|

w World
MYTHOLOGY

o

atic

de to
Lorena j§{“‘c(’)okey

Them
Gui

{

























PREFACLE

The Thematie Guide to World Mythology uses a comparative approach to explore pat-
terns that recur within myths gathered from a broad range of cultural traditions.
Organized to emphasize the widespread occurrence of repeated elements through-
out the myths of different peoples, the guide provides multple examples of cach of
the thirty motifs it examines. T'he motifs, which include instances of the repeated
appearances of particular figures, events, or themes found in traditional narratives,
are arranged alphabetically by subject for the convenience of the reader. "The text
includes discussion, for example, of deities, heroes, and wricksters—all significant
figures in myths from around the world—and it addresses patterns that emerge in
traditional accounts of such mythic events as the creation of the cosmos, the flood-
ing of the world, or the coming of the apocalypse. Because the myth traditions of
many different peoples also feature tales of a sacred tree, accounts of a quest, or sto-
ries of a journey to the underworld, the guide also includes examples of narratives
in which these thematic elements appear.

Designed to provide readers who are interested m myth with an overview of
comparative mythology, the Thematic Guide to Waorld Mythology is also intended to
serve as a reference text for students, teachers, and librarians who are engaged in
research. Each entry in the guide offers both explanation and analysis of a monf
that appears in multiple myth traditions, and cach enury draws from a variety of dif-
ferent cultures to provide illustrative examples of use of the motf. The discussion
of the afterlife, for example, outlines patterns that emerge within different peoples’
conceptions of an existence beyond death and then examines instances in which the
otherworld is represented as a kingdom of the dead, as a place of judgment, or as a
site where souls are reincarnated for their return to carthly life. Because descrip-
tions of an afterlife frequently occur in association with certain other myth motifs,
readers are referred to additional relevant entries within the guide. For example,
myth tradition’s references to an afterlife often overlap accounts of an apocalypse or
depictions of an underworld, and therefore discussions of these topics are cited at

vii



Preface

viii

the end of the entry. Similarly, the recurring figure of the trickster can also serve
the roles of messenger or culture hero, and thus the entries that examine these
related subjects are also cross-referenced.

The Thematic Guide to World Mythology's glossary provides explanation of the
specialized terms used both in the text and in other books about myth, and its index
is designed o serve readers in several specific ways. As a resource useful to
research, for example, the index can be used o find references to particular figures,
tales, or themes; to trace different traditions’ uses of otifs for purposes of com-
parison; and to locate myths that belong to a particular culture or that circulate
within a geographical region. In addition to the glossary and index, other supple-
mentary materials include the illustrations that can be found throughout the text;
L,\ampks of mythography, these images depict figures that are emblematic of
recurring motifs or portray scenes that embody thematic elements that appear in
narratives from numerous cultural tradicons. Furthermore, the guide also offers
readers a listing of additional resources in the form of a selected bibliography. Cho-
sen i part because they are readily available, the books listed as recommended
reading include works currently in print and volumes that can generally be found in
collecuons many libraries possess. Organized to accommodate readers’ interests
and to facilitate research, the books that appear in the bibliography are arranged in
categories that indicate their purposes and their subject matter. Encyclopedias,
myth dictionaries, and other general reference texts are all histed together, for
example, while books with a more specific focus are also grouped together under
headings descriptive of their content.

Several different kinds of resources are avatlable to readers who are interested in
mythology. Information about deities, heroes, and other significant figures can
readily be found in myth dictionaries, and encyclopedias of myth characterisucally
provide useful summaries of many cultures’ myth wraditions. Myth anthologies
offer collections of narratives gathered either from multple cultures or from a par-
ticular tradition, and specialized studies of particular myth motifs afford analysis,
discussion, and examples of one of myth tradition’s recurring clements. For exam-
ple, books about the trickster figure, studies of creation myths, or explorations of
the nature of the underworld all number among focused studies of this kind. The
Thematic Guide to World Mythology difters from many of these other resources by
focusing on multiple patterns that emerge across myth wraditions. Like myth ency-
clopedias or anthologies, the guide draws exemplary tales from many different cul-
tures, but, rather than using such categories as chronology or geography to
organize the myths, it arranges them thematically in order to offer its readers an
overview of comparative mythology. Indeed, the guide’s glossary and index are also
designed to serve this purpose.



INTRODUCTION

Myths trom around the world address the questions human beings have always
posed about their origins, their environments, their ultimate destinies, and the
meaning of their lives. Although myth tradition’s numerous accounts of the cre-
ation of the cosmos, the nature of the afterworld, or the deeds of culture heroes are
richly various in their particular details, recurring patterns nonetheless appear in
tales that emerge from distinetly ditferent cultures. Many cultural traditions, for
example, include an account of a tremendous flood, a deluge that inundates the
carth and destroys most forms of life, and stories of a sacred tree, a heroic monster
slayer, or a cunning trickster are also widespread throughout myth tradition. The
occurrence of repeated themes and moufs within the myths of disparate peoples is
a phenomenon that scholars have examined from various perspectives in efforts to
identify ways in which experiences that human beings share have been embodied in
narratives that circulate within diverse communities.

According to some theorists, tor example, myth’s recurring patterns reveal fea-
tures of the human psyche. Thus, from a Freudian perspective, mythic events sym-
bolize the workings of the unconscious mind, and a culture’s tradition of myths can
be seen as resembling an individual’s dreams. The Freudian theory of dream con-
densation, for instance, might be used to explain the appearance across myth tradi-
tions of the figure of the chimera, the fantastic beast that is composed of parts from
different kinds of animals. According to Sigmund Freud, condensation takes place
when the dreaming mind conjoins disparate elements from the waking world, and
indeed this kind of transformation is readily apparent in the characteristics of the
mythical creatures that populate tales told by many different peoples. The Jungian
theories advanced by Joseph Campbell and other students of myth also afford a
psychological understanding of mythic patterns. According to Carl Jung, myth tra-
dition’s recurring symbols, figures, or actions are archetypes that arise from the col-
lective unconscious, a repository of timeless images that all humankind possesses.
The divine child, one of the archetypes identified by Jung, thus emerges from the
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collective unconscious to appear in various myths as a symbol of rebirth or the
promise of renewal. For Campbell, the hero who undertakes a quest is an arche-
typal figure whose journey represents the human desire to realize spiritual fulfill-
ment.

Other explanations of myth tradition’s recurring patterns focus attention upon
human beings’ experiences within the natural world. For example, the deification
of the carth in many cultural traditions signifies ancient peoples’ recognition of its
importance as the source of life. "T'he sun, sustainer of yll life, s also commonly dei-
tied, and in many traditions the carth and the sky are together represented as the
primal parents who give birth to the world. Frequent occurrences of stories of the fire
bringer -sometimes an animal and often a trickster or a god—underscore the impor-
tance of the emergence of fire as a technological development among ancient cul-
tures, and tales of the culture heroes who teach people how to hunt for fish or game
or how to plant and harvest crops are also commonplace throughout myth tradi-
von. Ancient human beings’ relationship to the animal kingdom is emphasized in
the many myths that feature animals as deities, tricksters, helpers, or other signifi-
cant characters; indeed, in many cultural traditions, a divine animal master oversees
the welfare of the earth’s wild creatures. The inevitability of death is a common
theme within the world’s myths, and many cultural traditions include stories of the
origin of death that serve to explain why it exists. Most myth traditons also envi-
sion an afterlife in the land of the dead, and, according to many difterent peoples,
this place lies beneath the carth, in an underworld.

That an underworld is frequently conceived as the home of the dead is an appro-
priate expression of ancient peoples” observation that both crops and creatures are
absorbed by the carth after death occurs. According to these myths, the dead there-
tore dwell in a land that lies below the surtace of the world, and this conception of
the location of the afterworld often plays a role in a society’s burial customs. In
some cultural traditions, including those of the ancient Egyptians and certain of the
indigenous Australians, the sun is described as entering the underworld each day
after it completes its journey across the sky. For these peoples and others, the west,
the direction of the setting sun, serves as a symbol of the netherworld. "The moun-
tain and the tree are among the many other natural features that assume symbolic
significance in many myth traditions. Because the mountain and the tree both rise
into the sky, the traditional home of the gods, these features of the natural land-
scape are often represented as sites where the separate worlds of the heaven and the
carth are symbolically linked. Thus, accounts of a sacred mountam or tree appear
in the myths of a remarkable number of the world’s distinet cultural traditions.

Striking similarities among myths” motifs cannot always be attributed to polyge-
nesis, the independent emergence of common themes within diverse traditions.
Indeed, scholars have traced many instances wherein stories are apparently carried
from one people to another and thus eventually assimilated by other myth tradi-
tions. For example, it is believed that the Hebrew account of Noah’s flood is a ver-
sion of a Mesopotamian story that is recounted in Gilgamesh (ca. 2000 B.C.1.), an
ancient epic, and that a later Greek tale of a great flood is possibly derived from
these carly sources. Although these particular stories might indeed be related, and
would therefore serve as an example of monogenesis, the deluge me it is generally
regarded as a universal theme, one that appears in myths from every continent on
carth. Many of the tales that describe a devastating flood clearly invite a psycholog-



ical interpretation, for often the deluge is represented as cleansing the world of
imperfections or of evil in preparation for its rebirth. In these myths, the flood’s
destruction of the world leads to a fresh heginning when the process of creation
unfolds anew. In numerous myths, the occurrence of the deluge mout obviously
also scrves to address one of the great dangers that people must confront in the nat-
ural world. Itis likely, therefore, that many traditional storics of a flood are mythol-
ogized accounts of actual catastrophes.

"Vhe Thematic Guide to World Mythology introduces thirty common motifs that
appear in tales gathered from eultures spanning over four thousand years of myth
tradition. While each section offers multiple examples of one of myth’s recurring
themes, these collections of stories are merely representative of the patterns that
cmerge from traditions around the world, and readers might therefore readily
identify one or more of these motifs in many other myths. Indeed, it is not unusual
to find several of myth’s recurring themes within a single tale, and therefore some
of the stories recounted in the Thematic Guide are discussed in various sections of
the book. Furthcrmore, because interrelated or overlapping themes frequenty
emerge among the categories of myth motifs outlined by the guide, a list of topics
provided at the end of cach section refers readers to additional relevant discussions
within the book. The recurring figure of the trickster, for example, plays many
roles in diffcrent myth traditions, and some of these roles are claborated in the
guide’s discussions of the culture hero and the messenger. Moreover, the trickster is
often represented as an animal, and thus references to this figure also appear in the
section that considers animals in myth.

Because myths, which generally originate in an oral tradition, commonly undergo
changes as they are passed down to succeeding generations, multiple versions of
many tales have been recorded. The Thematic Guide to World Mythology occasionally
refers to two or more versions of a traditional account, and readers might well be
familiar with additional examples. Not only do readers of myth encounter variant
recordings of tales, they are also inevitably confronted with the range of variations
in the spelling of characters” names that is a result of the process of translating
phonemes from one language to another. The Greek sky deity Kronos, for exam-
ple, frequently appears as Cronus, and the Pan Ku of Chinese myth tradition is also
called Pan Gu. Yet further confusion arises when a figure from one myth tradition
is related to a figure from another who is known by a different name. Thus, in
Mesopotamian myth tradition, the Sumerian goddess Inanna is identified as Ishtar
by the ancient Babylonians, and, among European cultures, the Greek god Zeus is
known as Jupiter in Roman myths. Furthermore, various specialized terms or
phrases are commonly employed in the study of myth, and these are not always
familiar to all readers. Because the Thematic Guide makes use of certain of these
terms, a glossary is provided at the end of the text.

The motifs described within the Thematic Guide to World Mythology offer an
overview of patterns that emerge in myth traditions and trace the repeated occur-
rence of one of these patterns through several different categories of narratives.
Indeed, a remarkable number of myths are concerned with the establishment, the
maintenance, or the disruption of order in the world. In tales of the creation or in
accounts of the deluge, order arises from a state of chaos, and this recurring theme
appears once again in stories of the heroic monster slayer who must confront and
overcome the forces of disorder and destruction. Characteristically, the dragon or
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THE AFTERLIFE

Most of the world’s myth traditions include a vision of existence beyond death—
existence that continues in an afterlife. While peoples’ creation myths explain how
arthly life first begins, their stories of an afterlife address enduring questions about
what might follow mortal life. Accounts from many cultural traditions depict the
land of the dead as a realin that closely resembles the world of the living, but in oth-
ers it is conceived as a grim, forbidding place where spirits dwell in darkness, often
in an underworld. When the land of the dead lies beneath the surface of the carth,
the world inhabited by spirits is known as a chthonic realm—a world, in other
words, that exists underneath the ground. According to some myth traditions, the
netherworld consists of two or more different regions, and the assignment of the
dead to one place or another depends upon circumstances that are defined within
these cultures. For example, within certain accounts of the afterlife, the destinies of
the dead are determined either by their stations in life or by the manner of their
deaths. Within other traditions, particularly those that envision a judgment of the
dead, a separation of souls also occurs, and, according to the tales that circulate in
these cultures, the souls of the wicked are punished in an afterlife of torment, while
those of the virtuous are rewarded in paradise or reborn to earthly life. Within the
myths of many different cultural waditions, the passage from earthly life to the
afterworld is represented as a journey undertaken by souls who must travel to a
place of judgment or to their ultimate destination in the land of the dead.

The location of the kingdom of the dead is variously described within myth tra-
ditions. Quite frequently the dead are said to reside beneath the earth in an under-
world, but some peoples envision the land of the dead as a realm that lies above the
earth—a heavenly domain. For those peoples whose conception of the afterlife
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includes a vision of the judgment of souls, the dead are generally punished for their
sms in an underworld and rewarded for their virtues in a celestial paradise. Accord-
ing to a few myth traditions, the world of the dead lies beneath the ocean, and in
the tales of many cultures, the realin of the dead is separated from the world of the
living by a body of water—a river, lake, or sea. Some myths describe the land of the
dead as an island, and, in certain stories from the Irish wadition, the island home of
the dead is located in the Otherworld, a magical domain that can be found on the
carth. Indeed, according to the accounts of various tyaditions, the dead inhabit an
invisible carthly realm, one that is often represented as lying to the west, the direc-
tion of the setting sun. "Tales from some cultures describe the dead as spirits that
move among the living, sometimes assisting mortals and sometimes preying upon
them, and accounts from several traditions represent the journey of the dead as a
return to earthly life—a reincarnation of the soul.

THE UNDERWORLD

The earliest writings that make reference to an afterlife come from ancient
Mesopotanua and describe the land of the dead as an underworld. Known as the
Land of No Return or the Grreat Below, the chthonie kingdom of the dead, ruled by
the goddess Ereshkigal, is depicted as a dark and desolate realm where thirsty
shades scek nourishment from the dust or clay. Although a bleak and miserable
existence is the lot of the ghostly dead, the Great Below is not a place of judgment
and punishiment, and all who dwell there, both deities and mortals, share a common
fate. (Some descriptions of the Mesopotamian underworld make reference to the
seven judges who attend upon Ereshkigal; however, these figures do not serve to
judge the dead, but rather to enforce the law of the netherworld that prohibics
those who have entered the realim of the dead from ever leaving it again.) ‘1o reach
their destinatuon in the Great Below, the dead must undertake a journey along the
Road of No Return, a path that leads them through seven portals that are all
guarded by sentries or demons. As they pass through the gates, the dead are shorn
of all vestiges of their carthly lives, for, in accordance with the laws of the under-
world, all who arrive there are received as equals in the afterlife.

The Mesopotamian underworld is vividly described in tales that ell of living
beings” journeys to the realm of the dead. One myth, for example, relates the story of
the goddess Inanna’s descent to the Great Below, and another recounts the journey of
the god Nergal, who becomes the hushand of Ereshkigal when he ventures to the
underworld. Like others who take the Road of No Return, Inanna, the sister of
Ereshkigal, is stripped of her jewelry and clothing as she passes through the seven
gates, and once she enters her sister’s dark kingdom, she is subjected to allits miseries.
In this tale, Inanna, the fertility goddess and the majestic queen of the heavens, is in
fact restored to life and then rescued from the Great Below. Ter release, however,
comes with a price, for even the great goddess must abide by the laws of the under-
world, and therefore Inanna, who is forced to name a substitute to take her place in
the land of the dead, decides to choose her lover, the vegetadon god Dumuzi.

The ending of the story of Nergals visit to the underworld is quite different
from that reported in the accounts of Inanna’s descent. One of the lesser gods,
Nergal is summoned to the Great Below after he insults Namtar, Ereshkigal's emis-
sary. Before he sets forth along the Road of No Return, Nergal 1s warned that he
must refuse the food and drink that Ereshkigal will serve him, for those who accept



what is offered in the underworld are thereafter subject to its laws. Unlike Inanna,
Nergal is allowed to retain his worldly possessions as he passes through the gates,
and when he reaches his destination, he is indeed welcomed with both food and
drink. Although Nergal does not partake of the repast set betore him, he does
accept Ereshkigal’s offer to become his lover, and, by embracing her, he scals his
own fate. Nergal’s attempt to escape his lot turns out to be a futile endeavor. Fle
persuades Ereshkigal to allow him to travel to the realm of the gods to announce
his betrothal and then fails to keep his promise to return to the netherworld.
ireshkigal, however, sends her emissary to bring him back, and as Nergal makes
his final journey through the seven gates, the new hushband of the queen of the dead
is stripped of all the trappings of his former life.

JOURNLEYS TO THE AFTERLIFE

According to the ancient Grreek, Norse, and Aztec traditions, the dead are not all
subject to the same destiny. Myths from all these cultures describe an afterlife in an
underworld, but in both the Greek and Norse accounts, dead warriors or heroes are
granted existence in a separate domain. And, in the tradition of the Aztees, all those
who die by violent means are afforded an afterlife in a celestial realin. According to
narratives from all three traditions, the spirits of those who die of old age or other
natural causes must undertake a journey to the underworld. These journeys are rep-
resented as arduous ordeals, and the dead are therefore customarily supplied with
the objects they will need to reach their destination. "To enter the kingdom of 1 {ades,
the Greek underworld, the dead must cross a river barrier by securing passage on the
boat that is steered by Charon, the ferryman of the netherworld. In preparation for
their trip, the dead are generally given a coin to pay the ferryman and cakes to feed
Cerberus, the fierce, three-headed hound of 1Hades. Likewise, the dead who travel
to Hel’s kingdom in NifTheim, the Norse underworld, are customarily provided
with sturdy shoes. The journey to Mictlan, the Aztec underworld and the kingdom
ruled by Mictlantecuhtli, is also fraught with obstacles and dangers, and the dead
who travel there are usually supplied with a jade bead that can serve as currency.
Like the Greek underworld, those of the Norse and Aztec traditions are bordered by
water. According to Norse myths, the dead must cross the river Gjall, whose bridge
is guarded by a sentry who must be paid with blood, and, according to the stories of
the Aztecs, the dead must seek the help of a yellow dog as they cross the raging
waters that surround Mictlantecuhtli’s kingdom.

Like the shades that dwell in the Mesopotamian underworld, those that reside in
Hades, Hel, or Mictlan lead a dreary existence. With one exception, however, the
dead who inhabit these underworlds are not subject to judgment or punishment. The
exception appears in the Greek tradition, where Tartarus, the deepest and the darkest
region of Hades, serves as the prison where the enemies of the gods endure eternal
torture. Three judges preside in the Greek underworld, and their duty is to direct the
souls of the dead to their proper destinations: while most shades travel the road that
leads to a dismal afterlife in the Fields of Asphodel, the souls of great heroes, leaders,
poets, and warriors take the road to Elysium, the realm of the blessed. In Greek tra-
dition, the fate of the dead depends upon their earthly status, and this is also the case
in the tradition of the Norse, another ancient warrior society. According to Norse
myths, warriors who are slain on the field of battle are led by the Valkyries 1o Valhalla,
the great hall of heroes that lies within Asgard, the heavenly home of the gods.

The Afterlife



Thematic Guide to World Mythology

Whereas the mighty and the valorous gather in Elysium and Valhalla, those who are
spared an afterlife in the Aztec underworld include not only warriors, but also many
others who suffer violent deaths. According to Aztec tradition, the celestial realm is
composed of multple layers, and suicides, victims of human sacrifice, and women
who die in childbirth all ascend to these pleasant, sunny regions. Tlalocan, located on
the fourth level of this heavenly world, is under the dominion of the rain god Tlaloc,
and all who are killed by his bolts of lightning, drowned in his floods, or stricken with
teprosy are granted an afterlife in his paradisiacal domapp. s

Myths from the Greek, Norse, and Aztec traditions also offer accounts of the
“harrowing of hell,” the descent of living beings to the underworld. In tales told by
the Greeks, for instance, Orpheus ventures to the realm of the dead in search of
Furydice, his beloved wife, and the great hero Herakles travels to THades to caprure
Cerberus, the vicious guardian of the underworld. Although the living are usually
prohibited from entering the land of the dead, Orpheus is able to charm both
Charon and Cerberus with the haunting beauty of his singing, and Herakles suc-
ceeds in performing his last labor by using his great strength to overcome the
netherworld’s ferocious hound in a wresding match. In a tale from the Norse tradi-
tion, the god Hermod undertakes a journey to the underworld after Balder 1s slain
and then sent to Hel’s kingdom. Hermod, too, is successtul in his endeavor to enter
the realm of the dead, for after he explains that he seeks o secure the retease of
Balder, the most beloved of the gods, the guardian of the bridge allows him to cross
the river Gjall without paying with his blood. Quetzalcoatl is the harrower of hell
in the Aztec tradition, and he travels to Mictlan to gather bones from which the
gods can fashion a new race of human beings. Although Quetzalcoatl encounters
no obstacles when he enters the underworld, Mictlantecuhtli is loath to let him
leave, and he must therefore outwit the lord of the dead to make good his escape.

DESTINIES OF THE DEAD

Death, according to some cultural traditions, is followed by a reckoning that
determines the fate of every soul. Required to account for their earthly lives, the
dead are brought to judgment, and the wicked among them are punished for their
crimes. In ancient Egyptian tradition, where the land of the dead is conceived as an
underworld, there is no afterlife for those who are punished, for, after judgment is
passed, the souls of evildoers are consumed by Ammit, the monster whose epithet
is “devourer of the dead.” The Egyptian underworld is ruled by Osiris, the resur-
rected god, and the dead must journey by ferryboat to reach the place of judgment
at the foot of his thronc. There, their hearts are weighed on the Scale of Justice,
and those whose hearts are not heavy with their sins travel on to an afterlife in a
world that resembles the earthly home of the living. The Egyptian kingdom of the
dead shares several features with the underworlds described by other cultures: for
example, souls must cross a river on a hoat guided by ferrymen, and they must pass
through seven guarded gates to reach the house of Osiris. In Greek tradition, the
messenger god Hermes serves as the psychopomp, the guide who leads souls to the
realm of the dead, and in Egyptian accounts, a similar function is performed by
Anubis, the jackal-headed god.

The underworld of ancient Persia’s Zoroastrian tradition is also a place of judg-
ment and punishment. Whereas Egypts tales depict the weighing of hearts, in the



Persian myths the decds of the dead are entered as credits and debits i a ledger
book. The judgment of souls takes place in the underworld, at the Bridge of Chinvat
(the “Accountant’s Bridge”), and 1s overseen by three judges, Rashnu, Sraosha, and

Mithra. According to the Zoroastrians, three immediate destinies await the souls of

the dead. When their good deeds outnumber their wicked acts, souls pass into a
heavenly realm that is called the Fouse of Song. When their good and evil deeds are
equal in number, souls cross into Fammistagan, a region of the underworld that is a
kind of limbo. Finally, when lists of their evil deeds are longer than accounts of their
acts of goodness, souls fall from the Bridge of Chinvat into a great abyss, and there
they are punished. The punishment of the dead, however, is not a permanent condi-
tion, but rather a means of cleansing souls of their wrongdoing in preparation for an
afterlife in a perfect world. According to the Zoroastrians, the forces of evil are des-
tined to be defeated in an apocalyptic battle at the end of time, and therefore, on that
last Judgment Day, all the dead will be resurrected i an carthly paradise.

PARADISE

Although paradise is frequently conceived as a heavenly domain, according to
some of the Arctic region’s Inuit peoples, it is located underneath the carth. Par-
adise, in these accounts of the afterlife, is the destiny of the fortunate, and in an

underground world where game and other foods are in plentiful supply, the souls of

the dead dwell in comfort and warmth. "Fhe souls of others, however, journey to a
cold Tand high up in the frosty sky, and there they are subjected to hardship and
starvation. While the traditions of the widespread Inuit peoples characteristically
envision a land of the dead, its location varies among the different groups. The Inu-
its of Grreenland, for example, tell stories of the underworld kingdom that is ruled
by Sedna, the great spirit of the sea and the queen of the dead. Sedna’s domain, at
the bottom of the sea, is the destination of many of the dead, but the spirits of those
who suffer greatly during their lives on carth enjoy an afterlife in a celestial para-
dise. Like the underworlds of many other cultural traditions, Sedna’s kingdom is
separated from the world of the living by a barricr: to enter the realm of the dead,
spirits must cross a bridge that is no wider than the edge of a knife. "This under-
world, too, 1s guarded by a sentry, a gigantic dog that keeps watch at its entrance.

Hiyoyoa, another underworld that lies heneath the sea, is the land of the dead in
the wradition of the Wagawaga people of Papua, New Guinea. A realm of beautiful
gardens, Hiyoyoa is ruled by the god Tumudurere, who resides in the underworld
with his wife and children. According to the tales told by the Wagawaga, the souls
of the dead journey to Hiyoyoa to work in the gardens of the lord of the nether-
world. Divers who swim in the depths of the ocean can sometimes catch a glimpse
of Tumudurere’s exquisite horticulture, and occasionally marvelous plants from the
land of the dead are even carried back to the world of the living. Unlike the
denizens of Sedna’s dark and desolate underwater realm, the dead who dwell in
‘Tumudurere’s lush kingdom are surrounded by beauty in the afterlife.

The myths of several cultures describe the land of the dead as an earthly realm, a
region that is sometimes conceived as invisible to the living or one that is fre-
quently represented as lying far to the west. In Irish tradition, the home of the dead
can be found in the Otherworld, a mysterious kingdom that is also inhabited by
various supernatural beings. Although the Otherworld is occasionally depicted as a

The Afterlife
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subterranean realm, one that can be entered through lakes, caves, fairy mounds, or
burial sites, it is most commonly portrayed as a collection of magical islands that
are located within the western sea. According to some accounts, the dead journey
to the Otherworld from the Flouse of Donn, a small island that is the home of the
ruler of the dead. Often called the Islands of the Blessed, the land of the dead is
generally characterized as a place of plenty, a bountiful world where apple trees are
always in fruit and food is supplied by magical cauldrons. In Polynesian tradition,
the land of the dead also lies to the west, beyvond the edge of the great sea. The leg-
endary ancestral home of the peoples who migrated across the Pacific Ocean,
FHavaiki is the realm to which their spirits return in the afterlife. Although the dead
journey westward in these accounts (as they do in the traditions of several Native
American peoples as well), according to the Slavie people, the blissful abode of the
dead lies in the east, beyond the rising sun.

EARTHLY AFTERLIFE

According to Africa’s Ashant people, Asamando, the realm of the dead, lies
within the world of the living but remains hidden from view. In a tale told by the
Ashan, a grieving husband searches for the wives he has lost to death, and when he
arrives in Asamando, he can hear the familiar voices of the wives who nonetheless
remain invisible to him. Reassured by them that he will be reunited with his family
in the afterlife, he returns to his village and marrics once again. Indeed, stories of
direct communication between the living and the dead also appear in other myth
traditions, and in some of these the spirits of the dead move among the living. In
Slavic tradition, for example, souls are not able to journey to the land of the dead if
all the rites of burial have not been properly observed. These spirits, and those of
suicides, murderers, and sorcerers, belong neither to the world of the living nor to
that of the dead—and thus they are regarded as the “undead.” According to tradi-
tion, undead spirits, or vampires, sustain themselves by preying on the living,
drinking their lifeblood or devouring their flesh.

Death, for some cultural traditions, signifies the end of one bodily existence and
the beginning of another as souls undergo reincarnation. According to the accounts
of the ancient Baltic peoples of Latvia and Lithuania, the spirits of the dead return
to the carth in the form of animals or plants. Among the Ma’” Betisé¢k people of
southern Malaysia, the souls of virtuous people are reborn as human beings while
the spirits of others inhabit animals or wrees. The dead can be transmigrated into
other forms as well, and in the tradition of the Bushmen of Africa’s Kalahar Desert,
the dead are reembodied as heaven’s stars. The souls of the dead can also be reborn
to human life, and in other African traditions, people are reincarnated within the
clans to which they belong. ‘The concept of the transmigration of souls also appears
in the traditions of India and Buddhist China, cultures where the dead are rewardced
or punished for their earthly deeds. According to these traditions, souls are judged
after death and the forms of life to which they are eventually reborn are determined
by this reckoning. Yama, the ruler of the underworld, judges the dead in Indian tra-
dition, and in that of China, the ten Lords of Death decide the fate of every soul.

See also The Apocalypse; Culture THeroes; Descent Motif; The Underworld



ANIMALS IN MYTH

"The animals that inhabit the world along with human beings figure prominently in
narratives throughout myth tradition. Not only do animals serve as creator gods or
other deities, they also frequently play the roles of tricksters or of culture heroes. In
many tales animals are the helpers of humankind, and in some stories they are in
tact the consorts of people. In large numbers of myths, animals and human beings
assume each other’s identities through metamorphosis or by the magical powers of
shape-shifting, and many Native American myths describe a time when the animal
people and human beings are not clearly distinguished from one another. In certain
traditions, human beings are spiritually linked to their animal doubles, or they
belong to a clan that is said to be descended from an animal or that shares the
characteristics and powers of a totemic animal. As in the example of the centaur
of Greek tradition, characters in myth can also be therianthropic, or part animal
and part human being. Animals in myths commonly serve as messengers,
guardians, or protective spirits, and in creation tales from several cultures, it is an
animal—characteristically the turtde—that carries the world upon its back.

Human beings’ fascination with animal life is clearly expressed throughout myth
tradition in the many ectiological tales that explain how particular creatures have
acquired their behavioral characteristics or their physical attributes. In narratives
that describe how the leopard becomes spotted, why the owl hunts at night, or in
countless other “just so” tales, the nature of the animal kingdom is addressed and
acknowledged through the act of storytelling. Not only do stories about animals
express a people’s understanding of their fellow creatures by explaining their ori-
gins and place within the cosmos, but frequently they also define human beings’
relationships to these other forms of life. The importance of respecting aninals, for
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example, is emphasized in the myths of many cultures, particularly those that rely
upon hunting for their livelihood. Indeed, tales featuring the figure of the animal
master, a protector deity who ensures that the lives of all wild creatures are valued,
are fairly common within hunting societies. According to many of these accounts,
the animal master punishes those hunters who kill animals wantonly or who fail to
show the respect that is due their prey. While these myths and many others express
human beings” admiration for the powers and abilities animals possess, in some
accounts wild creatures are represented as threatening and fearsome, and thus the
animals of myth are sometimes also seen as monsters. Among the most vicious of
myth tradition’s monstrous creatures are certain instances of the fabulous beasts
that are known as chimeras.

MONSTROUS CHIMERAS

Whereas large, predatory animals—often including the lion, the jaguar, or the
wolt—are represented as terrifying creatures in some cultural traditions, it is
nonetheless telling that myths” imaginary beasts are among the most dreadful of
the animals described i peoples” stories. Indeed, accounts of frightening chimeras,
fantastic creatures composed of parts from various aninals, appear in narratives
from around the world. The Chimera, the monster of Greek tales that lends its
name to similar hybrid creatures, is but one example of the hideous beasts that
threaten human beings. An amalgamation of ferocious lion, lewdly fecund goat,
and venomous serpent, the fire-breathing Chimera is, like many other monsters
from the Greek tradition, a female creature that embodies the forces of chaos and
destruction. Just as such other female hybrids as Medusa the Gorgon and the
bloodthirsty Sphinx are challenged and overcome by one of ancient Greece’s leg-
endary monster slayers, so too is the deadly Chimera, who is slain by the hero
Bellerophon.

While the Chimera represents the threat of disorder, Pazuzu, another hybrid
creature, symbolizes the perils of discase and pestilence. According to ancient
Babylonian tradition, the dog-headed Pazuzu possesses the talons of an eagle, the
claws of a lion, the tail of a scorpion, and four mighty wings. A monster composed
of parts from flesh-eating animals, this winged instrument of carnage spreads con-
tagion across the land. Whereas Pazuzu is a flving monster, the Bunyip of Aus-
tralian tradition hurks in waterholes or swamps. A chimera that possesses the power
to threaten human beings with either floods or droughts, the Bunyip is described in

several different ways: either feathered or furry, the creature has the flippers of a
seal, the hooves and manc of a horse, and, by some accounts, the head of an emu. A
flesh-cating beast, it has a large mouth of sharp teeth and two serpent-like fangs.
Although the Bunyip eventually devours its victims, it characteristically enslaves
them first and uses them as servants. According to most accounts, the Bunyip favors
the flesh of women and children, and in this respect the threat it poses resembles
that of Um Es Sibyan, a hybrid creature of ancient Arabian lore that seeks out chil-
dren for its prey. Another monstrous female figure, this winged chimera is a
chicken with the torso of a camel and a human face. A composite of seemingly
harmless creatures, Um Es Sibyan nevertheless represents human beings’ fear of
the dangers that threaten their young.
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INSECTS, THE SMALLEST OF ANIMALS

The grotesque figures that haunt human beings” imaginations are but one exam-
ple of the many ways in which animals arc represented in storytelling. Indeed, real
creatures both great and small appear in peoples” myths, and the many stories that
feature insects, the tiniest of animals, number among them. In Navajo tradition, for
example, wingless insects are the original inhabitants of the First World, a region
deep beneath the surface of the carth, and it is they with whom the people’s story of
their emergence begins. The inscets, after fashioning wings for themselves, first tol-
low Locust in an ascent to the Second World and then travel to the Third World,
where human beings are created. When the tme comes for all living beings to jour-
ney to the Fourth World, and from there to the surface of the carth, Spider creates
the ladders used by the people during their ascent. Appropriately, it is Locust, the
leader of the insects, who is the first living ereature to enter the Fifth World.

According to Navajo tradition, insects play a significant role in the unfolding of
creation—as indeed they do as well in several other creation myths. For example, in
the carth-diver tale told by the Cherokee, Water Beetle swims to the bottom of the
primal sea to find the mud that is needed for the creation of the earth. In some ver-
sions of the carth-diver myth, the tiny Water Beetle proves successful in this quest
only after larger, stronger animals have failed in their attempts to reach the bottom
of the sea. Another insect, Iktomi the spider, is a central figure in the earth-diver
story recounted by the Assiniboine people. An animal creator, Iktomi sends several
creatures into the primal waters in search of the dirt he needs to make a land where
animals can live. "The divers are not successful, however, until finally the dead body
of Muskrat floats to the ocean’s surface. Ikcomi removes the mud he finds clutched
in Muskrat’s claws, and from this material he first shapes the carth, and then he also
uses it to create both human beings and the horses they will need. In Egyptian tra-
didon, the scarab (or dung-beetle) known as Khepri personifies the creator Atum-
Re in his aspect as god of the morning sun. An emblem of the sun’s daily
resurrection, Khepri arises each day from the underworld.

OTHER CREATORS AND DIVINITIES

One of the most unusual of myth tradition’s animal creators is the praying man-
tis. In the stories of Africa’s Khoisan peoples, the mantis is the first living creature
to appear upon the earth and the creator of other living beings, including the peo-
ple. Cagn, the creator mantis, is also celebrated for inventing words and for provid-
ing fire for the people by stealing it from the ostrich. When the mantis creates new
animals, he feeds them with various kinds of honey, and therefore each animal
acquires its coloring from the red, yellow, or brown honey produced by bees and
wasps. T'he mantis also creates the moon, for when he discovers that hunters have
killed one of the animals he has made, he hurls its gall bladder high into the sky,
and there it becomes a light to guide those who hunt at night. The praying mantis
is not the only insect portrayed as a creator, for peoples from throughout North
America’s Southwest regard Spider Woman as either the creator of the cosmos or
as an animal helper in the process of creation. Birds are also frequently depicted as
creator deities: in one of Egypt’s several creation myths, the world is called into
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existence by the ery of the Benu bird (or heron), and in Native American and Inuit
traditions, Raven creates the universe. The World Serpent, an emblem of creative
energy in the most ancient of myths, is perhaps the animal that most commonly
appears as shaper of the cosmos.

Animals in myths from many cultures are deities or semidivine beings as well as
creators. Indeed, most of ancient Egypt’s gods are personitied as animals. Bastet, for
example, 1s the cat goddess (a protective deity), and Heket, a goddess of childbirth, is
represented as a frog. The Jaguar, a ferocious deity inmyths: from Mesoamerica, is
the god that rules the underworld. Divine animals in myths often symbolize the
power of cosmic forces, and in numerous wraditions the figure of the serpent is asso-
ciated with the underworld or with the earth and its fertihity. In Australia and Africa,
for instance, the rambow serpent is an emblem of the fecund earth and of the watery
realm of the underworld. In contrast, denizens of the air are usually characterized as
sky gods, and therefore mighty birds often rule the heavens. In a recurring mouif, the
animal deities that represent the upper realm and the underworld batde one another.
In myths from North America, the Thunderbird is the powerful sky god whose
enemy is the Grear Serpent, and in southern Africa it 1s the Lightning Bird that
struggles with the snake. "This pattern can be seen in Egypras well, where each night
the snake god Apophis attacks the sun god as he passes through the underworld, and
in Norse tradition, where the mighty cagle that nests atop the World "Tree exchanges
daily insules with Nidhogg, the serpent that dwells at the roots of Yggdrasil.

In some traditions a bull, rather than a bird, is god of the sky, and in these
accounts the thunderous roar of the bull echoes through the heavens. In the
Mesopotamian epic Gilgamesh (ca. 2000 B.c.E.), the hero succeeds in killing the
ferocious Bull of Tleaven, but pays dearly for his victory over the celestial deity.
Other stories of divine creatures can be found in Indian wradition, where the god
Vishnu the Preserver often appears on the earth in the form of an animal. As the
fish Matsya, for example, Vishnu saves Manu, the first man, from a great deluge,
and as Kurma the tortoise he holds the sacred mountain on his back while the gods
recover precious treasures from the Ocean of Milk. Vishnu's other avatars include
those of Varaha the boar, who uses his tusks to lift the carth from the bottom of the
primordial sea, and Narasimha the lion-man, who tricks and kills an evil demon. In
a story about Garuda, the divine eagle that serves as Vishnu's steed, the motif of the
power struggle hetween birds and serpents once again appears. In this tle,
Garuda’s mother, who is the mother of all birds, is captured by his aunt, the mother
of all snakes. To free his mother, Vinata, from her sister Kadru, Garuda carries the
clixir of the gods to the snakes as ransom. When the snakes lick the elixir from the
grass, they slice their tongues on its sharp blades, and this, according to Hindu tra-
dition, is how the snakes all come to have forked tongues.

TRICKSTERS AND CULTURE HEROES

T'he trickster, a mischief maker or cunning rogue, can also be a culture hero, and
animals in myths often serve in one or both of these roles. The animal trickster is
commonplace in Native American tradition, where he appears as Coyote, Rabbit,
Mink, Beaver, Raven, Blue Jay, Lox the wolverine, or Iktomi the spider. When,
more rarely, the trickster figure is not embodied as an animal, he is often associated
with one whose shape he assumes, and thus Nanabozho, the Ojibwa trickster, is
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also known as the Great Hare. As tricksters, animals in Native American myths
both boldly test the houndaries ot convention and humorously dramatize the follies
of innoral behavior. Indeed, the trickster tradition is replete with tales of the wily
rascal who outwits himself or whose houndless ambitions and greed lead to his
comeuppance. In some accounts of their antics, the tricksters unleash trouble in the
world, as indeed Coyote does in a Navajo tale when he steals Water Monster’s chil-
dren and thereby causes the world to tlood. In other stories, however, tricksters are
the culture heroes who bring fire to the people, who destroy threatening monsters,
or who recover the sun when it is stolen from the skv. In a story told by the Crow,
Old Man Coyote steals sunminer and shares it with the people, and m a Kalapuya
tale he steals water from the frog people so that everyone can drink and bathe.

Like the animal tricksters of Native American peoples, those from African tradi-
tions can be troublemakers or culture heroes, the origins of problems or the
sources of great gifts. For example, in a cycle of tales told by West Africa’s Ashanu
people, although Anansi the spider causes disease to enter the world, he also
arranges for the creaton of night, an interval when hard-working people can find
time to rest. When people then reveal that they fear the dark, he arranges for the
moon to shine i the sky at night. In one of the best-known of the trickster tales,
Anansi ends up stuck fast to a figure made of sticky gum because he is too greedy.
‘Ture, the trickster of the Zande people, 1s also a spider, and, like Anansi, he
improves people’s lives when he uses his cunning to provide them with water.
Another animal, [japa the tortoise, serves as trickster in a cycle of tales told by the
Yoruba, and Yurugu the jackal is the trickster who brings disorder to the world in
stories of the Dogon. Tare, the trickster known as Brer Rabbic in North American
folklore, is a popular figure throughout Africa. Just as stories of the trickster Hare
emerge in the United States in the form of the Brer Rabbit tales, so too do the ales
of Anansi, whose name becomes Aunt Nancy. Interestingly, traditional accounts of
Anansi and Hare indeed appear to be conflated in the familiar American tale of
Brer Rabbit’s sticky encounter with the tacituin "lar Baby.

ANIMAL HELPERS

While animals in myths sometimes provide human beings with the gifts of fire,
water, or the sun or moon, they also prove o be helpful in many other ways.
Among Africa’s Bambara people, the divine Antelope is the culture hero who
teaches the people how to practice agriculture. In one of the stories of Rome’s
founding, the infant twins Romulus and Remus are protected and nourished by a
mother wolf and a helptul bird. The hero of the Ramayana (ca. 300 B.C.E.), the
ancient Indian epic, calls upon an army of monkeys led by Hanuman, their chief; to
help him find his imprisoned wife and free her from her captors. In Norse tradi-
tion, Audhumla the cow plays a part in the unfolding of creation by licking away
the ice that covers Buri, grandfather of Odin and the other gods. Animals also lend
their assistance in creation stories from North America. In the Troquois tale of the
carth-diver, birds break Sky Woman’s fall as she tumbles from the hole in the sky,
and Turtle ofters his back as a place for her to fand. Then, while Sky Woman rests
safely atop the waters, Muskrat, Beaver, and Otter dive into the depths of the pri-
mal sea in scarch of the grain of sand that will become the earth. Animals indeed
serve as the carth-divers in almost all the Native American myths that feature this
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motif, and in many of the emergence tales, it is Spider Woman who guides the peo-
ple during their long journey from the depths of the underworld.

ANIMALS AS KIN

In many myths the creation of human beings follows that of the animals that are
therefore regarded as the first inhabitants of the earth. In most Native American
accounts, for example, the “animal people” are already presént when human beings
appear among them. Animals often assist in the process of people’s ereation or in
fact give birth to them. It is not surprising, therefore, that Native American myths
emphasize human beings’ kinship with the animal kingdom and frequently describe
the period just after creation as a time when animals and human beings live
together as one people and share a common tongue. Even though the lives of peo-
ple and animals become differentiated from one another when they can no longer
speak the same language, the kinship between them is expressed in Native Ameri-
cans’ practice of treating all annmals with respect and in recognizing special rela-
vonships with particular animals through membership in clans. In myth, the
ancient kinship is reflected in numerous stories wherein people and animals readily
assume each other’ forms or marry one another.

Although Native Americans are by no means the only peoples who recount stories
of marriages between animals and human beings or animals and deities (Zeus, as a
swan, is the consort of Leda), almost all of North America’s native societies relate ver-
sions of this myth. Within these tales people or ancestral spirits marry such animals as
the bear, deer, buffalo, whale, dog, raven, cagle, owl, gull, or rattlesnake, and on some
oceasions new races of beings emerge from these unions. In a tale told by California’s
Modoc people, all Native Americans are said to be descended from the children born
to the voungest daughter of the chief of the Sky Spirits and the grizzly bear she mar-
ries. As the story goes, the chief of the Sky Spirits creates all the animals after he and
his family move from the heavens to the carth. At this time the bears walk upright and
speak the fanguage of the Sky Spirits. When the chief’s voungest daughter is lost in a
storm, grizzly bears rescue her and raise her as their own. In time the young woman
marries one of the bears and gives birth to several children. When, many years later,
the chief finds his daughter once again, he is greatly angered to learn of her new life
and punishes the grizzly bears by forcing them to walk on all four legs. He also with-
draws their ability to speak and drives his grandchildren from their mother. Then,
carrying his daughter, he retreats from the earth and is never seen again. The chief’s
grandchildren, who are soon scattered around the world, are the first people, the
ancestors of the Modoc and all the other tribes.

In another tale, a story told by the Brule Sioux, it is a young woman’s marriage to
an cagle that preserves the human race. In this myth the water monster Unktehi
creates a great flood that swells until it threatens to mundate the earth. The people
climb higher and higher as the waters rise, but they cannot escape the deluge, and
after they are swallowed up, their blood stains the cliffs they climbed and then
hardens into the red rock of the Sioux’s pipestone quarry. Only one person, a young
woman, survives Unktehi’s flood, and she is saved when Wanblee Galeshka, the
great spotted eagle, swoops down from the sky and carries her away. Wanblee’s
nest, high atop a pinnacle of stone, remains untouched by the deluge, and it is there
that the eagle and his wife make a home with their son and their daughter until the
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floodwaters recede. When the earth is once again fit for habitation, the children of
Wanblee and his wife found the new nation of the Lakota Oyate and thus repopu-
lated the world with the descendents of the eagle. Whereas animals and their
spouses do not change their forms in the stories told by the Modoc and Siouy, in a
myth of the Pomo people, a young woman is courted by a rattlesnake who takes the
shape of a handsome young man when he visits her family to request her hand. On
his fifth visit, Rattlesnake appears in his own shape and takes his new wife home
with him. After the birth of their four sons, the young mother decides to visit her
family one last time to bid her parents farewell, and when she returns to her hus-
hand’s house, she then becomes a rattlesnake.

SHAPE-SHIFTERS

In some traditions the shape-shifter possesses the sinister power to take the form
of a predatory animal. Stories of the werewolf, for example, are commonplace in
the folklore of Europe, and in accounts from Mesoamerica and South America the
powerful shaman is said to be able to assume the form of the jaguar. The shape-
shifter is also a dangerous figure in many myths from Africa and can appear as a
lion, leopard, or hyena that preys on human flesh. In a wle told by the Bantu-
speaking people, a young woman falls in love with a handsome, well-mannered
stranger and agrees to marry him. Her brother, however, is wary of the suttor and
nsists on accompanying the couple when they set forth into the forest. Although
the brother is not altogether certain, he fears that he might have caught a flecting
glimpse of a second mouth—one filled with pointed teeth-—under the hair of the
stranger’s head. When night falls, and the stranger goes off to catch some tish to
cat, the brother takes the precaution of gathering spiked thorns to encircle the
campfire. Sure enough, the stranger soon returns in the form of a hungry lion with
glowing yellow eyes and wickedly sharp teeth. Huddled together inside their ring
of thorns, the young woman and her brother must wait untl dawn before they can
at last make good their escape.

Many of myth’s tricksters possess the power to transform themselves, and Zeus
and other deites are often shape-shifters as well. Not only does Zeus turn himself
into a swan, he also takes the form of an eagle and a bull in myths that afford exam-
ples of theriomorphosis, the transmutation of deities or human beings into the
forms of animals. While animals like Rattlesnake assume the shape of people, other
animals transform themselves into different creatures. Among the uit, for exam-
ple, it is said that Akhlut the killer whale becomes a wolf when he grows hungry,
and therefore the sighting of wolf tracks near the sea serves as a warning that
Akhlut has come ashore to stalk and kill his prey. Although some characters in myth
can change their shapes at will, others are transformed by a power not their own.
The maiden lo, for example, undergoes metamorphosis when Zeus makes her a
heifer, and in another tale from Greek tradition, Haleyone and Ceyx are changed
into birds as punishment for posing as Hera and Zeus. It is indeed not uncommon
that metamorphosis serves as a form of punishment, and in the Chinese tale of
Chang-¢, wife of the heroic archer Yi, it is therefore seen as fitting that the goddess
of the moon is turned into a toad after she steals and consumes the elixir of life that
was meant for her husband. Similarly, the elder brothers of the Mayan Hero “Fwins
are changed into monkeys as punishment for their greed.
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THERJIANTHROPIC CREATURES

Myth tradition is also populated by therianthropic beings, figures that are part
human being and part animal. In fact, the shape-shifting Zeus transforms himself
into one of these creatures when he assumes the form of a satyr, a being that is hoth
man and goat with a horse’s tail. The great god Pan is a satyr and a nature dcity;
with his goat’s horns and furry legs, he is appropriately emblematic of the pastoral
realm. "The god of herds and flocks, Pan sometimes causes frenzy (or “panic”)
among the animals when he plays upon his pipes. The Greek centaurs, horses with
the heads and torsos of men, are, with the exception of the great teacher Chiron, a
rowdy and ungovernable race of hybrid creatures. "The Minotaur, another leg-
endary figure in Greek traditon, is the bull-man who eats human flesh, and the
IHarpies, part women and part birds, preyv on human souls. In contrast, Ganesha,
the Indian god of wisdom and writing, is greatly revered as a symbol of good for-
tune. Represented as a man with an elephant’s head, Ganesha, who has only one
tusk, uses his second tusk as the pen with which he writes. In his fourth avatar, the
Indian god Vishnu appears as a hybrid creature in the form of Narasimha, the lion-
man. In this mcarnation he is able to destroy the demon Iiranyakashipu, who is
scemingly invulnerable because of Brahma's promise that no god, man, or animal
will be able to slay hin. However, because Narasimha is neither altogether god, nor
man, nor animal, he does save the world from the malicious demon.

AFFINITIES WITH ANIMALS

T'he bond between ancient peoples and their fellow creatures is expressed i yet
another way within myth tradition, for numerous deities are Iinked to an anumal
whose attributes they share. In other words, features of the god’s identity are sym-
bolically represented through reference to the characreristics of distinetive animals.
In some instances a deity is portraved as having an animal companion, and in oth-
ers an epithet reveals a special relatonship between god and animal. In many tradi-
tions, moreover, particular animals are held to be sacred to certain of the gods.
Artemis, the Greek goddess of the hunt, is often pictured or described as accompa-
nied by a deer, an animal that 1s indeed as swift and graceful as the goddess of the
woods. The epithet “owl-eved” links Athena, the Greek goddess of wisdom, with
the perspicacity of the sharp-cyed bird that can see in the dark, and “bee,” Deme-
ter’s epither, emphasizes that deity’s role as the Greeks™ goddess of ferulity. The
cow, an emblem of maternal nurture, is the sacred animal of the Greek goddess
FHera, the wife of mighty Zeus, and the horse, a symbol of the power of wind and
storin, is sacred to Poseidon, Greek god of the sea.

Tales from myth and folklore preserve a vision of the animal kingdom that
appears to be slowing reemerging during recent years. As their narrauves indicate,
ancient peoples see connections among all the forms of life on earth and regard the
presence of animals as inextricably linked to their own existence. Shamans from
many ancient cultures call upon animals to mediatc between the realms of the
material and the spirit worlds, and hunters in traditional societies revere the crea-
tures that they kill through acts of ritual ceremony. Within the traditional socicties
of Mesoamerica, it is said that each person possesses a nabual, an animal double that
serves as the protective spirit that lends its special strengths and traits to its human
counterpart. Indeed, in the myths of the Aztecs, “Tezcatlipoca and the other gods
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often assume the forms of their animal doubles. Simlarly, anmiuals are often associ-
ated with the idenuties of people’s clans, cither as the ancestors of a lincage or as
protective figures. Among the Sioux of North America, the sun god Wi defends
and protects the people through his manifestation as the Sacred Buffalo. In India,
where the cow and the monkey are sacred animals, customns with legendary roots
continuc to endure.

EMBLEMATIC ANIMALS

Within the traditions of both myth and folklore, certam kinds of animals are
repeatedly associated with particular actvities or roles. Myths from Africa, Lgypt,
India, China, and the Americas, for example, all link the rabbit with the markings
on the moon. In Chinese tradivon, the goddess Chang-¢ joins the white rabbit
that lives on the moon when she becomes a toad, the figure that appears during
the time of an eclipse. In the stories of the Aztecs and Mayans, the moon, once as
bright as the sun, loses some of its brilliance when a god hurls a rabbit unto its
face. While the rabbitis not always seen as the figure on the moon, the interesting
occurrence of this mouf within several disparate societies is perhaps explained by
that animal’s behavior, for the rabbit is a creature known for its nocturnal appear-
ances. Fierce animals, usually predators, appropriately serve as guardians in myth
tradition, and birds are often messengers. The wurtle (or tortoise), a creature
widely regarded as an emblem of stability and longevity, appears in tales from
many cultures, and in myths from China, India, North America, and Bali, the tur-
tle is the animal that supports the heavens or the carth. In Chinese tradition, the
creator goddess Nu Gua uses the legs of a gigantic tortoise to prop up the sky after
Gong Gong destroys the mountain that had supported it, and in the tales told by
many Native Americans, the World Turde carries the carth upon its back.
Although the sturdy turde is often assigned the task of helding up the world,
among Japan’s Ainu people it is a mighty trout upon whose back the ocean rests,
and in Norse tradition the World Serpent supports the weight of Midgard, the
land where people dwell.

Many of the animals significant to myth wradition reappear in various genres of
the folk narrative and in forms that arise within popular culture. Folk tradidon, for
example, offers the allegorical tales gathered together in Aesop’s collection of ani-
mal fables, the bestiaries and the heast epics (such as the tales of Reynard the Fox)
popular during the Middle Ages, and numerous Native American accounts of how
animals originally acquired their features or their coloring as well as other kinds of
narratives. ‘The figure of the animal helper 1s especially popular in fairytales,
including the many variavons of the Cinderella story or such tales as Puss in Boots.
In popular culture, bulls and bears are the talk of the stock market, and doves and
hawks debate the policies of governments. Animals of all kinds serve as the mascots
for athletic teams or other institutions, and in doing so they continue to share their
traits and attributes with human beings. Indeed, the irrepressible animal wrickster
also appears within popular culture and can be seen there in the form of Bugs
Bunny or many other cartoon figures.

See also Earth-Diver Mouf; Emergence Motif; Etological Myths; Guardians;
Messengers; Monsters; Tricksters
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THE APOCALYPSE

Myths from several different traditions address the subject of eschatology, the study
of last things, or ends. Just as creaton myths explain how the world came into
being, eschatological myths envision the way that it will end. Stories of the apoca-
lypse offer revelations, prophetic visions of the cataclysmic destruction of the cos-
mos. In many of the narratives, the violent destruction of the universe leads to the
birth of a new, and often better, world. In others, the apocalypse either marks the end
of all dme and a return to chaos, or it heralds the end of all carthly life and the
beginning of existence in eternity. In those myths wherein the world is reborn after
its destruction, the apocalypse serves a function similar to that of the deluge: like
the flood, the catastrophe that destroys the world cleanses and renews it

Like other apocalyptic literature, the myths that foretell the end of the world fre-
quently make use of suggestive images or symbols. Many of the accounts are par-
ticularly interested in interpreting signs that the world’s destruction is imminent,
and therefore offer vivid descriptions of the events that will inevitably lead to
Armageddon. Several recurring themes appear among these visions of the last days
of the earth. In many myths, both the disintegration of the world’s society and the
degradation of the earth’s environment signal the approach of the apocalypse. For
example, a decline in morality often becomes evident near the end of tme. The
final age of life on earth is frequently described as a period of confusion, violence,
lawlessness, and unremitting warfare. It is also a time of natural disasters: the
droughts, storms, volcanic eruptions, and carthquakes that plague the earth during
its last days bring with them famine, suffering, and disease. In some accounts, a sign
that the end is near appears in the heavens when the sun and moon grow dim and
the stars fall to the earth. Sometimes monsters or demons emerge near the end of
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time, and some myths represent the apocalypse as a great hattle between the forces
of good and evil. In several myths the end comes when a final reckoning occurs on
a Day of Judgment.

RAGNAROK: THE END OF AN AGE

"Fhe apocalyptic vision of the Norse tradition that is recorded in Snorri Sturlu-
son’s Prose Edda (ca. A, 1220) provides an extraordinarily detailed account of the
end of the world. Because the mevitability of fate is central to the Norse worldview,
the partcular sequence of events that leads to Ragnarok (the gods” destiny) is rep-
resented in their myths as being preordained. As Snorri Sturluson recounts it, long
betore the actual coming of Ragnarok, the gods are well aware of the natural omens
that will signal the beginning of the end, and they also know what must happen
when Heimdalls horn summons them to meet the evil monsters and their old ene-
mies, the giants; on the battletield. Odin and the other Norse gods live with the
understanding that their world is doomed, but they are well prepared to meet their
desuny with forutude, for they always know exactly how it will unfold.

Norse myths are interconnected i intricate ways, and it is therefore m the story
of Loki and Balder that the stage is first set for the coming of Ragnarok. When
Loki, the cunning trickster, causes the death of Balder, the most virtuous and the
most beloved of the gods, the world begins to become increasingly wicked. Bloody
wars rage among human beings, and the gods must constantly do battle with the
eiants and the trolls. After three vears of violent warfare, a terrible winter called
Fimbulvetr marks the next stage of Ragnarok’s approach. Fimbulvetr lasts for three
long years during which the sun does not shine and no plants can grow upon the
carth. After this period, Hat, the wolf that pursues the sun, manages to catch itand
swallow it, and a second wolf, Skoll, catches the moon. Surt, the giant who rules the
fiery realm of Muspelheim, sends flames into the sky that cause the stars to fall to
carth. All of these events signal the coming of the end, and when one morning the
colden cock that lives in the home of the gods hears his crowing answered by the
black cock that roosts in the underworld called Tlel, the last day of the world
begins.

On the day of doom, mighty quakes split the carth open and cause mountains o
crumble. Loki, securely bound since the death of Balder, breaks free of his fetters,
and so too do his son Fenrir, the monstrous wolf with gaping jaws, and Garm, the
evil hound of Tlel. The World Serpent named Jormungard, another of Loki’s sons,
rises from his home in the sea, spitting poison mnto the sky and causing huge waves
to wash across the land. The ghostly ship Naglfar, made from nail clippings taken
from the dead, rides upon the waves with Loki at its helm. From Muspelheim, Surt
and his hordes of fire demons surge across the rainbow bridge called Bifrost, caus-
ing it to break. When Heimdall, the god who guards the rainbow bridge, sees all
his enemies converging on the battlefield known as Vigrid, he blows upon Gijal-
larhorn to alert the other gods that Armageddon is nigh.

On the plain of Vigrid, the site of the last battle, the gods and their enemies
engage in mortal combat. Odin, the leader of the gods, meets his death when he is
swallowed by Fenrir the wolf. The mighty Thor kills the World Serpent, but
before he can move nine paces from the corpse, Jormungard’s deadly venom causes
his death. Freyr, the god of fertility, is killed by the evil giant Surt, and one-handed
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Tyr and Garm the hellhound slay one another. Teimdall, the trumpeter, does bat-
te with Loki, and these two age-old enemies also kill cach other. Vidar, one of
Odin’s sons, avenges his father’s death when he slays the ferocious wolf by ripping
FFenrir’s hideous jaws apart and splitting open its head. After the battle is over and
corpses litter the plain, the fire giant Surt sets the world aflame.

Although Ragnarok’s holocaust brings to its end the world of the gods, in Norse
tradition the apocalypse does not mark the end of time. The sun, just before the
wolf swallows it, gives birth o a daughter, and after Ragnarok is over, the new sun
rises in the sky. A new moon and stars begin to shine as well, and a new rainhow
appears in the place ot Bifrost. Odin’s sons, Vidar and Vali, survive the day of doom,
and Balder is freed from his confinement in Hel. "Thor’s sons, Modi and Magni,
also survive, and these two mheric their facher’s magic hammer, Mjollnir. "The last
of the gods gather at the place that once was Asgard, the home of the gods, and
together remember the times of the past. In addition to the gods, two human
beings escape Surt’s conflagration. When flames engulf the earth, Lif (life) and
Lifthrasir (will for life) seck refuge in the branches of Yggdrasil. There they survive
by drinking the life-sustaining dew of the World "Tree, and when the new sun rises
in the sky, they venture forth to give birth to a new race of human beings.

ETERNAL CYCLES OF DESTRUCTION AND
RENEWAL

In Indian tradition, as in that of the Norse, the cosmos is reborn again after its
destruction. However, while the Norse apocalypse ends an era that will never be
repeated, in the Indian worldview the destruction of the world occurs within an
endless cycle of recurring ages. During the Maha Yuga, or the “great age,” life on
carth becomes increasingly dangerous and difficult throughout the passage of four
lesser eras. By the end of Kali Yuga, the last and the shortest of these lesser ages,
most of the earth’s human population has succumbed to the ravages of warfare,
famine, or natural disasters, and many other people drown during the pralaya, the
period of dissolution that precedes the beginning of another Maha Yuga. At the end
of a Kalpa, a cycle of one thousand Maha Yugas, the earth, finally depleted of all its
resources, is completely destroyed. The Kalpa is one day in the life of Vishnu, who
in the form of Shiva-Rudra takes one night that is as long as the day to destroy the
cosmos. In India’s vision of the cternal cycle of birth, death, and regeneration, the uni-
verse is then re-created at the end of the night, when Vishnu awakens in the form
of Brahma.

In Hindu tradition, the apocalypse known as Maya Pralaya, the “great dissolu-
tion,” begins with one hundred years of drought. Shiva-Rudra, the destroyer of all
life on carth, enters the seven rays of the sun and draws up all the water in the
world. At the end of this period, called “the sucking of the waters by Rudra,” all the
moisture in the cosmos is contained within the sky. Shiva-Rudra then causes the rays
of sunlight to turn into seven suns, and these suns set the world on fire. After the
heavens, carth, and underworld have all been consumed by flames, Rudra, the
storm god, exhales gigantic, multicolored clouds that flash with lightning and roar
with thunder. Rain from the monstrous clouds quenches the holocaust and then
continues to fall for one hundred years, and the heavens, earth, and underworld are
all inundated. Vishnu, as Shiva-Rudra, exists alone in the watery void, for all gods
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and Tiving things perish in the fire and the flood. For one hundred years Vishnu
exhales a mighty wind that blows the storm clouds from the sky, and then he sleeps
until he awakens as Brahma, the creator of the universe.

Among other stories in which the destruction of the cosmos leads to its rebirth is
one from Native American tradition. In a myth of the Cherokee, the world is
drowned when the strip of rawhide that holds the earth above the primal waters
grows old and finally breaks. \Whereas itis a flood that washes the world clean in
many other apocalyptic narratives, in this account the carth is cleansed when it is
submerged. Like the Norse and the Hindus, the Chérokee people view the destruc-
tion of their world as part of the endless cycle of the birth, death, and regeneration
of all life, for each time the rawhide breaks, the Great Creator lifts the earth from
its watery grave and then refashions the world.

APOCALYPTIC VISIONS OF THE END OF THE
WORLD

In other myths of the apocalypse, including examiples from Central Asian,
Mesoamerican, and Native American traditions, the world is not re-created after its
destruction. In these tales, where there 1s no vision of an afterlife thac follows life
on carth, the universe ceases to exist when the apocalypse occurs. The world is
destroyed, according to ancient Mongolian accounts, when its mountains turn to
dust. At that ume, Erlik Khan, king of the underworld, at last seeks revenge for an
njustice he suffered at the tme of ereation. Accompanied by nine iron warriors
riding iron horses, Erlik Khan emerges fromt the bottom of the sea on the day of
doom. Terrified people seek help from the gods when their slaughter begins, but
even the gods cannot stop the bloodshed. When Karan and Kere, Erlik Khan
mightiest warriors, emerge from the underworld to strike down Sagjamuni (the
Mongols” namie for the Lord Buddha), the carth is utterly destroyed by the flames
that erupt from Sagjamuni’s blood.

Although the apocalypse envisioned by the Mongols does not come about until
all their mountains have eroded eons in their future, the end of all time is never-
theless perceived to be inevitable. In stories told by the Aztecs, Cheyenne, and
White River Sioux, the complete destruction of the world is also seen as inevitable,
but these myths detail the ways in which the people try to forestall the coming of
the day of doom. In the Aztee tradition, the Fifth World is the last one, and after a
tremendous quake destroys it, the earth s not re-created. According to the Aztcces,
human sacrifice is required to prolong the age of the Fifth World, for the ritual let-
ting of blood keeps the sun in motion—it is when the sun stops that the earth
begins to quake and the apocalypse occurs.

In the Cheyenne account, the cosmos is destined to vanish into a bottomless void
when the Great White Grandfather Beaver of the North finishes gnawing through
the wooden pole that supports the world. Because the Great Beaver gnaws faster
when he is angry, the Cheyenne are careful to avoid invoking the wrath of the
Beaver: they do not eat the beaver’s tlesh, and they do not hunt it for its pelt.
According to the White River Sioux, the task of prolonging the existence of the
world falls to Shunka Sapa, a gigantic black dog. The black dog sits and watches the
ancient, wizened woman who has been stitching her porcupine-quill blanket for
thousands of years. From time to time the old woman gets up to stir the pot of
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berry soup that has been simmering on her fire for thousands of years, and cach
time she does this, Shunka Sapa removes quills from her blanket. As she works on
her blanket, the old woman is also stitching the destiny of the world, for as the
Sioux tell the story, the day when the old woman completes her design of porcu-
pine quills will be the last day of the earth.

MILLENNIAL APOCALYPSE

In yet another set of stories, the apocalypse that brings about the death of the
temporal world also marks the tume when eternity begins. Unlike the myths that
envision the world’s life as cyclical, as existing within the eternal pattern of birth,
death, and regeneration, the millennial accounts link the destruction of the world
to the end of dme itself. In many of these prophetic tales, social order and moral
responsibility are described as having given way to confusion and wickedness near
the end of time, and the apocalypse, thuclmc is frequently regarded as the occa-
sion for a reckoning, a time for final judgments. Fhe rul\()mng characteristically
takes the form of a mighty batde that is followed by the raising of the dead on a
Day of Judgment. Virtue triumphs over evil when the old, corrupt world is
destroyed and replaced in eternity by a new order of existence.

According to Persia’s Zoroastrian tradition, the last days of the world unfold dur-
ing an epoch called the Age of Iron, a time of ceaseless struggle hetween the forces
of good and evil. On one hand, malicious demons invade Persia, bringing with
them carthquakes and drought, starvation and disease, but on the other, three sav-
iors arise to represent the enduring powers of virtue. T'he sun and moon grow dim
during the Age of Iron, a time of darkness in the world, but a shower of sparkling
stars signals the birth of Aushedar, the first of the saviors. Like the other holy sav-
iors, Aushedar is born of a young virgin who becomes pregnante while she bathes in
asacred lake that contains the seed of the prophet Zoroaster. A savior is born every
one thousand years during the Age of Iron, and cach of the holy men advances the
cause of virtue throughout his lifetime. During the time of Aushedarmah, the sec-
ond of the saviors, the hideous dragon Azhi I)ah‘]l\a is finally defeated and killed.
Soshyant is the savior when the \mrl(l is destroyed, and it is he who presides on the
Day of Judgment.

In the Zoroastrian vision of the apocalypse, the old world is destroyed when its
mountains are melted and the molten metal from them spreads across the carth.
The sheet of molten metal effaces the landscape, smoothing the earth’s surface
until it assumes the state of perfect flatness it possessed at the beginning of cre-
ation. In this fashion the world is cleansed of all evil and its demons are all killed.
On the Day of Judgment, Soshyant raises the dead and reunites all people’s bodies
and their souls. The wicked spend three days and nights suffering in hell to cleanse
them of their evil deeds, and then, their virtue restored, they join the righteous in a
new paradise on earth. When the hot metal sweeps across the old earth, the people
pass through it as though it were water, for in eternity death no longer threatens
them. The apocalypse, in the Zoroastrian worldview, expunges evil from the world
and thus restores the perfection of the earth’s original creation.

Like the Persian account of the apocalypse, millennial narratives from both the
Islamic and Christian traditions also envision a great battle between the powers of
good and evil, numerous omens signaling the last days of the world, and a final Day
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of Judgment that marks the end of earthly life. In these apocalyptic tales, however,
the wicked are condemned to hell forever as punishment for their evil, and only the
righteous spend eternity in paradise. Prophetic writings from both traditions offer
warnings about the many dangers of the last days of the earth. Islam’s Hadith, for
example, predicts the coming of the Anuchrist, and Christanity’s Gospel of Saint
Mark warns of the appearance of numerous false prophets. Monstrous creatures
also arise in accounts from both traditons: the Hadith tells of the reemergence of
Gog and Magog, monsters once caprured and |mpr1s()nui by Alexander the Great,
and Saint John’s book of Revelation describes the emergence from the sea of the
blasphemous beast with its seven heads and ten horns. In both the Islamic and
Christian visions of the apocalypse, the people of the world’s last age are visited by
epidemics, plagues, and famines, and catastrophic earthquakes and storms cause
them to suffer greatly. In both traditions the righteous are at last rewarded for all
that they have suffered when they are granted eternal life in paradise on the Day of

Judgment.

Whereas the blessed are immediately separated from those who are damned in
the Christian account of the Last Judgment, in Islamic tradition the deeds of all
who are judged are weighed on a great scale. When the angel Israfil blows for the
third time on his trumpet, the scale of reckoning descends from the heavens. The
sins of every person are then balanced on the left side of the scale, and all the good
deeds of each person’s life are balanced on the right. When one side of the scale
outweighs the other, the judgment is :1p|mrcm but when the two sides are equally
bal. mLul, a penitent soul must cry out for the merey thatis granted whenever the
appeal is heartfelt and sincere. The judgment takes one lmur, and after the weigh-
ing of the souls, all of the judged set out upon the bridge that leads to paradise and
crosses over hell. 'Fhe bridge is sharper than a sword and as narrow as a hair, and
while the blessed have no trouble crossing it, those who are damned falter and then
drop down into the gaping mouth of hell.

FIRE, FLOOD, AND CHAOS

The earth is destroyed by a variety of means in stories that envision an apoca-
lypse. Accounts of conflagration and deluge are fairly commonplace, and these
destructive forces usually serve the purpose of cleansing the carth before it is
reborn. This is the case in the Norse tale, where the old world of the gods and
giants is immolated before a new sun begins to shine, and in the Cherokee myth,
where the world is washed clean when it is submerged in the primal sea. In the
Hindu tradition, a new Kalpa begins only when the cosmos has been twice purified,
first by a holocaust and then by a cleansing flood. The sheet of molten metal
described by the Persians also serves to wash the earth, eradicating its imperfec-
tions and purging it of evil.

When the world is not reborn, the means of its destruction bring about the state
of chaos that existed before it was created. In the story told by the Cheyenne, the
cosmos is enveloped by the fathomless chaos of the void when the Great White
Beaver finishes gnawing through the pole, and in the Aztec tale the carth collapses
into chaos when a mighty quake shakes it apart. In these myths the apocalypse
oceurs when the life of the world has run its full course and therefore has come to
its inevitable end in the condition of disorder from which it arose. In the myth of
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CHANGING AGES

In several cultural traditions, history and myth intersect in tales that express a par-
ticular people’s conception of time. These accounts characteristically address a cul-
ture’s perceptions of the changes that occur in the unfolding of time, and, in so
doing, offer a worldview that serves to explain the experiences of temporal life. In
other words, while creation myths answer the need 1o understand how life tirst
came into being, myths of the changing ages answer a need to understand the sig-
nificance of the present era in respect to the past and the future. A desire to define
the meaning of human experience within the context of ume is not at all unusual
and can in fact be seen in the common practice of assigning labels to epochs (““The
Dark Ages,” for example), to centuries (“T'he Age of Reason”), or to decades (“The
Roaring Twenties™). In similar fashion, the narratives of changing ages name the dis-
unctive periods that comprise a culture’s understanding of its own historical iden-
tty.

EPOCHS

While accounts of changing ages focus on the temporal experiences of earthly
life, they usually reveal a people’s conception of the nature of eternity. In Indian
tradition, for example, four e¢pochs of human existence are endlessly repeated
within the recurring cycle of the birth, death, and regeneration of the cosmos. In
the Indian worldview, where time is eternally cyclical, the earth is reborn again
each ume it is destroyed. In many other traditons, where life on carth is under-
stood to occur in finite time, eternity lies beyond mortal experience, existing both
before and after the time of earthly life. Interestingly, both of these worldviews
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often envision a golden age, a period of existence in paradise or Eden. In Indian
tradition, the golden age occurs during the first of the four recurring epochs—and
then occurs agamn each time the cycle begins anew. In many other traditions, the
time of creation 1s also a golden age, but one that is lost when the world falls from
grace. The golden age, in these accounts, can only be recovered in the eternal par-
adise beyond earthy life.

According to Hindu tradiuon, the four epochs of earthly life occur within a
“oreat age” called the Maha Yuga. The four lesser ages, of yugus, are not of equal
length; the first age, which comes after a pralaya (dissolution) that cleanses the
world, 1s the longest of the yugas, and cach of those that follow is shorter than the
one before it Through the course of the cycle of the changing ages, the world
becomes inereasingly corrupt, until, at the close of the fourth epoch, a flood that
few survive cleanses the earth. The great Vishnu presides over each of the yugas,
appearing in the firsc age as Brahma the Creator and taking the form of Shiva the
Destroyer at the end of the eycle. Dharma, the principle of moral order, hehavior,
and duty, metaphorically stands on all four legs during the first yuga, but then loses
one leg in each of the succeeding ages. During Kah Yuga, the last period of life on
carth, Dharma rests precariously on one remaining foot. After the “greatage” ends
with the flooding of the world, another Maha Yuga begins with a golden age on
carth. At the end of one thousand Maha Yugas, an interval known as a Kalpa,
Vishnu, as Shiva-Rudra, destroys the entire cosmos. After the Maha Pralaya, the
“ercat dissolution,” Brahma re-creates the universe and another Kalpa begins.

During the Krita Yuga, the first age of life on carth, gift-giving trees provide for
all the needs of human beings. No houses are required for shelter, and work is
always a pleasurable occupatuon and never a necessity. "There 1s no hardship or sor-
row during the golden age, which is the time of sarva (goodness), and people live
long lives enriched by devotion to Dharma and the virtue of mediauon. The first
age is a period of brightness, and people accordingly worship a white god. As is
characteristic of a golden age, the Krita Yuga is an era of abundance, an age of eth-
ical, social, intellectual, and biological harmony.

The second age, Treta (three) Yuga, is so called because Dharma stands on three
rather than four legs. Virtue and devouon sull exist during this period, but are
diminished by one-quarter. Earthly existence begins to become difficult when the
gift-giving trees vanish after greedy people claim them as their own. Great rains
produce new trees that replace the trees of plenty, and people turn to them for shel-
ter and for food. People therefore stll find their livelihood in the gifts from trees,
but their lives are not as long and satisfying as those of the people of the golden age,
and they must work hard to answer their needs. Some provide for themselves by
stealing from others, and it is not long before greed and thievery ievitably lead to
bloodshed. Tt is therefore during the second age that the Kshatriya, a caste of war-
riors and kings, is created to protect people from one another. Knowledge 1s the
primary virtue during the ‘Treta Yuga, and 1t is during this era that people worship
a red god.

It is Vishnu the Preserver who presides over both the second and the third ages
of the cosmos. During Dvapara Yuga, the third era of carthly life, famine, drought,
disease, war, and suffering are all commonplace. People do not live as long as those
of the preceding ages, and most endure hardship as they struggle to survive.
Because only one-half the virtue present during the golden age sull remains in the
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world, religious texts are produced for the moral instruction of the people. During
the Dvapara Yuga, therefore, the great sage Vyasa appears on the carth to write the
seriptures known as the Vedas. In the third era the righteous people begin to offer
sacrifices to the yellow god they worship, and thus sacrifice becomes the highest
virtue of the age.

The fourth age, Kali Yuga, is a time of darkness. Ignorance is widespread, and
people’s understanding is dulled by a cloud of illusion (maya). In this period, people
ignore the seriptures written during the Dvapara Yuga. Under tyrannical leaders,
nations wage senseless and unending wars against one another, and natural calami-
ties trequently occur. Wicked and dishonest people prey upon others to advance
their social standing and then measure their success in terms of their material pos-
sessions. Beggars fill the strects of the overcrowded cities where they endure misery
and hunger or flec to the countryside where they live as hermits off the land. Life is
short for the people of the Kali Yuga, and their god is black. Charity is the one
virtue of the age—and is only practiced by the honest poor. According to Indian
tradition, Kali Yuga is the current age, a time of darkness in the world.

CYCLES

"T'he recurring pattern of earthly life, the cycle of birth, death, and regeneration,
lies at the heart of the Hindu tradition’s vision of cyclical time. Indeed, the concept
of cyclical tme is manifest throughout India, for although Buddhists and Jainists
conceive of the changing ages as the eternal turning of the great wheel of time,
cach revolution of the wheel completes a cycle that will begin again. An account of
the changing ages that comes from Mesoamerica’s Aztec people offers an interest-
ing variation on the idea of cyclical time. According to the Aztec myth, the world is
created and destroyed several times over, but each new world that is born is differ-
ent from the others. Each world is ruled by a different creator god, and each 1s gov-
erned by its own particular sun. Eventually, cach world is destroyed by a means
appropriate to its governing sun. Like the Indian accounts, the Aztec narrative of
changing ages is informed by the cyclical pattern of birth, death, and regeneration.
In Aztec myth, however, there is no conception of a golden age, and the finite his-
tory of life on earth does not repeat itself in eternal time. Furthermore, the Aztec
history of the ages does not record the pattern of the world’s gradual decline into
corruption that appears in many other stories of the changing epochs.

In Aztec tradition, the ages of the world are distinguished by the various suns
that govern them. Each of the first four suns is associated with one of the four
essential elements—carth, air, fire, and water—and for the fifth age, all four ele-
ments are combined to create the Sun of Four Movements. The element associated
with cach of the worlds signifies the mode of its destruction by one of the gods.
When a world is destroyed, the people who inhabit it are either killed by the ele-
ments of nature, or they are transformed into animals. At the end of each of the
first ages, a different member of the Aztec pantheon creates a new sun, and, for the
creation of the last world, the gods finally join together and offer themselves in sac-
rifice. Just as the gods must sacrifice themselves to set the Sun of Four Movements
in motion, so too must human beings practice ritual sacrifice to prolong the age of
their world. According to Aztec myth, the Fifth World is the present age, and after
the destruction of the Sun of Four Movements, the earth will cease to be.
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During the first age of the world, known as the Sun of Earth, Black Tezcatlipoca
is the presiding god, and the earth is inhabited by giants who live by eating pine
nuts. The First World comes to an end when jaguars, creatures associated in Aztec
tradition with the earth and its underworld, devour the entire race of giants. Quet-
zalcoatl reigns over the Second World, which is governed by the Sun of Air. This
age ends with the destruction caused by the mighty winds of an immense hurricane.
The people of the Second World, who live on mesquite seeds, are transformed into
apes by the tremendous winds. Tlaloc, the god of rajn, presides over the world gov-
erned by the Sun of the Rain of Fire. Many of the people of the third age, who cul-
tivate primitive grains, are consumed by flames when a rain of volcanic ash falls
upon the earth, but those who survive hecome turkeys, butterflies, or dogs. The
Sun of Water governs the fourth age, and Chalchiuhtlicue (She of the Jade Skirt) is
the presiding god. Chalchiuhticue, goddess of streams and ponds, destroys this
world by means of a deluge, and the people who subsist on acicindi seeds are then
transformed mto fish.

‘1o create the fifth and the last of the Aztec suns, the gods gather together in
darkness at “leotihuacan, an ancient site northeast of Mexico City. 'Two gods, the
richly adorned “lecuciztecatl and the humble Nanahuatzin, agree to transform
themselves into the sun by leaping into a sacrificial pyre prepared by the deities.
I'he noble Tecuciztecat] approaches the flames four times, but then turns away in
fear. Finally, atter the sickly Nanahuatzin boldly steps into the fire and is instantly
consumed, Tecuciztecatl also flings himself upon the pyre. "The brave Nanahuatzin
rises first in the cast and 1s soon followed by another sun, that of "lecuciztecatl.
Fearing that two suns will make the world too bright, the gods hurl a rabbit into the
face of the second sun, which then dims and becomes the moon. Further sacrifices
are required, however, before the sun and moon will move across the sky, so Quet-
zalcoat! cuts the hearts from each of the gods in the sacred ritual that the Aztecs,
the people who cultivate maize, must themselves repeat during the fifth age. It is
said that at the end of this era, when the Sun of Four Movements no longer crosses
the sky, the earth will be destroyed by a mighty quake.

GOLDEN AGES OF THE PAST

Greck tradition, too, records a history of changing ages that begins with a people
known as the Race of Gold. Older versions of the myth trace a pattern of the
world’s degradation from an idyllic Golden Age through the lesser ages of silver,
bronze, and i iron, but Tesiod, writing in the ug_,hth century B.C.F., adds to the four
traditional epochs a fifth age, the Age of Heroes, to honor the Greeks made famous
by stories of the Trojan War. In placing the Age of Heroes between the Age of
Bronze and the Age of Iron, Hesiod interrupts the narrative of social decline
recounted in earlier myths, but his version, lke the others, concludes with a
description of the evil excesses of the current age. In fact, in his Horks and Days (ca.
725 B.C.E), Hesiod warns the people living in the Age of lron of their world’s
imminent destruction by gods disgusted by the corruption of the earth.

Greeces Age of Gold, dating to the time of Zeus’s father, Kronos, resembles the
idyllic mehs described by ()thcr cultures. During the Golden Age, mortal beings
enjoy Jong, peaceful lives, and the bounty of nature provides for all their d‘nly
needs. When the people of this age eventually die, they become guardian spirits
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who spread their benevolence throughout the world. Zeus creates the people of
the Age of Silver—and then later destroys them in anger, for during the second age
the people are childish and selfish. When these people die, thetr spirits enter the
underworld. Zeus makes the people of the Age of Bronze from ash trees. The fierce
and cruel mortals of the third epoch worship Ares, god of war, and eventually kill
one another with their bronze swords. "Fheir spirits, too, go to the underworld.
DPuring the Age of Tleroes, the era of the Trojan War, the people are nobler and
morc courageous than those of the Silver Age or the Bronze Age. When the Greek
warriors lose their lives on the ficld of battle, their spirits are transported to the
Elysian Fields. In the fifth era, the Age of [ron, the valorous deeds of the heroic
period arc but a distant memory for those who live in troubled times. Indced, Tes-
iod regards his own age as a period of hardship and toil, a time when violent and
rapacious people commit crimes more terrible than those of any other age.

History, for the Zoroastrians of Persia, consists of four epochs of equal duration
that unfold until the Day of Judgment marks the end of time. In Zoroastrian tradi-
tion, the history of the world tells the story of a cosmic conflict between the forces
of good and evil, and it is only when that history is over that the battle is won. The
Zoroastrians’ apocalyptic vision of the end of time is one that is shared by other
cultural traditions, and, indeed, scholars see its influence in Judeo-Christian escha-
tology. The Zoroastrians’ understanding of hell, however, is different from that of
Christian tradition, where evil people are condemned to eternal punishment.
Although the wicked are sent to hell on the Day of Judgment, the three days and
nights they spend there purge them of all evil. In eternity, according to the Zoroas-
trians, all people are made immortal in body and soul, and all dwell together in a
paradise on earth.

In the first and second epochs of Zoroastrian history, Ahura Mazda, the great
creator god, brings the universe into existence. During the first age, he creates
from pure light the menog, the spiritual nature of the cosmos, and during the sec-
ond age he creates the gerig. the material universe. In the third age of the cosmos,
the forces of evil assault Ahura Mazda’s creation, and during this period good and
evil exist together throughout the world. The fourth era, which begins with the
birth of the prophet Zoroaster, is divided into four lesser ages. It is during the first
of these, the Age of Gold, when Zoroaster is visited by Ahura Mazda and five of his
angels. The Golden Age is the time of revelation, the time when the prophet learns
of the good creation and of human beings’ role in combating the forces of evil.
During the Silver Age, Zoroaster shares his revelations and begins to convert the
people, and during the third era, the Age of Steel, Zoroastrianism spreads through-
out the entire Perstan Empire. The Age of Iron, the last period of historical time, is
filled with perils for those who battle evil. Earthquakes and droughts ravage the
land and hordes of demons invade Persia. During this age, however, three saviors
rise up among the righteous people, and the last of these, Soshyant, finally tri-
umphs over evil on the Day of Judgment.

MYTHICO-HISTORICAL ACCOUNTS OF IRELAND’S
AGES

In Ireland, because writing was not widely practiced among the Celtic followers
of Druidism, the history of the ages is chronicled by Christian scribes who add a bib-
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lical context to myths circulated in an oral tradition. The monks” twelfth-century
work, Leabbar Gabbala (Book of invasions), describes the six successive periods of
Ireland’s colonization and details the ways in which each group of invaders con-
tributes to the legacy of Irish culture. Indeed, the Book of Invasions tells not only of
how the people who settle Ireland civilize the island, but also of how they manage to
reconfigure its landscape. “To link Ireland’s legendary past with the history of Chris-
tanity, the monks begin the Book of Iuvasions’ narrative during the time of the great
flood described in Genesis. According to the accouryt the Ghristan scribes provide,
the leaders of five of the peoples who mvade Ireland are descendents of Noah.

‘The first age in Ireland’s history 1s a short one and abruptly ends when Noah’s
flood undates the world. According to the Book of Invasious, the first group of
people to reach Ireland includes three men and fifty-one women who travel from
their homeland in the Near Fast. Although his name is not mentoned in Genesis,
one of the men, Bith, 1s said to be the son of Noah. Because his father refuses to
allow Bith to board the ark, he and Ladhra and Fintan build the boat that carries
their families to Irish shores. Shortly after the settlers divide up the land, Ladhra
becomes the first human being to die on Irish soil. Bich soon dies as well, and
shortly thereafter Treland’s first settlers are drowned in the flood.

Partholon, a descendent of Noah’s son Japheth, is the leader of the twenty-four
men and twenty-four women who next invade Ireland. When the settlers arrive,
they find that the island contains only three lTakes, nine rivers, and one treeless,
grassless plain, and so they add to their new home seven additional lakes and three
new plains to cultivate. "They bring cattle to Ireland, introduce agriculture, build
the first houses, and brew the first beer. "They begin to establish a fegal system, and it
is during the age of Partholon that the first legal judgment is rendered—ironically,
against Partholon himself. It 1s also during the second era that the mhabitants of
Ireland first turn back the assaults of the Fomorians, a race of misshapen monsters
descended from Iam, the son Noah cursed. After many battles, Partholon drives
the Fomorians to Tory Island off the coast of Donegal. Ireland’s second era lasts
three hundred years, and during that ume its population grows to five thousand.
The age of Partholon comes to an end when a deadly plague strikes down all the
people.

Ireland’s third age begins when Nemed, another descendent of Noah, leads four
men and four women to a new home on the island. As the Nemedians grow in
number, they add four more lakes to Treland’s landscape and establish twelve new
plains to grow their crops. Agriculture flourishes during the third age, and when
the Nemedians introduce sheep to the island, their prosperity increases. Like those
hefore them, the Nemedians must stave off the Fomorians, who look with envy at
the settlers” agricultural successes. The Nemedians defeat the Fomorians in four
initial battles, but when a devastating epidemic kills Nemed and two thousand of
his people, the monsters seize their chance to take control of the island. The evil
Fomorians demand a tribute from the conquered people: every year on Samhain
the Nemedians must relinguish two-thirds of their children as well as two-thirds of
their milk and corn. Desperate to throw off the burden of their tribute, the Neme-
dians attack their enemy’s stronghold on Tory Island and succeed i killing the
Fomorian’s king. Towever, of the sixteen thousand who go into battle, only thirty
Nemedians survive. The third age of Treland’s history therefore ends when the last
of the Nemedians flee from their island home.
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Ireland’s fourth age is the era of the people known as the Fir Bolgs. In the Book of
Invasions, the Christian monks link the history of these people to the story of Noah’s
flood by claiming that the Fir Bolgs, or “Bag Mcen,” are the descendents of the
Nemedians who travel to Greece when they sail away from Ireland at the end of the
third age. Other accounts of their origin suggest that they might have come from
Spain or Gaul, or that they might be the indigenous people who inhabited Treland
before the arrival of the Celts. In any case, the Fir Bolgs are the first of the races to
survive on Irish soil, for although they are defeated in batde by the invaders of the
fifth age, their survivors remain in Ireland, either in Connacht or on the Aran
Jslands. During the fourth epoch the people maintain the successtul agriculture
established during earlier periods, and, because the Fir Bolgs are warriors as well as
tarmers, they introduce to Ireland the heavy spearhead made of iron.

In Ireland’s fifth age, the "Tuatha De Danann, the people of the goddess Danu,
invade the land of the Fir Bolgs. Said to be a race of gods, the Tuatha De Danann
bring with them to Ireland the magical powers of their warriors and Druids as well
as a legacy of poetry and music. Although several of the leaders of the Tuatha De
Danann bear the names of the Celtic gods of Gaul, the Christian monks once again
establish a connection between the fifth wave of invaders and the lineage of Noah:
as the Book of Invasions explains it, the Tuatha De Danann are the descendents of
those Nemedians who travel north when they flee from Ireland. "Two great battles
take place during the fifth age. In the firse, the mighty heroes of the Tuatha De
Danann defeat the Fir Bolgs, and in the second they finally overwhelm the Fomo-
rians and drive them away from Ireland forever.

The sixth age brings to Ireland the Gaels, the ancestors of the people who cur-
rently live there. The Sons of Mil are mortal beings who must defeat the race of
gods to make claim to their new homeland. The Milesians invade Treland with two
purposes in mind. On the one hand, they seek vengeance for the death of Mil’s
grandfather Ith, slain by the Tuatha De Danann, and, on the other, they follow the
counsel of their Druids, who believe that Ireland represents the destiny of their
people. Their destiny is also recognized by Eriu, a goddess among the Tuatha De
Danann, for when the Milesians first come ashore, she foretells their victory and
requests that they name their island after her by calling it the land of Eriu, or Ire-
land. The three kings of the Tuatha De Danann are killed during two great battles
with the Milesians, and after their defeat, the survivors of the race of gods move
into the fairy mounds of the Otherworld that lies beneath the land seized by the
Milesians.

See also The Apocalypse; The Fall
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THE COSMIC EGG

The world, in the myths of several cultural traditions, is born of an egg, a natural
symbol of the genesis of life. In these creation stories, the image of the egg appropri-
ately suggests a self-explanatory account of the origin of the cosmos—which develops
from a primordial seed. Also known as the mundane egg (the world egg), the univer-
sal egg, the Orphic egg, or the Golden Germ, the cosmic egg contains the original
potentality of all existence enclosed within its shell. Arising from the precreation
void, the egg represents in microcosm all that will come to be when the world
assumes its shape. In the process of creation, the oneness of the cosmic egg is broken
open to reveal the differentation that is necessary to order the universe. In the Chi-
nese tradition, for example, the opposing principles of yin and yang come into being
when the egg breaks apart. Interestingly, some myth scholars have noted that the Big
Bang Theory can be regarded as an analogue of the cosmic egg creation myth. Like
the primeval egg, the original fireball described by the theory contains within itself
the whole of creation. Just as yin and yang emerge from a broken egg, so too does dif-
terentiation occur in the universe when the Big Bang’s primeval fireball explodes.
Although the idea of birth is implicit in traditional images of the cosmic egg,
some theorists have proposed a more dramatic explanation of the origin of this
form of creation myth by suggesting that certain ancient people’s conceptions of
the birth of the universe might have been inspired by their witnessing a solar
eclipse. Indeed, during a total eclipse of the sun, the corona that streams from
behind the darkened face of the moon can assume the shape of a mighty bird’s
wings. Then, as the sun emerges from behind the egg-like moon, its appearance
naturally evokes images of birth. The sun, in several cultural traditions, is in fact
represented as a bird—the figure suggested by the visual phenomena that often
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accompanies a solar eclipse. When the great bird that is emblematic of the life-
giving sun is born from the cosmic egg, the whole of the cosmos comes into being.

BIRTH OF THE WORLD

In some accounts of the cosmic egg, creation begins when a serpent or a bird lays the
ferule egg on the primal waters, while in others an egg simply arises from the empty
void. Ina few myths, the creator emerges from the codimic cg{g or assumes the form of
an cgg that then gives birth to order as the creation unfolds. Occasionally the human
race itself emerges from the cosmic egg. According to the Orphic tradition of ancient
Greece, the world born of the oval egg is egg-shaped itself, and, in some of the cre-
ation tales, an egg divided in half is used to form the heavens and the earth. The cos-
mic egg, in certain traditions, 1s described as being silver or gold, the colors of the
moon and sun. Similarities among the accounts of the primal egg found in the Chi-
nese, Mongolian, Japanese, Indian, and "Tihetan creation myths suggest the possibil-
ity that all originate in a common source. Variations of the cosmie egg motf also
occur in the myths of Polynesian and African peoples, and a Finnish account is
recorded in the nineteenth-century epic, the Kelevala (1849). A cosmic egg is present
as well in the creation myth of the Pelasgians, the mhabitants of ancient Greece.

The multiple versions of carly Tibetan creation myths represent the regional
vartations of peoples or clans who were separated from one another by mountain
ranges. All of the pre-Buddhist stories, however, describe the original presence of
the primal void, and many include accounts of the egg—or eggs—from which the
world is born. In one of the most ancient of the myths, five primordial elements
(hardness, fluidity, heat, motion, and space) fuse to give form to two great eggs.
One egg, named Radiang, 1s composed of white light, and the other, called Black
Misery, is made of darkness. When the god of wisdom strikes Radiant, splinters of
light become gods called the thorsas (scattered divinities), and Sangpo Bumtri, the
shining god with turquoise hair, emerges from the broken shell to make the world
and produce its living beings. Another figure, Munpa Zerdan, is hatched from
Black Misery, and as the king of nonbeing, he brings ignorance, madness, pesti-
lence, and demons into existence. In a slightly different version, the five elements
of earth, air, fire, water, and wood give shape to a single egg that splits into cigh-
teen smaller eggs during the process of differentiation, and m other variations it is
a beam of light that originally engenders the cosmic egg.

The Indian tradition, too, offers many distinet accounts of creation, but in one of
the best-known among them, Brahma emerges from the Golden Germ to initiate
the cycle of creation. In most of the creation myths from India, it is consciousness,
or brabnan, that wills order into being. Through the power of consciousness, the
primal waters appear and a seed is made to float upon them. The seed becomes a
shining, golden egg that contains Brahma, who remains enclosed within its shell
while he meditates for the duration of one year. (It is said that because it requires a
year for Brahma to split open the golden egg, it also takes a year for a cow to give
birth.) When Brahma emerges from the cosmic egg, he makes the sky and the earth
from its two halves, and then, through the powers of meditation, he creates the rest
of the world. "The process is one that Brahma performs many times over, for in
India’s vision of cyclical time, the universe is always destroyed before the creator
once again splits open the Golden Germ.
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ORDER EMERGES FROM CHAOS

Although the carliest of the Chinese creation myths do not mention the cosmic
cgg, the most familiar account, which dates from the third century A.D, tells of Pan
Ku’ emergence from a giganae egg. In the beginning, chaos takes the form of an
cgg that contains within ieself all the clements of the cosmos in the form of the body
of Pan Ku. As Pan Ku slumbers inside the egg tor eighteen thousand years, he grows
to become a giant, and when he breaks forth from the shell, the white of the egg (yin)
rises upward to become the sky and the heavier yolk (yang) sinks down to become the
carth. "To prevent yin and yang from merging into chaos once again, Pan Ku spends
another eighteen thousand years pushing them apart. When he at last lies down to
rest, and dies in his sleep, the world takes its shape from the parts of his corpse.
Because this version of a creation myth includes both the theme of the cosmic egg
and that of the body transtormed to become the world, scholars speculate that the
tale was probably influenced by the Hindu traditdon of Centrai Asia, where these
two themes carlier emerge. In its turn, Chinese tradition appears to have influ-
enced the ereation myths of Japan, for some of them also feature a primal egg in
which the lighter and heavier elements (In and Yo) separate to form the “High
Plain of Heaven” and the world beneath it.

In a creation myth that is remarkably similar to the Chinese story of Pan Ku, the
people of "Tahiti describe the original existence of a cosmic egg within the void
known as Havaiki. Tangaroa-tahitumu, or “Tangaroa the origin,” resides inside the
cgg until he grows restless and cracks the shell in half. Finding himself alone, the
feathered creator god begins to shape the world from the materials at hand. First
he lifts one-half of his shell high above him to create the sky, and then from the
other half he creates the carth. e uses his own backbone to form mountain ranges,
he makes clouds from his intestines, and from his other organs he creates the crea-
tures in the sea. Tangaroa’s feathers become plants, his blood provides the world
with color, and his flesh gives form to deities and people. The feathered god indeed
ases all of his body except his head to shape the cosmos, and therefore the Tahi-
tians, whe worship the head, find their creator and his shells in all that exists.
According to the people, the sky is the shell that contains the sun and moon and the
carth is the shell of all living things.

Egyptian creation myths are notably complex and various, existing in somewhat
different versions at particular times and places. The cosmic egg, however, appears
in a version told in Khemenu—or Hermopolis, as it was known to the Greceks. The
cult town of the Ogdoad, the cight primeval deities who personity the forces of
chaos, Khemenu is said to be the place where the sun first rose in Egypt. In the
myth, the cataclysmic coming together of the four male and four female elements
of chaos causes a mound of earth to rise up from the primal waters. A cosmic egg of
gold rests upon the mound, and Ra, the god of the sun, emerges from it to ascend
into the sky in the form of a brilliant sunrise. In a similar account, this time from
Heliopolis, a sacred bird called the Benu lays its egg on the primal mound, and
when the egg is hatched, the sun god comes forth and rises to the heavens.

BIRDS AND WINGED CREATORS

Another bird, a small duck called the teal, also lays its eggs above the primal
waters in a creation myth from Finland. According to the Kalevala (1849), the sun,
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moon, stars, and all the lands appear when the eggs arc broken open by a ferocious
storm. A bird named Manuk Manuk, the blue chicken that is the consort of the pri-
mordial deity, lays the cosmic eggs in a myth from Sumatra. From the cosmic
chicken’s three eggs emerge the three gods who create the three realms of the uni-
verse—heaven, carth, and underworld. And in a myth from Borneo, two creator
spirits in the form of birds swoop down to the primal waters and gather up two
eggs. One egg 1s made into the sky, and the other becomes the earth. In a Greek
myth told by the Pclasgians, a people who predate the classical Grreek tradition, the
great goddess Furynome arises from chaos to dance upon the primal waters. Her
dancing stirs up a wind, and from it she shapes a mighty serpent named Ophion.
Eurynome assumes the form of a dove and lays a cosmic egg that is fertilized by her
serpent consort. \When the dove’s egg hatches, the heavens and the carth and all the
animals and plants come into being.

The cosmic egg is featured in vet another Greek creation myth, that of the
Orphic mystery cult of the seventh century B.C.1. In this account, Time (personi-
fied as Chronus) creates a silver egg that gives birth to Phanes, the androgynous
creator of the universe who possesses two pairs of eyes and magnificent wings of
gold. Phanes, in whose dual sexual nature rests the origin of all life, represents the
state of oneness that exists before the unfolding of differentation occurs. The cre-
ator’s name, which means “shining one™ or “the revealer,” signities the appearance
of light within the cosmos, and when Phanes then creates his daughter Nyx
(Night), the process of differentiation begins. “Together, Phanes and Nyx give birth
to Gaca and Uranos, the Greek gods of carth and sky, and thus the entire universe
is engendered by their union.

Characteristically a symbol of birth, the egg can also signify rebirth, as it does in
accounts of the legendary phoenix, the bird that is reborn from its own cgg after
perishing in flames. Although contemporary scholars offer several different theo-
ries to explain the origin of tales about the phoenix, a fabulous creature that bears a
Greek name, the classical Greek writers Hestod (eighth century B.C.E.) and
Herodotus (fifth century B.C.E.) both link the phoenix to ancient Egypt’s Benu bird.
In Egypuan tradition, this sacred bird of 1ehopolis—the city of the sun—immolates
itself at the end of its long life and then rises again from the ashes of its nest. An
enduring symbol of resurrection and immortality, the solar bird of Egypt is first
identified as the phoenix in tles told by the Greeks; later on, the image of the
phoenix is adopted by the Romans to signify the immortality of their empire, and
eventually, the bird that is emblematic of rebirth becomes a Christian symbol. In its
service as a Christian emblem, the phoenix shares its symbolic significance with yet
another traditional image, that of the Faster egg.

BIRTH OF HUMAN BEINGS

Among the variations within the cosmic egg motif are those accounts in which
human beings emerge from the eggs. In a tale from the Admiralty Island, for exam-
ple, people are born of the eggs laid by the World Turtle, and many similar stories
can be found throughout Polynesia. In Tibet, where egg myths abound, some of
the narratives recount the origins of different orders of people. One myth, for
instance, tells how the water spirits from four original eggs produce the classes of
people who make up Tibet’s social order. From the water spirit of a golden egg
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come those who are kings, and those who are servants come from a turquoise egg.
An iron egg produces religious leaders or holy men, and social outcasts come from
a bronze egg. In similar fashion, another myth relates how Tibet’s six traditional
clans originate in six yellow eggs that are carefully cracked open by a blacksmith
sent by the spirits. According to this tale two great birds lay cighteen primal eggs
that are yellow, blue, and white, the colors of the carth, sea, and sky. The clans of
people emerge from the six earth-colored eggs after a blacksmith from the gods
cracks open six white eggs and a smith from the water spirits opens six blue eggs.

b

REGIONAL EGG MYTHS

While Tibetan tradition offers accounts of creation from a cosmic egg as well as
stories of human beings’ emergence from eggs, other egg myths are also com-
monplace. Indeed, many regional myths describe how eggs give birth to moun-
tains or other features of the fandscape. One of these, for example, recounts how
cosmic eggs produce the four lakes that lie at the foot of Mount Kailash, one of
Tibet’s sacred mountains. According to the tale, the four eggs arise from the void
and give form to bodies of water with distinctive characteristies. Gungehu Gulmo,
born of a silver egg, resembles the moon, and Gurgyal Lhamo, which comes from
a white egg, shines like a mirror. The lake of the gods, Gurgyal Lhamo contains
the treasures of the water spirits. An island sanctuary lies in the middle of Take
Rakastal, which is born of a golden egg, and people make pilgrimages to the island
to seek spiritual enlightenment. Manosawar, the fourth lake, comes from a blue
cosmic egg and is known for the medicinal plants that grow near 1ts shores. One of
these, a healing flower with eight petals, is the turquoise blue color of the egg and
its lake. Because tales of the cosmic egg are widespread throughout the ancient
Tibeto-Mongolian culture, it 15 not surprising that the wradition’s greatest hero,
the legendary Gesar Khan, is also born of an egg, one that springs from his
mother’s head.

A particularly interesting account of the cosmic egg comes from the Dogon peo-
ple of Mali in West Africa. In some versions of their creation myth, the creator god
Amma assumes the form himself of a great cosmic egg that contains the potential-
ity of the entire cosmos. The elements essential for creation—fire, air, earth, and
water—all exist within the god, whose name is said to mean “T’he One Who
Holds.” Amma is split open by seven tremendous vibrations or explosions, and
from him fall the Nummo (water) deities in the form of five sets of male and female
twins. The Nummos give shape to the sky and the carth, divide the day from the
night, create the changing seasons, and organize the societies of the people they
produce. In their representation as twins, these water deities symbolize duality, the
differentiation that gives rise to order. Because the Dogon believe that water is the
element from which all life arises, the Nummos take the form of that essential ele-
ment. This myth, with its intriguing description of the explosive shuttering of the
cosmic egg, is one of those that call the Big Bang Theory to mind. In its emphasis
on the importance of water to life, it also resembles scientists” accounts of a pri-
mordial soup.

See also Creation Myths; Ymir Motif
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CREATION MY THS

Creation myths, narratives that address the question of how the universe or the
earth and its inhabitants first came into existence, can be found in almost all cul-
tural traditions. With relatively few exceptions, peoples from around the world
seek to explain their origins and thereby define their cultural identites in their ere-
ation myths. In circumstances where a story of creation is not extant, as with the
carly Celdc settlers of Ireland for example, scholars believe that tales that once
existed have in fact been lost. Alchough Christian scribes of the wwelfth century
compiled Druidism’s legends of Ireland’s colonization, the monks did not record
any pre-Christian creation myths that might have been part of their ancient cul-
ture’s oral tradition. Fortunately, stories of creation from Germanic cultures, where
a rich oral tradition also flourished before the coming of Christianity, were pre-
served by Iceland’s Snorri Sturluson, who recorded them in his Prose Edda (A.D.
1220). In the instance of the Inca, another people whose legends were transmiteed
by storytelling, the sixteenth-century writer Inca Gareilaso de fa Vega chronicled
traditional myths in The Royal Commentaries of the Inca (1609).

Although the world’s creation myths are wonderfully various in their details,
myth scholars have identified several recurring patterns among them. “Tales of cre-
ation, which characteristically depict the emergence of order from a state of chaos,
commonly begin with a description of the void; in many if not in most of these nar-
ratives, the original chaos is represented as the primat waters that exist before cre-
ation begins. In some creation myths, the universe, the earth, the original deities,
or the first living beings are born of a cosmic egg. In myths of this kind, an image
of the fertile egg serves as a familiar emblem of the source of existence. In other
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myths, creation arises from a primal mound, a small bit of earth that rests upon the
surface of the primordial sea. In creation myths that feature the earth-diver motif,
the world grows from a primal mound that is created when a deity, animal, or some
other agent swims to the bottom of the primal void to recover and then bring to the
water’s surface a particle of earth. In this type of myth, creation follows an act of
descent, but in another category of tale, the emergence myth, creation is completed
only when human beings or animals ascend from the depths of the carth to reach
the world that exists on its surface. ’ s

The imagery of birth that is expressed in the conception of a cosmic egg is also
present in tales of both the earth-diver and the emergence. In myths of the earth-
diver, the primal waters give birth to the cosmos, and in stories of the emergence,
life comes torth from the womb of the carth. In yet another type of creation myth,
primal parents give birth to the world. Primal parents, usually conceived as earth
mother and sky facher, must be separated before creation can oceur, for when they
are joined as one they represent the undifferentiated unity of the void. Myths of the
primal parents often explain the need for separation by pointing out that when
carth and sky are linked together, there is no space for creation to exist or for the
parents to give birth. When earth and sky are pulled apart, the order of the world is
horn out of chaos. Although the earth represents the primal mother in most myths
of the world parents, in the creation tale from Egypt, Nut, the goddess of the sky, is
separated from Geb, the god of the carth.

ORDER FROM CHAOS

In some creation myths chaos is the state of nothingness that exists before the
creator deity brings the world into being. In most creation myths the order of the
cosmos 1s unfolded in a series of stages, and, in tales where the world is shaped from
nothing (cx wihilo), the creator usually makes the carth, heavens, and living beings
by successive acts of thought, word, or deed. In other words, order might arise
from creators’ thoughts, from words that are spoken or sung, or from an action a
creator performs. Sometimes, for example, creators mold human beings from clay,
carve them from wood or stone, or fashion them from cornmeal. Sometimes cre-
ators make the world from their own secretions, from their sweat, vomit, spit,
semen, or breath, and sometimes they perform as deus or dea faber (deity as maker),
the artist who skillfully designs and constructs the world. Sometimes the process of
creation requires a sacrifice, usually the offering of a god, and sometimes the cos-
mos is shaped from the dismembered body of a monster, deity, or primordial being.
Named for one of the most familiar instances of this theme, that of the Norse tra-
dition’s description of creation from the dismembered corpse of the first Frost
Giant, this repeating pattern is known as the Ymir motif.

MULTIPLE MOTIFS

In many myths the recurring patterns of creation from a cosmic egg, from
earth-diving, from an emergence, from primal parents, or from nothingness
appear in various combinations. For example, in one version of the Hopi people’s
accounts of their origins, the primal parents separate by dividing themselves into
two beings: Spider Woman, the earth mother, becomes both Spider Woman and



Creation Myths

Huzruiwuht, goddess of life’s forms, and "Tawa, the sky facther, makes himself into
Tawa and Muiyinwuh, god of life’s energy. “Tawa and Fluzruiwuht together pro-
duee the Sun “Twins and the Great Serpent, and then “Tawa thinks of the creation
of other beings. When “Tawa sings of his thoughts, Spider Woman molds his
thought into ¢lay and thus brings into existence the birds, animals, and fish. After
Tawa and Spider Woman also think the people into being, Spider Woman guides
them in the journey that leads to their emergence from their origins in the under-
world. In addition to the motif of creation {from primal parents, the intricate Hopi
tale incorporates the themes of ereation by thought, song, and deed, as well as by
emergence.

The creation myth recorded in the Babylonian epic, the Enuma elish (ca. 1100
B.C.E.), also begins with the motif of the primal parents. Long before the heavens
and the earth come into existence, father Apsu, representing fresh water, unites
with mother Tiamat, the personification of salt water. From these original parents
come the gods who emerge from the primordial waters to produce a pantheon of
deities. The gods, however, do not hive in harmony with one another, and the next
stage of creation occurs when the young gods overthrow the first generation: father
Apsu is killed by his descendents, and then Marduk, who aspires to hecome king of
all the cosmos, carns his crown by bacting and overcoming mother Tiamat. With
Tiamat’s defeat a new order is established i the universe, and Marduk creates the
heavens and the earth from the two halves of the primordial mother’s dismembered
corpse. He makes rain clouds from Tiamat’s saliva, forms mountains from her skull,
and causes the Tigris and Fuphrates rivers to flow from her eye sockets. In the
Babylonian account, the original void of the primordial waters is represented in the
form of the primal parents. The Ymir motif is also present, as is the theme of deus
faber, or deity as maker, for Marduk, who creates order in the universe when he
constructs the heavens, the carth, and the landscape of the world, is indeed the god
who configures the cosmos.

CREATION OF THE COSMOS, THE DEITIES, AND
HUMAN BEINGS

Cosmogony

While some creation myths describe the birth of the cosmos or explain the ori-
gins of the primordial deities who create the world, others emphasize the origins of
humankind or account for the history of a particular people. Among myth scholars,
a story that recounts the birth of the universe is known as a cosmogony, and one
that focuses on the origins of the gods is called a theogony. The tale that traces the
origins of human beings (anthropogony) sometimes presumes the existence of the
world and its creator deities. The THebrew creation story recounted in the first
chapter of Genesis provides a good example of a cosmogony. In this account, Elo-
him (or Yahweh) creates the entire cosmos from nothing by speaking it into being.
In a series of stages, Elohim makes the heavens and the earth, the light and the
dark, the dry land and the sea, the sun and the moon, and all the living creatures. In
this account, the first of two versions recorded in Genesis, Elohim completes the
process of creation when, on the sixth day, he creates a man and a woman in his
own image and grants them dominion over the world.

41



Thematic Guide to World Mythology

42

Theogony

‘The Enuma elish, which describes the Babylonian gods’ birth from the primal
waters, offers an example of a theogony, an account of creation that focuses upon
the emergence of the creator deities themselves. Hesiod, the Greek writer from the
cighth century B.C.E., presents another example in his Theogony (cighth century
B.C.1). Like the Babylonian myth, the story recounted in the Theogony explains
how the primordial parents, Gaca the earth mother and Uranos the sky father, arise
out of dm()s and give birth to the generations of ghds that ev Lmuall\' become the

Greek pantheon. Just as father »\psu is overthrown by his du(cmlcnrs, SO OO 18
Uranos usurped by his son Kronos, and then Kronos is defeated in battle by his son
Zeus. Like Marduk, Zeus establishes a new order in the world after he becomes god
of the sky and thus ruler of the family of Olympian deities.

Anthropogony

While the cosmogony of Hebrew wradition deseribes the ereation of the uni-
verse, and the Babylonian and Greek theogonies explain the origins of the gods,
myths from many other cultures emphasize human beings’ appearance in the
world. "Fhe emergence myths of North America’s native peoples, for example,
recount the journeys of the first people from their origins in the depths of the carth
to their ulumate destination, the world they discover when they reach its surface.
In these myths the process of creation is conipleted when the people emerge to
inhabit their new homes on the carth. Although Ireland’s Christian seribes do not
include a cosmogony among their chronicles of carly Celtic myths and legends,
their account of the setdement of their island, culminating in the arrival of their
own ancestors, serves as another example of anthropogony. "The monks’ Book of
Lirvasions (\.D. twelfth century) traces the origins of the Irish people back to the last
invasion of the island, the time when the mortal Milesians defeat a race of gods to
make clan to their new home. Similarly, 7he Royal Commeirtaries of the luul (1609)
desceribes the emergence of the Incan culture as dating to the tume when Father Sun
sends two of his children to earth to teach the people, who live as wild animals, to
grow crops, weave clothing, and build houses, temples, and cities. Under the guid-
ance of their deities, Manco Capac and Mama Ocllo Huaco, the Inca emerge as a
people whose destiny it is to create an empire.

MODES OF CREATION

Within creation miyths from around the world, the cosmos origimally comes into
being by a variety of means. In the le wold by the Boshongo people of Central
\frica, for example, the creator god Bumba, who at first exists alone in the dark
void of the primal waters, vomits up the sun. When the sun begins to dry the land,
and rain clouds appear in the sky, Bumba vomits up the moon and stars, nine kinds
of animals, and the first human beings. In this myth, Bumba is not the sole creator
of the world, for the animals he produces create additional creatures, and then
Sumba’s three sons complete the process of creation by making ants, the seeds of all
plants, and the bird called the kite. The Boshongo tale features the motif of cre-
ation by excretion or secretion, and one of the creation myths of the Chukchi peo-
ple of Siberia offers another version of this theme. The creator, in this Inuit
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story, is the trickster Raven, who is called upon to make an earth where people can
live soon after his wife suddenly gives birth to human beings. As the story goes,
Raven does create the world by defecating and urinating as he flies across the sky:
the mountains, hills, and valleys are formed from the trickster’s excrement, and his
urine becomes the rivers, lakes, and seas.

In the myths from nmany cultures, ereator deities think, dream, speak, or sing the
cosmos into being. "The creator, for example, in the myths of the Laguna people of
New Mexico s called both Thinking Woman and Old Spider Woman. As her nane
indicates, Thinking Woman conceives within her mind the original being of all
that exists. "Thinking Woman makes the world, including the thoughts and the
names of all it contains, and then her twin daughters, Uretsete and Naotsete, con-
tribute to ercation by thinking into existence additional names. In the Mayan myth
recorded in the Popol 1ub (ca. 1558), the creator deities talk and plan together in
the darkness of the primal waters. After they have thought about creation, they
bring the carth into being by proclaiming their desire. At their word, the world of
mountains, valleys, plants, and streams arises from the void. Viracocha, the creator
god of South America’s ancient "Tahuanaco people, shapes the landscape of the
carth by waving his hand as he utters his commands, and Wanadi, the creator in the
myths of Venezuela’s Yekuhana people, makes the first human beings by thinking,
dreaming, and singing as he sits smoking his tobacco and shaking his gourd rattle.
When the first people appear, they are exactly as he has dreamed them.

Although Wanadi dreams and sings people into existence, and Raven’s wife gives
birth to the first human beings, in many other creation myths the first people are
shaped from various natural substances. In the Babylonian creation myth, for
example, Marduk orders that human beings be made from the blood and bones of
Kingu, the defender of mother Tiamat who is slain at the time of her defeat. Tn
Norse tradition, Odin and his brothers create Ask, the first man, and Embla, the
first woman, from an ash and an elm tree. According to the Navajo, the first man
and the first woman are made from a white and a yellow ear of corn, and, similarly,
in the Mayan creation myth the creators shape human beings from a cornmeal
dough. In the myth of North America’s Chelan people, the creator deity orders the
animals to kill the Great Beaver and then make people from portions of its corpse.
Eleven different tribes of human beings are created from Beaver’s body parts, and a
twelfth, the bloodthirsty Blackfoot tribe, is formed from its blood. Viracocha, the
creator deity of the Tiahuanaco culture, fashions human beings from stone and
then paints features on all of the figures before commanding his divine helpers to
bring them to life.

RE-CREATION

Creator deities are not always satistied with the beings they first make, and some
myths describe their efforts to refashion their creations. Viracocha, for example,
creates a race of giant human beings when he first shapes the heavens and the earth,
but because he is displeased by the behavior of the giants, he turns them into stone
and then floods the world to cleanse it of his mistake. The Mayan creators are also
disappointed with the beings they originally make, first modeled out of clay and
then carved out of wood, and they too create a flood to rid the world of these
impertect creations. Indeed, the deluge motif is often assoctated with creation
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myths and frequently plays a role in emergence tales. In those traditions where a
flood occurs long after the creation, as in the Hebrew story of Noah and his ark,
the world must be created anew when the waters recede. According to Greek myth,
Zeus destroys the origial creation when he floods the world to punish wicked
human beings. Deucalion and Pyrrha, two mortal beings who survive the deluge,
follow the advice of the gods and create a new race of people from the stones of the
earth. .

Other myths, acknowledging the mmperfections pt creation or the differences
that exist among human beings, describe mistakes that occur during the process of
creation. In a tale told by Africa’s Yoruba people, the creator deity Obatala begins
to carefully fashion human beings out of clay. When he eventually grows tired and
thirsty, he refreshes himself with wine before completing his task. Unfortunately,
the figures that Obatala madels after consuming the wine are misshapen in various
ways, but he does not realize this when he asks Olorun, the sky god, to breathe life
into them. When Obatala recognizes what he has done, he vows that he will never
drink wine again and that he will forever serve as the protector of all people with
deformities. Similarly, in one of the creation myths from ancient China, Nu Gua,
the mother goddess, models human beings from the wet clay of the Yellow River.
When she tires of her painstaking work, she finds a means to make people more
quickly: the goddess drags a rope along the riverbed and then shakes free the
clumps of clay that adhere to it. According to this tale, the people Nu Gua shapes
by hand become China’s aristocratic class, and those formed when she shakes the
rope turn into the common people.

REASONS FOR CREATING HUMANKIND

The creator deities of myth wradition bring human beings to life for a variety of
reasons. In the Hebrew account, Elohint desires to crown his creation by granting
dominion over it to the beings he makes in his own image. The Babylonian deities,
who make people from the blood and bones of their vanquished foe, create
humankind to serve the gods and to honor them in rituals, ceremonies, and sacrifi-
cial offerings. The Mayan creator gods long to give life to beings who will praise
them, love them, and call them by their names, and are therefore displeased when
the original people made of clay or of wood are unable to do so. After the deities
form people from corn, the food that can nourish them, they give lite to beings who
indeed praise their gods and who also celebrate the beauties of the world their cre-
ators have made. Finally, the myth told by Africa’s Yoruba people offers yet another
explanation of creators’ purposes. After Obatala, who creates land upon the primal
waters to add variety to the cosmos, finishes the task of making the world, he dis-
covers that he is lonely. Desiring the companionship of beings similar to himself,
he models human figures out of the earth’s clay.

See also The Cosmic Egg; Deluge Motif; Earth-Diver Motif; Emergence Mouf;
Primal Parents; Separation of Earth and Sky; Ymir Mouf



CULTURE HEROES

All myth traditons feature accounts of the extraordinary actions or memorable
contributions of heroic figures. Agents of change within societies, culture heroes
are the legendary characters who bestow great gifts, teach crucial skills, found
social institutions, rescue people from peril, or otherwise serve humankind as
important benefactors. Culture heroes can be creator deities or other gods, semidi-
vine beings, animals, or heroic people; in many cultural traditons the wily trickster
is also represented as a culture hero. Culture heroes often bring the gifts of light or
fire to humanity, and in some accounts it is this figure that first provides people
with their staple food. Sometimes culture heroes appear on earth to instruct soci-
eties in the arts of hunting, farming, or healing, and sometimes they impart sacred
knowledge by teaching people how to perform rituals and ceremonies. In acts of
bravery—and often self-sacrifice—culture heroes confront threatening monsters or
dive into the dark depths of the primal waters to seek the soil needed for the cre-
ation of the earth. Occasionally culture heroes are the sole survivors of a deluge and
thus the primal parents who repopulate the world. In many traditions culture
heroes are the courageous warriors or bold adventurers whose mighty deeds reflect
the values of a people.

GIVERS OF GIFTS
Fire

As the givers of gifts, culture heroes are widely celebrated for improving the con-
ditions of human lives. Although stories from around the world enumerate a vari-
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ety of gitts that serve people’s welfare, it is the gift of fire that is most frequently
acknowledged. Interestingly, in almost all accounts the hero who presents fire to
the people does so only after stealing it, and it 1s perhaps because the culture hero
m this instance is also a cunning thief that it is so frequently the trickster who per-
forms this deed. In the story told by North America’s Klamath people, the great
wrickster Coyote steals fire from Thunder by cheating him at dice, and in Polyne-
sian traditton another trickster, Maui, descends to the underworld to steal the
burning fingernails of Mahui-ike, keeper of the flames. In the tale recounted by the
San of Africa’s Kalahari Desert, Cagn, the praying mantis that is both creator deity
and cunning trickster, steals the fire that is hidden beneath the wing of Ostrich—
and thus causes Ostrich to keep his wings closed forever after and therefore 1o
forgo his ability to fly. As the story goes, Cagn is consumed by the stolen fire and
then later reemerges from his own ashes. Prometheus, the trickster-like Titan from
Gireek tradition, also pays a price for his theft of fire when the angry Zeus decides
upon his punishment: lashed to a pinnacle, Prometheus is doomed to serve as prey
to the nughty cagle that pecks at his liver throughout eternity. (According to some
versions of the tale, Prometheus is finally freed when the hero Herakles stays the
voracious cagle.)

Light, Water, Night, and Scasons

In addition to their gifts of fire, the trickster thieves of myth are also credited
with providing many other treasures. 'The Natve American wrickster Coyote is par-
ticularly resourceful, and in a story recounted by the Miwok he brings light into
the world of the people who live in the Village of Darkness when he journeys
across the mountains to steal the sun and the moon. In a myth of the Kalapuya,
Covyote 1s the culture hero who provides water for everyone by traveling to the
land of the Frog People, who hoard all the water, and destroying their dam. The
White Mountain Apache tell of how Coyote steals tobacco from the sun, and the
Crow describe how he steals summer from the powerful Old Woman who keeps it
in a bag. In this tale, Old Woman’s children demand the return of the black bag and
threaten Coyote with a fight to the death. The trickster, who relies on cunning
rather than on strength, suggests a compromise, and thus all eventually agree that
Coyote’s people will keep summer for half of the vear, and during the other half
they will take possession of another bag, the white one that contains the winter.

In tales from Africa and Polynesia, tricksters are the culture heroes who present
people with a very spectal gift when they successtully reorganize the passage of
time. Although Anansi, the spider trickster of Africa’s Ashanti people, often causes
trouble for human beings, he does them a great service when he notices that their
live<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>