

p. 12.
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these two principles were not alwaya clearly exvresscd. To
be more precise, in myths the problem of subordination of
original principles seems not to have existed. Gods and he-
roes ware models without distinction based on their nature.
The explanation of the world by gods led Van der Lesuw to
call myths history of the goda.lg although Childs admits
that some myths are stories about zods, he adds that nmyths
should not be restricted to stories of gods because in myths
other existing structures were expresaad.zo In myths, mys-
teries about nature, man, animals, the moon and the sun were
equally expressed. According to Heaninger, there is a con-
nection between gods and heroes in the attempt to explain
creation.?l
Herces and gods, as Henninger describes them, are
supra-sansible and invisible realities.%? They belong to a
world beyond our sensible experience. They are not totally
different from us or from our world because they are de-

scribed in a manner closer to us. In other words, the

transcendant and the divine are personified in myths and

19 G. van der lLeeuw, L'homme primitif et la reli-
Zon, p. 130, 102,

20 B, Childs, lMyth and Reality in the (ld Testa-
M&l Pe 15; 29'

21 J. Henninger, "Mythe en ethnologle", in Die-
tionnaire de la Bible, suppl., fasc. xxx, p. 227,

22 Idem, 1ibid., p. 230-231, 237.
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consequently the divine appears in a human {orm, the supra-
human as terrestrial, the non-spatiil as spatial, the aten-
poral as measured by time, the unknowable as knowable, and
the inaccessgible as accessible.

Heroes are a littlie more describe’ than goda. They
are the ancestors of a given community.23 They are the first
menbers of a particular family or tribe not only because
they gave that tribe 1life but also because they founded, in-
stituted custonma and traditions and organized the nation.

On account of these original functions, ancestors have cer-
tain privileges and prerogatives. They are above tribal ta-
boos, consequently they can do what is prohibited for the
rest of the community. Caillols says that, basides their
original actions, ancestors have solutions for tribal prob-
lems, that they have a happy or an unfortunate influence for
members of their cammunity.zh Happiness of mortals depends
on them. In order to understand the role of the heroes,
Idiart says:
Le récit mythique est 1'histolre des dleux, des

grands ancetres, des héros civilisateurs, des pre-

miers hommes, qui, dans un lieu qui n'est ni terre

ni ciel mais l7un et l'autre ensemble, ont faconné

le monde des techniques et les coutumes des tribus,
distribué aux étres vivants leurs prérogatives,

23 J. Henninger, "ilythe en ethnologie" in Die-
tionnaire de la Bible, suppl., fasc. xxx, p. 22&.

2h R. Caillois, Le mythe et l'homme, p. 27.
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leurs réles et leurs nlaces, organisé la nature et
la société.zg
In this passage, the role of ancestors, thelr na-

ture, activity and place are clearly desdribed. By their
function they differ from us. Tley are representations of
what is thought or imagined to have happened. Gods and an-
csators have their own special time which iz not sinilar to
ours.?6 That time, which Idiart calls prehlstoric, preceeds
organization of the worlc as well as our time.27 It is the
time of transition of the universe from chaos tc cosmos,
from disorder and confusion to corder and distinction. Jince
mythical causes are gods and ancestors, we dc not see the
inconveniency of admitting the description of time as given
above. This tize strictiy speaking presuppcses real crea-
tion by God and follows that creation. 7Tt is time during
which the evolution of the world and the apparition of life
took place. In comparison to our historic time, the aythi-
cal time of ancestors is called primordial and ater  ~a1,28

Because 1t was at the service of divine belngs, rui..r, the

25 P. Idiart, "Prétre pafen et prétre chrétien”,
in Etudes sur le sacrement de 1'ordre, p. 343.

26 J. iHenninger, "Mythe en ethnologie", in Dig-
tio Bible, suppl., fasc. xxx, p. 24h.

27 P. Idlart, loc. oit., p. 343, 352.

28 G. van der Leeuw, l'homme primitif ot la rcli-
gion, p. 100,
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so~called divine gods and ancestors, lliade qualifies it as
sacred time, great time and grand opoch.29 This original
time is paradoxical because it was not perpetual, because it
is measurable, and yet it is different from ours. PIrimitive
religions themselves do not give a satisfactoery distinction
between these times.

Description of this ordiginal time permitted those
who either recited or listened to them to know past events.
It made the contact of the human mind with the other spheress
posaible. It was a sort of bridge betwean the human and the
transcendant. Its description took man out of his present
time and individual historic duration, and by imaginaticn
and super-excitation projected him symbolically to the Great
Time. The narration of primordial time separated man from
his natural existence and the surrounding world. That illud
tempus is an important circumstance which will give mythieal
personages and events their original and sacred character.
Without it pagan myths cannot ba galled literary forms about
the origin of the universe, 1ife and the people. That is
why Lliade affirms that primordial time opens the way to
atemporal events and personages, that it introduces man to

29 M. Eliade, I % gngol Paris, Callimard
1952, pe 73-75; 4. Henﬁ’ nger, "nythe ex; aﬁmol,.o ilev, in’
g;gtigggg;ge de la 3ible, suppl., fasc. xxx, p. 243.
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an indescribabie worid.’o It also parmits initiates to com~
municate with ancontora.31

It is during that great time that ancestors and gods
ageomplished their primordial great act, which, according to
iliade and Henninger, conaisted in the creation of the
vorld.32 1t was in the same epoch that ancestors crsated
the species and founded the comnunity-33 That act is not
only the original and prototype but also the pattern for
present and future actions of the mortals.3“ It goes with-
out saying that these agents were more perfect than those
pesople still alive. iythical repetition differentiates pa-
gAn myth from Christian myths, inasmuch as it makes them cy-
clic, whereas Christian myths are concerned with the achieve-
ment of history; their motive is a future event or happening,
whereas the motive of pagan myths is linear. Pagan myths

are stable and uaprogressive, Christian myths are typological
30 ¥. Eliade, ) 8, p. 75; idem, Pat-
torns comparative neligiong, p. lo.
31 J. Maritain, Quatre egsals sur l'espyrit g%%s B8a
ggg%%%;g;_ggg;ngllg. Paéis,‘ﬁhséiéb de PBrouwer, [el935J,
P. .
32 ., Sliade, iatterns in Compurative Religcions,
p. 429-430; J. Henninger, "HMythe en etE%oiogIe“, %E i~

tionnaire de la Bible, suppl., fasc. xxx, p. 243, 245-1’75%.
33 K. Caillois, lLe mythe et )l'homme, p. 105.
34 G. van der Leeuw, L'homme primitif et la reli-

glon, p. 130.
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and progressive. Although that event looks nutwral, for the
primitive man it was an essential part of lhis magleo-reli-
glon. It was both a kratophany and hierophany. it was
something religious on that nccount.35 dithout original
event and time myths are no more influential and practical.36
Separation of gods and heroes makes them lose their force

and become suppositions and unsignificative gesticulatiocas.

3. Dyt aad action

Myths arc projections of collectlive psychology,
nodes of uaderstanding and symbolic norms of individual psy-
chology. They are not mere static recitations, neans of
knowledge, nor pieces of literature to ove leamed by heart
and recited in a parrct-like manner. ‘ihey are not material
for dry speculations or aimless recitations. They are prin-
ciples of culture and community organization. They are
means of infiltrating religlous ideas and driving men to ac-
tion, They are practica1.37 Their first aim 15 to give
initiates information about the origin of the universe, to
show them their position and duty in life. hat ila

35 M. Eliade, ,utterns in Comparative Religions,

p. 425.

36 P. Idiart, "Prétre palten ¢t mriétre chrétien',
in Ltudes sur le gacronent ¢ l'ordre, p. 557.

37 R. Caillois, Le mythe et l'horme, p. 342.
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particular «bout them is to cucourage and %o urge iunitlates,
or those who either listen or recite them, to act.33 The
principal. aim of myths is to be lived, practiced and real-
ixad.39 They are a guargntec of the existence and the va-
1idity of the creative act and of the heroes, repeated by
the people during their lives. In other words myths want
continuation of the species and the survival of the communi-
ty concerned. They incite and solicit those who recite them
to action.*’ In this way they control the belief, behavior
and condust of a tribe.*l That is why Eliade called them
symbols of representation and condugt.,

But how are people induced to repeat the primordial
act? Low are they indoctrinated and given the spirit of the
angestors? The nermal way was to learn and recite myths.kB
Repetition was a means of information. [t worked on the

pasychology of the reciter and of the audience as well. %

38 J. ’aritain,l % e;sq;s sur l'euprit duns sa
M&M@A&g. p.

39 G. van der Leeuw, L'homme primitif et la reli-
Zion, p. 105, 107.

40 R. Caillois, Le nythe ot l'homme, p. 24-25, 98,

143.
lhl G. van der IOO.W’ P> 9;!'1 Pe 107.

388 M. Jliade, Pa 8 Comparative kelicsions,
pl L]

L3 B. Caillois, op. eit., p. 143.
l}" Ga van dGI‘ II"W, w, p' 131'
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It gave thenm suggesiions and imagus of the reaslity oxpressed.
In those myths the realities are deacribed in a human way.
The act is personified anu made vivid by using detailcuy de-
scriptions giving almost the sceue of what was egtimated to
have happensd. .he affect of those rsepetitions vus like the
effect produced in the psychology of an actocr. Gradually,
he forgets what i.e is 4in reality. ile puts himseil in the
circumstances of hias part by his imagination. Listeners and
spectators of myths are like the audience of a play. Such
repetition gives myths their value, meaning tc present and
future actions of tie neophytes. They abolish historic time
synbolically in order to introduce the audience to the other
supra~human world in which the ancestors at a primordial
time fulfilled the original event.*> Thiu 1. promoted by a
vaery high tension and excitation of the imagination and the
other secnses. 7The role plaved by imagination is very impor-
tant in order to enable man to form a picture or an idea of
the reality expressed in myths.

Since myths are not only iiterary forms but also vi-
tal actions and performances, they have to have some charac-
teristic by which they may induce people to action. These
activities wore important because it 48 the mutual relation-
ship of myths and cult that created an intelligible unity

45 K. Eliade, Image ot symbole, p. 74-75.
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betwesen the past and the present, betuween the this-worldly
and the other-worldly.“6 Indeed, it is in the -rama of the
cult that actualization of mythical realitles was ex-
preasod,“7 True mythe which had a practic:l iaportance were
necessarily accompanied by certain ritual observonce-~. The
influence of action is more effective than that of recita-
tion. Action is better and sometises stron; 2r than theory.
In nyths of origin and those of passsage whoss ainm was action
and repetition of the expressed event, mimic and gestures
vere so necessary that without them myth:s lose the best part
of their influential power, if not their "raison d'étra".“s
Without dramatisation myths become mere literary productions
like some of the Greek mythologies. This theatrical demon-
stration gave both reciters and listeners the spirit of
mythical peracnages. The mime gave reciters the occasion to
re~live the act they actsd. Therefore, the combination of
recitation and dramatization of myths promoted the communion
of the actors with the herves and enabled them teo underge
the experience expressed in myths. (n account of this drem-
atized repetition some myths are identified with action.“g

460 J. Childe, }iyth and Heality in the .1d Testa-
Egnt, pt 2 .

47 ©P. Idiart, '""Prétre palen et protre chidtien,
in Ltudes sur le sacrement de l'ordre, p. 347-348.

W8 . Caillois, Le mythe et llhoume, p. 30, 14,

k9 idem, gp. eit., p. 99.
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Myths of origin and passage are what they are on account of
that act. That is why Henninger concluded: "La fonction du
mythe n'était pas connaissance mais action, action essen-
tielle, pour l'existence méme de la communauté."C The
funetion of myths is to lead to the knowledge of the origi-
nal events and by that knowledge to eontrol the conduct of

the people.
4. Truth in Myths

In the XVIIIth geatury myths and mythology were con-
sidered as naive and imaginative explanations which primi-
tives gave about the universe. Mythology was considered as
an erroneous and anthropomorphic expbanation of natural phe-
nonena. In myths superior beings were deacribed like nen.
Pépin says that Schelling attributed this unfavourable atti-
tude to the French anticlericalisam of that cenwry.sl He
also mentions that Fontenelle was one of its moth staunch
and ardent supporters. According to him the origin of myth-
ologies depended on three factors: first, on the spirit fond
of fables and legends; secondly, on the blind respect of an-
tiquity; and thirdly, on mistaken ideas that priests had
about myths and mythalogy.sz The positivist school of

50 J. Henninger, "Mythe en ethnologle”, in Diec-
tionnaire de la Bibhls, at’xppl??hfaw. XXX, P 21.';7. He

51 de P‘ph’ &th@ et Qlégo_x_:;g, P 3&"35.
52 ldem, op. ¢i%., p. 35.
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phikosophy condemned mythology as a collection of mystified
errors and obscure descriptions of the world.53

In the XVIIth century myths and mythology were said
to have a Jewish origin. According to that hypothesis, var-
fous pagan myths were considered as deformations and corrup-
tions of Jewish monotheistic revelations.’® Among defenders
of this opinion it is sufficient to mention Hume and Veoltai-
re. The latter held that primitive and initial revelation
or religioen was monotheistic. The first form of religion is
monotheistic., Its corruption gives rise to polytheism and
to pagan nyth010g1|8.55

Other less sympathetic opinions maintained that
myths were valueless because they wers formed out of a laek
of sclentific terms and vocabulary. In that way myths are
not exact and therefore not true. 0

According to F.W. Schelling myths are true in their
own manner. We shall try to explain his opinion, which seems
to be admissible,

A. Psychological Need for lMyths
In order to understand myths we have to know the mo-

tives for and circumstances of their existence. !yths were

53 J. Pépin, Mythe et alléporie, p. 35-36.
54 Xdea, op. eit., p. 37.

55 Idem, op. eit., p. 37-38.

56 Idem, op. cit., p. 39-40.
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compesed because men felt a psychological need to know the
world areund him, because he wanted an answer that could
satisfy his questions about daily realities.’’ This desire
to understand the wniverse pushed men to make myths. It is
this awocomprehension that myths, as llenninger said, are
not cosmolegical enly but also anthropological.58 They are
ceatered on human activity and existence more than on that
of the universe. Because man {s the centre of myths, reali-
ties are descridbed accordi: ., to his imaginative comprehen~
sion. Divinities are masnifested in the same way.

The need to know the divinity has always been felt
by people. Of course, the idea was not always direct or
clear. Xan felt the transcendence of certain realities such
as helight, thunder, change and life. Unlnowingly, these
phenomena aroused cwriosity and ths desire of understanding
something of those mysteriss. Of course, we should not for-
gat that myths were formed spontaneously, without reflec-~
tion.?? Such intultive formation is normal to primitives
bocauge at that stage of human Javelopment thore are less
rational or philosophical activities. Tho main problem of
the peonle was related to the begimning of those mysteries.

57 P Idlm, "Prét;re ;:amn et prétre chrétien”,

in Etudes B, T 3k,
58 J. chn:lngw, "Mythe en ethnologie", in Die-
ticnnaire de la Bible, suppl,, fase. xxx, p. 232 252,

59 J. Pépin, liythe et allégorie, p. [33].
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"Proefs” of the existence of the univeruse and the tribe were

vnntod.6°

That yesarning to know the past zave myths a char-
acter of knowing the "unknowable". By myths nman nade efforts
to imow what nobody witnnased.él This was not the case for
all myths, because there existed cther myths bezides myths
of the origin of the world. In this way some myths were,
therefore, peychologieal anawers to the psyechological prob-
lens and needs that man felt in order to know the origin of
the universe. Otlhers were answers to the nesed of expressing

man's understanding of realisy.

B. Origin of Myths

One of the important points to remember 1s that
myths are not created by abstract and speculative philoso-
phers.62 Henninger explains the same opinion saying that
myths are not mroduced by cold thinkers who are interested
in objective knowledge of the wiverse.®3 (n the coatrary,
myths are formed by men in a primitive astage of their intel-
lectual activities. l'hereas the philosopher and the man of

130 60 M. Eliade, Patterns in Comparative Religions,
P- .

61 J. Henninger, "Myths an ethnologie", 4in Dig-
tionnadre de la Bible, u’zppl., fase. xxx, p. I&5. He

62 G. van der Leeuw, L'homme rimitif et la reli-
£lon, p. 131.

63 J. Henningar, log. @it., p. 245.
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eritical mind thinks of the world as somoething passive and
impersonal, the primitive conceives his surroundings az ac-
tive and living. 7The univercze for him is full of power
vhich influences his life. As a result, the sensible world
iz for prinitives something other than what it is for people
of critical habits. As Pépin says: "los phiénoménes naturels
iui paraissent pénétrés d'interventions mystiiques; dis lors,
la différence qui sépare théoricuement le monde sensible ot
le monde mythique s'eatompe."®* Undoubtedly, the primitive
atill feels the diffcrence between the two worlds, but his
non~goaeeptual mentality at times fuses the two. This in-
terpenetrasicn of these worlds explairs why the priritive
has no difficulty in adhering toc the "truth” o. myths, be-
cause for him mythical facts do exist and do come to paszs.
For instance, myths of perpestual rhythmic change of the
moan, or of life and death, are true for the priaitive be-
cause the moon appears and disappears rhythmically in real-
ivy.

The existence and origin of myths cinnot be ex-
plained without a certain real experience of naturce, for the
simple reason that myths in their primitive form are not
merely stories told but reality lived. They are not some-
thing totally of fiction. JSomething of them is experienced.

6 J. Pépin, Mythe et allégoris, p. 64.



MYTH L5

“"Because man experiences the reality of ~rowth and decay in
his fields, thias exporience is expressed, for instance, in
the form of the Tammug nyth, the god of growth and docay."65
Therefore, myths are formed by multiple and various impres-
sions from nature. In other words sensations, perceptions
and imapressions of real objective phenomena serve as mate-
rial for the formation of myths.66

Besides the counscious experience of nature, the raw
material of myths includes the whole .izus of psychological
stimuli arising from the human subgonscious, suech as dreams
and hallueinutions which for the primitive man are just as
objective as the aensible world about him.67 It is on ac~-
count of these elaments that for Pépin myth is closer to
dreams inasmuch as both are revelations of realities not
less real for primitives than sensible phenomana.és

In this organization of perceptions man expresses
his understanding. RNaturally this gives myths an anthropo-
morphic eharactor.69 Then comes the imagination, which
plays a major role in myth's formation. Ian fulfilling this

65 B. Childs, Myth and Reality in the (ld Testa-
pent, p. 20,

66 1ldem, op. eit., p. 17-18.

67 ZIdem, gp. e&it., p. 18.

68 . Pépin, liythe et allégoric, p. 64.
69 ldem, op. cit., p. 3k
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task, however, the imagination does not work alone. Thise
would not be normal for it. Its pictures are already stored
in the fasculty of memory, where it can take them acgording
%0 it3 need. 7This co-operation restricts the ima-ination so
much that myths composed by the imagination are not products
of free fantnay.7° This function of imagination has led
ethnologists to call myths creations of the spirit.’l of
course, the word "ereation" should not be taken in 1its
strict philosophical meaning. The spirit does not produce
ayths without any presupposed existing reality whose phan-
tasm 4t will use as a matter of its productiona. In other
words mytha are formed by means of perceptions and impres-
sions that a person or a group of people had in the past.
When observation of natural mysteries, such as proereation,
birth, death, lunar changes and solar influences, has been
made, the human mind begins to form myths. Its main func-
tion is to put an order among existing impressions. The
mind organizes these experiences into an intelli-ible and
unified whole.’? In this production the activity of the
senses is more intense than that of the intellectual

70 G. van der Leeuw, L'homme primitif et la reli-
ém, po 131-

71 J. Hemninger, "lythe an ethnologle™, in [ic-
tiommaire de la Bible, sﬁppl?, fase. xxx, p. 235. 239.

72 B. Childs, Myth and Reality 4n the Old Testa-
ment, p. 18.
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faculties. It has to be noted also that myths are lformed by
a process which 13 less logical and refloxive. 4As a result
waggerated and imaginary deacriptions that are found in
myths are easily understood.

Briefly, wo may say with lleaninger that myths are
produced by the imagination in co~operatioa with the senti-
ments and the intellect of the primitive mind of peopla who
wanted to understand and express theilr compre¢hension of the
universe in whiein they lived. This imagination personifies
primordial events and the objects of nature, because myths
are formed aeccrding to the human mode of understanding. In
that formation objective and subjective elements are neces-
sary. without one of these we could not have myths. Just
as without the sun, solar myths would not exist, without the
intellect myths could not oxiat.73 Objective slements which
enter into the formation of myths are all natural objects of
geography, history and social institutions which surround
man. All of them are necessary for the experience of man
and congequently for the genesis of mytha.74

73 J. Henninger, "Mythe en ethnologie”, in Dic-
tionnaire de lu 3ible, séppl., fasc. xxx, Pp. 2zé, 233=245,

74 . Lostie, Du mytho e La psycholo-

%;a an%;zgigue de o.G, Jung, raris, Desclée de DIrouver,
cl955], p. 55.
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Ce Truth in Myths Themselves

A ceriain attitude of spirit is required in order te
understand the nature of myths in relation to truth. A neg-
ative attitude which leoks at mythology as an impostor, as a
misunderstanding, as & fable and a regression cannot help
anybody to understand them. A simple removal or separation
of myths from history cannot help but be unfavourable to the
existence of truth in myths. In order to appreciate the ex-
istence of truth in myths we have to remember that myths are
expressions of man's understanding of reality at a given mo-
ment and epoch. In order to understand the nature of truth
in myths we have to remembar that myths are expressions of
the human mind in a state of becoming, in its primitive
naive and simple condition; we have to know that in reality
the epoch of becoming is original and precious, that it
ought not to be sacrificed for another, not even the barbar-
ian state of becoming to the advanced state of becoming.
Both are changing and therefore inclined to their respective
perfections. As Pépin said: "Il faut se résigner 2 accorder
4 1la mythologie une certaine valeur de vérige. n o Conse~
quently, a certain value of truth has to be admitted in
myths. 7The problem is the nature of that truth. It is the
theory of allegory which has admitted truth in myth.

75 d. Pépin, dythe st allégorie, p. 44.
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Acgoxding te that theory truth in myth is either immmilate
and intrinsic or indireect and exterior to mytha.76

Myths are trus in an immedicie an: intrinsic menner
when they are considersd in themselves without reference to
another thing. Its truth consists in the fact that myths
are easentially lived and experienced rcalities. “hi:c kind
of truth is not doctrinal but & sequence of historical
events whick have really happencd, cven though they do not
exliot &t present except in the ccascious.’’? in this way
myths are existential truth, if cne moy use thic wrpreszsion.
This roal foundation in reality explzin: the serious ztti-~
tude and piety, the toerror and the firm cttachment of the
pagans and primitives to their nyths. Lhis also explains
the effective influential power of mytha on the couscious of
the psople. rFrom this follows that symbolism of myths and
mythology is actual. It comslsts in an imltation by which
gestures and astions of ceseribed myths are reproduced. In
the same line liturgleal mutilations are imitations of the
castration of Ouranos, while dances of Corybantes imitate
the foolish joy of Oyholo.73 Therefore, the truth of myths

76 J. Pépin, Mythe et allérorie, p. 4k.

77 "Coutefols sa véritd east de l'ordre, non de la
représentation, mais de la rdéalité vécue; clle est vraio,
non & la fajor d'une doctrine, mods coiuie Lne suite &'Crinee
ments historiques qui ont yrainent eu lieu, méme s'ils n'ont
axiggé que darz l'lictoire de la consclence.” Ideu, op. eit.,
p. L d

78 Idem, op, eit., ». 60.
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should not be looked for in its narrative formulation, but
in its lived and experienced reality. This intrinsiec truth
of myth is not rational nor defined as an adequation ef an
exterior realisy with its representation in the spirit and
yige versa} as Pépin saya: "ce dédoublement du sujet et de
1'objet est dtranger au m;ine} la présence maéme d'une repré-
sentation est axclue de sa forme primitive et authontique."m
Briefly, the imnmediate truth in myth is essentially an atti-
tude of 1ife. It is experienced and perceived thersfore and
it is understoed and formulated. Its aim is to integrate
man in the universe.

The inmediate truth of myths is, therefors, in the
order of affection. 4As we have seen, primitives had ordi-
nary experience of the sensible world and what may be ealled
"gystical™ experiencs of the world. Ir spite of their dis-
tingticens the two worlds were sametimes even fused into one
by the primitives. In the experience of the mystical world
they came into contact with supermatural realities, with the
holy and the sacxred. From that contact they got an affective
eatagory of the aupmaturnl.ao In other words, out of
their expsrience and perception of the non-created, the
more~powerful-than~man or numgn, external change of the sun,

79 Je P‘pin, H!g}g gt allézliorie, P 66.
80 Idem, op. €it,, p. 63.
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moon, seasons, life and so on, the primitives came to the
truth of the god of nature, of vegetation, of hunting, of
the origin of life and of the cosmic changos.m Out of that
affective union with natural events prinitives got the reve-
latien of the sanctity and holiness of human exiatence, the
universe, life, fertility, generation and death.az

The immediate and intrinsic truth of myth has a
elose connection with its indirect and exterior truth. Ais
we have just seen, the immediate truth of myth is the expe-
rienced reality; it is an attitude of life and a prineiple
of eonduct. This truth is not only concerned with the past
experiense but also with the present and future life of
primitive man. It 4s in this way that myths are a rule of
oconduet. For this reason myths are a revelation of the
lived reality, and therefore their indirect truth is their
traaslation of that reality by images, restures and ac-
t&ona.83 Its truth iz essentially their reference to basic
structures of being within the present world. "This ‘truth'
consists in a recognition of the life-~determining reality
widch the mythical mind has apprehended in the powers of

81 B. Childs, Myth and Healfty in the (14 Testa-
ment, p. 20.

82 M. Zliade, lalssances mystiques, Paris, Galli-
wmard, 1959, p. 53.

83 J. Pépin, lythe et allécorie, p. 45.
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naturo."ak In other words myths are true inasmuch as they
have relations with real objective realities and phenomena
whose expressions and translations they are. It is in this
meaning and context that mythLs are historic, bocause they
rescall and recapitulate what has bson perceived and experi-
anced, because they recapitulate the history of nature, man
and of the tribe.ss For the same reason myths having rela-
tions with physical or moral recalities in which gods are in-
carnated in order to characterize one virtue or property,
are said to have physical or moral trubha.aé Allegorist
theory, therefore, admits the existence of some truth in
mythologies. Pépin adds: "mais il s'ogit d'une vériud ax-
trinsdque et empruntée, on ce sens que co n'est pas la my-
thologies slle-méme qui est vrale, mais une signification qui
8'en écarte souvent 3 ll'extréme et ne 'y ramdne qu'avec
violcnce.“87 Myths are true indirectly because their signi-
fication i3 true. For instance, the signification of myths
of fertility and the menstrual cycle ars true because their
signification vhich 48 the rhythmical change is true for the

moon and for women alike. Myths are truc alao because in

84 B. Childs, Myth and Heality in the Cld Testa-
ment, p. 20.

85 M. EZliade, Naissances mystiques, p. 53.
§6 J. Pépin, ‘vthe et allérorie, p. 50.
87 Idﬁ!, °E= Q&tz’ p' 560
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them initiates can read and interpret socrets of the divini-
ties. In the myths of Csiris and Dionysos initiates could
read types and figures of some incarmations of some divini-
ties.88

Conclusion

Myths can be defined as expression of man's under-
standing of reality. They are manifestations of human com-
prehension of the surroundings. They are formed by man in
his early, non-conceptual stage of undorstanding. Ais such,
aythe are not only literary deseriptions but also gestures,
actions and vital activities.

Acgcording to the realities experienced, there are
ayths of creation or of origins, myths of vegaetation, of
fertility and generation, of transfarmation or of initia-
tion, of passage, as well as myths of death or of escha-
tology.

Formation of myths presupposss anterior experience
or perception of natwral phencmena guch as the existence of
life and death, rhythaic changes of seasons and the coinei-
dence of perioda of fertility with lunar changes. There-~
fore, trus objective and historic facts are necessary for
the formation of aytha. In other words, myths are inspired

88 J. Pépin, Myths et alléroris, p. L6-47.
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by real historic facts and experience. Once expzrience of
the warld and realitics around is presesnt, the inlud begins
to reoorganize facts into a unitel intellizible sequence,
The mind with its sensitive and intallectual faculties be-
gins to express its comprehansion in literary forms, actions
and gestures.

lyths are true in two ways. They are true lenediate-
ly and intrinsiczally because in themselves they are the af-
fective arperience of basic structures of the universe, be-
cause they express their understandin,; ef real historic per-
ception of the surrounding realities. They are also true
indirectly, in the sense that realities to which they refer
and to which they are related, namely, perceived nature and
its aysteries, are true. In thia way myths are sald to be
extrinsically true beczuse in that sense what 1s true 1is
thoir signified and revealed phenomenz. It is upon this
signifying capacity that we may speak of hysical, moral,
religious truth in myths. Of coursze, ima;ination, circum-
stances of space and time could casily intruvduce or empha-
size minor erroneous aspects in myths asc we find in myths of
initiation. HNevertheless, this minor deficiency does not
destroy the value of myths as containing truth in the primi-
tive stage of mankind, and as the expression of man's under-
standing at that period of his history.



CHAPTLR IIIX
HCTION OF THR DIVINILY

In order to distinguish religious symbols of the
Basotho from their profane symbols, we have to know the na~
ture of the religion thoy had. To know whether a religion
is monotheistic or polytheistic we have to know the idea of
the divinity that a people has, because religious acts of
knowledge and of worship are apecified by their object.
Consequently, it is necessary to know the nature of the di-
vinity according to the Basotho. That notion will enable us
to know, first of all, their religion, and ultimately their
religious symbols.

To study the idea or notion of the divinity of pagan
Basotho, a hundred and twenty nine years after the arrival
of Christianity in Basutoland, is not an easy task. Our
difficulty arises not only from the lack cf "istorical docu-
ments written by Basotho but also from the cultural and re-
lizious evolution that has taken place ever since. Remark-
able variations in their oral traditions on this subject
create other problems,

It goes without saying that discoveries of ethnology
and histery of religions will bs of great help to us in or-
der to interpret some difficult rites and facts. 8neeial
attention will be paid to philological remarks and preci-
sicns; that is why we shall examine words, lesends and
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stories in vhich, most likely, we shall get the notion of
the divinity of the Basotho.

in this chapter our aim is not to Jjustify nor to
criticise what was considered to be the divinity. Neither
is 1t to know whether that object of cult was the true God
or not. What interests us is to know what the Basotho had
ag object of their worship.

1. Dxdstence of the wame Leiino

A. In Various Prayers

The word Molimo which is used for the divinity is
found expliecitly in some prayers of the Basotho. O(ne of
then i3 quoted by Fr. Laydevant. On account of its impor-
tance, it is profitable to gquote it completely:

Molime ako utloe, rea rapela,
¢ Dieu, écoute, nous ta‘frions,
Molimo o mecha rapela oa Fhale.
¢ dieu nouveau, prie l'..clen.
Se rapsle 'na, rapela melimo,
“e n'sst pes mol qul prie, ce sont les dlieux,
Melimo benkhomo ba 141lela matlala.
Les dioux grandi'mbéres qui réclament la viande
des sacrifices.
Katlala ba a bona kang ba shoele?
La viande, comment la voient-elles, ¢tant mortes’
3a bena ka paka tsa mabltla.
Elles voient par les interstices des plerres
tombalss.
Ho {tsce shoe-shoe, ho {loe kae?
Tous sont morts, ol sont-ils allés?
Ho {loe ha sekoti ha se tlale,
Ils sont alldc dans la fosse qui ne se cuaplit

8,
2a ho olla licuave,
Qui engloutit toutes les natioms.
Ha le rapele, lea saoca.
VYous ne priaz pas, vous vous amusez.

56
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Ke molimo oca eng, ha & le molingoana”
Quel dieu est-il, ce petit dieu?
E le nolingcanyana oa tumela baloi
Ce tout petit dieu qui lalsse agir les jJetours
de sorto
Ba metge o methating.
Yul habitent au hord des prccipices.
Bana ba Ra'moloki
Len fils du Péro de sauveur,
na'moloki 1liatla 11 maroba,
Le Pére de sauveur aux mains percées,
11 makutumals ho batho,
ul réchauffent les hucains,
L{ entsoe ke ho r¢ bopa. 1
2¢ qui sont ainsi pour nous aveir faconnés.
In this prayer the term molimo which neans currently
God, or rather which has been used to nean Cod, appears sev-
en times in differcnt forms of the sesuto version. In the
first, second and the twelfth linc it i3 written thrice in
the singular forrm of molimo. While in the third and fourth
lines it is written in the plural form of melimc — gods.
In the twelfth and thirtesnth lines we find the diminutive
form molingoean which means little god. In deseriptive
lanmuages such variations are important and full of signifi-
cation. At the same time they give rlise to many problems
too. In gesuto it 13 the same thing. ror example, does the
plural forwm mean that there are nany pgods” Does 1t mean
that the god has many natures” Then, what is the diminutive
form for? On what is it based? Logically we would have to

conclude that there ars many gods, 1f we consider the plural

1 F. Laydevant, C.M.I., "Idée de Dieu chez lss in~

gigggofgggtOl", in Hevue de l'Université d'Cttawa, 1935,
P. .
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form of tho word melimo, i.e. mglimo. At loast, we are
tenptea to aflfirn degrees in the divinities. These are
problema coming frem the nominal description or frog the
nane given to divinities in sesuto. They will be exanminei
in the notion itself. Fr. lLaydevant quotes another prayer
which was said by aterile women in order to receive the
blessing of motherhood. Here are the first and the last two
lines in which the word mplimo is found.
Molimo ako utloe, rea rapela |...]
v vieu, écoute, nous te pricns (...
Htili o bitsoa ka balimonag.
vn appelle ltili chez los ancétres.
Hol:l.go .a.ko utloe, rea rapela. 2
U Lleu, ¢coutle, nous te prions.
In this prayer two forms of the word moliao are
found. In the first anc the last line tue singular form
Bolimo is used. In fact this introductory address scems to
be the seme as the one found Zn the long prayer that we have
Just quoted. In the ueeond lust tine of this prayer ve find
another forw: balime, which also meuns currenily oz, Ir.
Laydevant in uiiis prayer truansiateu this word by "zricestors®.
It 15 to be remurked that {n this prayer aotiiig is explice
itly said about the difference betwsen the singular and plu-
ral forms of moliuo. The difficulty lies in the use of two

different forms. The soeond dirficulty is to know the

2 F. laydevant, "Idée de Dieu ches les Anciens Ba-
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difference between vhat is aignified by the other plural
form dalino. In other words, is thare a difference bhetween
the plural forms melime and balimo? Problems of teminology
will be discussoed at length in the following paragraphs.

Casalis quotes ono of the shortest prayers which was
used: "Dieux nouvezux, priez powur nous les dieux anciena."’
We notice that in this prayer the term Dieux is in the plu-
ral form, that there are recent and ancisnt gods. This
prayer looks like the one quoted by Fr. Laydevant; the only
difference between them is that in the versica given by :r.
Laydevant the word dieu is in the singular fora while in Ca-
salls' version regent qualifies disux. This brings about
many questions. Are there differences in number between re~
cemt gods? Do they have the same natwre’ Iz the difference
brought forth by the authors? we shall try to give axplana-
tions in the paragraph on the notion of the divinity itaself.

In epite of these difficulties it is undoubtedly
sure that the word to designate the divinity existed among
ancient Basotho. That word is found in thelr prayers in
which it appsars in dif{eront forms. It is the word molimo
which means god in curremt language. It appears in the di~
minutive form of molingoanyena. In the plural form it ap-
pears twice differently, as melimc and balimo. The

3 E. Casalis, lec Sassoutos, Paris, Société des
Wiiassions Svangdliques, 3, P .
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difference of their signification will be dealt with in the
paragraph on the real signification of molimo.

B. Myth of :holumo-lumo

The idea of melimo is found implicitly in myths of
the Basotho. One of the commonest an. the most disputed 13
that of Kholumo-lumo. This was a mythical glant ferocious
animal which is said tc have devoured all pecple, with the
exception of one wouan who eventually gave birth to a boy
without havingz known man. That baby was not like other ba-
bies because it had teeth and amulets at its birth. Iliis
name was Litaclane because of the amulets and the divining
bones ha had around his neck. He grew up in an extraordi-
narily fast manner on the day of his birth, while his mother
had gone to draw water. The mother was surprised to find
her baby already grown up and ready to attack the monster.
litaolane went to kill the monster and thus suved the people
and the animals. The people c¢rowned him their king. Later
on, however, they killed him out of jealousy and misunder-
standing.

Fr. laydevant's narrative is a little different from
the other given by Casalis. Fr. lLaydevant calls the monster
ggolum¢~;gao.h Casalis calls it 553@523.5 According to the

4 F. Laydevant, "Idée de Dieu chez les Ancicas Na-
sutos”, in Deyue ds l'Univeraité d'Cttawa, 1935, p. 322-323.

5 E. Casalis, Les Bassoutos, p. 423-426.
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narrative given by ¥r. Laydevant, the boy was called Jenka-
tane or Litsolane. lie grew up while his mother hal gone to
draw water. According to Casalis' version, the boy grew up
while his mother had gone to collect f{ire wood or, more pre-
cisely, cow dung for fire. Another difference is that Fr.
Laydevant's description is more explieit than that of Casa-
lis in regard to the mysterioua conception of the boy, i.e.
he says explicitly that the boy's conception was virginal,

This ayth or legend has caused many discussions
among missionaries. Jome of them thought that it had a Jew-
ish origin. For them this myth had a Christian inspiration
and as a result they thought that it did not sxist before
Jesus Chriat. All of tham recognize, therefore, & certain
dependsnce of the myth of Litaolane on the historical events
of Jesus Christ. All of them admit the aimilarity of the
legend and the history of the Redeemer.

Casalls hesitates to affirm the connection of this
legend and the history of our redemption by Jesus Christ.®
At any rate, he considers Kammapa as a figure of satan. He
admits the close asimilarity between the life of Litaolane
and that of Jesus Christ.

Fr. Laydevant tells us thay fr. Porte saw a complete
history of our Saviour in this legend.’

6 E. Casalis, Les Bassoutos, p. 425-426.

7 F. Laydevant, "Idée de Dieu chez les Anciens Ba-
sutos", in Revue de 1'iUniversité d'Ottawa, 1935, p. 323.
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The position of Fr. Laydevant is that this myth has
a Christian origin.a He puts a comnection between it and
the long prayer quoted above where the prayer is addressed
to Ra'melokl ~ father of the saviowr. For him, the ancient
Basotho knew the promise and the realiszation of our salva-
tion. He has a little difficulty in explaining how the an-
cleni. Basotho came to possess that knowledge. e notice a
certain lack of clarity in the explanation. lle seems to put
a connection between the ancient Basoctho and the Congolese,
who, aceording to him, had the notion of the true Cod from
Christian missionaries. 7The weak peint of Fr. Laydevant's
position is that he does not give historical proefs for his
opinion. He does not tell us the time, place and occasion
of the svangelisation of the uvonge, nor the timec when the
ancient Basotho met the Congolese. His logic is not clear
because later on in the same chapter he admits that there
are some lagends, for example, that of Leobu and Khatooane,
which do not have a Christian origin, although they have
some points similar to Christian doctrine.

It 48 worthwhile remenbering that long, lonz before
the coming of Jesus Christ, pagans had myths about virginal
birth, cult of the dead, the death of a redeeming god, the
resurrection of a murdered god and the ascansion to the
plage of the divinities.

8 F. Laydevant, "Idée de Dieu chez les finciens Ba-
sutos”, 4in Revue de l'Université d'Cttawa, p. 323.
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The existence of such ideas in the pagen world be-
fore Christ is found in myths of various pagan people of the
past. Fr. Botte tells us that in Alexandria, Igypt, pagans
cslebrated a festival in the temple Koreton, which was dedi-
cated to the god kKore.” The pegans spent the whole night in
that sanctuary singing hymns to the accompaniment of flutes.
They did that in honour of their idols. Their celebrations
began in the evening and stopped at dawn of the following
day. At cock-crow the assembled congrejation, carrying
burning candles and lamps, descended to a subterranean place
vhere a naked wooden statue of a person in sitting position
was carried on a stretcher. The statue had a golden cross
on its forehead, hands and knees. All these five marks were
goldsn. A procession was made seven times with the astatue
around the temple while the congregation sang hymns accompa-
nied by flutes and drums. After the procession the statue
was carried back to0 itz subterrancan place. Fr. Botte addis:
"Et quand on lewr demande ce qu'est ce mystdre, ils répon-
dent: Aujourd'hui, & cette howre, horé, c'est-i-dire la
Vierge, a enfanté l1l'iion (cxvcy Lé u;px " ‘K%(o~161uutTuu
mag beves, €yeeipoes zov AlSuxds 10 4r. Botte adds that

9 B. Botte, 0.5.3., origines de la no¥l et de

&t phande. Louvedd , Abbaye é“*ﬁa‘n‘%‘%m;,—r-srrzm%-
on anastatique 1966), p. 69; see also H. Rahner o.J.,
%ggfgfg%%gac mystére chrétiun, Paris, Payot, ‘clés

10 Idem, op, ei%., p. 9.

<
7
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similar celebrations existed in the metropolitan city of
Arabia, Edom, where people sang hymns in Arabian‘to a vir-
gin, calling her "chaman™ (that is to say, a young lady or
virgin), and to her son Donsares (that is to say, ths only
son of the lord). The same thing happened in Ldousa, Alex-
andria, and at Putra.ll In that myth the important event
was the birth of a god. The celebration had a connection
with solar divinities and the winter solstice, natalis in-
victi solis, natalis dei invieti, which was otherwise called
the aystery of Mythra, and which was called the feast of
fertility of Saturn by Homans, Kronia by Egyptians, and Ki-
kellia by Alexandrians.}?

It is to be noted that the feast of virginal birth
existed among pagans before the promulgation of Christiani-
ty. On this point Fr. Botte gives the testimony of a cer-
tain Cosmas of Jerusalem, an author of the IX'DB century A.D.,
who, speaking about Christmas, wrote: "lLes palens cél¢-
bratent cette féte chaque année depuis longtemps, appelant
le jour ol le Christ est né av&.4.occ¢ . Ils la eélébraient
au milieu de la nuit, entrant dans certains sanctuaires d'ol
ila sortaient en criant: La vierge a enfanté, la lumidre

ereit (')L rf;cphw; Ce Toer, AUEE “IAIS )."13 The existence

11 ©B. Botte, lLes origines de la nokl et de 1'¢pi-
phanie, p. 69-70.

12 1dem, op. clt., p. 62-69.
13 1ldem, op. eit., p. 70.
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of the idea of virginal birth ir thc myth of Xholumo-iumo
ghould not surprise us. It should not make us think that it

had a necessary connection with the Jewiah or Christian tra-
ditions. ln other words, this legend is like other legends
and ayths of virginal birth which existed in the pagan world
before the coming of Christ and did not have Christian in-
spiratioa.

The pagans had an idea of an incamaticn of the ‘i~
vinity. Their idea is enveloped in the very nature of
mnyths. rrephecy in the assnse of prefiguring and foretelil-
ing the future has not been a monopoly of Christianity. Ev-
idently, no comparison is intended here. Direct influence
and intervention of Yahweh, his Dabar and his Ruah in the
continuous progressive revelation of Himself in the History
of Salvation of Israel and of the whole human race accom-
plished by Jesus Christ zives Christianity a truly supreme
value over other revelations, means and efforts of man to
know and love God. Nevertheless, a point blank denial of
some natural revelation in creatiocn and in the expresaion of
nan's understanding of it would betray a lack of elemeontary
comprehemsion of myths and the divine pedagogy through the
wonders of creation. That is why it is not surprising that
GCresk mythology was also prophetic. Its function was analo~-
gous to Hebrew prophecy. In Hellenistic myths, as Pépin
says: "tout y coaverge vers le second Dionysios; le non méme
d''Eléusis! signifie 1''avent' du Uleu spirituel; liermds est
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le 'messager' des dieux futurs; ete. . ois l'activité pro-
phétique de la mythologie a'étend aussl hors d'ello-néme:
elle provhétise sa propre ruine, c'est-i-dire l'apparition
du Messie; on discerne dans la religion srecque le sentinment
d'une grande chose A venir, mais non encore reconnaissable;
plusieurs expressionsa de Platon peuvent passer pour des an-
ticipations du christianisme; Héraclds, Dionysos, Osiris
sont en quelque sorte des préincarmations du Ghrist.“u’

The idea of the death and resurrection of a god
likewise existed among pagans before the Christian era. In
Greecs, Dionysus was devoured by Titan to rise immortal af-
terwards, while in Egypt the god Usiris was murdered by 3eth
aad was brought back to life by the god Isis.

Yhat has been sald does not mean that Christian mys-
teries are identified with pagan aysteries. ¥e cannot put
then ocn the same lcvel, In the above-mentioned Creek my-
tholegies it is the incarnation of a god of vegetation, Dio-
nysus. It 13 also the resurrection of the Gresk Zagreus who
dies and rises asain 4in a human form. In this myth the
Grecks were waiting for something for a god whose mossenper
was Hermes. That coming was certainly a great event. They
ignored the other peosaible meaning of their myth. Just the
sane their myth remains a prefigure of the mystery of Christ,
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although they did net know it. Like the Greeks, the ancisnt
Basotho did not know that their myth and legend of [holuno-
dumo was a figure and a prototype of the mystery of Jesus
Christ., Just the same, in both peoples the idea ol the vir-
ginal birth and of the death of a divine person existed.

Some might find it hard to admit that the myth of
kholumo-lumo was a figure of Christ because in it there are
brutes. We know that among the anclent Persians similar
myths existed. In those myths lythra was said to have immo-
lated a bullock for the creation of other beings. The death
of the animal was the occasion and the condition of the cre-
ation of other things of creation. Among African initiation
rites, mythical persons are presented in animal forms.l5
This presentation of divinities in animal forms reveals that
the rite belonzs to an archaic culture of hunters. The ani-
mal plays the role of a person who kills human beings in or-
dor to give them life again. The animal in the myth of
Kholumo-lumo plays therefore the role of a super-human power
according to the hunters mentality.

Briefly, this myth of Kholumo-lumo does not have a
Christian origin, because pagans had myths of the same kind
before Christ. It simply shows the neced that primitives had

to commmicate with divinities in a huwnan manner, and how

15 K. Lliade, .Laisst
mard, 1959, p. 59-60.

@3, raris, Galli-
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man expected his salvation or his participation of the di-
vine perfecticns by the help of a divinity who would take a
hunan form. This insinuates a reanote prepuration of the Lu-
man race to recelve supernatural revelation. It insinuates
a universal activity of the divine pedagogy in view of the
historical salvation by Christ.

By so saying I agreo with Casalis that ther. is a
very closs similarity between the legend of Litaolane and
the history of Jesus Christ.l® (ne thing is certain, that
i3, our salvation has been revealed by God to ibraham and to
hia posterity. It is alsoc certain that we are saved by the
redenptive action of Jesus Christ who founded his Church and
gave his apostles the mission to mreach the Good News %o all
nations. If the hypothesis of Fr. Laydevant 1s ti~e or ten-
able, when and where did the Basgotho mest the Jews befors
the arrival of the firsgt christian missionariss in 1833 To
answer this quastion dates and histerical facts are neces-
8ary.

It seems hard to believe that the Basotho met the
Jows for the following reasons. The absence of the iiwies of

Jezus and lary in the myth of Kholumo-lumo is rather wila-

vourable to the hypothesia. Besides this, thore i3 no indi-
cation which shows that the legend of the Basotho had a

16 . Casalls, Les bagsoutos, p. 423-426.
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connection with the Jewish traditions of the promise of the
Messiah. It is doubtful that the ancient Basotho ever knew
Jewish traditions of the prouise or of the realization of
our salvation by Jesus Christ. At any rate, the legend re-
veals no Jewish origin in so far as numes of people and
places are concermned.

Some night say that the ancient Sasotho met other
people who were already Christianized. This i3 possible
spoculatively. Historical proofs have to be given. JIo far
we cannot give affirmative arguments.

Ellenberger says that the Basotho met Christian mis-
sionaries for the first time in 1833.17 Up to now we have
no historical proofs against his affirmation. Nevertheless,
let us examine briefly the possidility of meeting Christians
during migzrations from the north.

Fliche-Martin reports that the first group of Catho-
1ic missionaries arrived in the Congo in 1484.18 lMost of
these missionaries were lay people. In 1490-1491 came the
first group of religious wmissionaries from Spain. He also
adds that in 1490 the group was composed of

17 V. Ellenberger L

to 183}-1%}2, Paris, Soclé
3 Po .

18 4. Fliche and V. Martin, liistwire de 1l'Lclise,
tt xVII, Lym’ Bloud"sﬁy, 19‘&&. p. h?U.-—t
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Dominicans.l¥ In Fliche-lartin we read also that in 1491
there were 100,000 people at the first baptdsm cereamony
there.?0 In 1518 the first Congoloss priest was ordained in
Spain. The year 1547 saw the arrival of the Jesuits, who
were, unfortunately, expelled from the territory in 1555.
The second half of the XVI®D century was the time of a great
decadence of Christianity in the Congo.

If the ancient Basotho canme {rom the Longo before
1484, their legend would not be mixed with Christian doe-
trine:. If they met or pasaed that place between 148L and
the beginning of the XVIIh gentury, they could have met
sone people with some elements of Christianity. The possi-
bility camot be denied. But we do not know whether the
Basotho came from the Congo. If they did, the time of their
departure from there is unknown so far.

As a matter of fact, thesy could have passed else-
where. They could have passed west of the Congo, {.e. An-
gola. We know that Jesuits arrived in ingola in the xvith
cont.nry.zl This statoment is not very detalled. Just the

19 A. Fliche-and V. Fartin, listu]
t. xv, pl 116.1170

20 Iidem, op. eit., t. XV, p. 470.
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same it may help us to know the time of Jhristianizing sn-
gola.

Here again we cannot know with gertitude that the
ancient Basotho passed there during their migratery voyages.
We cannot give precise data about the time and place of
their passage, if they came down that way at all. If they
passed there later than the VIR century, they could have
picked up some elements of Christian doctrine. Before that
it would seezz to be impossible.

Let us now examine the possibility of their meeting
Christians of the eastern ceoast, 1.e., around !oszamblqueo,
hceording te Boulenger, Mozambique was Christianiszsed by Do-
ninicans first, then by the Jesuits, followed by Augustin-
ians in the XVIth century.?? Franciseans arrived in the
X1 iI%h century. The Basotho could have learned Christian
doctrine if they passed there after the XVIYD and the xvIIth
centuries. We do not have historical data so far to affimm
that they did. The Basctho do not help us to answer the
question for the lack of historical faots.

Many are inclined to say that Rhodesia was the place
where the Basotho came from. The Basotho themselves seem to
agree that they spent some time there. No specified time is

given for their wrrival nor for their depurture. Boulenger

22 A. Boulenger, histoir ¢érale de 1'kEglise
t. I1I, vol. IX, p. 958-959. crale ¢ ’
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tells us that rhodesia was evangelized by the Jesuits to-
wards the end of the Xvith century.23 Fr. Brown mentions
that in 1560 Portuguese Jesuits undertook missims on both
the i.estern and the Eastern coasts of Africa. At that time
vominicans had already been on the Zambezi for fourteen
years, which means that they had arrived in about 15&6.2h
Bouleager tells us that in 1879 at the arrival of mission-
aries in nhodesia, there was nco trace of Christianity in the
comtry. 7That was a very strange thing. We do not know how
long missionariea had worked there. 4YWe do not know either
what had happened between the second part of the it cen-
tury and 1879. Here again we cannot give data nor histori-
eal facts to show the time when the Basotho left that part
of the country.

The possibility can be rogarded from the south of
the continent. Fr. Brown says that in 1660 a agertain bishop
was forbidden to land at the Cape (Cape of Good Hope). In
1688 a group of Jesuits astronomers arrived at the Cape,
where they ministered to some Catholies. Fr. Brady, oan the
other hand, says that from 1686 to 1804 nothing is known
about the Catholic church in South Africa. Before this time

23 A. Boul r, Histoire génirale de 1'Zplise,
t. I1I, vol. IX, p. .

24 W.E. Browm, The Catholic Church in South Africa
London, Burns and Oatoé, ?535, Pe b ’
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he mentions some isolated cases of catholics who escaps.l
from shipwrecks. No missionary activity among the Africans
s mentioned.??

In a nutshell, we nay say that hicztorically we can-
not prove affirmatively that the Basotho had met Jews of
Christians before 1233. On the other hand we Lave affirma-
tive indications that they did not know Christian tradi-
tions. 1In other words the position of rr. Laydevant who
proposcd Christlian inspiraticn as the explanation of the
myths and legends of the Easotho does not secn to be sub-
stantiated so lar.

#hat cozplicates the problem even mors is that at
that time the Basotho did not exist as the organized .roup
that we find to~day. “hat existed then were different and
more or leas independent little tribes. As Lageden says:
"The tribes which fora the 3asuto nation are Bafuking, dak-
wena, Batlokoa, Basia, Bachwoning, 3snareng, Batloung, 3a-
taung, Baphuthing, Bakhatla, Bataung, Bahaleroa. These are
from the Seboko, or coat of armgz.n*6 These clans combined
for the common purpose of offense and defense. It has to be
noted that two paths seen to have boen followed. The Sotho

25 J.B. Brady, 0.4.1., ngggg%g for souls, Cedara,
Hatal, Missionary Assoegiation of Mary Immaculata - St. Jo=-
seph écholaaticata, 1952, p. 1h.

26 S,J' GC KI!J .2*‘5.(}. Baﬂﬂt()a 'v'(}l. I
London, lutchingon ang Go.: 1909, p.’zg. ' ’
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group seens %o have come down by the western coast, while
the jguni group seems to . ave followaed the oastern coast.
Another group seems to have followed the great Lakes Vieto-
ria, Tanganyika and Nyasa.

In short, it would be rash to conclude that the myth
of Kholumo~lume had a Christian origin without giving scien-
tiftc data. The similarity of ideas between this myth and
the history of Jesus christ cannot be denied totally.

. Burial services

Burial services of tne basothc have been a center of
great interest to those who examined them clusely. rr. Les-
Aoslers took thex as a proof of the existence of the idea of
30&.27 rne was atruck by the position of the dead in the
tomb and by ths objects which were placed near the dead
man's body. according to rr. Lebreton, the dead person was
buried in a sitting position facing the Zast, which was con-
sidered to be the cardinal peint where the Gasotho came
from.28 Beside the dead man's body seeds of corn, malze,
beans, punpkin, fruits, a tuff of grass, weapons and pre-

ferred objects of the dead person were placed. Jsome objects

27 Je-ve —oadoslers, v.i.i., "Paganisme et catholi-
eisme envahiseant”, 1in Bulletin Jdes Missions, t. XVIII,
12T gemestre 1,39, p. 20.

28 H. Lebreton, U.il.iI., "Hort et funérailles", in

retites a des Migsiennaires Oblats de Marie e,
3 193 s Po *
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which the dead used during his 1life, which were thought to
be necessary for him to make a living, were also buried with
him. This was done because the ancient Basotho believed
that death was a passage between this life and another life
beyond the grave. They did not give details about the na-
ture of the life of the dead. They concelived it according
t0 terms of the present life. Fr. DesRosiers took these
burial rites as an implicitv proof of the existence of God
and as a result of the existence of the notion of God among
the angient Basotho.

As far I can see, this kind of burial service is a
direct preoof of the existence of life beyond the grave. It
is a proof or an indiecation that the ancient Basotho believed
that something of the dead person survived after death. It
may be a preof of the immortality of the soul. This peint
is very delicate because the primitives do not make a clear
distinction between the aoul and the body. Burial services
are a very weak proof of the existence of God. It is a
proof of the existence of the balimg.

¥hat we can say about the nature of the divinity aé-
cording to the Basotho ia that they had a name for it. That
name 1s molimo. %This name is found in the singular form of
molimo, in the diminutive fornm of molingoanyana, in the plu-
ral form of melimo and balimo in thelr prayers. The legends
of the Basotho alone are not sufficient to prove that the
ancient Dasotho had the nctlion of the divinity. Thoae who
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want to affirm that these lerends have a Christian origin do
not give satisfactory proofs of history te back their theo-

ries.
2. DBtymological Jignification of YMolino

The etymology of the word polime has caused many
discussions. According to the narrative of Fr. Laydevant,
some authors thought that this word is derived from the root
emaa or ima, which mean "to stand".?? Prom the philological
point of view that opinion is not exact. Fr. Laydevant has
mentioned this impreecision in his article.

Grammatical rules of the formation of nowns from
verbs are not observed in that opinion. Paroz, explaining
rules of derivative nouns, says that nouns are formed fron
verbs by the addition of a prefix of cne of the seven ¢lasses
of nouns. Dasides this addition of a prefix, the last vowel
of the new word is changed inte ngn, 30 por example, {rom
the verb he ja which means "to eat", we may add the prefix
of the first class mo~ to the root Jja and replace the vowel
"a" by the vowel "i". These changes will give us the word
mojl which means "who eats™. From the verba ho nka "to

22 . Laydevant, "lJce de bieu chew les fnelens Ba-
sutos”, in :evue de l'Université d'Ottawa, 1935, p. 314.

30 R.A, Paros, ilements of Southern Jotho, llorija,
Bagutoland, Morija ook Depot, 1945, p. Lo-47.
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take", ho tsoma which means "to hunt", ho ema which means
"to stand", the followins derivative nouns monki, motsomi
and moeni are formed respectively. It is important to no=-
tice that from the verb he ema "to stani” the derivative
formed is moemi rather than molimo, as supporters of the
above mentioned opinion explained. In this way their theory
is grammatically incorrect. The atymol::y of molimo is
therefore not the verb ho ema nor ho ima as they proposed.
Fr. Laydevant thought that the word molimo had a
Pnoenician origin. He thought that it was borrowed from the
Hebrew word elim which neans *'p;od.s".31 Accoxding to him,
the root of meolimo is the root of elim. 'the prefix mo- of
thes first class of suto nouns was added to that radieal.
The addition of this prefix and of a suffix gives molimo.
The last vowel of the new word is added probably for reasons
of euphony. Fr. lLaydevant explsains that the first word to
be farmed was melimo because the addition of the prefix mo-
to the rovot elim plus the suffix vowel ~¢ gives mo-elim-o
which becomes mellmo on account of the strong open vowel "e".

In a few ssntences Fr. Laydsvant's position 4is this. The
word for the divinity is molime in sesuto. It is borrowed
from the semitic word glim. The process of its formation is

31 F. Laydevant, "lIdée de Uieu chez les inciens Ba~-
sutos", in Revue de 1l'Université d'Ottewa, 1935, p. 314-318.
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this. First of all the word melimo was formed; then from it
the singular form of molime weas foriicd.

(ne of the reasons why .'r. Laydevant looked for the
solution and explanation of the word molimo elsewhere 1s
that he had found no sesuto words which could give a satis-
factory explanation. JSince words like holimo, leholimo and
lehalima had the same radical but, according to hiim, di! not
explain enough, he sought a solution in senitie languages.
It is rather surprising that he did not try to find a solu-
tion in suto or bantu languages or at least in other  frican
languages. His sclution is rather far-fetched.

Lven if we would admit that the word molimo is bor-
rowed from semitic languages some difficulties remain. For
instance, does it mean the ancient Basotho did not have
words to signify the divinity before they borrowed the word
Ifrom the Semitea® If they did not have words to signify di~
vinities, does that mean that they ignored the divinity be-
fore the borrowing? If they knew it, how did they talk
about it without a word to asignify 4t° How did they convoke
meetings for sacrifices to their object of cult: It is very
hard and unconvinecing to say that the ancient -asotho could
make public sacrifices to a divinity without knowing how to
eall 4t, without having a word to desisrmate it and without
talking abcocut it,

Even if we admitted that the word meliuo is derived

from a Semitic word, there is another difficulty to solve.
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In the word glim there is the consonant lamed. In the word
molimo we have to distinguish the manner of writing from
that of pronouncing. The ward is written with the conscnant
#1" pbut it is pronounced with the consonant "d" as if it
were written modimo. The "1" of elim seema not to be iden-
tical with the "1" of molimo, if we may judge by the manner
of their respective pronunciations. Phonetically speaking,
thercfore, we have two radicals. As a result the radical of
molimo seens to be that of elim. Grammatically, the radiecal
is not g¢lim, as Fr. Laydevant proposed, but 953.32

One might answer that the "1" of the radical elim

has been changed to "d® for reasons of phonetics. It is
true that Paroz says that in Sesutlio the consomant "1" be-
fore the vowel "i" and "u" is pronounced ngn 33 gueh
changes happen when the borrowed word has a consonant which
does not exist in auto, for example, v, z, x, etc., as in
venke ~ shop, Zion, in which the "v" and the "g" are pro-
nounced like "b" and "s" respectively. The rule does not
apply in the barrowed word glim because the vowel "1" exists
in suto.

32 F. Laydevant, "Idée de ieu chez les inciens Ra-
sutos”, in Reyus de 1'Université d'Ottawa, 1935, p. 315.

33 R.A, Parox, Llements of Southern Sotho, p. 7.
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Casalis explains the nominal etymology of the word
molimo in a better way.3" His explanation is the best ao
far. It is also simple and more coherent. According to him
molimo 18 a suto word. It is derived from another suto word
holimo which means up, elevated or high. Its formation has
followed the normal process of addition of the prefix mo- of
the first elass to the word holimo. Since the "h" in that
word is silent on account of the preceding and the conse-
quent closed vowel "o", phonetic contraction took place be-
twoen mo- and ho-. The "h" was dropped; consequently, we
have molimo. The prefix mo- can belong to the first class
of nouns and to the second class too. In this word it seems
to belong to e¢lazs one more to the second alass. This ex~
planation goes well with the object signified because it
seems 0 be considered as a person more than a thing. There-
fore the name belongs more to the class of persons than to
the class of things. Therefore, the etymological meaning of
Rolimo 18 connected with the meaning of its source and
therefore it ia connected with high and elevated places.
Etymoleogieally, the word for divinities means "the one on
high", "who is up" and "the one in the sky".

Relations between mpolime and balimo from the point
of view of etymology are not easy. Fr. Laydevant resolved

34 E. Casalis, Les DBagsoutos, p. 310.
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this problem in the same way as ho had done for mgolimo. or
hin both words had a 3emitic 0rigin.35 Fis reason is based
on the similarity betwaan rites of initi:ition of the Basotho
and those of the Semites. ror him balimo is a word that
proves that Basotho had some Semitic rites of initiation,
that they had met Semites aomewhere at an unknown time. It
is a remnant of the Canaanean cgult of Baal.

Fr. Laydevant's pogition seecms to raestrict the ox-
istence of initiation in the Jemitic world. 7This is not ex-
act baecause initiation and circuncision geremonics existed
among other paople who were not Seaites. 7This is supported
by writers of the history of religions, such as Zliade.3®
According to the latter, initiation rites existed not only
in Palestine but also in ifrica, in Cceania, in Persia and
amony, populaticns of 3outh ‘meriea. 4s a remlt, there is
no necessary comection between initiation rites of the Ba-
sotho and those of the Jemites. To conclude that the word
balino has a Semite origin basing the argument on initiation
rites is not sufficient and necessarily true.

35 F. Laydevant, "Idée de Lieu cher las inciang Ba-
sutos”, 1in Revue de l'Universit< d'Uttawa, 1935, n. 316-317,

36 ".uol qu'il en soit de son origine, la circonci-
sion constitue le rite de puberté par excellence aussi bien
dans toute l'Goéanie quten Afrique, et elle est égzalement
attestée chez certaines populations de l'im(rique du *ord et
du Sud. 35n tant que rite initiatique Jde puberté, la circon-
cislon comnait la diffusion la plus vaste, ai universel-
le." U. Eliade, Naissances myaticues, p. igh -55.
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The word balimoc is really suto. it is the normal
way of wrising the melimo in the plural. This word is found
in other bantu languages. The Rapedi of the iransvaal call
their dead ancestors halimo; Vendas call them badsino; the
Ila call them mizhimo. Thesec little veriatiocnz, however,
make it hard to get the common derivation.?7 rr. Laydevant
denies that balimo i3 the plural form cof molimc. Orammati-
eal and philologisal reasons against his theory seex to do-
stroy 1t.3¢ raroz confirms this for he adds that grammati-
e¢al analysis of groups of nouns reveals that the first class
is reserved almost oxclusively to human boinss, that zuuns
of the second class garnot be mistaken for thosc of the

first class for the same muon.39
3. FReal Signification

A. Molimo: Sky-Divinity

The word molimo kept its stymological meaning to ex-
presas the nature of the divinity., It simifies a being in a
high positiwun, an elevated thing. Divinities for znclent
Basotho were beinge on & high plase. This deing was closely

37 L.P. Juned Wﬁg&ge Johannesburg, Hore
tors Limited, 1938, p. ) ’ ‘

38 . Laydevant, "Idée de Dieu ches les .inciens 'a-
sutos”, in M)ﬂﬁm&“ d'Cttawa, 1935, p. 316-318.

39 R... Paroz, Elaments of Jouthern Sotho, p. [20]-

-
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conneoted with the sky. The divinities were known by a kind
of sixilitude or comparison with the sky. A4is a result di-
vinities were as high as the sky, as elevated as the sky and
as far as the sky.

In fact this idea of transcendence was found in an-
eient religions. Divinities were beings inhabiting the sky
and the mountains. Divinities were sky-gods. Eliade ex-
plains why ancient people conceived God or divinities in
this manner.*° The reason he gives is that the sky signi-
fied immonsity, infinity, superiority, transcendence and in-
agcessibility.

Molimo had the same connection with the sky. Its
very stymology 1s the word meaning the sky, the heavens.
Basotho, therefore, signified a being which had attributes
of the sky. Molimo was a asky divinity. It was an infinite,
superior, elevated, inacessible divinity. In other words
the divinity of anclient Basotho was the MOST HIGH ONE.

The idea of inaccessibility is the most axplieit
one. It is shown by the attitude of Basotho towards the
molimo. Saerifices were offered to him very rarely. Such
sacrifices were offered in cases of extreme need. The rea-
son for this remarkable lack of worship or limited manifee-
tation of cult to the sky-divinity vas the Jistance between

40 . Eliade, Patterns ;§ G%garativa welizdons,
London-New York, Sheed and wWars, s Ds 38-40.
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the people and the sky-divinity. It was the infinite dis-
tance that the people gave to the divinity. This diatance
made the action of the molimo less felt and noticed. This
sesningly inactive attitude gave the Basotho the impression
that their sky-divinity was padsive and indifferent to their
affairs. He was conssquently a deus otiosus. ile was not as
dangerous as the balimo. Ais a result molimo of the Basotho
played a very ainor role in the religion of the people.
That is why fewer sacrifices were offered to him than to bz~
l;!gokl Practically, molino was forgotten very often. This
is a common phenomenon in religions which have the sky-di-
vinities. 42

In the prayer that Fr. Laydevant quoted, the divin-
ity of Basotho has some attributes.”? He 1s called the an-
cient god. Agcording to the ¢ontext the word ancient refers
to time. The somparison ias between the recent and the an-
clent god. 7The recent god seems to be ane of the ancestors.
The priority of nature is not explicitly said if there is
one at all. It seems that recent gods were intemediaries
vho interceded for the people. Basotho prayed to them

41 F. lLaydevant, "Idde de Jieu chez les ~.aclens la-
sutos”, 4n Revue de l'Université d'Ottawa, 1935, p. 327.

L2 M. kliade, P in Cemparative :eligions,
Pe h=bh5.

43 F. Laydevant, loc. eit., p. 31C.
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directly and through them they addresu the sky-;od. Frola-
bly this was done out of respect, in about the saae way as
women respected their futhers-in-law. .t lcast the ancient
god soams to be respected more than the recent. This is not
sufficient because probably the ancient and recent gods arc
of the same nature.

Fr. Laydevant hesitantly affiras that the ancient
god was the first ancestor of the tribe; as a result, he had
the same nature as the recent ones.t Verbal analysis of
the prayer itself does not help us to detect any priority of
the ancient gods with certitude except priority of tixe.

Another attribute which seems to have been given vo
the sky-god 1s that of number. In the rayers guoted by Fr.
Laydevant, the singular form is used. Casalis seems to con-
tradict Fr. Laydevant; in fact he does not. % If we look at
the context, Casalls quotes a prayer which has a special
signification. He aspeaks sbout ancestors, and therefore his
prayer applies to them alome. In that prayer the distinc-
tions recent and ancisent are put between ancestors them-
selves. In that case recent ancestors pray to thce ancient

ones. Fr. Laydevant on the other hand spoke about one

L4 F. Laydevant, "Idée de Dieu chez les inciens Bae-
sutos®, 1in _.M.L_!aﬁmuﬁm 1935, p. 309.

45 E. Casalis, Legs Jassoutos, p. 313; F. Laydevant,
loc. 3 Ps 32 .
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ancient who is prayed by one recent. Therefore, there is no
contradiction between the number of the most high and that
of the ancients. It should he noticed that the problem of
number of the molimo is not treated by these authors explic-
itly.

B. Balimo: ancestors

The first distinction which we are able tc make be-
tween balimo and golime is thaut of time. The balimo are in-
ferior to the sky-divinity. At least this seems to be ex-
plicit in the quoted prayers. There are certain degrees in
balimo also. Come are recent while other are ancient. This
difference depends on the time of their entrance into the
ranks of the dead. It alsc depends on the importance of
each one of them in the construction and foundation of the
tribe and its traditions. That is why some of them are more
known and influential than others.

sceording to the prayer given in the article of rr.
Laydevant the balimo are the doad.“é Casalis has the same
Opinion.h7 A1l people without distinction of sex, except
notorious ones who were exiled on account of their evil ac-

tivities towards the community, were balimo. All those who

4% F. Laydevant, "Idée de .ieu chez les anciens Ba-
sutos”, 1in Reyue de 1'Université d4'Cttawa, 1935, p. 310,
320-321, 326-327.

47 E. Casalis, Les Basszoutos, p. 310-311.
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worked against the eoumon good of the nation were consldered
to have no relative: among the dJdead. 7hey vere by that Jact
not «dmitted to the land ~.° the ancestors. This was the
common belief of the Basothc towards the dead. Nothing is
said about children who died before accormplishiiaz an act
worthy of memory for the nation. Balimo were divided into
publie and private cnes according to their actions during
their 1ife on earth. I they did somethinz for the nation's
foundation then they were considered to be public such as
Mohlomi, T8oloane and HMonaheng. If they were simple people
then thelr activity waa limited to fanlly affairsz and there-
fore they viere private or family ancestors only.

It has to be noted that for the ancient Bascthe, an-
cestors were not completely inactive, without 1ife and as a
result passive. Casalis affirmed this opinion.’® Fr. Lay-
devant held that balimo were spirits and souls of the
dead.bs I do not think so, because burial services of the
ancient Bagotho seem to insinuate that they had a wider con-
gidsration than that. For them the dead werc body and soul,
but. they could not be scen as they could be during their
life time. The very position of the dead wan's body in the

grave seemns to be against this idea of apirit-ancestors. Ve

48 E. Casalis, Les Basgoutos, p. 310-311.

49 Y. Laydevant, "Idée de Dieu chez les inciens Da-
sutos", in ievue de 1'Univarsité d'uttawa, 1935, p. 320-322,.
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know that the graves of the ancient Basotho had a partition
in which the dead man was placed in a sitting position.
This position had a special si mification because the an-
cient Basotho belisved that it would facilitate the riaing
up of the dead porson. They ceven thought that people buried
in a sleeping position would crouch and crawl like =snakes
when they wake up. It is true that the ancient Basotho be-
lieved that there was something of the dead man's body re-
naining. For them that remaining thing had somothing of
body because thevy nlaced near the dead material objects
which they thought that he wculd use in the other life. On
account of this, the balimo were not spirits but had some-
thing of dody and of spirit.

Fr. Laydevaant calls balimo semi-gzods and intermedi-
ary beingc.5° They had mueh to do with the people. They
interceeded for them and afflicted them also when tribal
customs were not kept. Fr. Laydevant and Casalis agree that
the ancestors punished peeple especially when customs and
traditions were not oblorvod.51 Thair usual means of pun~
ishment were misfortune that befell the culprit. Somctimes
death was oonsidered by the ancient Basothc as a punishment

50 F. Laydevant, "Idée de [deu chez les Anclens 3a~-

sutos”, 1in Revue de 1'Univergité d'Ottawa, 1935, p. 322,
327-330.

51 Idem, loc, ¢it., p. 315.
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from the balimo. As a result they were loocked upon with
fear. The Basotho respected them more than the sky-divinity.
This attitude gives rise to moblaema of their relations with
the sky-divinity, because they seem to be uncontrollable.

gonclusion

We cannot prove with scientific proofs that histori-
cally the ancient Basotho had the notion of God by divine
supernatural revelation. 5o far it seems more positive that
Basotho did not know that supsrnatural revelation before
1833. Therefore, the ancient Basotho did not know God on
account of Christian evangelization before 1833 with the ar-
rival of the first Christian misslonaries.

Fr. Laydevant sald that the myth of Kholumo=lumo had
a Christian origin. That opinion camnot be proved scientif-
ically. It is also incorrect to affirm that the name for
the divinity which the ancient Basotho had came from the
Jews because that hypothesis has grammatical deficiencies
and imprecisions. These linguistic mistakes certainly weak-
en it.

As a result the ancient Basotho had the notion of
the divinity not only in thelr prayers but also in their
myths or legends. They had a suto word to designate that
divinity. Their word was molimo in the singular. Its plu-
ral form is balimo or melimo. It is derived from the word
holimo which meant the sky, heaven, elevated and hish. On
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account of this etymology the divinity of ancient Baasotho
was closely related with the sky and heights. For then,
therefore, divinities were aky-gods. They were as high, as
infinite, as far, as inacccssible, as transcendent as the
sky. In short, for the ancient Basotho, divinities were the
nost high divinities.

Cn aeccount of his distance, the sky-.ivinity of the
Basotho was conasidered as an indifferent beins and inactive
when the psople were in extreme need. Conseguently, he was
eclipsed by the active ancestors. Nevertheless, that did
not make the Basotho deny thelr sky-divinity nor his activi-
ty. It did not make them forget him totally nor deprive him
of the due worship. This is normal in relirions of the sky-
god.”2

52 M. Eliade, Patterns in Comparativ: :..elizions,
Pe bhy=k5.



CHAPTE: IV
SOMMON (SLIGIOUS LITES AND JUIuICNILS

Religious symbols are dlstinguished from profane
symbols by their functions and relation with religious rites
and ceremonies. Juch symbols are better understood when
they are considered in their proper context, which is reli-
gious. In order to distinguish the religious symbols of the
Basotho from their profane gymbols, therefores, it is impor-
tant and almost necessary to study their religious rites and
ceromonies. It 1s in these rites that we shall be able to
discover religiocus symbdbols.

Some authors, however, doubted the existence of re-~
ligious rites, ceremonies and symbols amony rites of the Ba-
sotho. Among them we may mention Casalis, who wrote tho
following statement:

En tout tempa ¢t sous tous les climats, l'homme

a chargé des monuments en rapport avec ses progras

dans les arts d'exprimer sa penscée religieusc ou

d'abriter son culte. Ici, en de sambiable; pas

méne une pierre consacrée, coome celle que Jacob

dressa 2 Luz, en attendant qu'il pit bitir un autel.l
Casalis loocked for religious rites which were similar to Zu-
ropean Calvinist rites. Of course he did not find them be~

cause the anclent Basotho were not Calvinist but pagan.

1 Z. Casalis, Les aoutos, Paris, Soclété deg
#issions Evangéliques, 1933, p. 297.
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“hat he should have looked for were pragan religlou. rites.
The absence of rites similar to Calvinist rites does not
mean the absence ol any other form of rites. Therefore, the
conclusion of Casalis and the Arabs who cailed ti:c Basotho
non-believers is not precise, if the word bellef i: under-
stood in a large sense.

In this chapter the words rites and ceremonies mesn
actions, gestures or chjects used during celebrations of any
kind of worship. 7“he same anplies to words spoluun over ob-
Jects during religlous activities. "ihec word relijious is
taken in a broad weaning. It means any action, geusture or
word made in an attitude of prayer and petition, whether the
object of worship 1s true or not.

In this chapter our aim i3 to give a description of
pagan rites and ceremonies of the ancient Dasotho. [or the
sake of clarity we have divided the chapter into three main
parts, nansly, sacrifices, purifications and anointing cere-

aonies.
1. 3Sacrifices

X, ‘otives

One of the moat coumon rites in any religion whatso-
ever is that of sacrifice. As we know, sacrifices were of-
fered to thelir object of bellief which was double, namely,
ancestors and the sky-divinity. Ve have alszo remarked that
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"Tous les sacrifices étalent offerts aux ancétres, tandis
que rien, ou presque rien, n'était résorvé au vral "4 ou."?
This disvroportion of sacriflices nust have had reasons to
back it. Veneration of ancestors was remarkable and easily
noticed.’ Fr. Laydevant says that ancesators were conasidered
as evil and malicious sometimes.” Basotho had some devoticn
to them. Fr. Lebreton .contions that 3asotho interpreted
sickness as a manifestation of the dissatisfaction of ances-
tors which was caused by the bad conduct of the nation or of
certain individuals of the tribe or of the nation.” This
dissatisfaction made thom angry and was the cause of the
subsequent punishmant that the people received. The ancient
Basotho belleved that ancestors had a direct influence upon
human beings. On account of this direct influsnce and the
dissatisfaction of the ancestors, whatever sickness, miafor-
tune or any private or public evil occurred whose cause was
not known was attributad to them. This belief created fear

2 F. Laydevant, u.M.I., "Id¢ée de Dieu chez les ain-
cion: Basutos”, 1in jigvue de l'Université 4'Ottawa, 1935,
p. 312.

3 1. arboussev, ! ,
_gb%;_z_%, Paris, Société dea Misalons Evamgéliques, )
Pe

-

4 V. Laydevant, log. ¢it., p. 315.

5 H. Lebreton, U.M.I., "Mort et fundérailles", in
Patite o3 gea 4lasi g8 Ublats Jdo Marie Immaculée,
- » P+ .
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and the attitude of supplication and prayer for pardon. ua-
salls says that the lasotho pacifioed ancestors Ly oifering
lacrifices.6 These sacrifices had two wotives which over-
lapped. They ware motives of fear and of satisfaction.

Fear sceas to have been _ rinury and the strongor.

One of the most cowwon and «sual motives of sacri-
fices among the ancieat lasotho was that of petition. Life
geems to have been asked for oftener ihan other ifts. The
Basotho women considered sterility as a disgrace aad ghame.’
vonsequently, they used to pray for eh:lldbmring.8

The ancient Bagotho used to aask for the preservation
of life also. JSacrifices were offered in order to prevent
ancestors {rom punishing the people by sickness. These sac-~
rifices werc offerei by the medicine-man or by his order be-
fore the death of an elderly person vwhose rscovery was
doubtful and who wae considered as a burden by those who
took care of him.9 In the latter case people prayed wore
for a happy death than for recovery. 1. Lebreton suspects
that such patients or 0ld persons wore murdered. According

6 E. Casalis, Les Baggoutos, p. 31l.

7 . Laydevant, "Idée de Dieu chez les .nclons Ba-
sutos”, im .. '] ) 'Cttawa, 1935, p. 32€.

8 .. Casalis, ops eit., p. 313-314.

¢ K. Lebretun, ".ort vt funlrillles”, in ietites
annales des Fisglonnai blats de Marie Immaculée,
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to him they wore either axposed to severe tempersture, to
wild beasts or abandoned to diec of thirst or hunger. Histo~
ry gives somc facts which affir.. tlis opinion. It seems
that this happenad most often during migrations from north-
ern Afriea.

In order to pray for a happy death, a sacrifice was
offered imuediutely after the :leath of a peraun.lo "his sac-
rifice 13 not the sane as the one coifered for an old person
whose desth was desired. It is a sacrificc for a regrettad
person. it was offered as & wrovision for the dead and at
the ssme time a3 a sacrifice to him, s8¢ that he night rest
in peace without troubling the living.

Besides motives of fear &nd satiuafaction and peti-~
tion, sone sacrifices were offered to as« for rain. fFr.
Baudry gives a very detalled deseription of such sacri-
fices.ll By these sacrifices the anclent Basotho asked for
protection against public danger. Fr. J. Gilbert mentiens
var, epidemics and famine among such public dangara.lz

Other sacrifices ware offered in thanksgiving. For

example, a goat or ram was lmmolated eight days after the

10 E. Casalis, lLas Hassowtos, p. 320.

1 . Baudry, U.M.1., "La pridre pour la pluie chez
loa Baautoa" Petites innales les Missionnalres Cblats

!! ?D@mg @, ) ’ Po .

12 J. Gilbert, C.M.I., "Heurtres rituels et pendai-
sons", ibid., 1948, p. 177.
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birth of a child. A blanket was made for the badby ocut of
the akin of the victim. There is one particular manner of
thanksgiving that existed among the Basotho. This consisted
in placing a few grains of ths harvest in a little hole dug
in the center of the threshing ground. Those grains were
left there as an offering to the ancestors for the gift of
successful harvest.l3

B. Ministers

3acrifices for the ancient Basotho needed no special
minigters. At any rate, the medicine-man, who was ealled
ngaka in suto, was the ¢ommon or the ordlnary minister.

Some called them priests and doctors of the Bagotho. At
leasat he played a very conalderable role in the religion of
the pesople. IHis function in the immolation of the victin
was either to give prescriptions or to offer the sacrifice
itself. lMedicline-men were generally men. 4Women could exer-
cise these functions but their number was very small. 7“he
function of the medicine-nan was not hereditary. As we have
said, there were special initiation rites for them.

It ia important to note that these ministers weres
not only practicing medicine although Europeans ¢all them
medicine~-men. They were ministers of sacrifices. Casalis
deascribes them as skillful, cunning people who, as he says,

13 E. Casalis, les Bassoutos, p. 315.
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"remplissent las fonctions de mrétres, de prophdtes, de de-
vins, de médecins, et s'enrichissent aux dépens de la erdédu-
14té puhliquo".I“ In the first place they were medical doc-
tors. ‘They knew some herbs which could really cure sick-
nesses more or less serious. Their competence should not be
exaggerated nor universalised, because their medlical science
was imperfect due to the imperfect, unprecise and incomplete
preparation in regard to scientific studies of bilology and
physiolozy. ‘t%e cannot deny that they knew some true medi-
¢ine without violence to historical facts. This is why it
is not always true to say that they enriched theuselves with
the bona fide confidence of thelr clients although they knew
nothing,.

Their important instruments were an undetermined
number of shells and bones of various sizes and shapes which
Fr. Lebreton calls gosgelets, which in sutc were called
1itaola (bones used for divining).ls They werse kept care-
fully, interpreted and consulted by the medicine-man. They
were consulted for almost all cases of theft, sickness and
other troubles. On account of them medicine-men were called
balaocli. Their duty as a result was to divine, to foretell
the future and to interpret events to the cormon people.

14 E. Casalis, Les Bassoutos, p. 352.

15 H. Lebrutan, "Hort et funérailles”, 4in Petites
s des Migaionnalres Oblats de harie Trmaculée,
‘ ; : asalis, cit., p. 312, 352.
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Some medicinc-men used dru.ic in order to slne and to
dance. Pr. £. Gilbert gives a very detgile! deseription of
the dress and vestments of this kind of medicinwm.m
These functionaries were called mathuela. They are other-
wise called either sorcerer or medicine-sorcerer.l? of
course, the medicine-msan could be at the samc time a
lethuela.

¥hat interests us here is the function of the medi-
cine-man in the offering of saerifices. According to Casa.-
118 he decided whether a sacrifice was to be offared or
m.15 His decision, nevertheless, was not made at will but
according to the position of the divining bones. His duty
was to designate the victim by indicating its size, colour
and sex. Fr. Lebreton says that the victim could be desig-
nated accerding to the description seen in a dream of the
sick person for whom the sacrifice was to be offered.1?

16 .. Oilberb, 0.M.I., "Locadia, la sorcidre”, in
Pet &3 sglonnaircs J:&g de Marie Ir:;.s_a;gct 1ée,

17 F. Laydevant, "lIdée de Jieu chez les Anciens Ra-

sutos", in ¢ Jda 1'U reitéd d'Cttawa, 1935, p. 313; ef.
also A, Ba y "La priere r plule chex les Basutos",
in Petites inns ,-*» s ssiomaires Oblats 4

e Marie IPacu-
; . Arousset, oyane d'exploration
ont blauas, p. 250.

18 E. Casalis, lLes Bassoutos, p. 312,

19 H. Lebreton, "Mort et fundérailles", in Petites
1\ires Oblats de Marle Immculée,
y Po .
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Medicine-men were not the exclusive minisicrs of
sacrifices, as we have sald. Jometimes tho maternal uncle
could be in charge of a sacrifice. For instance, he wus the
minister of lustral sacrifices, offercd during the sickness
of his nephews or niscas. The animal destined to feed a
sick person was sonetimes killed by a young man of good rep-
utation. 3esides individual ninisters, the ancient Lasotho
had celinctive ministers for collective or group sacrifices.
These sacrifices were offered when the naticn was menaced by
famine, epidemic or war. In other words such sacrificos
were offered for the comion good. During the time of
drought an ox was immolated in the village. Thersafter, all
men went hunting and killed all the wild animals they met as
a sacrifice asking for rain or for protection frow the immi-
nent danger. Iin the rites of thanksciving the sacrifice was
also collective because it was offered by the ownoru or
partaers of the harvest,

C. Victinms
The ancient Basotho had a variety of victims. The
usual or coumon vietims were animals. .ccording to Fr. Le-

breton victims could be cattle, oxen, shesp or goata.zo

20 H. Lebreton, "ort ot funfraillea™, in Patites
:Wmlaa des }ij S84 0nneé & ) MR __ L8
G . ' f. 5); ef. & audry, "L G pour la
plule chez les Bagutes", jbid., 5), . 172
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Sheep and goats were immolated in order to pray for pregnant
women, to give thanks after a successful dolivery.zl In
public c¢ollective sacrifices victima were wild animals.
Birds were chosen very seldom.

Fr. J. Gilbert mentions humer victims.?? This kind
of victim was used as one of the ingredients of ile lustral
horn. For the enthronement of a new king or chief the medi-
eal horn was also used. The ancient Basotho believed that
this horn could assure them good fortune; that it could help
the chief to avoid hostile plane and aisfortune. They also
believed that without it royal power could not be estab-
lighed on a solid basis. Besides medicinal herbs and animal
flesh speginl parts of the human flesh specified by the med-
icinc-msn vere mixed to form the sacred contemts of the
homm. These parts were cut off while the person was still
alive. The cholce of these purts depended on the needs to
be met. If power was needed, a strong man or warrior was
sacrificed; to get intellsctual abilities, 4 clever persen
was chozen; in order to obtain a good harvest, an industri-
ous, succesaful person was icnolated. The victinm was chosen

by the chief aceording to the description given by the

21 L. Casalia, Les Dassowtos, p. 313.

22 J. Gilbert, "Meurtres rituels et pendalsons”,
in _}'_’_e’c%tes tnnalaes des Tissionnaires Oblats ¢ wrie Immacu-
Lée, 3 p. 3 7‘
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medicine-man. GSometimes the medicine-man made the choice
himself. HNost of the time a man or a youny nan was chosen.
Sometimes & woman was a victin. Very, very seldom a preg-
nant woman, & boy or a child were victims. Turopeans would
call these ceremonies ritual murders or medicinal murders.
They were galled ritual by those who took them as part of
the pagan religion. They were called medicinal by those who
saw a medical character in them, or who looked at them as a
means of obtaining magic ingredients. ‘/ith Casalis, I think
that we may say: "ainsi la médecine est-clle chez ces peu-
ples une affaire presque entilrement religiouse."23 Conse~
quently, sane medieal ceremonies such as these were not only
medical but also religious.

2. Purifications

The ancient Bagsotho had other religious rites besides
sacrifices. 3ome of them are called rites of purification
which aceording to Casalis can be divided into purification
by fire and by water, 2%

. Fumigations
Fumigation was undertaken in order to purify places
and objecta such as plants and animals. Huts were purified

23 L. Casalia, Les Bassoutos, p. 311,
2L, Ydenm, op. eit., p. 320-323,
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by a little fire 1lit in the center of the hut. u.n that fire
a few odorous drugs were burned. 7he same process was fol-
lowed in the purification of fields. ‘the Basotho believed
that the smoke of the fire had the power of expellins evil
and danger from the hut. They believed that fields were
protected from damage in a similar manner. These rites
could be performed by any adult.

After a battle, captured cattle had to be purified
before mixing with the cattle of the village. This purifi-
cation was done by men who encircled them with smoking
branches. The smoke was supposéd to expel evil powers from
the cattle. It has to be noted that in these rites no ver-
bal expressions were made. In this way the aspect of prayer
seems to be implicit. Ye may even ask ourselves vhether

there was any.

B. aspersions

speclial water was used in religious rites of asper-
sion. The water was mixed with ingredleants of the ritual
horn. 4Aspersion was twofold. Uur distianetion or division
i3 based on tue person purified.

vasalls described one of these aspoersions whicl. took
place at the cutbreak oi an epidemiec. In that case the whole
village had to be purified.25 ‘the ehief of the village or

25 E, Casalis, Les Bassoutos, p. 322.
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whoever was in charge of the medical horn asusabled tio peo-
ple at a determined vlace. Ther: he rotliad with the medi-
sine-man in a sscluded placo In order to pranary the water
for the asporaion. They dissolved ingredients o the hora
in water. The chief sprinilcd himself with it. . fterwards,
the nedicine-man nroceeded to sprinkl the whole village,
reonle and their animals. In this rite the medicine-man
used a special sprinkler made of tassels of a cow's tail.

Other ablutions took place after each battle or war.
All soldiers had to undergo a special ritual of purification
lest they be haunted by their victims of war. These sole-
diers went to a nearby river where they bathed and washed
their weapons. Sometimes the medicino-man threw some herbs
into the water.

The Basotho had special purification of the sick.
Bile of the animal sacrificed was ugsed. In fact they con~
sidered 1t as a sacred part of the animal. In the ceremony
of ablutions it wss poured on the head of the patient while
the following prayer was said: "0 dieux, retirez-vous (ou
plutét dissipesz-vous), laissez notre {rére en repos, afin
qu*il puisse dormir son somme11,n20 After this poculiar
"baptism” the maternal uncle, who was in charge of the cere-~

mony, attached the little container of bile to the head of

26 E. Gasalls, Les Basgoutos, p. 312.
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the patient as a sign of his purification.27 similar ablu-
tions used to take place in case some misfortune or bad luck
befell somedbody.

Sometimes purificaticns werc done by & combination
of water and fire. New fruits and especially the harvest of
the year was considered to be impure, in the scnse that they
eculd not be eaten without danger before their purification.
Conaequently, they had to be vurified. To do this, n few
grains of the harvested corn, if it were corn, were taken
from the heap and then boiled. Y%hen they were sufficiently
boiled, one of the workers took = handful of ther: and then
threv it on the pile saying: "Merei, dleux, demain encore
donnez~-ncus du pain.”28 This gesture of nixing grains puri-
fied, or rather was thought to purify, the rest of the har-

vest.

«. Anointings

heligious rites uni coremonies which usc. oils vere
very rarc among the ancient asotho. levertheless, we find
soco rites in which fat was used beaides the fatty contaoats

of the horn, uuch a ritual is found in the narrative of

27 . Lebreton, "liort et fhncrailles" in Zotives

des Misaslonnaires Oblats de Marie Immaculée,
§6 ii9§f), pPe 283.

28 E. Cazalis, les Bassoutos, p. 314.
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Fr. Lebreton and that of casalls.?? The part usod in such
quasi~anointin, cereuonies was Lhoe futty white tissue found
around the intestines of the animal. This tissue was con-
sidered to be sacred. It was given in the form of a collar
and then hung around the neck of the patient. It is evident
that no anointing was done. Sometimes the fatty medicine of
the horn was mixed with bile and then the patiomt was
anointed on the forehead with it. This ointment was consid-
ered to possess the power to heal sicknesscs.

toncluasion

Religious rites and ceremonies of the ancient Ba-
sotho were closely related with their medicine. 'This asso-
ciation of religion and medicine was basically founded on
their religion which was not totally freed from magic ele-
ments. Je do not mean that all medicine was relisious among
the ancient 3Basctho. There were some ceremcnies which were
purely religious, which were not mixed with medicine. Like-
wise some medical practices were purely medical by charac-
ter; they had no mixture of religion. This comection of
religzion and medicine among the Fasotho makes 1t M fficult

29 H. Lebreton, "lort et funérallles in Petites
deg Lissionnajres Obluis de lNaric meuculeu,

s, Les Hassoutos,
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for acholars to distinguish religious rites {rom mere medi-
cal practices.

Among pagan ceremonies of the Basotho there were
sacrifices made of animals, plants and sometimes human be-
ings. There were individual ministers as well as collective
ministers. These sacrifices were offered for satisfaction
mostly to the anceators. There were gacrifices for thanks-
giving and for petition. They wore offered mostly out of
fear of the ancestors. They were offered to divert their
punishnent also. This gives aome sacrifices of the Basotho
a magic aspest. They were also offered to obtain fawvours
from the ancestors.

Besides sacrifices, the Basctho had rites of purifi-
cation which were distinguished by their modc of purifying
objects. There was purification by fumigation and by asper-
sion. Anointing rites were very rare.

Religious rites and ceremonies had more of a social
character. No special place, however, was reserved for
cult. That is why thers were no temples nor chureh build-
ings for their religious services.



CHAPTEK V
RELIGIOUS SYrBOLISM

In the first part of our dissertation we studled
syabols and myths. In the second part we examined religious
rites and ceremonies of the ancient Basotho. .ith 11l these
elexents in mind we may now attempt to explain their reli-
gious symbolism.

Fr. Laydevant has written that:

Ce qui, pour eux, tenait lieu de religion, étalt

chante et de danses dont i1s Falsaient usage’sans

qu'ils se misasent sn peine de connaiire 1a signifi-

cation symbolique cachée ld-dessous.
It 48 hard to admit that the Basotho were ignorant of the
symbolism of all their rites and ceremonies. <Casalls on the
other hand not ealy admits the existence of religious sym-
bols in the religion of the Basotho but alsc gives the sig-
nification of some of them. His interpretation remains lin-
ited.

Our aim 43 to sxplain clearly the aymbolism found in
religious rites and ceremonies of the Bamsotho. In order to
avolid the danger of giving private interpretation universal
value, we intend to use disasoveries of ethnologists and of

autherities in the history of religions.

1 Fo L&ym‘nt, U-#‘t‘ l » "Idé@ de Dieu ehez 1‘8 M"
ciens Zasutos”, in ) 'ﬁn versité d'Gttawa, 1935,
p- 312"313 .
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In this ehapter, therefore, we will name sone sym-
bels which we have found in the rites of the Basotho and
then explain their symbolism by applying notions of asymbols
and characteristics deseribed in the history of religions.
By so0 speaking we do not rean to ignors the symbolism glven
by the Basotho themsclves. In fact we will take symbols
vhose symbolism was known by the Busotho. “e vill explain
those symubols whose synbolism was manifested either in
prayers or in words by the 3asotho. In this way we shall
avold giving our interpretation to them. This will also
help us to find the symbolism admittod by the pcople at that
tine.

1. The Horn: Power and Confidence

Among the Israslites the horn was a symbel of power
and force. The bull and the horm were often used as signs
of power. Not only among the Israelites diJ the bull signi-
fy power because in "all near-seastern cultures 'pover' is
primarily symbolized by the bull, in Akkadian 'breaking the
horn' is equivalent to destroying the powern,2

In magico-ancestral religions such as we find among
the Basotho, the horn was used to express the same synbolism.
The horn was used in public purification ceremonies. At the

2 Y. Eliade, Patterns G lve Rell .
London-New York, Sheed and sard, if}?g, P. €9. 2
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outbreak of an epidemic its contents were dissolved in water
which was used to sprinkle the people and their property as
a means of protection. To establish his power and authority
on solid basis a young chief used the horn.’

This power of the horn stimulated certain reactions
in the Basotho. One of these reactions was confidence. The
ancient Basotho placed their trust in the horn because they
axpected help from it. They believed that with the hom
they could resist attacks of the enemies, expel all miafor-
tune and avoid evil. On accownt of this the horn was some-~
thing attractive. It was guarded with care and respected.
It was not & common object. It was aacred and as & result
both a hierophany and a kratophany. It manifested a holy
power.

This power made it not only attractive and loved but
also respected and feared. It was dangerous for those who
were not marked with its contents, especially for the enemies
of its possessor. This ambivalent nature snabled the hom
to produce opposed reactions in the people. Indeed it ex-
pressed simultaneously many meanings, namely, power and fe-~
cundity. Because of its quality of bipolarity it produced

varied reactions in man. It made him have confidence and

3 J. Gilbert, g. M I., "?eurtrea rituela et pendai-
sons®, in Pg oX: e Miasiony ts d

Ismaculée, I9
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fear at the sane time. To those who did not use its con-
tonts it produced evil and to those who uged its contents it
was considered as a oprotection. It is to be noted thut this
waa the belief of the people. We do not gpeak of whav real-
ly happencd or whether the horn really had power or not, Ve
aimply give what the psople thoushit about the horm.

This horn was & symbol of power bhecause o.7 its in-
gredients which were chosen carefully, lot any plant or an-
imal flesh was taken to make the horn. Only those which el-
ther manifested and signified power or strength or which
were related to powerful parts of a plant or of an aznimal
were selected. That is vwhy in the horn there were leaves of
plants resistant to seavere colds of winter, thormy leaves of
nimosa which could not be touched without danger, lion'n
mane and claws, the tuft of fur at the base of the horm of a
bull, the skin of a venomous snake, feathers of a faleon or
& hawk, perbaps pleces of human {lesh. Speaking about thi:
mixture, Casalis said that: "le choix des ingrédients dont
se compoae le mélange lustral est toujours aynboliquo.“‘*
Favre also admits that these ingredients were symbolic.s
Those ingredients symbolize power and protection because by

4 E. Casalis, %u Bgsao%oa, Paris, Société des
¥issions Evangéliques, » Do .

5 L. Favre, Les vgﬁgﬁ ~cin s de Coillard au l.ea-
goyto, Paris, Soclété des © seions Evengéliquea, 1931, p. 79.
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their own natures and functions they protect the plant or
the animal. For better understanding of this natural capac-~
ity of symbols we have only to examine closely those ingre-
dients. Leaves of ever-gruen trees offer passive resistance
to winter colds; mimosa spikes off'er an impenetrablec barrier
and wall of defense for the plant. Lion's claws and the
horn of the bull zre instruments for wrotection. The tuft
of fur at the base of the hom and the lion's mane are asso-
eiated with the force and protection of these unimals inas-
much as they are manifestations of anger and are around the
instrument of the animala. The skin of a snakc i3 a protec-
tion against rain, hail, heat and cold. ieathers of a fal-
con are comnected with the wings of that bird by which it
avoids danger with agility and rapidity.

This resemblance between these objects and the sym-
bolised thing is one of the characteristics of syxbols, as
Destouches sald: "le symbole comporte une ressemblance in-
trinsdque avec la chose."® (n account of this, the horn was
& symbol of power and protection for the Basotho. Casalis,
speaking of this symbolism, said that the horn was "emblime
de la force et de la fécondité".” The reason of its

6 J.-M, Destouches, "lL'expression symbolique dans

la sique théorique”, in Etudes Camélitaines, no. spé-
ciafb 1563, p. 125. ’

7 E, Casalis, Les Ragsoutos, p. 321.
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ambivalence is based on the double capaeitics of the bull,
asmely, force and fecundity. This made the horn polyvalent

and as a result a symbol of fear and confidence at oneo.8
2. Water: Purification

Water has the natural gquality of purifying and
cleansing. In it dirt is dissolved. Every uncleanliness
ceases to exist. As L[liade says, water has the power of
breaking up forms of impurities and crimes.9 It nullifies
the past and restores the integrity of the thing. “hat is
iomersed in it disappears and "dies"™ in a way; by emersion
it rises from it clean, innocent and rid of its dirt. Hav-
ing lost its impurities it beging life anew. On account of
this natural quality of purifyinp, water can be a symbol of
snother purification. For the Dasotho it could be a purify-
ing elemaent from the unlucky presence of the dead, from sin
and from physical uncleanliness. The sblutions were made by
the ritual of immersion. In fact, this "immemorial and
oscuzmenical synboliam of immersion in water as an inastrument
of purification and regeneration was adapted by Chriatianity
and riven still richer religious mming".lo

— o

8 E=. casalis, Les Dassoutos, p. 320.

9 . Lliade, Patterns in Comparative fclirions,
pe 194-195.

10 Idem, op. ¢it., p. 196,
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The ancient Basotho used water as a symbol of puri-
fication. Casalis remark: that aspersions vwere very {re-
quent.ll There were purifications of the whole village and
of soldliers affer battle. For the pagan Basotho, water was
a symbol of visible and invisible purification. ater puri-
fied physical and invisible dirt and danger of being haunted
by the dead. This is what the people believed and under-
stood by the rites of ablution.

Like other symbols, water is ambivalent. Its ambi-
valence is in a way particular. It produces double effects
simultaneously. Those effects are opposed inasmuch as some
of them are good while others are evil. By immersion death
of the impure state follows; whereas Ly emersion life and
the innocent state of a thing is restored. To use Eliade's
expression, "immersion in watsr symbolizes a return to the
pre-formal, a total regeneration, a new birth, for immersion
means a dissolution of forma, a reintegration into the form-
less of pre-exisgtence, and emerging from the water is a rep-
etition of the act of creation in which form was first ex-
pressed".12

The ritual of lustration includes two acts, namely,
immersion and emersion. Each of them produces an effect in

11 =. Casalis, Les Bassoutes, p. 322.

12 M. Eliade, Patterns in Comparative Helizicns,
po 1881
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the object purified. It is not surprising that water is
said to produce death and a reduction to the pre-fuormal
state because it has the capaclty of taking away life. Too
auch water is detrimental to tha 1life of plants as well as
to the life of animals and man. That is why this immersion
is equivalent to death at the cosmic level, to the cataclysn.
levertheloss, ti:is death is temporary and transitory because
the immersion is only temporary. It is not a final extinc-
tion but & passing "death". Zmersion follows immersion,
Just as purity follows impurity in ablution ceremonies. It
is equivalent to birth because water has the capacity of re-
storing liie; for instance, life can be restored te plants
after a dry period by watering them. It is an undoubted
fact that water is one of the elements necessary for life.
(n account of its life-giving eapacity, water can be & sym-
bol of regenscration. The same symbolism is found in inftia~
tion rites. iliade says that in "initiation rituals water
confers & 'new birth', beeause it incorporatea in itself all
potantiality".13

Initiation ceramonies of the ancient Basotho had
this symboliam. Purifications were not rare in such rites.
Fr. Lebreton reveals the frequent occasions of ablutions.ld

13 M. Elfade, Patterns in Jomparative feliriong,
p. 189.
14 H. chreton, U.M.I., "La 1ille chez les .iasutos”,

in Pet gionnaires Oblats de iarie Immacu-
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Girls, for example, had to bathe very often durin; the ini-
tiation period. The author mentions seven occasions in de-
tail. After the first bathing ceremony he adds that: "gettc
oérémonie se répdte plusieurs fois,nl? Indeed, the close
connection between the rebirth effected by the initiation
rites and the purification rites is clear. The szme asso-
eiation between the supposed regenergting action of the
mythical personage motanyane, "serpent” or "wolf", and the
antecedent ablutions affirms the similarity of symbolism of
purification and the mythical and psychological rebirth.

On account of these associations of aymbols of wa-
ter, ablutions, psycholegical rebirth of initiation rites,
it seems that water was & aymbel of regenaration for the Ba-
sotho. It was ambivalent because it uanifested death and
the cansequent rebirth of the neophytes. Its succession of
immersion and emersion was a sgymbol cof dissoclution and rec-
reation of new beings. It was a symbol of the disappearance
of infancy and the subsequent appearance of maturity.

3. Night: Transition

We cannot help but be struck by the time during
which {nitiation rites took place. Preparatory ceremoniesz

15 H. Lebreton, "la fille chez les lamutos”, in lg-
tas A deg Misgsionn slats de arle Irmiaculde,
7, P. #35.
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for girls were made in noanlight.16 The oponing; and the
eclosing coeremonies likewise took place at night. The flight
from the "wolf", f.0. from the nythieal porsoncge, was also
in the evening.l7

The principal ceremony of maliben;: which was supposed
to transform neophytes was celebratad at dawn.1® This rit-
wal was followed by the washing away of the black ochre iit.
which neophytes were anointed since thc . < _innin; of the
initiatien. This e¢lean-up ritual was also performed during
the night.

Initiation rites of boys did not use darkness as of-
ten as did feminine initiation. Thelr entry ceremonies,
however, were held at night zlso. Their {first entrance of
the initiation hut was made at night. It is at this tine
that they were told of the mythical "wolfM,

Although the aneient Basotho have not told us the
exact signification of darkness, we may suppoae that they
had the came syxbolliasm as iost of the primitives in similar
gircu:stances. ¥e know that darkness was connected with a
kind of redustion to chaos. It was alsc used to manifest o

16 L. Lebreton, "La fille ches les sasutos?, in Pe-
tites Annales dea Missionnaires (blats de ‘srie Irmmaculés,
1929, p. 230.

17 idem, iog. cit., p. 238, Z.l.

18 Idem, leg. cit., p. 239.
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state of transition. These wers the effocts of man's under-
standing of darkness in his daily activities. Darkness is a
period of cbscurity, of abaence of clarity and colour. All
things look alike in darkness. For thesc reasons darkness
is a state of indifference and confusion. Eliade says that:
"les Téndbres sont homologables au chaos, car aucune forme
n'est discernable, aucune structure ne se dégagze; c'est la
modalité du préformé."lg

Besides this, darkness symbolizes inactivity because
at night most living beings rest. Consequently, things lose
their consciousness. Primitives observed this coincidence
of darkness and the universal resting period of living be-
ings. Darkness, eventually, acquired a secondary meaning
and symbolism which was based on this coincidence. For the
primitive mentality darkness was ambivalent; it manifested
two dfferent states. As Eliade said: "Les Téndbres symbo-
lisent en méme temps ce qu'est la manifestation des formes
et aprds leur disparition, lorsque les formes sont réinté-
grées dans la masse primordiala.“zo Darkness is a symbol of
transition, inactivity and of reduction to chaos. Judging
from the ritual context of darkness, we may say that it had
thes same symbolism for the ancient Basctho.

19 . Eliade, "Le symbolisme des téndbres dans les
religions archatques”, in “tudes Camélitaines, no. spé-
cial 1960, p. 19.

20 Idem, ibid.
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4. Moon: Life and Death

The symbolism of the moon depends on its rhythmical
change. ‘/e know that the moon is subject to the universal
law of becoming. It shines brightly for a time and then
wanes and disappears. This {8 what it seema to do to the
naked eye. Its career involves a tragedy. when the sky was
deprived of the moon the archaic mentality saild that the
moon was dead. Of course, the word dead does not :izean that
primitives thought that the moon was & living thing. Since
the moon disappeared only for a time its "death" was not
permanent.

Primitive women noticed a certain coincidence be-
tween the rhythm of the moon and their menstrual cycle. A
connection was made between this periodic change and the
fertility of women. Consequently, the woon became a univer-
sal measure of the rhythms of life. As Eliade says, "it is
bound with the reality of life and nature, rain and the
tides, the time of sowing, the menstrual cycl.".zl

Pagan Basotho women established the same connection
between the moon and thelr fertility period. They thought
that the moon had a direct influence or a positive role in
the biological change. Their initiation rites attached

21 K. Eliade, Patterns in Comparative Religions,
p. 155.
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zreat importance to the moon. Their preparatory ceremonies
of the "race to the moon" were performed aftor the first
asnstrual period.22 These assocliations of the moon and the
period of fertility made the moon a symbol of periocdic re-
turn and fecundity.

Besides this, the moon scems to have been a symbol
of the change of life, because names of months were based on
the activity of plant as well as animal life. Each nmonth
was named according to the change observed in the life of
plante and aninals. September was called Loctse because at
that time gmrowth of plants began, it was the sowing and
raining period. OUctober was named j{phalane because at that
time a kind of iris began to germminate. OJince the wild
beasts appeared in the month of iiovomber, this month was
called Pulungoana, the name of the wild beast. December
was the month in which the ericket began to chirp, as a re~
sult this month was called I8itoe which is the suto nams for
cricket. January was called Pherekhong because huts for
workers in the fields were bullt at this time. February waa
called llakola to signify the fomation of the spike of a
certain flower. The name Hlakubele was given to the month
of May te signify thc formation of the grains of corn or
sorghum. April on the other hand was named }iot8eanong to

22 H. Lebreton, "la fille chez les Basutos", in

Fetites Annales des iissionna Oblata de Harie Immaculée,
1929, p. 555-239- T
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signify the hardness of those grains which were considered
in 2 personified way because they are said to be laughing at
the birds. June and July described a kind of lettuce which
was still green at that time in spive of the cold winds of
winter; they were called as a result Phupu and Phuptjoane.
Augnst was called Phato probably to signify the drought
which made cows give less milk; as the ancient Basotho said,
it made cows hide their milk.

These names were symbolie, for they manifested the
change in life as a wvhole. They show that the moon was
closely associated with different stages of 1life for the Ba-
sotho. The pattern can be thus mresented: moon-water-
fertility-woman-pericdic regeneration. 7To conclude we may
say with Eliade:

Thus, for instance, from the carliest times,

certainly since the leolithic Age, with the discov-
ery of agriculture the symbol has linked together
the ..oon, the sea, water, rain, the fertility of

weaen and of animals, plant life, man's dong%ny af-
ter death and the cereumonies of fnitiatian.

5. Initiation: Paasage

We have seen that initiation was an occasion of
lsarning, because during that period neophytes learned the
corpus of moral, social and tribal laws and traditions.

23 M. Bliade, Patterns in Comparative Religions,
p. 155.
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They also lsarned the origin of the universe and of the hu-
man race. Initiation, however, was not a peried of instruc-
tion but also a ritual of regeneration.24 Its major func-~
tion was to prepare the neophytes for a new birth, to intro-
duce him to a new kind of life. accor...g to Eliade this
symbolism of regeneration sxplained the precence of the
moon, numerous ablutions, snakes, the wolf and other mythi-
cal poraonagoa.zs Flagellations and the changlng of clothes
and names are nothing else but the expression of the change
which {3 believed to have taken place in the neophytes.
Mythical perscns are thc cfticlient causc of the psychologl-
cal change which is to be realized.

The changing of clothes and of nanes symbolize myth-
{cal mutation and the mythical resurrection of the neophyte.
Initiation according to the primitive comprchension was a
symbcl of a passage between death and resurrection, between
historic time and the sacred {llud tempus of myths.26 Ac~
cording to this belief ancient peoples thought that boys and
girls underwent this change during initiation rites.

Tnitiation rites of Basotho had similar symbolism
because their rites were held during the night which in

24 5. Eliade,
p. 56-59.

25 Idem, op. eit., p. 169, 175, 210.
26 ;gem, 220 siﬁn’ po 135, 10#"‘105.
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ftself symboliszed 2 passage between clarity and confusion,
which also symbolised & certain passage. The narration of
Fr. Lebreton has shown the {requency of the rites during the
night.<?

The role of the mythical personages was precisely to
effect the psychological change. That 15 why the neophyte
was told of his being devoured by the "wolf" or his being
swallowed by the "aerpant".ze In order to concretize this
death, boys and girls were very often flogged during the
initiation rites. In fact girls were flogged by the mythi-
¢al perscn motanyan 29

Heophytes changes names after the mythical doath.30
This was a manifestation of the mutation which was supposzed
to have taken place. HManners of neophytes had tco change ac-
cordingly-Bl

The change of vestments also was aymbolic. Old
elothes were burned with the initiation hut which was con-

sidered as the place vhere neophytes had laft the evil

27 H. Lebreton, "La fille chez les Basutos”, in
Petites Annales des Misslonnaires Chlats de lMarie Immaculle,
9) P 3 "’21# .
28 Idem, loc. Git., p. 239.
29 Idem, loc. cit., p. 238-244.
30 :. Casalis, Les Bassoutos, p. 331.
31 }io L.mton' M}_’ Po 2&-0‘
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tendencies of their state of infancy.3? The ides that ini-
tiation was a period of transformation 1s expressed by the
ancient Basotho themselves. Evidently, their purpose of
initiating youths was to make men out of them.3> Likewise
girls were initiated sc that real and worthy women might be
formed out of them. %

Initiation as a whole was a symbol of change for the
ancient Basotho. It was rather more a psychological change
than physical. This idea i3 affirmed by Casalis, who said
that initiation was considered “"comne symbole de transforma-

tion moralan.3?
6. Cther Zymbelic Acticns

The Basotho had other rites which are not easily in-
terproted. ¥hen a sick person was sick a sacrifice was of-
fered to pray for him. After the 1mmolati9n of an animal
some relatives touched the patient while the maternal uncle
said the following prayer: "O dieux, retiresz-vous (ou plu-
tét dissipez-vous), laissezx notre frére en repos, afin qu*il
puisse dormir son nommnil."36 Fr. Lebreton gives a similar

32 ©. lasalis, Les Zapsowtosn, p. 331-332.

33 Ida&, €D C;tu, Fo 327'

34 H. Lebrnton, "La fille chez les aswtos™, in
Anna i3 naires Cblate : 1 :

35 E. Casalis, op. eit., p. 235.
36 Idem, op. ¢it., p. 312.
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dnlcripbion.37 This imposition of hands seems to have been
a symbol of the reception of good health.

The Basotho had = apeclal cercmony after their har-
vest. A few grains of the harvested erop vore ceookod and
then some of them were tbhrown on to the heap in order to pu-
rify it. VWhile those grains were bein~ thrown the owner of

the field sald a short prayer of thanksgiving.38

The sy~
bolism of the gesture of throwin: grains tc the heap seems

to have been the coming of purifying olemonts of the crep.
Conclusion

This brief exposition has brought some lirht to some
objects vwhich would seen to be symbols of the ancient Baso-~
tho. Some of them are religious without doubt. The accom~
panying prayers give them a religicus character. (thers
seen tc be less reliigious. Among them we have mentioned the
horn which was a symbol of power and confidence. e also
tried to explain the symbolisn of water, which was purifica-~
tion and rezeneration. ODarkness was a roeligious symbol of

37 "0 vous, ancetres, aldeg-nous A mier! Et toi,
malade, en te touchant ainsi de nos mains nous disons:
dors.” H. Lebreton, G.M.l.i "Morglec funérailles®, 4in Pe-
tites innales des Missionnaires Oblats de Marle [mmaculés,
523 (15317, p. 283.

38 "lLes personnes auxquelles les bl¢p appartien-
nent, apportent prés de l'aire un pot neuf et y font bouil-
1ir du grain. Lorsqu'il est cult, on en jette quslques poi-
gnées sur le tas, en prononcant cos mots: 'ilerel, dieux; de-
main encore donnez-nous du pain.' Cela dit, on mange c¢e qui
reste, ot la provision de l'année passe pour pure et propre

.

% faire du bien.” E. Casalls, les Dassoutos, p. 314.
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the reduction to the pre~forwal condition of chaos or death,
The moon was a symbel of perpetuul and periodie change, re-
generation and fertility. Initiation, consequently, was the
symbol of moral and psychological change and maturity.

These symbols, undoubtedly, had sc degenerated that
they had become more or leas superstitious. Casalia, speak-
ing of them, said:

La superstition s'en est emparde, l'ignorance en

dgards, st Copendant 14dss religieass et horale o
sumo.g&.g9
By 30 saying he admitted that some objects had a religious
character. He admitted that others were supersatitious, in
one way or another.

The absurdity of these practices should not make us
forget their religious value; their supsrstitious character
should not make us blind to their pagan religious importance
and influence which, perhaps, i3 ztill strong amont the Ba-
sotho of to-day.

39 E, Cadalis, Les Bassoutos, p. 326.



CHAPTER VI

THI GREAT RITE OF INITIATICN
AND ITS SYMBOLISM

Inftiation rites are among the most complicated
rites and ceremonies of the ancient Basotho. BEecause of
this complexity we have thought it profitable to devote a
complete chapter tc tham. .Jtudies about them are not easy
because of the secrecy which surrounded them. The Basotho
had two kinds of initiation. There were initiation rites of
puberty which obliged every boy and girl. There were initia-
tion rites for the medicine-men only. These were aspecial.

Jur present study does not cover the special initia-
tion of the medicine-men. It is limited to the initiation
of puberty. This initiation was held separately. Boys were
initiated alone at a different period and place. 0Girls
likewise had their own separately. Revertheless, masculine
and feminine initiations were fundamentally the same. For
clarity's sake we have dealt with theum separately in this
chapter.

l. Initiation of Boys

A. Hotives
The ancient Basotho believed that people who had not
wndergons rites of initiation were not capable of performing
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rational acts in life.l Such people were therefore thought
to be minors, psychelogically and morally unfit. They could
not be eatrusted with certain responsibilities. It was tak-
en for granted that they were not aware of their duties.
They were thought %o be ignorant of the mysteries of life,
especially the amysteries of human reproduction and the im-
plications of conjugal 1life. Consequeantly, they had no
right to marry. sibove all they did not know the great mys-
teries of the holy. One of the motives of initiation of pu-
berty was, aa a result, to introduce neophytes into the zone
of the holy. This introeduction necessarily implied death to
infancy, asexuality, ignorance and to the profane state
which ended by the simultanecus tranaition to the adult
atago.z For this reason boys and girls were despised and
flltreated till they were initiated or taught to defend
themselvaes otherwise. Initiation was, therefore, an insti-
tution to teach them the nature of marriage, its duties and
reasponsibilities. Above all, it was the institution to make
men out of boys.3

In order to leave that supposedly miserable state,
and to avold psychological persecution and torture, boys

1l E. Casalis, Le [ , Paris, Société des
}lissions Evangéliques, 1933, p. .
2 MK. :liade, Naispsances mystiques, Paris, Galli-

mard, 1959, p. 52.
3 E. Casalis, 9op, eit., p. 326-327.
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asked to be initisted. Jometimes ignorance of what awaited
then and curiosity urged them even more than the reasons
given above. The normal age required for entry was between
thirteen and twenty. Casalis said that it was about the age
of Ishmael when he was cireumcised.” However, exceptions
could be made for particular reasons. For instance, initia-
tion of some boys was postponed or advanced in order to ena-
ble them to be initiated at the same time with the chief's

son,

B. ¢reperation

Hemote preparation was called ho qacha. This rite
consisted of daily repetitions of more or less monotonous
songs and simple poems on mysterious themes. At this time
also boys collected moli which is a special kind of grass
with which ropes necessary for the building of the initia-
tion hut were woven. it this time the chief, as supreme
master of the initiation, with the advice of his counsellors
chose the director of the neophytes and the site of the ini-~
tiation place. At the village, women prepared the entry
festival.

Immediate preparation, which was called malingoana,
tock place in the evening of the fixed day in the village
public grounds. Aspirants, according to Casalis, hid

4 E. Casalis, lLes Dassoutos, p. 327.
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themselves in the fields as a sign of their dissatisfaction
with the inferior state in which they were, i.e. psychologi-
cal childhood.s In the eveinin- men want to get them. A
procession was formed. In the processlon boys carrled wood
for the festival bonfire and poles necessary for the build-
ing ef the initiation hut. On their arrival at the prepared
place they were asked to wreatle a bull empty handed. That
was a test that they had to pass. ihile they held down
their still living victim, the official medicine-man of the
ceremony cut off its right front shoulder. The leg was di-
vided into pieces equivalent to the number of aspirants and
then half roasted. %Yhen it was estimated to be sufficiently
roasted for the purpose, a warrior spat into it while anoth-
er suspended each piece on a lance or spear. LEach boy had
to take his piece without using hands while he was flogged
mercilessly. When the meat was detached, he could plck it
up with his hands and eat it while going to a special hcouse
well guarded by one or two directors. ill the aspirants
spent that night in that hut and from that time on they were
separated from the rest of the community till the last day

of their initiation. Favre recounts the sane event nlso.6

5 E. Casalis, Las Basgoutoa, p. 327-328.

6 E. Favre, Las vinggiging ans %e Coillarg %u Leg-
gggto,si’aria, Jociété des Missions Lvangeliques, 1931,
P '
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C. Initiation Proper

Early in the morning they left the villagec unnoticed.
According to Eliade, suffering caused by the operation of
circumcision had a connection with the initiation because it
was closely related to mythical death, inasmuch as the suf-
foring was the expression of mythieal doath.’ This symbol-
isn was made more explicit anong Australians, by the rite of
the bull-roarers which signified the presence of super-human
beings which initiated boys and killed them mythically.®
Circumcision in ifrican rites of initiation had the same
rols and symbolism. It was equivalent to the mythieal
death.” The same idez existed among, the ancient Basotho.
That is why boys were circumecised. The rite was performed
by an old man assisted by a group of directors. Before the
operation boys were given & drug called gehoere which was
supposed to make neophytes feel the pain less. While they
were drinking it they were scourged. Casalis is of the
opinion that this operation tock place a few months after
the entry. it is our opinion that it vook place at the be-
ginning of initiation becauss it would prevent boys from
running away, since they could not run fast on account of

7 M. Eliade, halissances mystiques, p. 61.
¢ Idem, gp. eit., p. 58.
9 Iidem, gp. eit., p. 59.
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the operation itself. This seems to have been the hardest
part of masculine initiaticn. It would seam that it was ad-
visable to put it at the beginning of the rite in crder to
sngourage boys to endure the rest easily. ihis problem of
time has little consequencc on the nature of the ingtitution.
What is important is its realization.

After the operation of circumecision, neophytes went
to the initiation hut for the first time. On their way they
were asked to sing or recite the following verses which are
known by their introductory word: Ralikokotoana.

Tlase tlase koana,

Down down below,
Tau lia rora,

Lions roar.
Li rora 1i jang?

They roar, what do they eat?
Li rora 1i ja ngoga.

They roar while eating the sterile.
Nyopa ramosito,

The sterile, father of the fault [sin],
iamosita hlolo,

Father of the fault "sin]: hare,
Hlolo maritaane,

The hare crawling,
v ritsa ka mpana,

He crawls on his stomach,
Ka t#ocana,

ng:n;ia dark stomach,

Z chele ke hlaha.

Burned by the fire.

This myth i{s about mysterious lions which inhabit subterra-
nean places where they devour sterile peopls. The =econd
part speaks about a crawling beaat that has been burnt. The
aim of the myth is to terrorize boys. The myth was reeited
while going to the initiation hut. At this time a man
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playing the role of a mythical person and hence called "wolf"
made a {ire in the hut. J3oys were told that the "wolf" had
1lighted the fire. Thc ldentity <l that "wolfl" remalned mys-
terious almost till the end of the initiation. 3Boys apent
six to eight months at the initiation.l® This "novitiate",
if we may c¢all it that, was buillt in a secluded place, pref-
erably far from the village sc that neophytes could not be
seen during theilr period of training and foarmation. ‘/omen,
children and strangers, and other non-initiated people were
not allowed to go there .1l 3eparation of neophytes during
the initiation period, be it in the jungle, open-veld or
anywhere, aymbolized mythical death to the profane condition
and the existence in apirit of new born beings.lz Women
bringing food for the boys had tc leave 1t a certain dis-
tance away whers directors or boys had to take it. If by
mistake an wncircumcised man or boy went to the initiation
place, he was circumcised.

Initiated men on the other hand had the right to
visit neophytes. Neverthelesas, they could not enter the hut
{tself because 1t was believed that the operation would take
a longer tims to heal.}3 Visiting men could even give

10 Z, Casalis, Les Bassoutos, p. 326-328.
11 Idem, op. eit., p. 330.

12 M. Eliade, aslysances mystiques, p. 465.
13 E. Casalis, op., sit., p. 330.
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lectures or lessons if they wanted to. The director was
called mosue. ile was chosen carefully. He had to Lo a man
of proved qualitios. lle had to be a virtuous man, honest,
temperate especlally in matters of sex. Juring the initia-
tion period he had to abstain from sexual relations. He had
to be a good musician. He was assisted by a certain number
of directors who could go to the village if they wanted to.
Initiation activities may be classified into physi-
cal, intellectual and moral. rhysieal activitias included
daily military training and exercises. Neophytes were
taught how to throw the spear with force and precision and
how to avoid them.l¥ They were also taught how to use the
shield. They were flogged often in order to give them op-
portunities of enduring pain and sufiering courageously
without complaints. They were offered many other occasions
of suffering, such as sleeping without suflicient blankets
in cold seasons, going to bed late, eating less than usual.
They were not allowed to complain. Absolute obedience to a
severe regulation and treining was asked of them. An at-
tempt to escape was punished severely. Casalis says that
sometimes capital punishment was given to punish such run-
aways.l? The training of initiation was so hard that

14 E. Casalis, Les Bassoutos, p. 323.
15 Idem, op. cit., P. 329.
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weaklingzs would hardly survive. ‘lLcever died there was bur-
ied seeretly and tho accldent was kept secoret till the last
day.

Intellicctuel zctivities concisted of .usical lessons
and certuin lectures about mysterics of natiure. Short poems
about the sun, Lhe ..con, the earth, animuls, hunting and &ar-
ny expeoedition: were taught. in fact boys had to lsarn some
of thesc poems by heart. luch attention was pald to rhyme
and poetical msasuru.l6 Principal phenomena of nature were
taught by means of allegory. ihe sun was compared tc & man,
the mooen %o & woman, the earth to an animal whose bones were
gtones and itz blood water and on it little beasts fought.
At this time neophytes were taught tribal traditions.

HMoral instructions consisted of a certain initiation
to the mystery of life, especially to the mystery of the or-
igin and continuaticn of human 1ife. Boys were given infor-
mation about the physiognomy and anatomy of the genital or-
gans. They were taught or given information about sexual
relations by means of descriptive poems. They were told the
what, the when, the where, the why, and the how of thoase re-
laticns. Sterility was presented as a misfortuna, shame and
a disgrace.

Other moral lessons were given by dictation while
one of the directors flogged them. While they were given

15 E. Casalis, lLe¢s Zazgoutos, p. 331.
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the moral code, the following words were sald: "Amendez-vous!
3oyes hommes! Craignez le vol, craignes l'adultdre! Heno-
rez vos pdres et mires, C(béissez i vos chefs."17

D. Closing Day

At the end of the oighth or the ninth month, neo-
phytes were anointed with a red ochre. They put on new or
at least decant clothing. They chose new names for them-
selves. At a glven signal they ran to the village without
looking back at tha initiation hut where they wers supposed
to have left their foolish habits and evil diapositions of
mrmcy.m The hut was burned together with their old
clothes used during the initiation. At the village, the
boys were recelvad with joyous acclamations and dances,
vhich were followed by a bigz festival during which the boys
then called makoloane recited their mwm poens and compesi-
tions.

Prom then on, as Casalls aays, they vere considered
no more as boys hut as nmen devoted to pudlic service.19
They were to work without pay. They c2uld be sent by the
ehisf st any time. Above all they had to work for a good

17 7. Casalls, Leg Basgoutoc, p. 329.
18 Idem, 9p. ¢l%., p. 332.
19 Idea, Abdd.
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reputation by avoiding lete nocturnal meetings and journeys.
They were men and could marry if they wanted to.

2. Initiation of Girls

A, Preparatory Rites

Here we intend to give a brief outline of feminine
initiation of the Basotho without insisting on minor differ-
ences betwesn local customs of the Batlokoa and the Bataung
and so on. Non-initiated girls, like boys, were considered
incapable of contracting marriage. They were considered un~
able to accept the responsibilities of life. This idea was
80 popular that uninitiated girls were thought to be unable
to bear children. Out of the love of motherhood and, per-
haps, out of euriosity, these girls sometimes volunteered to
be initiated. Exceptions existed just the same.

We think sometimes that feminine initiation rites
were very rare. As a matter of fact they are found in
Horthern territories of Australia, in India, New Zealand, in
Brazil (Coroado), among the 3huswap, ‘/intum and other tribes
of iorth America. They are found in iAfrica among various
tribes such as the Vendas, Pedls, Bechuanas, Xosa, Swahili
and others.20

It is true, however, that feminine initiation was

more gsurrounded with mystery than that of men on account of

20 M. Eliade, Halssances mystiques, p. [911-9).
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the natural apparition of biological changes and of the mon-
strual eynle.21 It was the time when girls became conscious
of a real transformation that took place in their constitu-
tion.

Among the Basotho such elements existed also. The
time of admisaion varied according to authors. Fr. Layde-
vant, for example, says that girls wersc admitted at the age
of puberty, most probably after the first menstrual period.22
According to Casalls, girls entered the initliation sachool at
the age of twelve or thirtean.23 Fr. Lebreton in his famous
article tells us that circumcision of girls took place at
the age of thirteen and fiftcen, sometimes a little later,
seldom carlier than that.?% 1In spite of these varied preci-
sions, the authors agree that initiation period was during
the time of puberty. Preparatory rites were called ho likisa
which meant "to help another to try". These ceremonies in-
cluded, in the first place, what was called "la course i la
lune" as Fr. Lebreton has said. This ceremony tock place at

21 . Eliade, lNaissances mystiques, p. 102.

22 F. Laydavunt. C.Mel., "ldée de Dieu chez les An-

ciens Basutos”, Revue de 1'Université d'Ottawa, 1935,
p. 317.

23 5. Casalis, lLes Bassoutos, p. 334.

24 H. Lobruton, O.M.I., "La fille ches los Basu-
tos”, in Petit 1ale8 des Missionnaires Oblat
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full moon. Aspirants were broucht to a river to take a bath.
Thereafter they were flogged in order to give them occasions
of enduring suffering. This was supposed to prepare them
for the difficulties of conjugal life. This secourging rite
wag performed usually by a sterile woman so that the girls
might hate sterility. This ceremony was repeated severil
times,

B. Upening Day

On the day of the official entry a big feast was
celebrated. Parentas, relatives, neighbours and friends were
invited. After eating, drinking, singing and dancing, eve-
rybody slept outdoors except the aspirants, who from that
time on were separsted from the rest of the community. They
spent the night in a hut carefully guarded. That marked the
beginning of their "novitiate".?

Early on the following day, neophytes were led to a
nearby river where bathing and penitential ceremonies took
plage among the cries and the remarks of more or less drunk-
en women. Heophytes retumed to the village at sunset.
Their initiation hut was bullt in the village itaself and

n"consecrated” by the medicine-nan. All males except very

25 H. Lebraton, "lLa fille chez les Basutos™, 4in

Petites égggggs des Hissiommaires Ublats de Marie Immaculée,
s P - .
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young boys were prohibited from approaching the hut. Simi-
lar restrictions applied teo non-initiated women.

v. Proper Initiation Rites

The first ceremony was called marallco. In the af-
terncon a group of women and girls hid behind a hill. Later
on neophytes and their matron joined them. Both groups went
to a neighbouring river where neophytes were undressed and
lashed once more. In the evening neophytes were carried
like children to the village. ’t is to be noted that neo-~
phytes were atill undressed during this last rite.

Hudity during initiation rites had many symbolisms.
It was a symbol of the primordial state where shame and sin
did not exist, that is to say the state of infancy. It was
the symbol of primeval happiness. Nudity of thias kind aym-~
bolised the unprovocative and innocent atate of childran.26
For the Bagotho women, it is probable that ritual nudity
during this ceremony was the aymbol of ignorance and inca-
pacity to act for oneself. This is perhaps the reason why
neophytes were carriad like children. Neophytes were car-
ried in a race. DJuring this race women standing by had to
shout in panic announcing the arrival of the "wolf" which
was a mythical person. This shouting and announeing of the
nwolf" were meant to terrorize the neophytes. This mythical

26 M. Eliade, Halissances mystiques, p. 153.
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"wolf" sesms to play a role similzr to that of the bull-
roarers in Australian inftistion rites.?? The neophytes
spent the night with initiated girls who had to accompany
them wherever they went.

The second ceramony, which formed the essential part
of the initiation, was called the ceremony of malibeng. It
took place at the river or at a near dam from which the
mythical person was said to emerge. It was also called the
cerenmony of motanyane (another name for the mythieal parson).28
At dawn, the neophytes went to the river, where they were
ordered to stand or kneel while matrons aprinkled them with
water as leng as they wanted. After this bathing ceremony,
the neophytes were ordered to lie down. They prepnred them-
selves to meet motanyane whom they were not allowed to see
nor to look at. Fr. Lebreton says that motanyune was: "le
personnage mythique qui est supposé devoir et eirconcire les
fillos".zg In fact it was a group of women wearing terrify-
ing masks which gave them a horrible appearance. While this
mythical actor emerged from the water, as the neophytes were
told, assisting women shouted and yelled in order to frighten

27 M. Eliade, lalgaancges mystiques, p. 42-43.,

28 R. Lebreton, "La fille chez les Basutos", 1in
retites Annales des Missionnaires Cblats de Marie Immaculée,
,p‘ -~ [}

29 Idem, ibid., P- 289.
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them. This mysterious psrson began to lash the girls ierci-
leasly. V¥hen she was satisficd she retired in exactly the

same way &s she had appeared.

vasalis calls this person a big snake or =erpent in-
stead of gggggxggg.3° He also gives a slightly different

description of the ceremony. Accordin; to him, girls were
ordered to cover their heads while they waited for the asr-
pent which was supposed to devour them mythically.

The role of potanvane and the serpent are, neverthe-
less, sinilar. The apparition of their mysterious person
was followed by a banquet. lNo villagers were admitted to
this banqust. 4t night the novices were led to the village,
and guarded carefully.

This ceremcny was followed by the distribution of
the official symbolic garments of initiation. This con-
sisted of a dress and a blanket of leather. Besidez these,
girls wore four or five ropes of straw which were called
likholokoane around their waists. These ropes were supposed
to ensure successful conception and delivery. Un their
faces they wore 2 kind of vell called lesira which was maie
of thin ropes of straw neatly kaitted together. .Jith this
veil they hid their faces 1in order that they could not be
seen by men till the end of the initiation. Casalis

30 E. Casalis, Les Bassoutos, p. 334.
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describes this veil as "embldme de la pudeur qui doit désor-
mals régler leurs actions".31 From then on thay had to car-
ry forked sticks on which they would hang ropes necessary to
bind fire-wood. Their bodies were painted with a black
ochre called pilo. At this time they were given new mascu-
line names, whicii were made by an addition of the masculine
prefix ra- to thelir former girl namcs.32 Noophytes were
obliged from that time untii the end of their initiation to
behave like men. In order to do that they were asked to bhe
rough, to carry objects like men on their shoulders not on
their heads as wouen do. They were ordered to march in a
single file slowly singing melancholic songs every morning
when they left the village.

Their daily activities were partially to work in tle
fields. The reason of this kind of work was to give sgoume
opportunities to learn how o work in casc they ever had the
occasion, because they would have to do that kind of work in
the future. .hey collected scue wood and were given tiue to
amuse themselves also. At nigit they would asing Lo the ac-
companiment of a drum. .r. Lebretou says that uns of the

activities of neophytes was to steal malize, potaiuves and

31 E. Casalis, lLes Bassoutos, p. 334.

32 Idem ,Q%LJ%éhu p. 240; cf. also F. Laydevant
"Idée de Jiou chez les Anciens Bas&toa“, in ﬁﬂ!ﬂﬂ-ﬁﬁmllﬁéi-

versité d'Cttawa, 1935, p. 318.
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chickens.3? GCmsalis and Fr. Laydevant do not nention this
point. ‘henever they mot somebody thoy asked fur ticeli,
that i{s, any kind of gift. If their request was not rranted
they threatened, illtreated or insultod people.

A month later, after the investiture, neophytes were
led to the river in the evening to mect giotanyanc for the
second time. The same apparition and mythical death took
place. On the following day they washed away the black
ochre and anointed themselves with a white one which was
called phepa. During the night the mythical person-motanyane
distributed gifts and prizes.

Feuinine initiation waa alsc a period of informa-
tion. 3esides practical lessons on agriculture and obedi-
ence and perseverance nacphytes were taught music. These
elements wers commen to initiation rites of other bantu
tribes too.l

Une of the ost laportant information given during
the initiation was conjugal life, especially sexuals prob-
lems. lisophytes were told the role and duty of women in the

process of procreation. These lessona were given by

33 H. Lebreton, "La fille chez les Sasutos”, in

Petites g des Missionnalres Oblats de Marie Immaculée,
29, P E ef, also J.~-L. Slordet, gg_gggggé%g_gg_ggigé%-
925 s

e, Pari i;a, Société des Missions Yvangéliques, ,
p. 49-50.

34 M. Eliade, Nalssances mystiques, p. 41, 100.
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dstalled poems which desoribed the sexual corgzns of both
sexes as well as the implied sexual relations. .cophytes
had to memorize thcse poems. Sterility was presented to
them as an evil, a diasgrace and shame. Probably it i3 at
this time that zirls had to stratch their gonitval organs
ope manu oa vaginae prolatando. ‘“‘hon sufficlent information

was ziven eloing festivities wura prepared. It i3 to be

notad that these instruc:. .8 were not only bilological but
also spiritual for :liade says: "l'initiation féminine par
excellence est l'introduction au mystédre de la zdnération,

aymbole primordial de la rdégénération spirituelle.“35

S. Closing lay

on the eve of the closing day neophytes went to the
river to meet motunyane for the last time. They .iere washaed
and given new or at least decant clothing. Their old
clothes were burnoed. ‘hey were considerod as adults, ready
for marriage and by that fact they entered the group of ma-
trons. 4 big banquet was celebrated in their honour. All
the people were invitad. This i3 the only cereuony at which
men could take part, becazuse feminine initiation was strict-
ly reservad for women. The law of secrecy was rigidly ob-

gervced aa in the case of masculine initiation rites.

35 M. Ellade, Naissances mygtiques, p. 172.
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E. Initiation and Morality

Infitiation 13 usually classifie? as immoral. Tliade
is also of the opinion that youths, cspeclally in ifrica and
Oceania, enjoyed much sexual liberty after thcir initia-
tion.36 Such obscenities and frmoralitsy exiasted ia ricmitive
uvausian regions, among the 3Stuks of Zsaturia, in Trobriand
Islands and in Sierra Leone.’ Ho aentions that sexuil 1li-
cence exiated in primitive Nluss!: and Ukratna.38

Fr. Laydcvant speaking about the Basotho wrote that
"de méme que la jeunsesse phénicienne ou juive se jprostitiu«it
en honaewr de Baal, ainsi les jeunea filles basutos, au termc
de l'initiation, ont i subir, sinon une vraie prostitution,
tout au mcins une prefanation de leur virginité".39 The au-
thor put the immorality at the end or towards the end of
initiation. His reason for that affimation is that there
was a connection between the Basotho initiation and that of
the Phoeniclans. It is this connection which made him con-
clude that prostitution existed among the Basothc girls at
the end of thoir initiation. It 1s to be noted that fewi-
nine initlation did not exist among the Jci's. Therefore,

36 M. Elfade, Naissances mystiques, p. €1-62.
37 Idem, op. c¢it., p. 165-167.
38 Idem, op. eit., p. 101-102.

39 F. Laydevant, "Idée de Dieu chez les anciens Ba-
sutos”, 4in Reyue de l'Université d4'Uttawa, 1935, p. 312.
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the conclusion of the author is not exact. {n the other
hand Fr. Laydevant has not given a historical proof of the
time and place of the meeting of the Basotho and the Jews,
Therefore, his conclusion about prostitution is not proved.
It is no more than a conjecture. This conclusion does not
agree with description given by Fr. Lebreton. 40 According
to the latter there was no time or occasion for prostitution
during the initiation or at the end of it. He affirms that
men took no part in feminine initiation rites. All that was
related to initiation was reserved to women. Fr. Lebreton
does not mention the presence of men during the ceremonies
at the river.*l 1In the village the neophytes were guarded
carefully and they spent the night with initiated izirls.
Here once more Fr. Lebreston does not mention the presence of
men.*? On the opening day the girls vere separated from the
rest of the comamunity; they were closed in a hut alone. X3

Cn the final day men were invited and they took part: "ils y
prendront part sans ¢ependant se méler trop aux femmes, ni

surtout approcher des ' c'."““ They had to keep away from

40 H. Lebreton, "La fille chez les Dasutos", in

Petites Annales des Missionnalres Oblats de iarie Immaculée,
2 » P. 21’3'

41 Idem, loc. eit., p. 238-239.
k2 ldem, loc. eit., p. 238-244.
43 Idem, log. eit., P. 241-243.
Ly 1dem, loc. ¢it., p. 243.
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the girls. In the above mantioned quotations Fr. Lebreton
does not mention the presence of men during night activities
of initiation. Fr. Laydevant does not mention even a single
occasion when prostitution took place. The silence of Fr.
Lebreton does not deny the existence of prostitution, but in
detailed description like his such a silence secems to ..ply
the opposite.

During the day neophytes were out in the open fields
with their matron either working, receiving instructions or
amusing themselves in one way or another. The Basotho girls
during the initiation period, as Fr. Lebreton says, asked
for gifts, not for prostitutian.‘5 They asked for food, am-
ulets, money and for bracelets.

After the initiation there was a possibility of
prostitution. We do not have proofs to declare its taking
place as in a group or as part of the initiation rite. Fr.
Laydevant does not give us instances of such an event either.
He does not substantiate what ig no more than a suspicion.

To say that initiation was not at all morally bad
would be untrue. To say that it was totally morally bad
would be no less untrue. Therefore, one has to explain what
he means by the immorality of initiation. As we have seen,

L5 H. Lobruton, "La fille chez les Basutos", in
nales pnnaires Oblats de Marie Immagulée,
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some songs of the initiation described sexual ralations.
Such poems were learned by the neophytes as means of infor-
mation. We cannot deny the danger of temptations and the
occasion of temptations which could come from those poems.
That such poems had a powerful suggestive exhortation cannot
be denied. The danger of acandal existed undoubtedly. But
would it be right to conclude that persons who recited them
were automatically prostitutes? Is it correct that any in-
formation concerning problems of sex is sinful and immoral”
Does every girl who takes part in such lessons of informa-
tion necessarily become i prostitute afterwards” Frudence,
of course, and honest intention had to be safeguarded in
such points. We cannot judge each caae here about those who
participated in initliation ceremonies and about those who
gave such lessons. To judge the wheole institution we have
to look at its end or intentiocn. If, indeed, the aim of the
Basotho was to instruct boys and girls, to teach them their
duty and their role in the generation of the tribe and to
teach them their duty in marriage, our judgment on initia-
tion should be proportionate. If some of the means used
were not good, then our judgment should be about means, not
about the end of the institution. If a part of the institu-
tion was morally bad, then our judgment should be about that
part and as a result not too universal. WYestermann says:

"Néanmoins, de pareilles considératims ne devralent pas
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amener & condamner la coutume globalement.”“6

Thercfore,
initiation of the :asotho, on account of some morally dan-
gerous parts, was immoral. It is certain that instructions
of the kind could be given otherwise. Therefore, it would
be good if the manner of instruction, particularly instrue-
tion on sexual questions, could be changed, given in less

provecative fashion.
Conclusion

For the Basotho initiation was a school for physi-
cal, intellectual and moral training as understood by those
people at that time. It offered adults the oceasion of giv-
ing information to boys and girls about the origin of 1life,
especially that of the tribe, and about the continuation of
it by generation. Initiated people were taught thelr duties
and the tribal moral code. It was the time of handing over
the tribal traditions.

It is8 true that moral abuses crept in on account of
ignorance, unworthy persons and the special accent and em-
phasis on sexuality, which resulted in less instruction giv-
en about moral and religious traditions of the tribe. Nev-
ertheless, wo should not close our eyes to the psychological
values and influence of this institution as a eymbol and myth.

46 . Westermanmn, Noirs et blanecs en Afrique, Pa-
ris, Payot, 1937, p. 172,




CUaPTLR VII

CONLCIOUGNESS OF THe LACHED

In the preceding chapter we onumerated and explained
some religious symbols which existed in the institutions of
the ancient Basotho. If it is trus that religious charac-
teristics emerge as religion itsslf emerges, what relipgious
characteristics did the ancient Basotho have’. Whait predomi-
nant attitude did they have in regard to those symbols”

Qur aim is to find out whether tlie ancient Basotho
really had the sense of the sacred, whether they had the ex-
perience of the sacred. ‘e do not intend to prove whether
or not their object of worship was roally cacred. e would
like to know whether they had the feeling of the holy towards
their object of cult. The objective here 13 to find out the
religious reacticna of the 3asotho. Ye shall find out wheth-

er their fear was based on & religicus attitude.
1. Elements of the 3acred

The existence of fear among the ancient Basotho
secma to be an indicatlon of the attitude of the holy. This
is normal in magico~-ancestral religions, because the senti-
ment of the holy 1s the commonest religious feeling that
primitives had of the Jivinity. Without a proper definition
by genus and specific difference, they experienced the order
betwsen beings and the imposing numen.
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According to them, sone objects could not be ap-
proached without danger unless the person concerned was pre-
pared by a ritual purification. Certain foods were called
impure, others pure. All these things were classified under
two major groups, namely, the secular in opposition to the
religzious, the profane in opposition to the sacred. Indeed
the distinction between secular and religious, profane and
sacred has always existed among people for different reasons.

This distinction is not explained by chance nor by
common collective agreement nor by simple coineidence. It
is based on the collective archetypes and the reactions stim-
ulated in them by the objective phenocmena. This happens
when one 18 in front of an object or person charged with
some power or mysterious numen by which that object or per-
son imposes itaself or himself on the others. Thae very
strange, mysterious, uncomprehended and incomprehensible na-
ture of a thing stirs in the knewing person the feeling of
something canny, eerie or welrd. It produces in the primi-
tive man sentiments of fear and horror.t

Such a mysterious atmosphere is found during the
medico-religious ritual by which the medicine-man consulted
divining bones. As Casalis explains, this medico-religious

minister used "une langue inconnue pour se faire respecter

1 R. Otto, 1he Idea of the Holy, Cxfard, Oxford
University Press, 192§, p. 36, 147.
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du vulgaire".2 We know that Zulu and Xosa exprassions were
agployad in this ritual by the Basotho medicinec-men. e
know also that most of the Basotho did not undorstand these
languages. Therefore, for the majority of the people the
ritual had a aysterious and incomprehensible appearance.
That is why they respected the madicina-man. Their respect
was a consequence of the fear produced by the strange atmos-
phere of the rite. rear and respect are manifested and con-
firmed by the fact that the solutlion given was unquestion-
able.’

Anything unusual, extraordinary and novel has always
been a stimulus of reactions of fear. Among ancient Saactho
black sheep and goats had this influence. They arcused fear
and feelings of the mysterious by their rare occurrence and
unugualness. anifestations of the unaccustomed and the ex-
traordinary genarally provoke fear and withdrawal.* It is
clear that death and sickness are phenomena which come with-
in the category of the uausual and frightening. People are
never ugad to them. The body of a dead wan casts a spell on
the people.

2 E. Casalis, Les Bagsoutos, Paris, Société des
}iissions cvangéliques, 1933, p. 358-359.

3 H. Lebreton, O.H.l., "Mort et funéraillea", in
1é

FPetitas Annales des Missionnairas Cblats de Marle Imnaculée,
36 (1931), p. 283.

4L M. sliade, Patterns ' - ieligions,
London-~-Hew York, Sheed and wWard, .
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This zttitude and reaction to dezth and siciness was
found among ancient Basotho also. Burlal ceruionies were
periorued as gecretly as possible. ‘ork was [orbidden na
the day of the icail of an influcatial perso: our of the »ind-
icinc—man.5 sicinesy produced horror nnd fenr in the peo-
ple, that is why moral jreparation zanl purific..’on was ra-
quired when a sacrifice was offered in favour of the sick
psrson: "on écartera soigneusement les personnes soull-
1605."6 Eliale says that unknown and sxtraordinary objectis,
rites and events are disturbing epiphanies." They show us
the prasence of something other than the aatural, imaginary
or real. They indicats the presence of something elss.

This apprehension or psrception of the mysteriocus and the
unaccustomed is a kiand of meeting of the xnowingz person and
an unkaown or overpowering force which vtto calls the ggggg.a

Etymologically, aumen comes from auoc which means Lo
glve a sign by the hoad, to show by a gesture of the head.
From puo & derivative word autus was formed.  t means 2
head sign, as a manifestatian of order or of will. That is
why numen signifies divine commanding power. Froa numen the

5 L. casalis, Les Bassoutos, p. 325,
6 ldem, op. eit., p. 312.

19 lg l§~ Eliade, Pa Co tive Re s,
P ' =42

g8 1. Utto, The Idea of the loly, p. 20.
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qualificative or adjective pumjaous was {ormed. .n vito's
work we find both words used to express the same idea; both

are suovstantives. Now let us exauine the naturs of the

aunen .
2. Humen

According to Otto's description the numen or the
auminous is a mysterious iumposing power which produces an
extraordinary trembling and tarror.’ It is not any wind of
perfection. It consists essentialily of power and might. In
comparisen to the persoa in front of it, it is sublime and
supsrior. Il exceeds tnat person's strength. It is, there-
fore, naturaily a certain greatness, a feeling or belin;
overpowered, of abasolute power. This superlative character
of the npuminous is based, as we have gaid, on the comparison
made between iU and the perison who is selged or captured by
it. The nmuminous is a quality of Lhe objoetive reaiity.
waillois describea it as a force and a kind of energy which
is emineatly efficacious and aeuive.lo Jn accowt of its
activity and transcendent power it 1s hard to manage, handle
and control. Further, it is a quality of the sacred which

9 . vtto, The Idea of the Holy, p. 1l4k.

10 i, caillois, L'homme atv le sacré, raris, Jalli-
de 1950! p- 21'
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may be stable or ephonoral.ll It adheres to certain things
of cult, places unusual or loefty, or on certain persons like
kings. It may also be a property of certain special occa-
sions, days or unusual events and times set aside for deter-
mined services.

Eliade explains taboos as interdicts due to temporary
concentration of power in some parson or thing. Besides ta-
boes based on temporary povers, there are taboos based on
the specific mode of being of the person or thing tabooed.
Kinzs, for example, are absolute powerhouses of forces, that
is why they were respected, feared and almost unapproachable.
In the mind of the primitives precautions were necessary
wvhen dealing with such persons.

Eliade divided things into mrofane and hierophanies.
By their nature, hierophanies manifested modalities of the
sacrod.12 Hore than this hierophanies were also kratopha-
nies because they manifested power alao.13 All beings are
of various degrees of kratophanies by which they belong to
another order of beings, and enjoy certain prerogatives and

privileges.

11 R. Caillois, L'homme et le sacré, p. 18.

12 1. Eliade, Patterns in Comparative ielirions,
pc 17"18 .

13 Idem, op. eit., p. 10-18.




CONSCIOUSNLSS OF THE WGACHLD 156
3. Intuition

The numinous is lmown by no rational and progressive
activity, but by intuition. It i3 seized by a kind of in-
tellectual sympathy or feeling by which the knowing person
is carried, as it were, to the internal structure of an ob-
Ject. It is an act by which the knowing person is intro-
duced to the intimate nature of the object. The knowledge
one has by intuition is unique, inexpressible and indescrib-
able. Intuition of the numinous is an irresistible act
which makes man feel that he is in the presence of something
divine, imposing, heavy, powerful and commanding.lh It is
by this act that something inaccessible to conceptual com-
prehension is revealed. "Dans ce fait, as Vincent s=ays,
quelque chose se révdle comme inaccessible 3 la compréhen-
sion conceptuelle et constitue ce que les Grecs appelaient
farreton’ ineffable,"d5

Likewise, in the sxperience of the nous one
seizes something differeat from oneself, something more pre-
found than particular impressions, something really outside
of onesslf. The object of intuition as religious experience
of the holy is not only the numinous but also the omnipotent

14 M. Eliade, Patterns in comparative Religions,
pe 1ib.

A. Vincent, "Trois notions religieuses”, in Ami

w 32 (1962)a P. 500.
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being. This intuition-knowledge of the numinous is in fact
the stimulus of many subjective reactions which we must now
explain.

4. Reactions

KA. Awe

The numinous produces a state of silence and recol-
lection in the soul. The person feels the imposing dignity
of it. He has an impresaion of being captursi w it. This
imperative power fills him with an impression of solemnity
and amazement and leaves him aghast. 4s Vincent affimms:
"Cette forme, en se manifestant, crée dans l'Sme un état de
recueillement solennel et de aaiaissement."lG The perfec-
tion of the nuainous makes man aware of his nothingness and
of his humble state. The more he admires the perfection of
that power, the more he sees his imperfection. The more he
contemplates its sublimity, the more he sees his imperfec-
tion, the more he becomes creature-conscious. Briefly, man
in front of the numen undergoes the emotion of a creature;
in other words he becomes aware of his deéggée on it. He
feels abased and overwhelmed by his own nothingness. He
realizes the contrast between the Above-all-creature and

16 A. Vinceant, "Trois notlions relisleuses”, in Ami

du Clergé, 32 (1962), p. 500.
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himself as creature.l? Combination of the intuition of the
perfection of the puminous and the simultaneous intuition of
the imperfection of the creature gives rise to the self-sub-
Jection of the creature to the overpowerful somethingness.
This act of subjection is followed by an act of veneration
and rupoct..ls

B. Iremendum

The imposing power of the numinous produces another
effect in the soul of the person in front of it. As we have
seen, the numinous has incomparable power. It exceeds human
power, to sucl: a degree that it is unmanageable and there-
fore uncontrollable by the creature. 3ince man cannot con-
trol nor moderate it, he finds himself in a dangerous posi-
tion.19 For this reason the power in front of him is also
known as a dangerous thing. Consequently, it produces fear
and horror.?? The numen 1s the something from which people
are inclined to shrink. It is an object which urges man to
look for shelter and prctection.21 It is terrible and gives
rise to a retreat, to a backing away and a retiring. This

17 R. Otto, The Idea of the loly, p. 10.

18 Idem, op. eit., p. 13.

19 R. Caillois, L'homme ot le sacré, p. 21, 43.
20 Idem, op. eit., p. 30.

21 Idem, op. cit., p. 56.
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fear gives reverence the characteristic of the tremendum.

It 18 reverence mixed with some elaments of fear. Neverthe-
lesa, it is not servile fear, because it has sone elements
of gconfidence and hope to receive help from the numen itself.
In other words, man recognizes the powsr of the sacred and
his own incapacity. He is afraid of that uncontrollable
power. At the same time he realizes his dependence on it
and therefore he hopes to get the necessary protection. Itv
is %o be noted that the numen is the cause of these varied
reactions.

The role played by fear and imagination among the
ancient Basotho is a fact. Its existence is seen easily in
the rites and ceremconies of their magico-ancestral religion.
Certain things, persons, ohbjects, and places of cult stimu-
lated reactions of fear, trembling and reverence. This may
be illustrated by some examples taken from thelr religious
rites. A good number of our examples are taken from their
medigcal rites because, as Casalis said, "médecine, est-elle
ches ces psuples uns affaire presque entidrement roligieu-
se".zz The horn and all its contenta, which Casalis does
not hesitate to call sacred elements, were feared and vener-

ated in a special way.23 This horn was considered as the

22 E. Casalis, Les Dasgoutos, p. 31l1.
23 m’ 22. gto, p. 320‘
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powerhouse of the auminous. Whoever possessed or took care
of it was congidered to participate in its imposing and im-
perative power. The horn, according to Casalis, was source
of confidence and scverity.zh All instruments of the maglco-
ancestral worship were venerated in more or less the same
fashion. This was the case for divining bones .2’ Nobody
could touch them without the permission of the medicine-man.
Persons who took part in religious services were considered
to have a higher participation of the power of the sacred
objects and rites. This is manifested by the fear, hope,
confidence and respect the people had for the medicine-man —
doctor and religious minister. The chief of the village was
a sacred person. He acquired his sacred character by the
initiation ceremonies, as Casalis sald: "c'est la cérémonie
de la circoncision qui donne son caractédre sacré."26 He had
some degree of the numen because the lustral horn resided in
his home also. Bale (necphytes) in feminine initiation were
likewise sacred; they could not be touchod.27 No harm could

be done to them not only by women but alsc by men,

24 E. Casalls, Les Bassouwtos, p. 320.

25 Idem, ibid.

26 Idem, @p. eit., p. 327.

27 H., Lebreton, 0.M.I1., "La fille chez les Basu-

tos", 4in Petites ;nnales des “iissionnaires Cblats de Farie
I%clﬂé’ » 929 ) pl -
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Somethingz more remarkable is the fear of the balimo.
An overcast day was venerated also. lio work in the fields
could be done lest the order of nature be disturbed. This
is well said by Casalis:
A 1'approche de nuages qui semblent promettre de
la pluie, on se garde d'aller aux champs, ou 1l'on
s'en retire en toute hdte, afin de se recueillir en
présence de la bénédietion désirﬁg et de peur de
troubler la nature en opération.
This was one of the sacred days of the religious calendar of

the ancient Basotho.

C. Fascinans

We have seen that the fear man had for the numinous
was mixed with confidence of nelp and success.?? Man is
afraid and trembles in front of the numinoug. But his fear
is not totally pessimistic; it has an optimistic aspect.
Awe and admiration of the numinous is prolonged and perfact-
ed by a tranquil mood of deepest worship, by a more or less
lasting attitude of the soul which vibrates and becomes res-
onant till the soul resumes its profane, non-religious mood
of everyday lire.3° The numinous produces within the soul a
taste and desire for 1ltself. It attracts the soul and

28 L. Casalls, Les Bassoutos, p. 325.
29 k. Caillola, L'homme ot le gacr¢, p. 21.

30 R. Otto, z;&g Ian of the HOL!, P 120
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allures it with charm.3l It is in this that the antinomy of
the numinous consista. Cne is full of reserve on account of
the unknown, imposing and superior power of the nuasinous; at
the same time one is8 attractced by it inasmuch as one wantas
to strengthen and enrich oneself with its majestic power.
The sentiment of interest is a partial manifestation of the
dialectical nature and activity of the numinou A2 1448
the guality by which the auminous provokes in the knowing
person fear and desire. It i3 by virtue of this quality
that we approach the pumincus instead of running away.33 AS
Otto adds, one has the impulse to turn to it and make it his
own. It attracts and fascinstes irresistibly.3h This fas-
cination corresponds to the bounty of the superior object or
toc the thing which 13 considered that way. Vincent summa-
rizes this idea in the following words:

gt USSR e el e

at qui devrait le tenir éloigné, le sacré possdde

quelque chosc qui séduit, qui ravit, qui croit en

intensité Jusgu'h produire le délire ot l'ivressa.
Clest ce que Otto appelle "le fascinant".35

31 .. Otto, The Idea of the Hely, p. 147.

32 A. Vincent, "Trols notions reli-ieuses”, in Ami
du Clergé, 32 {1962), p. 5C4.

33 . Caillois, L'hemme et le sacré, p. 21, 39.
34 i, Ctvo, op. e¢lt., p. 30.
35 A. Vincent, loc, g@it., p. 501.
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The Basotho scem to have had this reaction of fasci-
nans, because on one hand they feared the horn and its con-
tents, on the other they desired to securc and to strengthen
themselves by the possession and contact with it. That is
why at the outbreak of an epidemic or when the tribe was in
danger of famine or war the people were purified by the as-
persion with a liquid mixed with some contents of the horn.36

D. Sacred: Set 2side

By intuition man knows a value transcendinz all no-
tions. That value asks for a certain ritual preparation and
purity, otherwise evil may be caused to the unfavourable and
the unprepared. This is one of the consesjucnces which de-
pands on the ambivalent nature of the numen. The sacred is
pare and impure; it is defiled and undefiled. On account of
its purity it fascinates and attracts. ‘“hoever approaches
it has to bs prepared, must have the requisit. dispositions,
otherwise he has no right to touch it. ''c say that unworthy
econtact with the sacred becomea an occasion of condemnation
and malediction. Without proper ritual preparatiocn it is
dangerous to come near any consecrated obJect.37 Any con-

tact with such objects or persons is thought to produce an

36 E£. Casalis, Les Bassoutos, p. 322.
37 M. Eliade, Patterns in Comparative :eligions,

p. 17.
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upheaval and disorder in nature. Those defiled things or
persons are called tabooed. The word 1s Fclynesian by ori-
gin. Ethnologists have taken it in order to signify objects,
places and persons forbidden and cut off from secular use
because contact with them is dangerous, that is to say, it
is thought to be so0. Caillois explains taboo as rituzl in-
terdictions whose purpose 1s to preveat dangerous effects
which may follow the contact of a superior power by an infe-
rior ono.38 It i3 something similar to a negative citegory
which eonsists ezsentially in a defenae, and in a negative
prescription. In other words, it ie a prohibition by which
sacred objects are set aside and separated from prefane con-
tact. This setting-apart sometime: has positive effects, it
does not merely isolate, but it invitec too.39

¥We know that the Fasotho had an indefinite number of
taboes. Not all of them had a religious character, nor did
all of them exist in a religious context. Among those which
were religious we may mention the rites of initiation. Pro-
hibitions concerning the initiation hut were some of the re-
ligious taboos of the Basotho.%0 It was strictly forbidden
for women, girls and uninitiated nen to visit the initiation

38 R. Caillois, L'homme et le sacgré, p. 23, 40.
39 M. Ellade, Fatterns in Comparative Relis-ions,

p. 18,
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place of boys. 3Similar restrictions and prohibitions ex-
isted for men, boys and uninitiated wonen in regard to the
initiaticn hut of girls. Such places were considered to
have a participation in the power of the horn with whose
contents the hut was anointed by the medicine-man. Casalis
speaking of this anointing rite says:

ce méme sorcier badigeonnera de drogues quelques

bouts de bois gqu'on emportera & la maison ol: dsmeu-

[ influeace peraitiouss de mawvals soprit. bl — or
That is why neophytes had to undergo the same anointings be-
fore thelr initiation. Casalis mentions a day of prohibi-
tion or abatinence, 1f it may be so called. recple were
ferbidden to work in the flelds on the day of the death of
the medicine-man or of an influential man.*? It was be-
lieved that disocbedience to this prescription would cause
hail and disturbance in the order of natwre. Garments used
by boys during their initiation could not be used by young
women and girls because the Basotho believed that they had
sacred power by which they could ham women and render them
sterile.

Sticks used by bale during the infitiation could not
be jumped over by the people unlesa they had given them ran-

som. These sticka were considered to have the numen. 4s a

4l E. Casalls, Les Bassowtos, p. 239.
42 Idem, op. eit., p. 325,
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result all those who did not take part in feminine initia-
tions could not touch them nor juap over them without danger.
Another point to illustrate the sacred character of initia-
tion rites is the prohibition of marital relations. All the
directors of the initiation were forbidden to have marital
relations during the pericd of initiation. This prohibition
was backed by a belief that boys could not get their circum-
cision operation cured if such conjugal acts wers exercised.
Juring the harvest, people of immoral reputation were not
allowed to put the harvest into the bags. They were consid-
ered to be impure and unworthy to touch the purified har-
vest. 53

i. Ceparation

The idea of the sacred is manifested by the attituds
of the people towards sacred objects. The sase idea is man-~
ifested clearly in the case of things which had become sa~
cred by consecration. Any anointing rite was considered to
add something to the objects anointed.““ This quality could
be a reality established botween one object and another. It
may be based on the new function by which a certain duty is
fulfilled. For instance, pagan divining bones were sacred

43 E. Casalls, Les dasgsoutos, p. 314.
b f. Callleis, L'homme et le sacré, ». 22.
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baogause of their functions. Sacred objects of this kind
were kept in seclusion and separated from the others.

The ancient Basotho had some objects set apart froem
others because of their functions. The initiation hut of
boys was built far from the village, in a remote place,
where neophytes could not be seen easily.ks Boys and girls
on the preparatory festival of their initiation were sepa-
rated from the rest of the community; they were carefully
enclosed in & hut.®® 0On the closing day a similar separa-
tion ritual was observed. The initiation period, especially
that of boys, was a period of complete separation from the
secular life of the village and from the family. As casalis
says, boys spent "plusieurs moils de reclusion" at the ini-
tiation placo.47 For girls, separation was less marked be-
cause their hut was in the village itself. But they were
not allowed to mix with other people. They did most of
their daily activities alone in the fields.

Conecluaion

Religious language gives the name of sign to demon-

strations and manifestations in which holiness or the sacred

45 E. Casalis, Les Bassoutos, p. 328-330,
46 H. Lebreoton, "La fille chez les Dasutos", in

Pe2 tes Annale Bdm Hissionnaires Oblats de Marie Immaculée,
s Do £ld=zq).

47 S, Casalis, op. ¢it., n. 3206.
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stands palpably self-revealed. Jurin: the time of the nag-
ico~ancestral religion of the Basotho, almost everything
counted as a sign that could arouse in the people the sense
of the holy. =zvery object was locked upon as having the ca-~
pacity to excite the feeling of apprehended sanctity, having
the capacity to atimulate people to open religious activity.

By so saying we do not mean that the Basotho did not
make any distinetion between profane and religious things.
They did make such a distinction. But their religion wag
too closely connected with medicine. For that reason it is
difficult to see what was simply medical and what was purely
religious. This lack of clear distinctions made it hard to
sce merely religious reactions without some mixture of medi-
cine and magic.

That 1s why thelr consciousness of the holy 1s mani-
fested by thelr reactions towards the horn and divining
bones, as well as to the unusual nature of black sheep.

The innumerable taboos respected by the Basotho show
their respect which was motivated by the over-imposing numen
of some objects and persens. Their roactions of veneration,
respect, fear, confidence and hops before the magico-ances-
tral objects of cult are indications of their consciousneas

of the sacred.



CHAFTZR VIII

IS ADAPTAT.LCN POS3IBLE?

Most people in the countries of the est are in-
¢lined to consider the Roman i.ite as an abaoclutely immova-
ble, resady-made rite that, as it were, fell down from heaven
in order to remain unchanged. A close study of the history
of the Church and of the "Roman” rite clearly shows that the
Church dit not have "lHoman" rites till the conversion and
foundation of the Church in Rome. History also reveals a
steady evolution of ecclesiastical rites in so far ag their
external constitution is concerned.

The first Christian community of Jerusalem issued
from Judaism and lived within the Jewish religlous structure
and institutions. The young Church with St. Peter and the
Apostles at its head participated faithfully in the liturgi-
cal offices of the Templo.l

With the extenaion of the Church outside the rales-
tinian community problams of adaptation arose. It is at
this time that the problem of liturgical languages was dis-
cussed for the first time in Church history. It is at the
same time alaso that the problem of circumcision of the neo-
phytss in order to adhere to Christ was discussed.® Until

1 Act. 2:43, 3:1, 5:12.
2 Aet. 15:7-11,28,
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that time Christian worship was Jewish in character. With
those problems a certain adaptation was called for.

Le culte chréticen ¢tait julf chez les Juifs,
mais i1 ne s'était pas pour autant 11é au judaisme;

1l devait pareilleomgnt se faire grec chez les pgu-
ples hellénophones.3

That adaptation gave the cult of the Chwrech a hel-
lenistic character and marked the beginning of a variety of
Greek rites which still exist to-day.

The implantation of the Churech in the Greco-3ioman
world gave the Christian liturgy an occasion to assume local
forms of Greco-Roman cult.

L'Eglise s*implantant dans le monde gréco-romain,
la liturgie chrétienne § les formes cultuelles
gréco~romaines, méme celles qui Jusqu'alors ayaient
servi les déviations manifostes du paganisne.

That adaptation gave birth to the iloman rite.

It is a well known fact that the Church carmot bo a
stranger anyvhere. 3She adapts herself according to circum-~
stances of space and time. For the good and benefit of
souls the Church aasuzes any local values and customs which
are authentically religious.

Having discovered the relijious symbols of the an-

cisnt Basotho, having analyzed their aymboliam, is it toco

3 . Seumoiu, G.d%1., La &&‘futf ot _les rissions au
8 six : sidel '
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ambitious to study those symbols in view of adaptaticn?
Briefly, is adaptation of ancient Basotho religlous symbols
possible? Do they possess authentic religious values which
can be adapted or used in our Catholic rites” In this chap-
ter we do not suggest adaptation. Our intention is to find
out the possibllity of such an adaptation. Our intention is
to make an objaective study and to find out authentic values
of religious symbols of the Basotho.

1. Adaptable FPigures of Sacraments

A. Initiation as a Flgure of the Catechumenate
African initiation rites have been given more nega-~

tive consideration than positive. Among authors who consid-
ered initiation in comparison with Christian traditions and
faith we may mantion Fr. Humphreys, who said that

initiation toock place with many complicated ceremo-

nies, and some useful training as well, but on the

whole accempanied by very much that is totally dis-

tasteful to Christian tradition, ang vhich may even

be very disturbing psyechologically.
if indeed, initiation was distasteful to Christian tradition
how can it be adapted” If it may be the cause of psycholog-
{ical disturbances can it be adapted for the good of Chris-

tians: It seems impossible at first sight.

Jgfries,

ﬁ. Hmﬂnﬂya U.po 2"{
London, glackfriars Pubiicatiéns, s D
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Westermann on the other hand admits the existence of
religicus ideas in initiation rites but concludes:

Il n'est donc pas facile de comprendre comment
Sirétianno i oile niest pas profonddnont modifice.6
This statement is not as strict as the previous one. By s0
saying YWeatemmann admitted the possibility of adaotation of
Afyican initiation rites. For him, however, that adaptation
would have to affect the heart and the fundamental eloments

of that institution.

For Fr. Lebreton adaptation seans imposaiblo.7 Ac~
cordingly, it would be good to do away with the rite in
question specially feminine initilation. These opinions
would seem to make any talk of adaptation of initiation in-

compatible with Christian belief,

a. Inseripiion and Entry :Hltes. -~ It is a well
known fact that pa,an initfation rites were held at a spe~

e¢ial period. lost of the ceremonies were performed at night
and in the ovening, for the simple reason that darkness was
a symbol of transition. For instance, among the Basotho,
immediate preparations began in the afternocon when boys

6 D. Westermann, Hoirs et blancs en Afxrique, Paris,
Payot, 1937, p. 17Z.

7 u. uabreuan, u.I L., "la fillas choz les lasutos",
in Petitss Anns i sslannalires Oblets de Marde Immacu—




I3 ADAPTATION POSUIBLLY 173

manifested their request for initiation by hiding themselves
in the fields. 1In the evening a group of warriors went to
get them. . procession was made to the village publice
grounds where entry rites were celetrated. On their arrival,
rites of malingcana began.8 These rites consisted of a test
for couwrage. In that test boys had to wrostle a bullock
empty-handed till one of its front legs was amputated. %hen
followed penitential rites of ho gacha in vhich each boy was
flogged while he tried to catch a plece of meat suspended
and swung to and fro purposely in front of him. That rite
ended with the initial separation of neophytes from the com~
mnity and the profane life of the village till the end of
their initiation. Aifter this separation of necophytes a big
festival was celebrated. The night was passed in universsl
rejoicing.

Initiation rites for girls had similar introductory
cerenonies. Remote preparations included the "race to the
zoon" — the (1) + These took place at full moon
at a nearby river whers neocphytes were scourged while they
took their cold bath. The purpose of guch penitential rites
was to test them and to train them to endure pain and suf-
fering patiently. Immediate rites for the beginning of ini-
tiation were celebrated at night at the public grounds.

8 ©. Casalis, 8_Hagsoutos, Paris, Joclcté des
{issiona Lvangéliques, §9§§, P §%7~328.
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Neophytes were separated from profane life of the comhunity
till the last day of their initiation.”’ A big feast was
likewise celebrated during the night.

Siailar preparatory rites for baptism existed in the
early period of the Church. As Fr. Danilélou says, prepara-
tion for baptism was introduced by the rite of enrolmant,
vwhich consisted in the candidate's giving his name tc the
deacon in the evaning.lo On the following day catechumenc,
accaompanied by their godparemts, underwent an examination in
which they had to ensure their honcsty and purity of inten-
tion. 4fter this test, the bishop inscribed their names of-
ficially in the reglsters. f'rom that timo on candidates
constituted a new group which was called symbolically the
photizomenoi, that is to say, "those who are coming into the
light". The Christian initiation period lasted the whole
time of Lent.ll

Inscription and entry rites of Christian and Basotho
initiations have three points in common. Ilieophytes formed

special new groups vhich were more or less separated from

9 H. Lebreton, "La fille chez les Basutos", 4in Fo-
§étas égg%%%s Hes Misgignnq;reg Oblats de arie Immaculca,
s Pe .
10 J. swaiélou, C.Jd., Ghe 3ibla and the Litur:

Notre Dame, Indiana, University of Notre Dame Preas,
p. [19]-20.

11 Idem, op. cit., p. [19].
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profane community life. That separation was more strict in
the masculine initiatien of Basotho than for the feminine
initiation and for Christian initlation too. In both ini-
tiations, entry rites included some tests and examinations.
Basotho neophytes had their directors just as christian neo-
phytes had their godparents. Iatry festivities took place
at night in Basotho inltiation; catechumens gave tlhelr nancs
in the evening of the sve of Lent.

b. Daily Exereises. -~ In the primitive Church, cat-
echurens were obliged to thrae functions during Lent. In

the first place they were obliged to assist at the instruc-
tion nart of the liags, After the hour of Prime, catechumens
were exorcized by the bishop or clerics.1? The main purposs
of exorcism was to free the soul little by little frem the
power cf the demon. In other words, exorcism was essential-
ly a rite of gradual purification and separation of nco-
phytes from the influence of the devil. These exorcisns
ended with the renunciation of the devil on the vigil of
EZaster, before the reception of Haptism. It has to be noted
that while some wers being exorcized, msn stayed together in
order to listen to some reading, while women in a group
softly chanted paalma.13

12 J. Daniélou, The Bible and the Liturgy, p. 24-25.
13 Idem, op. eit., p. 23.
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Every morning after exorcisms catechesic began. all
catechumens accompanied by their godparents and other Chris-
tians who wanted to follow instructions sat in a eircle
around the bishop for lesscns. During those forty days the
bishop explained Sacred Scriptura.lb The symbol was handed
to the catechumens and then explained. Later on the Pater
Noster was also taught.15 Exorcisms in a way were negative
instructions inasmuch as they intended a destruction of the
devil's influence on the neophytes. Catechesis, on the con-
trary, was positive because it encouraged the adherence of
neophytes to Christ, By catechesis, Christlan doctrine was
explained also.

Initiation rites of the Basotho had three parts sim-
ilar to Christian daily functions, lessons and exorcisms.
whereas primitive Christians were obliged to aasist at some
liturgical services durinz Lemt, Basotho boys had to learn
and do military exercises daily.lé Basotho girls, on the
other hand, had to learn and do practical work in the fields
as preparation for married life. Christian catechumens were
exorcised and encouraged to break away from the slavery of
sin. Basotho neophytes were told: "Amendes-vous! Soyexz

14 J. Daniélou, The Rible and the Liturgy, p. 25,
15 A. Dondeyne, "La discipline des scrutins®, in

Revue d'histoire occlésiastigue, 28 (1932), p. 14-15.
16 E. Ceasalis, Les Basgsoutos, p. 328.
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hommes! Craignes le vol, craigne:z l'adultére! ionorez vos
pores et mires. (béissez 2 vos chefs."l7 Ingtruction dur-
ing initiation of Basotho youths were abundant. In fact
initiation was their school par excellence. Lessons on
tribal traditions, nature, world, life, fertility, sexual
and conjugal problems were given. 3uch lessons, however,
were not given in a speculative view, they were given in or-
der to be practiced, to be lived. Girls used to sing till
late at night.lg Much attention was given to poetry, rhyme
and poetical moaaurc.l9

c. Immediate Preparation. -— Christian initiation
rites were crowned by the administration of the sacrament of
Baptism during the Easter vigil.zo Rites of Baptism includ-
ed three major sacred actions, namely, the entrance of neo-
phytes intc the baptistry, the laying aside of elothing ac-
companied with the anointing with holy oils and the remumn-
ciation of the devil which was followed by the profeasion of
faith.

17 Z. Casalis, Les Bassoutos, p. 329.

12 H. Lebreton, "La fille chez les Basutos”, in
des Missionn Ublats de l{arie Immaculée,

19 E. Casalis, op. eit., p. 331.

20 J. Daniélou, The Bible and the Liturgzy, p. 26,
35, 4l.
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The entrance of the neophytes into the baptistry wae
symbolic like other Baptism rites. Neophytez, having enter-
ed the vestibule, undressed and stood facing the %West. Thay
outstretched their handa and then renounced the devil as if
he were present saying: "I renounce you, 3atan, and all your
pomp and all your woruhip."zl The baptistry and the bap-
tismal pool were symbols of danger, death and thc tomb.?2
This symbolism was derived from the symboliam of water which,
according to the primitive mentality, was the dwelling place
of the dragon of the sea - Bshemoth. By association with
water, the baptiasmal font was the seat of that dragon. It
was the place of the devil; that 13 why baptismal water had
to be blessed and exorcised. This symbolisu is explicitly
found in the following prayer of the rreek rite:

Thou, Thou hast sanctified the waters of the

Thou hasy, crushed the heads of the urafons hidden
therein.<3
This symbolism of water as the seat of the devil also eox-
plains exorcism and the reason why neophytes had to renounce
the devil as if he were present.

The renunciation was made facing the Vest bacause

the West, for the primitive mantality, was a symbol of dsath,

21 J. Daniélou, ihe ¢ and the Liturgy, p. 26.
22 m, 22. cit-, pq ziJ-"'l.-‘bo
23 Idem, op. eit., p. 42.
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for it is in the West that the sun sets. Osunset, nevertho-
less, was not recognized as the "death" of the sun but as
its descent into the lower regions of the earth which were
looked upon as the regions of the dead.>¥

The baptismal font was polyvalent because it symbol-
ized the death and life of the neophytes. Its polyvalence
comes froa its assoclation with water which was not only
"the tomb in which man the sinner is buried but also the
mother's womb and the vivifying element in which man is gen-
erated anw".zs This symbolism of rebirth was also exproessed
explicitly by the profession of faith which neophytes recit-
ed facing the tast. The Creed was recited facing the East
because the Zast was a symbol of the orisin of life, as it
wag the origin of the sun. By the {reed, neophytes bound
themselves to Jesus Christ to whom the symbol of light and
1lifa were applied.26

Initiation rites of the pagan ‘lagotho seen to have
had rites correspondingz to the entrance into the baptistry,
to the undreassing ceremonies and to the renunciation of the
devil. The initiation hut was a place where the

24 ii. Eliade, Patterns in Comparative loligions,
London-liew York, sheed and .ard, I@E%, Pe 1306.

25 J. Daniélou, The Bible and the liturpgy, p. 4b,

L7-48.
26 Idem, eit., p. 29.
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transformation of neophytes took place. It was the place
vhere candidates were formed, where they were supposaed to
leave their childish and evil (dlspositions. It is there
that boys and irls were reborn ani transformed into true
nen and women according to tribal beliefs and traditions.%7
The initiation hut, therefore, was o gymbol of the wonb in
which neophytes were changed and formed. Iliade reports
that in New Guinea the initiation hut was a symbol of the
stonach of a monster and that of the mother.28
The association of dragzons with the initiation hut
axisted in another form in the initiation rite:s of the Baso-
tho. Their boys, for instance, on their way to the initia-
tion hut had to regite the following myt: which was about
subterranean beings, beasts and lions which devoured sterile
persons.
‘Tlase, tlase koan,
Down down below,
Tau lia rora.
Lions roar.
L1 rora 11 jang?
They roar, what do they cat?
14 rora 11 Jja nyag:,
They roar eating the sterile person,
Nyopa ramosito,
Sterile father of the fault [sin],
itamosito, Hlolo,
Father of fault, the Hare,

Hlolo maritsane,
Hare erawling,

27 2. GCasalls, Les Hassoutocs, p. 332.

28 4. Bliade, Nalssances nystiques, Paris, Calli-
mard, 1959, p. 83-84.
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O ritsa ka mpana,
lle crawls on hlaz stomach,
Ka apana t8ocana,
Cn his dark stomach,
E chele ke hlaha,
Burnt by fire,
In this recitation boys were told of the punishment given to
sterile psople who were devoured by lions and burned by fire.
At the same time, boys were told some of the activities of
the mythical "wolf" in the hut. The association of devour-
ing liens in subterranean regions, pumishment of sterility,
sin of sterility and the activities of the "wolf" suggested
directly danger, death to the neophytes. Indirectly, it
suggested opposite reactions of avoiding sterility and there-
fore its puishment. This seems to he a far-fetched paral-
lel between Christian and pagan renunciation of the devil,
but just the same we may not conclude that there was none at
all. Stripping ceremonies took place after essential rites

of initiation.

d. Gire . = We know that circumcision was
one of the essential parts of masculine initlation rites of
Basotho.29 It was one of the first peitential ritea. It
also left a visible mark on the neophytes; by that mark they
could be identified as adult members of the tribe. We kanow
that eircumcision existed in the eastern primitive tribes of

29 E. Casalis, Les Bassoutoa, p. 326.
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Egypt, Syria, Palestine, Arabia and lesopotamia. Je know
that Yahweh had ordered Abraham and his posterity to be cir-
curicised as a sign of their peartaining to the Chosen People
and a sign of the Covenant. The priamitive Church of Jerusa-
lem for a time understood Baptisn zide by side with circum-
sision. That close association brought problemeg concerning
the comversion of nen~Jewish people.
For we know, writes Fr., laniélou, that at the

beginmning of the Christian era, the initiation of

Bedos Sireumcioion, a baptimm.30 ) inciuded, be-
Circumcision as a condition for adherence to Christ and,
therefore, for admittance into the Christi= community, was
abandoned on account of the deelslon ¢f the first apostolie
Synod of Jerusalem.>l

To sun up, we may say that comparative study of

Christian preparatory rites of Daptism and pagan Pasotho
initiation rites show some close similaritics in so far as
essontial characteristics are eoncerned. DBoth initiations
had entry ritual celebrations in which all the community
participated. Keophytes vere glven some t.sts and trials
before the official opening of inftiztion ceremonies. In
both: initiations neophytes formed new groups which were nore
or less separated from the profane common life of the

30 J. Danidlou, The Bible gnd the Liturry, p. 88.
31 Act'o 15:1"’290
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community. Neophytes were put under guardianship and guid-
ance of either future godparents or directors of initiation.
In both initiations neophytes were obliged to do daily ac-
tivities cansisting of instructions and exoreisms, renuncia-
tion of evil and adhesion to Christ, while the tribal ini-
tiations were rich in symbolic progressive suggestions and
the psychological experimental method of learming. We do
not intend to identify Chriastian initiation with pagan ini-
tiation rites. The main difference is that Christlan in{-
tiation was centered on Christ and based on supernatural
revelation of God in the History of Solvation, whereas the
pagan Basotho initiation was centered on tribal traditions
and based on the natupal manifestation of the sacred and the
holy. Hevertheleszs, similarities of some external rites
show that Basotho initiation was more or less a prototype
and prefiguration of Christian initiation or catechumenate.

B. Initiation as a Figure of the Baptism

a. ¥ater Symbolism. - Baptismal rites of the early
Church conaisted of immersion and emersion of the catechu-
mens in water. Aas we have axplained, water was a symbol of
tomb and womb; of death and reswrection. Is symbolism was
furthemore enriched by the symbolian of the deluge and of
Israel's crossing of the "Red Jea". In the deluge the as-
pect of the destruction of most of the human race was ex-

pressed more than the aspect of life. In the waters of the
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"Red Sea" the Egyptian armies were destroyed while the chil-
dren of Israel were saved. The deluge and the "ked Sea"™ wa-
ters are, in a way, types of Baptian.Bz Baptismal water,
like its prototypes, is a symbol of death as well as of re-
birth. By analogy to the primordial waters of Genesis, bap-
timmal water is a symbol of re-creation. Throuzh Baptisn
the Church becomes the mother of the sons of Jod; it is in
Baptism that she gives ther life. The baptiamal pool is a
symbol of the maternal womb of the Church.’> By immersion
the catechumen dies to ain and rises anew by emersion. ¥

This symbolic death and life, destruction and re-
creation 1s not as explicit in the initiation rites of the
Basotho as it is in Christian Baptisn. Observers are struck,
however, by the numerous bathing ceremonies during the femi-
nine initiation of the Basotho. Fr. Lebreton mentions seven
occasions and describes them in detail.?? The willed coin-
cidence and assocliation of these purification rites with the
moon and mythical persons whole role was to destroy and re-
generate neophytes show that the Basotho looked upon water
85 a destructive and creating element. We cannot affirm

— 32 J. Daniélou, Ihe Bible aand the iiturgy, p. 42-4h,

33 Idem, op. eit., p. LE.

3, ldem, 9p. git., p- bh

35 1. Lebrcton, "La fille chexz les Basutog", 4in
Ann 8 ssionnajres Cblats ds Marie Immacg;ée,
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with much emphasis that this symbolism was as explicit as in
Christian baptiemal rites, because similar rites seem not to
have existed for boys. f course, this can be justified by

the very reason why such rites existed for girls. The main

reason was the bieleogical phenomenon of their menstrual cy-

cle.

b. Invocation of Divine Feraons. —— The immersion

and emersion rites were accompanied by the invoecation of di-
vine persons in Christian Baptiam. This simultaneous appli-
cation of water and the invocation of the baptismal formula
constituted the essence of Baptism. It i3 not our intention
to explain the well known role of the Three Persons in the
apiritual regenerqtion of adopted sons of God, the produc-
tion of grace and the indelible sacramental character.

We would like to draw attention tc the analogous
funetion of amythical personages, namely, piotanvane, "ser-
pent", and the "wolf" which were supposed to initiate neo-
phytes in the Basotho rites. Thelr role was specifically to
destroy and regenerate the candidates.3é They were super-
human beings, according to the belicf of the Basotho, which
produced the desired transformation in the neophytes.

36 . Lebreton, "La fille chez les Basutos”, in
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By this parallel it is not our aim to put mythical
psrsons on the same level as the Divine Persons. Far from
it. That cannot be done. Creatures camnot be put on the
same degree as their Creator. Natural entities cannot be
equal to the Subsisting Supernatural. Spiritual effects
produced in the soul of the baptiged cannot be of equal val-
ue with the eff'ects of initiation.

Nevertheless, the role of mythical persons in pagan
initiation ia by analogy the same as that of the Divine Per-
sons, in so far as they were considered and believed to re-
alize a transformation in neophytes. In their respective
ritual context Divine Perasmms and mythical persons are effi-
cient causes of respective initiations. They are causes of
desired changes.

c. oymbolic Change of Clothes. — Before Christian
Baptism the catechumens, as we have seen, laid aside their

clothing and took off their sandals.37 This stripping was
an image of their taking off the old man and his works. It
was a symbol of the separgtion of catechumens frow their
sinful habits and unchristian life. It was also a symbol of
a return to the primitive Innocence of Adam and iLve, to the
state in which no sin nor shame axiuted.38 In other words

37 J. Daniélou, The Bible and the Liturgy, p. 35-39.
38 Gen. 2:254
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the stripping was a symbol of the domination of neophytes
over evil and their lower zenses. It also marked the begin-
aing of the Christian triumph by the grace of God.

"after the rite of Baptism itselfl, writes /r. Danié-
lou, there is still one final ceremony: the clothing with
the white garment."? In the beginning of Christianity
these garments replaced old garments worn until Baptiam.ho
The white clothes were a symbol of spiritual imnocence and
purity. They were a symbol of the adhssion of the neo-bap-
tized to Christ. St. raul says: .ou who have been baptized
in Christ, have put on Christ."“l Later on this symbeliam
was also expressed by names of saints and martyrs which were
given to neo-Christians.

3imilar stripping rites existed in initiation rites
of the Basotho. Towards the end of the last month, boys
were anointed with a red ochre. They put away old clothes
and blankets which they had used during their initiation.
These clothes were burned together with the initiation hut
on the closing day as a asymbol of separation and detachment
of the inttiated f{rom the old, past evil habits and disposi-

tions of 1nfancy.b2

39 J. Daniélou, ihe Bible snd the Liturgy, p. 49.
40 ldem, 9p. cit., P. 35.

41 Gal. 3:27.

42 E. Casalls, Les Dassoutos, p. 332.
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Boys changed their names and put on new, or at lcast
clean, decent clothing.“3 Cirls changed their clothing twice.
After the apparition of potanyane and the regeneratin- riteas,
offiecial symbolic jaments were assumed. At that time also
girls changed their names by adding the masculine prefix ra-
to their feminine names.®™ 7o express this transfomation,
girls had to bhehave more or less like men, by being rough,
by carrying objects on their shoulders like men. For the
Basotho the change of clothes and of names was & symbol of
an internal change that had taken place.

To summarize this comparative study, we may simply
quote Eliade who said:

Il est évident que le baptdme chrétien équiva-

tane’ 1y trodutsate 1o cenvertd dans uns nouvelle con
z:g::ﬁilsakggieuse et le rendalt digne de la vie
The initiation of the Basotho introduced neorhytes to tribal
traditicns, mode of life, the duties and responsibilities of
adults.
In both initiations we find themes of change, pas-

sage and rebirth, although the change was realized on

4,3 E. Casalis, Les Dassoutous, p. 334.

Ll H. Lebreton, "La fille ches les Basutos", {in
: ales des flzsx nnaires u, ats de ia te Lnnacy (o,

1,593,,51m, Wﬂ" in mimwm,
1935, p. 318,

45 H. Eliade, Nalssances mystiques, p. 242.
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different planes. Similar symboliams are found in both.

The symbolism of changing clothes and of taking new names 1is
fowmd in both. In both initliations the passapge was effscted
by beings endowed with super-human power. In Christian ini-
tiation, Supernatural Divine Persons were the afficient
causes of the spiritual intrinsic change; in pagan initia-
tion the desired change was effected by the mythical persons.
With Fr. Luykx, therefore, we may say that "les rites de
l'initiation clanique en ifrique noire sont trds prochoz de
1'intitiation chrétienne primitive".“é Initiation of the Ba~
sotho, on that aceount, can be looked upon a3 2 figure of
Baptiam. Of course, we do not identify them. As we have
said, thers {3 always a difference betwaeen a figure and the
thing figured. Keeping in mind these distinctions in doe-
trine, effects jroduced, primary efficlent causes and other
accidental differences, ws are in agreement with Mgr. P.
Kimbondo who said: "la préparation au baptéme — par consgé-
quent le catéchuménat — pourralt &tre revaloriade par les
é1¢ments repris A l'initiation bantou."®? In that way adap-
tation of Basotho religiocus symbols of initiation is

L6 B. Luykx, G.Praem., “Adaptation de la liturgie
gn pays de missions", in E&!!iﬂ&!.&&.&&ﬁ&EE&Su 1960, p. 7.
L7 Hgr P. Kimbondo, "Le visage africain de ls 11~
turgie”, 1in Semain feuse s'ﬁsb
ef. X. Seumols
Roma, Tipografi
(printed
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pessible in order to make the catechumenate and saptism bet-

ter understocd.

C., Initiation as a Figure of the Confirmation

The sacrament of Confirmation, in the early period
of the history of the Church, was administered after Baptism
during the Zaster Vigil. This custom is still kept in Ori-
ental rites. Through Baptism, catechiumens were reborn, made
adopted sons of God and members of the Mystical Body of
Christ. <JConfirmation also had its proper effects. 0ils
used in i{ts rites were full of symbolism. As Fr. Daniélou
says: "So the anointing with oil 1s meant to strengthen the
initiate for his struggle with the damon.”hs Uils prepared
neo~Christians for the future holy contest and strugele.
Besides this preparation for the battle with devil, Confir-
mation had its essential primary effect. "what remains pe-
cullar to Confimation alone 15 the idea of perfecting the
powers given in Baptiam."hg In other words confimation is
the sacrament of spiritual growth and progress.

Parallels between Confirmation and the initiation
rites of the Basotho are not very easy to see because of the
absence of oils in thelr rites. In spite of this, essential
points similar to those of Confimation are found. The

L8 J. Daniélou, The Bible and the Liturry, p. 41.
L9 Idem, op. ci$., P. 121.
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essential point in Christian Confirmation is to strengthen
neo=Christians in order to fight difficultiez in their spir-
itual life. cConfimation was a preparation for life. Ini-
tiation rites of the Basotho had this intention of strength-
ening boys and girls for the strugzle against difficulties
in 1ife. Initiation prepared neophytes for life. Frequent
seourgings during bathing rites were demsnded in order to
glve girls occasions of suffering and enduring pain with pa-
tience and womanly conrage.5° Likewise flogging rites in
masgculine rites were performed in order to glve boys prac-
tice in enduring suffering without complaints. In these
rites the Basotho prepared and strengthened their youth for
hardships in life.

The important and esasntial aim of initiation rites
was to make true men and women out of boys and girls. Ini-
tiation was a period of progress and transgition from infancy
to adulthood. It was the time of promoting psycholocical
and biological growth of neophytes. It was the period of
making them aware of their respensibilities and duties as
mambers of a particular tribe or poople.sl In order to give
them an experimental realixaticn of their new condition,

50 H. Labrutou, "La filleocgsz leo B&sutoa" in

51 E. Casalis, lLeg Bassoutos, p. 327.
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their names were changed. After the initiation, neophytes
were no nore conaidered as boys or girls but as men or wom-
en, 52

Initiation rites of the Basotho, therefore, can be
considered as a prototype or figure of Confirmation because
in both rites the essential element was spiritual progress.
There are differcnces, of course, between the two. In Con-
firmation the advance was supernatural; in the initiation
rites of the Basotho it was biological, psychologlcal and
natural at the same time. In Christian Confirmation oils
were used to express the symbolism of strengthening, whareas
in the initiation rites of the Basotho physiecal tewts and
scourgings were used to prepars neophytes for future physi-
cal and moral difficulties. This similarity is admitted by
Fr. Humphreys who said: "From this it follows that HNative
1ife had something corresponding to the Catholie doctrine of
cenfimation..."?3

2. Adaptable Fipures of Sacramentals

A. Rites of Incense
In the Roman Ritual incensation i3 rastricted to
High Masses, sung Vespers, Denediction of the Blessed

52 L. Casaliw, lLes DBassoutos, p. 332.

53 HN. Humphreys, Mis§1§g§§¥ in South Afﬁﬁga, pPe 76,
The author does not admit that 3asotho had somothing resem-

bling Christian Baptimm.
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Sacrament, blessing of candles, palms, dbaptiamal water on
Holy Saturday, and so on. The use of incense, indeed, is
found throughout the Bible. According to the Levital law
inconse was bumed twice a day, in the morning and in the
evening by a priest.5’* The priest Zacharias was burning in-
cense in accordance with this law when he received Gabriel's
measage.” Its purpose and motive was closely connected
with the intention of the sacrifice which followed or pre-
ceded it. Accordingly, incense was burned as an offering
for thankagiving or axpiation or for other motives.sé Fr.
Je Vaux says that the burmning of incense was coamon tc all
Oriental religions.57 Thereiore, incense has a pagan origin.
That is why we find some Arabic and Cansanite characteris-
tics in the Jewish offering of incense. The lisbrew word
getoret signifies the person who makos some smoke; as a re-
sult, it probably signifies whoever burned a sacrifice.>®
Hebrews burned incense on an altar called the altar of Per-
funes or the altar of Gold which was probably placed in
front of the Holy of Helies.

54, txodus 30:7-8.
55 Iouke 1:8‘-11.
56 Lev. 2:1,16} 6:8.

H. de Vaux, C,P.
..a_ms vol. 11, raris, id.

58 1 Samuel 2:28.
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L'arehéologie palestinienne permet de sulvre
1'évoluticn de ce genre d'autel. A l'époque cana-
néenne, pour brfiler les parfums, on se servait de
supportg en terre cuite, cylindriques ou rcctangu~
laires.>9

Later on, during the Israclite monarchy, some quadrangular
pillars were ugsed for incense. This was the case in the

62 To burn incense,

sanctuaries of Sichen and beggicdo.
burmning coals were taken frog the altar of holocausts by a
spatula and then placed on tha Altar of Perfumes. (n these
coals vegetal offerings, cakes made of flour and oil, were
burned together with some perfumes and aromata.61
The ancient Basotho had rites similar to the incense
of the Canaanites, Hebrews and Arabians. We have called
thoge rites fumigations, which i3 a translation of the suto
word mokubetso. It goes without saying that the Basotho fu-
mlzations woere not ordered by Yahweh as was the case with
the Hebrews. The Basotho burned incense to thelr ancestors
in order to purify localities such as flelds and homes, and
in order to ask for protection from evil powers, for in-
stance, during the sterm. Instead of cakes nade of flour
and oil together with aromata used by the lebrews and Ca-

naanites, the Basotho burned some odorous herbs and the

59 R. de Vaux,
ment, p. 286.

60 Idam, op. git., ». 110-111.
61 ldem, op. cit., p. 302,
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symbolic contents of the ritual horn. Instead of the alter
of Gold or of Perfumes, Basotho burned thelr incense either
on the floer or on & ploce of broken ecarthenware vaze or
pot. “hereas Levites and priests wcre in charge of burning
incense among the Hebrews, anybody could perform ritez of
fumigation among the Basotho. For instance, fumigation in
the filelds was done by the person in charge of the field,
that is, the guardian. This nmeans that anybody who was tak-
ing carc of the field could burn the "incense". At home,
however, such fumigations were performed by older people,
usually by the parents. The Basotho, from the month of
tiesa (April) to the beginning of the month of }otseanons
(May), fumigated their fields in the moming and in the
evening.

Les blés, dés qu'ils montent en épi, subissent,
chaque soir, un traitement du mdme genre. Les per-
sonnes qul en ont la charge allument, avant de se
retirsr, um petit feu au milieu du champ et y jat-
foarver toube influence Cacheuse,bd — - (ofrinee 3

These rites of mokubetgo-fumigation can be adapted

just as Ishweh adapted incense rites of pagan Canaanites.
There are somo advantages for such an adaptation. Firat of
all, these fumigations were performed in opportume circum-
astanoes of place and time. Fumigationa in the ficlds eould

be kept without change of their exterior ritual. FPreper

62 L. Casalis, les Bassoutos, p. 323.
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motives could be introduced in order te give Chrisgtian ori-
entations to tham. As a result, such rites could be offer-
ings to God in thanksgiving, in petition and in explation
for the succesaful harvest and evil actions done in the
fields reapectively. Fumigation rites done when people were
menaced by danger could be kept and modified in the fashion.
This would be the Christian method of elevating pagan cere-
monies which are not intrinsically evil.

B. Rites of Aspersion
e all know numerous occasions of aspsrsions or wa-
ter lustrations in the Christian Homan rites. To mention
but a few, there are aspersions with lioly water during the
blessing of palms, candles, and during the consecration of
sacred objects. Evory Sunday at the beginning of High Hass
the celebrant aprinkles the congregation. Likewise on the
vigll of Easter, after the renovation of baptd smal promises,
the celebrant aprinkles the congregation with blessed water.
These rites of aspersion have been adapted from Jew-
ish rites which had a pagan magic origin. TIr. De Vaux says
that:
Les origines palennes et mggiquss de ce rite
sont certaines: le rouge est, 8 beaucoup de peu~
ples, une coulsur protectrice qui détourne le mal et
met en fuite les dﬁmonsi les cendres d'animaux ger-

vent ailleurs pour gga ustrations, l'sau courante
porte la souillure.

63 R. de Vaux, 1es institutions de )'incien Testa-
aent, p. 355.
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For thie reason lustral water was used to purify people who
had touched corpses, tombs and the objects of the dead.

The ancient Basotho had aspersion rites which resem-
ble thoss of the Jews. For example, at the outbreak of an
epidemic, public purification was made. OLimilar purifica-
ticns were necessary when the nation was menaced with a pub-
lic danger such as famine or war. The chief of the village
assisted by the medicine-man retired to prepare the lustral
water. Jsome of the ingredients of the lustrgl horn together
with the ashes of medical symbolic plants, herbs and drugs
were dissolved in water. The mixture was stirred till lath-
or was produced. The chief aprinkled Aimself with the water
and ther, as Casalis says, "on rvpaad cette espdce d'eau bé-
nite non seulement sur lee hommes, mais encore sur les habi-
tations, sur les beatiaux et sur les bléa".él*

This rite resembles that of the Jews from which somc
of the Homan rites of asperalon took their inspiration.
There is no doubt that the Basotho were prepared to receive
Christian aspersion rites on account of that similarity.

One advantage of these pagan aspersion rites is their cireum-
stances of place and time. The Basotho had their rites in
the proper situation — when they felt a need of asking for
help. W¥e do not mean that prayer should be said only when

64 E. Casalis, Les 3asaoutos, p. 322.
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one is in need. %Ye do not mean that the mrayer of pstition
is the only kind of prayer. ‘ie would like to point out the
tims when the Basotho performed their aapersion rites. Ve
would like to mention that thelr notive was sood. catholic
aspersion rites could be rendered more exproessive and sym-
belic¢ for the Basotho 1f they were put in similar circum-
stances. 7o avold the danger of superatition the aymbolism
of the rite would have to¢ be explained.

3. Adaptable Feast

Rites of Thanksgiving

We have seen that the ancient Basotho had particular
rites of thanksgiving. These rites took place immediately
after harvesting and threshing. What is striking in them is
that they were done in the fields. We are also struck by
the simplicity of the rite. A little hole waz dug in the
center of the threshing ground. Naturally, the hole was
filled with scome grains of the harvest. Those grains were
not collected but left therein as an offering of thanksgiv-
ing to the ancestors-balimo to whom the success of the har-
vest wag attributad.65 This offering was also expressed by

a suto phrase: pha-balimo re Jja le bona, which means, "we
eat the gift from ancestors with them". This rite may be

65 £. Casalis, Les HYassoutes, p. 315.
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adapted as 1t is without any difficulty. The role of balimo
would have to be given a christian interpretation in order
to avoid false belief and imprecise recognition of the giver
of the harvest.

The history of our Catholic liturgy does not only
show the poasibility of assuming pagan instituticns without
modification of external rites, but also sives facts and ex-
amples of such assumptions. The feast of Tabemacles which
Yahweh ordered his Chosen People to celebrate in his honour
Wwas a pagan rite.éé It was a rural feast celsbrated after
the period of harvest when the produce was already storsd.
Fr. J¢ Vaux is of the opinion that the feast of tabernacles
or tents was borrowed f{rom the Canaanitas.67 Analogous cel-
ebrations existed in Alexandria, in Egypt, during the time
of Creek domination. 3uch celebrations were in honour of
Satyr.

Another example of unchanged assumption of pagan
celebrations is the present feast of the Furification of the
Blessed Virgin Mary. 7The feast of purification was ori~i-
nally a pagan celebrution. It was celebrated by ancient Ro-
mans in honour of their god Pluto. At that time candles and

66 A, weumois, La uté et les missions asu cours
des six premiers sidcles, p. f%a; o Tev. THI-TT,

67 R. de Vaux, Les institutions de 1'Ancien lesta-
ment, p. 405,
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lamps were blessed and distributed, and then a proceasion
was made through the streets of ancient Rome. In order to
Christianize this celebration, the god "luto waa replaced by
the Blessed Virgin.ée Besides this rmtation of the person
to whom the feast was dedicated no other chan~e was made
concerning the caremonial and the idea of purification.
These adaptations prove that

le catholicisme ne atétait pas conduit de facon aus-

8l cavalidre, ou du moins, militaire, vis-a-vis des

palens de l'anciemne ome ou de 1'Italie, mais qu'il

avait adopté une partie importante de leurs institu~

tions sociales, juridiques, folkloriques, culturel-

les philosophiques et rituelles; qu'on n'avait pas

toujours détruit les temples patens, mais que sgou~

ventésn les avait tout simplement convertis en épgli-

ses -

3ince the Churech has not yet abandoned this spirit

of Christianising authentie¢ religious values of neo~Chris-
tians, there would seem to be ne difffculty in similar adap-
tation of the rites of thankegiving of the ancient Basotho,

provided Christian interpretations and motives are given.
L. Adaptable Myths

A. Myth of Litaolans
Human psychological structure is cregqted by God in
such a way that man learns not only in stages but also by

68 A. Seumois auté et les missions au cours
des six premiers a;&glés, Pe fgg. Lo

69 Idem, op., ¢lt., p. 102-103.
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passing from the known to the unknown. The more a thing is
explained by means of known images and known analogies, the
more Quickly and easily is it understcod. The existence of
suggestive images in pagan myths i1s an uncontested reality.
Their use and adaptation in the explanation of supernatural
realities and mysteries, however, i3 not easily admitted by
all,

Studies of Christian art and images used to express
mysteries reveal the pagan origin of some of the frequently
used religicus illustrations. Some of them were taken from
pagan myths. The halo or ring of light surrounding heads of
saints was a mark of honour given to Venus. Hays of light
argund the head of vhrist in paintings were formerly signs
of the sun-god Helios. GSykbolism of wine was transferred
from the cult of Uionysus to Christian art. Representations
of some idols such as lercury were used to represent saints, Y

70 *On y voit un nimbe ovale le buste d'un adoles~
cent imberbe de la téte duquel partent deux falsceaux de
rayons. L'emprunt au t{?e elaszique d'H¢lios est évident,
mals déjad on reccanait l'altération, intentionnelle peut-
8tre, par les artistes chritiens qui ont ajout¢ le bras
droit au buste (...]. L'apparition de rayons et plus tard
du nimbe autour de la téte sont encoro des traces dc l'in-
fluence classique [...J. Une statuette de Vénus en terre
venant de la Campagnie (fig. 55) et unc peinture de la Casa-
di Apollo, & vompel (fig. 56), nous montrent l'emploi du
nimbe comme marque dthonneur. L'auréols de la statuette aest
pleine et ne sert donc¢ plus de préservatif, les auréoles des

rsonnages peints sont pleines également ct (e couleur
leus. C'est un nouveau peint i considérer comme acquis
r 1'histoire des empruntz de l'art chritien & l'art pro-

fane." Dom H. Leclereq, 0.5.B., hanuel d'archéolosie chré-
tienne, vol. I, Paris, Letouzey, %%67,'57?{%%:%%5%“*“h”~
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These examples show that adaptation of myths and im-
ages found in pagan mythologies has been made in the past,
Therefore, similar adaptation could be made of mytholosical
images of the Basotho. The myth of Litaolane, for instance,
is rich in inmages which suggest Christian mysteries. The
mother of Litaoclane could be taken as a type of the Blessed
Virgin. In the first place this mythical person had escaped
the devouring fangs of the monster Khelumo-lumo. By her
unique escape from death, lLitaolane's mother reseables the
Blessed Virgin !lary who had the unique privilesze of being
preserved from original ein. ‘he mythical fi~ure had es-
caped submission to the ferocious monster. For this reason
she could be taken as a figure of the Mother of God.

Litaclane's mothor can be used as & figure of 'ary
because she gave birth to 2 child withouwt marital relations.
In this virginal conception, the mythical mother resembles
the historie Mother of Jesus Christ. The advantage of
adaptinz this myth is that the Basotho are prepared to ac-
cept the true virginal conception and the mystery of the
virginal birth of Jesus Christ.

Censequently, Litaolane may be taken as a protetype
of Jesus Christ. His mirasulcus conception, his birth from
a virgin and his remarkably fast prowth showed that Litaclane
was not like other children, that he was not an ordinary
child but a divine son., The fasct that he was borm having
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teeth, wearing bones used by diviners and medicine-rien who
were pagan ministers of cult enveloped him with mystery and
syabolized his function as a priest and medicine-man. Those
divining bones made him "sacred” because in the primitive
mentality of the Basotho contact with such bones iz sacred.
Un aceount of these characteristics of a grown-up-infant,
Liteclane is a good image of Jesus Christ who being God hum-
bled himself by taking our human nature, he who was a child
and yet Jod at the same time.

The victory of litaolane over the giant animal gives
us zore reasons to look at him as a pre-figure of Jesus
christ. He fought against the monster alone, and won the
battle. By killing the monster he saved the people and the
animals devoured by it. Litaolane was crowned king on ac-
count of his courageous act. Jesus Christ was given a name
that is above all names, Jesus, he was made the iurios for
the act of redemption by which he has saved us. Ultimately,
Litaolane was killed by the people he had saved, as Jesus
Christ was killed by the people he had come to redeem. Un-
doubtedly, Litaolane is a figure of Christ, whereas Khelumo-
dumo is an image of the devil. Casalla and rr. Laydevant
both adait this resamblance.’:

73 . 8 28, P. 322-323; ef, F.
Laydewant, : iens Basutos”, 4in Re-
vue de l'Univarsité G wa, 19‘35. Pe 323.
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This myth reveals that pagans vers nol cocpletely
alien to Christian doctrinal typology, as nature is not al-
together alien to the supornatural. They show that God does
not only reveal himself naturally by means of l[ils creatures
but that He can use creatures to reveal in figures and im-
ages His plan of salvation of the human race.

B. The iiyth of the Lizard and the Chameleon

According to the anclent Basotho there was a king
who had two servants named Leobu (Lizard) and Fhatooane
(Chameleon). One day the king sent the Lizard to tell the
people that they would die and rise again. vhile he was
preparing to deliver the royal message, Chaneleon, who had
overhead the message, hastened to tell the people that theres
would be no resurrection after death. The people became sad
and ill-disposed to receive the truc neasage announced later
by the true messenger, Lizard.72 Myths of this kind are
common in Africa. They are also found in the ¥iji Iszlands,
among the Alnus of Australia.”’ This myth or legend can be
adapted and used to illustrate Christ the true .casengcr,
prophet and servant of Yahweh whose message wos not received

28 it should have been, for "lHe was in the world, and the

72 F. Laydevant, "Idée de Dieu chez les Anciens Ba-
sutos", 4in R 'Uni é d'Ott : 1935, p. 324.

73 M. Eliade, Patterns in Comparative Religions,
ps 175.
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world was made through him, and the world knew him not. le
came inte his own, and they that vere hi: omn reccived hinm
not." % Chameleon may be interpreted as the figure of the
devil, whom christ called "liar' for "“hen h¢ speaketh a lie,
he apeaketh of his own: for he is a liar, and the father
thereof."7? The advantage of this legend is the psycholog-
ical preparation by which the Basotho were disposed to ac-~
cept the possibility of the mystery of the resurrection of
men. In assuming the doctrine and imagery of thils myth we
would have to enrich it by giving it Christian eschatolc:ri-
cal valuc, ‘e would have to put 4t in a Christian context
and give it a supernatural meaning.

This kind of adaptation of pagan myths will be a
simple imitation of rope Clement I who used the Arabian myth
of the FPhoenix in order to illustrate the possibility of re-
aurrection.% The "hoenix was the fabulous Arabian bird
which had lived for a long time without giving birth to
young ones of its kind. It was burned. From its corpse
another bird of the sane kind was formed. Jlome say that it
was the same bird which had risen. Othera say that it was

74 Jn. 1:10-11; 8:43-45.
75 Jdn. 244,
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another bird which had the same fate. This bird collected
the bones of the corpse, put them in a eoffin and then car-
ried them from Arabia, to Igypt and lieliopelis. Thias legend
was known by the (reeks, Roman and Egyptians. Pope Clement
the First used it for pastoral purposes, in order to explain
the mystery of the resurrection. He used the legendary im-
ages found in that myth. }Hutatls mutandis, we can do the
same thing with the legend of Lesobu (Lizard) and Khatooane

(Chameleon).
5. Points of Dectrinal Purification

A. Notion of the Divinity

3ince adaptation implies certain risks and dangers
of recalling pagan ideas, a certain purification and recti-
fication of doctrine i3 necessary. This puwrification and
Christianfzation will facilitate adaptation and will also
remove the danger of making pagan associations. In the pu-
rification process, authentic religious values will be pro-
served, explained and used earrectly.

In view of this Christianization, the notion which
the Basotho had of the Sky~-iDivinity should be purified. His
sxistence should be ¢larified and made more explicit. The
nature of that divinity should be well explained in funetion
of the nature of God as revealed in the History of 3alvatica.
Por instance, the exaggerated diatance which the Basotho age
tributed to folimo in order to express his transcendence
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should be well explained and interpreted in such way as to
show the transcenlence of God and lHis omnipresence. The di-
vine transcendence should be explained not in terms of place
and distance but as an attribute describing the perfect na-
ture of God and liis divine essence which is not opposed to
the divine omnipresence.

Once divine transcendence and omnipresence are vell
explained, it will be easy to explain how God cannot be in-~
different, how He is not the deus otiosus as the Dasotho
considered Holimo to be. In order to show that God is in-
terested in our affairs, that He i8 active, divine interven-
tion would have to be shown by historical facts taken from
the History of Salvation: lellgeschichte. Its beginning,
its typological progress, its accomplishment in Jesus Christ
and its continuation in and through the Mystical Body of
christ and sacraments should be shown. This explanation of
divine transcendence, omnipresence and divine intervention
in history will certainly lead to the purification of the
nature and role of the Balime, who will necessarily have to
be put in their proper position. Their dependence on God
and their limited constitution will be botter clarified by a
proper expbanation of the divine power. Once this role of
mediation of ancestors is well purified there will be no
danger of over-cmphasizing the sacrifices of fered to thenm.
As a result, the cult of the saints and mrayers for the dead
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would be practiced not only with rectified knowledge and
right notives but also with dus manner and attitude,

B. Notion of Death

‘e have seen how burlial rites and ceremonies of the
Basotho revealed their understanding cf death. TFor them
death was a kind of voyage. It was a passage from this life
to another. Death was a passage by which the dead Joined
the community of ancestors-balimo. 3Seen in this lizht,
death was not the end of the departed person but a beglnning
of another existence and life. The nature of the remaining
person was not described with precision. They believed in
the survival of something of the dead person., The dead con-
tinued to live in wmore or less the same way as they did here
below; this is expressed by the objects place.l near dead
man's body. Furthermore, the dead continued to have influ-
ence over their relatives and the members of their familics.

This 1o iion of de.ii: a8 a passage 1s religious and
therefore should be kept. It needs further explanation and
integration in the Christian eachatology. The Christian no=-
tion of eschatclozy can easlly enrich i{t. As a result, many
of 1ta defective points would be corrected and clarified.

C. The Use of .ielies and Medals
We have s¢en how the ancient Basotho used the lus-

tral horn, amulets, Jlikhoetsa, lithakhisa, and how they used
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parts of the human body, living or dead as the case might be,
for magie purpoaca.77 This perversion of & religlous senti-
ment by which man peychologically tends to use creaturss as
instruments and means of attaining protection and of con=
tacting superior realitiss should be corrected. This done,
holy objects, sacrameatals like candles, palms, medals and
holy water can be used with the proper intention. A stress
should be placed on the pasychelogical help for which these
ocbjects are used. We ghould clearly explain to the people
that the help we ask for does not come from these objects
but from God. This will get rid of the former attituda of
taking the object as the giver and origin of the favour
asked for.

Conclusion

In conclusion we may say that adaptation of the re-
ligious symbols of the ancient Basotho is possible. The
closs resemblance of initiation rites make thei{r adaptation
pesaible. On aceount of the similarity, they may be conald-
ered as figures and types of the catechumenate and of Baptiam
and Confirmation. Uf course, the distinction between these
divinely instituted sacraments and natural initiation rites

7Z g. g;mlg» W Pe tg?Z; «zf-qF. Layde-
vant, "Idée de Dieu chex les incilens Basutos", {n ! o
L'univeraité d'Cttawa, 1935, pe 325. ~eue de
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still holds. The adaptation of these rites ... .uld promots a
botter understanding of the signification and symbolism of
the Christian sacramenta.

Rites of incensation and aspersion can be given new
1ife by adapting similar rites of the Basotho, namely, rites
of fumigation and aspersiona. As a result, the aymbolisum of
aspersion would be clearer and rendered more explicit by be-
ing placed in favourable circumstance o place and time.

Offerinss of thanksgiving which the Basotho used to
offer after harvest can dbe adapted without diffieulty. 1If
Yahweh could adapt the feast of Tabernacles which was origi-
nally eelebrated in honor of pagan idels, why can the rites
of thanksgiving of the Basotho not be adapted? GLvidently,
the said rites would have to be offered to Ged or the saints,
not to idols.

The myth of XKholumo-lumo c¢an be adapted in cateche-~
slis, by using it as an image and illustration of our Hedemp-
tion. lLitaoclang could be the figure of Christ while his
mother could be an illustration of the Blessed i‘other. The
myth of Leobu and Khatooane could be adupted and used to
show the posaibility of the reaurrection. Leobu could serve
to illustrate Jesus Christ while Ehatooane could be an image
of the devil. These myths would be enriched and given higw
toric, Christian interpretation.

By adapting these types of sacraments, sacramentals,
prayers of thanksgiving and myths we would be truly
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Christianizing them. /.5 Mgr. Van Cauwelaert said, wse would
be elevating local custams to the level of the Cospel by
keeping valuable structures and correcting their erroneous
elaments.78

0f course, the work of adaptation is a hard and dan-
gerous undertaking. Unless it is done with the proper mo-
tives, cautiously, with required information and understand-
ing of the customs at the proper time it can be a way back
to paganism, to superstition and magic. That is why the
necessary purification of adaptable rites, together with the
proper orientation to the true God,must be made by precise
necéssary explanations and correction. 7This may be done by
insisting on the nature of God, his cmnipresence, and inter-
vantion in the history of salvation, and by glving the true
and correct use of relics and other sacramentals.

To conelude we may say with Fr. lofinger:

7ithout some adaptation in these aspects of lit-

y & truly "popular” worship can hardly be at-

ed. A genuinely Catholic (universal) form of

The Unk 3ancta; Lt must 8160 Allow for iadvideelisy

of the diversity among the agny who are to find in
the Church their true home.

78 I J. van Cauwelaert, C,I.C.M., "Coutumes loca-
les et liturgie”, 4n Missions et Liturgle, 1960, p. 170.

” H. Haﬁngal" 54110, and J. !Lellnﬁr, S¢Jc, dopr-
ship: The Life the Missions, llotre Dame, Indiana, ﬁ%%verw
sity of N ] 158, p. 296,




CONCLUSI VK

As a conclusion to this regsearch, wec may say the an-
cient Basotho had religious symbols. TFor the: the lustral
horn was a symbol of power, fecundity and confidence. By
its polyvalence it was a symbol of fear and confidence,
withdrawal and attraction, destruction of enemies and pro-
tection of its possessor. ‘jater was the gymbol of purifica-
tion. Its ambivalence made It a symbol of visible and invia-
ible ablutions from impurities and from the misfortune of
being haunted by spirits. On account of its dual ritual of
immeraion and emorsion {t was a symbel of death anl the con-
sequent restoration and regeneration. It was a syabol of
reintegration of the immersed object intc the formlessnass
of pre-existence and the re-creatiaon and regeneration of a
renewed being. or the Dasotho, darkness was a symbol of
transition. Its symbolliacx is manifested in the context of
initiation rites. The moon, likewise, was a symbol of the
rhythaic cycle of 1ife and death., This symbolism was based
on its nature with its universal law of periodic bhacoming
and its coincidence with the phencmenon of the menstmual cy-
cle. Its symbolisn is further manifestoed by the names of
months which in suto signify various stages between infancy
and maturity: betweon the state of lack of knowledge of the
responsibilities and dutles in the community and the period
of acquiring that knowledge. Initiation was, therefore,
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a symbol of becoming an adult, of an introduction to tribal
traditions and religious institutions and traditions asz well,
Above all, these sy bols were not the object of mag-
ic but of religious activity. Their religious characteris-
tics were not very clear because there were some elements of
magie in them. ‘he context in vwhich these symbols were
found made the line of demarcation between the limits of nmag-
ic and religion difficult to distinguish. Ilevertheless,
there are socme indications which show some predominance of
religious aspects over those of magic. One of those indica-
tims is the object of cult for the anciont Basotho. YWe
know that the Hasotho celebrated their rites to liolimo ~
sky-divinity, and to balimo -~ ancestors, who were consid-
ered as persons. This 48 one of the differentiating points
of religzion from magie. The Basotho had some dispositions
of the soul which inclined them Lo ronder due cult to this
melimo and balimo in a sensible mamer by using visible rites
and symbols. Furthermore, their dispositions and attitudes
towvards thelr object of worship was religious because it was
more persuasive than ocoercive and automatic. For instance,
this attitude of prayer and petition is ganifeated in many
of the prayers which accompanied some of their asacrifices.
In their sacrifices of petition for protection against pub-
lic calamity, for the cure of a sick peraon and for a happy
death of an elderly person, the Baactho not only manifested
their persuasive attitude by using words like "we pray you",
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"oh, geds", "ancestors help us to pray", but also asked
their ancestors to pray for them to the sky-divinity.
Prayers of thanksgiving for a successful delivery and har-
vest manifested similar attitude and diapositions. As we
have saild, some symbols cannot be classified as religious
because they were found in rites which vere celebrated in
silence. In this case it 1s hard to find out whether the
mredoninant aspect was magle or religion.

Other symbols were religious because of the attitude
and consciousness of the holy which the people had towards
them. Indeed, these people, like other primitives, did not
know their divinities and the holy through a metaphysical
process but through their experience of the numen in daily
cosmical phemonena of fecundity, birth, life, sickneas and
death. Katural objects and events for them revealed some-
thing other than the objeots themselves. Jilence, change of
seagsons and even suffering manifested not only their weak-
ness but also the Over-Powerful-Cther which stinmulated in
ther reactions of lfear, revaronce, subjection and self-sur-
render. The object stimulated in them reactions of reserva,
respect and separation lest their unprepared touch or con-
tact with the sacred bring them miafortune. This iz why tho
ancient Pasotho feared and respected the lustral horn and
the medicine-man. 7That is why initiation rites, objects,
activities and places were separated. Such activities were

performed in secluded circumstances., This does not exclude
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magic totally. For these reasons we may say that the an-
eclent Basotho had religious symbols whose polyvalencc was
the basis of the feeling of the sacrcd and the causoe of sub-
sequent reactions of fear, reveronce and subjection. Thus
sone symbols were religious on account of the attitude of
persuasion which was axpressed in the accolpanying prayers.
Others were religlous because the Basotho had the fesling of
dependencas through them. JSome others were rcliious because
they were objects connected with the ancestral religion of
the Bagotho.

Some of those symbols had some sinmilarity with
Christian rites and symbels. They were figures and rroto-
types of some Christian mysteries. ror reasons of similari-
ty, adaptation to Christlian use is possible. This resem-
blanee shows that the pagen Basotho religion had much that
was bad. On the othaer hand, it had much that was good, on
vhich Christianity can build Just as grace builds on nature.

The task of a missionary in this case is, mutatis
mutandis, to eliminate bad elaments, confirm and emrich poor
onaes and to supply missing religious characters. This under-
taking, of course, calls for attention, caution, foresight
and enlightened choice, otherwise adaptation mipght be an
easy way to return to past uanchristian practices and beliefs.

Adaptation of this kind may be useful not only in
liturgy but also in the understanding of divine mysteries
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because known symbols are better means of contact betwcen
man and transcendent realities, because such aymbols are
more sugzestive of the mysterious and enable man to touch
the invisible with the sensitive spirit. Basing ourselves
on this law and principle of analopry, images taken from [z~
sotho mythologies nay likewise be given & Christian inter-
pretation and as a result rendered useful in Christian
rites, arts and catechetlical instruction.

By adapting religious archetypes, symbols, rites and
imagzes of the Basotho we would be applyin; centuries-old ap-
ostolic methods by which the Church christianized authentic
religious values of pagan institutions and customs. Indeed,
as Cardinal Newman said,

the rulers of the Chureh {rom early times were

prepared, should the occasion ariss, to adopt, or
saiiate o daneion the existing rltes and girtene
sducated class.

By adapting these customs we would be making npraise-~
worthy efforts tc answer encouragemcnts and exhorta.:uns
given by the great popes of the missions, namely, Benedict >V
in Maximum Illud, Pius XI in Rerum leclesiae, Plus X1 in

Praeconesg. we would be manifestin; the spirit of

S

liturgical movement of the Councll of Vatican II.

1 J.H. Cardinal Newman ﬁ% Eggg¥ on Davelopment
%g;gagigggfgyggggggggi 17th impéos on, “ondog%ﬁéw York,
onguans, + Pe 372,
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To conclude let us recall whnat Pius XII said:

The Church from the beginning down to our own
time has always followed this wise practice: let not
the Gospel, on being introduced into an{ new land,
destroy or extinguish whatever its peogul po8sess
that is naturally good, just or beautiful. For the
Chureh, when she calls people to a higher culture
and a better way of life under the inspiration of
the Christian religion, does not act like one who
recklessly cuts down and uproota a thriving forest.
Ho, she grafts a good scion u the wild stock that
it may bear a crop of more delicious {ruit.

Human nature, though owing to Adam's fall it is
tainted with original ain, has in itself something
that is naturally Christian; and this, 1f illumined
by divine light and nourished by Jod's grace, can
eventually be changed inte true and supernatural
virtue. :

This is the reason why the Catholic Church has
neither scorned nor rejected the pagan philosophies.
Instead, after freeing them from error and all con-
taminatian she has perfocted and completed them
Christian revelation. 5o likewlse the church has
graciously made her own the native art and culture
whieh in some countries is so highly developed. She
has carefully enco ed them and has brought them
to a point of aesthetic perfection that of themselves
they probably would never have attained. By no
neans has she rapressed native customs and traditions
but has given them a certain reliious significance:
gshe has even tranaformed their feast days and made
them serve to conmemorate the mertyrs and to cele-~
brate mysteries of the faith.?

2 Pius XII, "Evangelii Praecones”, in A.4.S.,
43 (1951), p. 521-522. The translation used here 1s taken

froan The F%E%s and the }issiong, London, A Sword of the
Spirit Pamphlet, ». .
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