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HERE, THERE, AND ANYWHERE 

Jonathan Z. Smith 

·The editors of this volume have presented me with a double rhetorical task. 
According to their initial formulation, I was to write for both an inter­
ested public and for an international group of experts. The formulation 

of the general topic drew upon the specialized knowledge of nine academic units 
of the University of Washington. It contemplates a geographical range of more 
than two and a half million square miles of land, "from Iran and Mesopotamia 
in the East to Canaan, Egypt, and the Aegean in the West." 1 Concealed in these 
boundaries is the intense interactivity of these various cultures across the entire 
southern Eurasian continent: for example, Sumer and the Indus valley in trade rela­
tions in the third millennium (B.C.E.);2 F. J. Teggert's calculation that, of the forty 
occasions of war in the western Roman empire, between 58 B.C.E. and 107 C.E., 

twenty-seven were directly traceable to changes in the commercial policy of the 
Han Chinese government. 3 The invitation projects a literate time-span of some 
3,800 years as it considers religious phenomena within this broad region in their 
"Ancient, Classical and Late Antique forms." It defines "religion" comprehensively 
as the "manifold techniques, both communal and individual, by which men and 
women ... sought to gain access to divine power." I would revise only the last 

1.1 cite here the formulations of the original conference document. The general assumptions par• 
·allcl an important contemporary rcdcscription of the ancient Mediterranean world as an interactive 
site of trnnsformative contact as well as divisive conflict. See, e.g., the l\folammu initiative of the 
Neo·Assyrian Text Corpus Project devoted to "the intellectual heritage of Baby Ionia and Assyria in 
East and West," in Sanna Aro and R. M. Whiting, eds., 'Jhe Heirs of Assyria: Proceedings nf tl,e 
Opening S)'mposi11m of the Assyrhm and Babylonian Intellectual Heritage Pro;ect Held i11 Tvarminne, 
Finland, October 8-11, 1998, Melammu Symposia, I (Helsinki: Neo-Assyrian Text Corpus Project, 
2000). 

2. See, e.g., David Potts, The Arabian Gulf in Antiquity, vol. 1 (Oxford: Clarendon Press, 1990); 
E. C. L During·Caspers, "l larappan Trade in the Arabian Gulf in the Third IVlillennium Be," Meso­

.· potamia 7 (J 972): 167-91; S. Ratnagar, Encoullters: The \'1/esterly Trade of the Harappa Civilization 
• (Delhi: Oxford University Press, 1981). 

3. F. .J. Teggart, Rome a11d Ci1i11a: A StudJ• of Correlations in Historical Ellents {Berkeley and Los 
• •• ,Angeles: University of California Press, 1939), vii·viii, et passim. 
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clause, substituting "sought to gain access to, or avoidance of, culturally imag-
~ -1 11 ,,4

ined divine power by cu tnra y p::itterneu means. . 
As the recent turn of the millennium has resulted in much celebratory rhetonc 

concerning the duration of one new late antique religion-one of ~vc new late 
antique religions to continue into modern times)-it is worth rccallmg that c:ur 
assigned region and time-span encompass a set of religious traditions most of winch 
have bad tvvo- or three-millennia-old histories. To understand these phe_nomena 
is to think through the dynamics of religious persistence, reintc'.·pret~tmn, and 
change-to think through the \vays in which a given group at a given time cho~e 
this or that mode of interpreting their traditions as they related themselves to their 

historical past and to their 5ocial and political present. . 
In fulfilling my assigned task, there are only two stratagems available to me, 

either to focus, in thick detail, on a particular instance as exemplary ~f tbe _whole, 
or to generalize, recognizing that generalization falls betwce'.1 part1cul~nty and 
universality and, therefore, is always both partial and corng1ble. In this presen­
tation, I will take the latter tack, and 1will do so in the· form ot a topography. 

I have signaled this intent with my title, which I owe to Dr. Seuss's character 
Sam and his canonical rejection of green eggs and ham by means of a formula 
that recurs some half dozen times in the Seuss work with only a change of verb. 

To cite just one occurrence: 

I will not eat them here or there, 
) will not cat them anywhere.6 

My confidence in this tripartite _division of eve~r place w~s strength~1~ed ~~hen 
Dr. Seuss's doggerel brought to mmd Robert Orsi s important 199 J :nti_cle The 
Center Out There, In Here, and Everywhere Else: The Nature of Pilgnmage _ro 
the Shrine 0 f Saint Jude, 1929-1965." In this study, Orsi seeks to answer a qmte 

particular question: 

4. As is readily recoi:;nizable, I adapt here Melford Spiro's definition of religi<Jn _as "a'.l i11s:itutio~ 
consisting of culturally patterned interciction with culturally postulat_ed superhuman b~mgs, ,peci1 
f ing the interactions in terms of access and avoid,rnc: in_keepmg with the.con,~e.retKc s announce< 

YI 'I If d s · "RPl'igion· Problems of Deb111tron and Expla11atwn, 1_11 M. B,rnton, ed.,_
t 1eme. 5ee " e or • p,ro, ' . • • - I • f I 
Allthropological Approaches tu t/Je Study of RPligion, Association of Social Anthropo og,srs o. t 1r 

Commonwealth Monographs, 3 (London: fav1stock, l 966), 96. . . . • • 
S. I ind,idc as the five new late ,rntiqne religions survivmg to modern '.1mcs Juda1_sm, S,1111a:1rarns1:: 

Christianity, Jvlandaeanistn, and, de~•ending ou how one dates the Iran1an t<_,rmat1uns, the I 0HSIS (. 

well as the Gabars). __
6. Dr. Seuss, Green J::ggs and Ham (New Ynrk: Random I-louse, 1960), n.p. It is important ro rnJ 

1-,,,v,(YT:lnhv 1h~1t ~•anvwhcre" not be read as '\_,vcry\\'herr.'' 
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A peculiar anomaly has characterized the National Shrine of Saint Jude 
Thaddeus, patron saint of hopeless causes and lost causes, since its found­
ing by ... a Spanish order of missionaries in Chicago in 1929. On the one 
band, Jude's shrine was seen by both the saint's devout and the clerical 
caretakers o{ the site as a specific and special place of power, desire and 
hope, which is how such locations have always been imagined in the 
Catholic tradition; on the other hand, the devout were never encouraged 
nor did they feel compelled to go to that place in order to secure the benefits 
they sought from the saint. 7 

Orsi proposes that the solution to this "spatial decentering" was the forma­
tion of a voluntary association, the League of Saint Jude, which communicated 
with the shrine by writing. Through this association a "center out there" was es­
tablished and maini-ained by means of "writing as going." This transformed a lo­
cal shrine into a national one. Equally important, this transformation shifted 
attention from a notion of space "as the primary focus of devotional life to time"­
a late antique strategy I have explored at some length in To Take Place. 8 

In this essay J should like to propose a topography for this volume's expansive 
topic in terms of three spatial categories: ( 1) the "here" of domestic religion, lo­
cated primarily in the home and in burial sites; (2) the "there" of public, civic, 
and state religions, largely based in temple constructions; and (3) the "anywhere" 
of a rich diversity of religious formations that occupy an interstitial space between 
these other two loci, including a variety of religious entrepreneurs, and ranging 
from groups we term ''associations., to activities \Ve label "magic." 

While modes of access to and means of protection from imaginations of divine 
power differ in all three of these loci, I would locate one significant difference be­
tween the ancient/classical and late antique forms of the Mediterranean religions 
under review ,1s being the expansion and relative prominence of the third locus 
(the religions of "anyv,:here'') in late antiquity over against, and sometimes at the 
expense of, the persistence and transformations of the first two loci (the religions 
of "here" and "there").9 

7. IZohert Orsi,_ "The Crnter out There, in l fore, ,ind Evervwhere Else: The -"Jature of Pilgrimage 
to the Shrmc of Salltt Jude, 1929-1965," Journal ofSocial History 25 (1991): 213-32. 

8: Jona:h.an Z. Smi_th, Jo J,ike~Place: Toward Theory in Ritual, Chicago Studies in the History of 
Judaism (Ch1c1go: Umvcrmy of lh1cago Press, 1987), 86-95, et passim. 

9. While the topographical strategy remains constant, I would not wish this scheme to be identified 
with tbedistinction "locative/ntopian" developed, among other applications, to explore continuities, 
revalu:it1ons,. ''.nd differences_ in archaic a.nd late antiq11P Mediterranean religions in Jonathan z. Smith, 
Map Is Not lemtory: Sl!ldres Ill the Hrstu,')' of Religions, Studies in Judaism in Late Antiquity, 23 
(Le1drn:E.J.Bnll, 1978),xt-xv, 100-103, B0-42, 147-51, 160-66, 169-71, 185-89,291-94,308-9, 
as well as in subsequent pllhlications. 

https://Jona:h.an
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I. "HERE": THE SPHERE OF DOMESTIC RELIGION 

Considered globally, domestic religion is the most widespread form of religious 
activity; perhaps due to its very ubiquity, it is also the least studied. This is espe­
cially true of domestic religion of the past. Being largely nondramatic in nature, 
and largely or3l in transmission, domestic religion does not present itself to us as 
marked off as "religious" in any forceful manner. Its artifacts, if any, are small­
scale and often of common materials, resulting in what one scholar has termed 
an archaeology of clay rather than of gold. Such artifacts tend to fill up museum 
basements rather than display cases. While Lhcir interpretation remains insecure, 
I need only refer to the decades-old debate between scholars of ancient tvlediter­
ranean religions as to whether the common small clay nude female figurines as­
sociated with household sites are dolls for children or goddesses for ritual to 

make the point. 10 The domestic realm, "here," precisely because it is not ''there," 
because it is not situated in separated sacred space, invites ambiguity as to sig­
nificance. This ambigL1ity is only increased when such artifacts are assigned to 
the dubious place-holding category of "popular religion." l~or these reasons, one 
can only applaud important recent works, such as the study by Karel van der Toorn, 
Family Religion in Babylonia, Syria, and Israel ( 1996 }, that begin to redress the 
imbalance.11 

Domestic religion, focused on an extended family, is supremely local. It is con­
cerned ·with the endurance of the family as a social and biological entity, as a com­
munity, as well as with the relations of that community to its wider social and 
natural environs. While no doubt pressing the matter to an extreme, one thinks 
of Fustel's insistence that each family, in classical Greek and Roman tradition, 
constituted a separate "religion." 12 

While the parallel is remote from the cultures this volume treats, and therefore 
serves as an analogy, I have been most helped in imagining the category of do­
mestic religion by Marcel Granet's portrait of a rural Chinese peasant household.13 

10. For ,1 summary of these debates, see P. J. Ucko, A11thrnpomorp/Jic figurines of f'redynastic 
Egypt and Neolithic Crete 1uith ComJ1aratiuc Material (mm the Prel,istoric Near East and llfoi11lm1d 
Greece, Royal Anthropological Institute, Occasional Paper, 24 (London: A. SznuJla, 1968). 

11. Karel van der Tuorn, Family Religion iii Babylonia, Syria, am/ lsr,1el: Co11tinuity and Change 
in the Forms of Religious Life, Studies in the History and Culture of the Ancient Near East, 7 (Leiden: 
E. J. Brill, 1996). 

12. Numa Denis Fustcl de Coulanges, The Ancient City: A Study of the Religion, Lares, and lit 
stit11tions of Greece and Rome (Boston: Lee & Shepard, 1 896 ), 41, 46-48, et passim. This usage is 
especially dominant in Fustel's description of the marriage rituals (pp. SJ-60). 

13. Marcel Graner, La civilisation chinoise: La uie pu/,lique et "1 uit! prii•ee, L'evolution de l'hu­
manite: Synthese lii,toriquc, 25 (Paris: Lt Renaissance du Livre, 1929), 205; idem, L1 religion des 
Chi11ois, 2d ed. (Paris: Presses Universitaires de France, 1951), 21-25. 
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Severnl feet below the ground is buried a receptacle containing the bones or relics 
of ancestors. Directly above this is a subterranean storage vessel containing next 
year's seed rice. Placed abuve this, on the surfa.:c of the ground, is the bed of the 
primary householder couple. These three loci interact through symmetrical rela­
tions of exchange. The power of the ancestors enlivens the seed rice and the con­
jugal bed. The rice feeds both the ancestors and the householders. The sexual ac­
tivity of the husband and wife quickens the seed rice and the ancestors. There is 
no apparent distance to be overcome. Relations arc intimate; their continuity is 
expressed in terms of circulation and exchange. 

Although the idiom differs within and between the rdigions of the regions we 
have under review, an analogous set of symmetrical relations pertain. It is a con­
tinuity that remains as long as the familial community is itself maintained. Ex­
tinction is its most obvious threat-whether by war, disaster, disease, or demonic 
attack. While the religious avoidance of these genera 1traumas remains primarily 
an affair of civic or national modes of religion, the presence in many domestic 
sites of small divine figurines with apotropaic inscriptions suggests similar con­
cerns with avoidance within the sphere of household religion. 14 

For domestic religion, dislocation is another sort of threat bearing a similar re­
ligious value. While scholars have tended to focus their attention on the civic and 
national implications of exiles and diasporas, forced distance from hearth, home 
and, especially, the familial burial site is a profound rupture of the presumed end~ 
less accessibility of the a11cestors that stands at the he;ut of domestic religion. One 
needs only to recall the solemn oath Joseph made the Israelites in Egypt swear, 
"When God comes to you, you shall carry up my bones from here" (Gen. 50:25), 
and the narration of the fulfillment of that promise by Moses at the time of the 
Exodus from Egypt (Exod. 1.3: 19), the bones finally being reburied at a familial 
site: "The bones of Joseph, which Israel had brought up from Egypt, were buried 
at Shechem, in the portion of ground that Jacub bought ... it became an inheri­
tance of the descendants of Joseph" (Josh. 24:32). If, from the temple-centered 
perspective of the religions of "there," the dead constitute a pollution, interfering 
with sacred transactions, in the religions of "here," the dead are an indispensa-

. ble medium for such transactions. 15 

finally, to any list of threats to domestic continuity must be added the dan­
ger of forgetfulness; hence, the importance of formal and informal genealogies 
as well as family sagas. This latter threat raises, as well, a different set of potcn-

14. See, e.g., the inscriptions cited in D. Ritrig, Assyrisch-babylonische Kleinplastik n1cigischer Be­
deutung 110111 13.-G. ]/.,_ t.,. Ch,: I Munich: V(;rlag llni-Drnck, 19771, I 85-208. 

15. For a suggestive attempt to a~count for the historical reasons for this shift in archaic and clas­
sical Greek rdigion, see I. \'!orris, "Attitudes Toward Death in Archaic Greco,," Classical Antiqtiity 8 
(1987): 296-320. 

https://household.13
https://imbalance.11
https://point.10


27 
26 PRAYER, MAGIC, AND THE STARS 

rial interruptions to the community and conrinuity of the family. As both Emile 
Durkheim and Arnold van Gennep already perceived,16 these are the issues ad­
dressed by those !ife-crisis rituals surrounding birth, puberty, marriage, and death, 
with rheir attendant dilemma of increasing or decreasing the community. Such 
entrances and exits, such incorporations and dissolutions, require social/ritual 
markings and memorializations. 'X'hilc van Gennep's overreliance on the meta­
phor of "threshold" may require revision, for domestic religion the limen is 
central inasmuch as it highlights issues of external, rather than familial, rela­
tions. The threshold separates those who belong, or who are welcome through 
complex codes of hospitality, from those who are not. It separates those who are 
received by a host (in the sense of one who provides food) from those who are 
repelled by a host (in the sense of armed force). The central locus of this differ­
ence, expressed as inclusion or exclusion, and, therefore, the most elaborated form 
of the domestic religion of "here," is the familial meal, with its attendant ethos 
of comrnensality. 

The meal might be routinely marked as "religious" by verbal formulae or 
through ritual business with food-although almost always these employ ordi­
nary domestic utensils or common fire, and -:onsist of small elaborations of quo• 
tidian acts of eating, drinking, cooking, serving, pouring-·-but its prime mode of 
domestic sacrality consists in acknowledging who is there, both the familial liv­
ing and the familial dead. The latter present something of a paradox. It is, on the 
one hand, crucial that the dead remain in the sphere of the dead. Ghosts, Lhe un­
dead, the resurrected constitute, from this perspective, a threat to be protected 
against, while protecting them against others. On the other hand, it is equally cru­
cial that there be controlled contact with the dead, that there be a continuity of 
relationship and appropriate modes of the dead's presence. Hence practices that 
range from memorializing the dead at meals to sharing food with rhc dead or eat­
ing with the dead, often at burial sites. 17 (In the latter case, there is archaeologi­
cal evidence at selected sites for refrigeria, often by holes drilled in tombs or tomb-

16. Emile D11rkhei111, The Elementary Forms of Religious Life !Kew York: Free Press, 1995), esp. 
405; ArnolJ van Gennep, The Rite, of /'ass,1ge (London: Routledge & Kegan Paul. 1960), 41-165. 

17. See my treatment of these themes in Jonathan Z. Smith, Drudgery Diuine: Ou the Com/hiri­
son of Early Christianities a11d the Religions of Late A11tiq11ity, Jordan Lectures in Comparative Re­
ligion, School of Oriental and African Studies, University ni London, l 4; and Chicago Studies in tbe 
Hi,rory of Judaism ,:London: School of Oriental and African Studies, University of London; Chicago: 
Universtty of Chicago Press, 1990), 122-32. There have been a number of important specialized stud­
ies of some of these themes, ranging from Jo Ann Scurlock, "Magical Means of Dealing with Ghosts 
in Ancient !vlesllporamia" (Ph.D. diss., llniversity of Chicago, 1988), to T. J. Lewis, Cults of the Dead 
in Ancient lsrael and Ugarit, Harvard Semitic Monographs 39 (Atlanta, Ga.: Sdwlars Press, 1989); 
Jean Bortero, Mesopotami,1: Writing, Reasoning, and the Gods (Chicago: University oi Chicago Press, 
1992), 279-84, offers a set nf subtle generalizations con~crnin1; the famili,11 dead. 
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st~nes throug_b which foodstuffs and drink could be introduced.) 18 The appro­
priate form ot the presence of the <lead is expressed, as well, in genera! categories 
such as "blessing," as well as in their oracular or intercessionary roles within fa­
milial sertings. 19 

2. "THERE": THE SPHERE OF CIVIC AND NATIONAL REI.TG!ON 

It is possible to be briefer in describing the religion of ''there," as this is what most 
of us think of first when we imagine ancient re!igion: the dominant deities and 
their attendant mythologies and liturgies; the impressive constructions associated 
with temple, court, and public square. Wherever one's domicile, these latter lo­
cales are someplace else, are "over there" in relation to one's homeplace. To some 
degret, access to such constructions is diffic:u!t, as expressed in the architectural 
language of walls and gates, of zones and nested interiors. 20 

The religion of "there" appears, cross-culrurally, as the result of the co­
occurrence of at lcasr six elements, although causal priority cannot be ascribed 
to.any one member of the nexus: urbanism, sacred kingship, temple, hereditary 
priesthood (as well as other religious specialists often organized as craft guilds), 

, 1_ 8. The start'.ng point for ,111)' analysis rem aim Andre Parrot, Le "re/i·igerium •• dans I 'au deLl 
1Pans: L1hraine E, l.erc:ux, 1937). See tnrther CAD A/2, 324, s.v. ,1rlitu. For a rare Greek example, 
see Martm P.,,N,lsson, (,esdJ1chte der gneclnsc/.,en Rr>ligio11: 1, Die Rdigiw, Griedim/.r11 ds bis au(die 
gn:c/Jlsc~e Wreltherrsd1.ift, 

L
1-fandbuch der Altcnumswissen,chaft, 5. Abt., 2. Tcil (!vlunich: C.H. Beck, 

1~}), I 17 and IL to,· the~c traditions 111 Lite anti.quiry, see, among others, G. F. Snyder, Ame Pllcem: 
A1w.1eulog1rnl t.udcilce of Church Life B,for,, Const,mt111c (!\1acon Ga.: Mercer 19ls5) 17J • .· 
"meal for die dead," and compare the use of Snyder in Smith, Drudlery Dil•i11e, 129-32. 'For-i'.q:~:.; 
North African Chnsttan refrigen,1, largely associated with martyria, see j. Quastcn, "\1ct11s S11pei-5ti­

tio ct N,)CJ,1 Relig10: The Problem of Rdrigcrium in the Ancient Church of North Africa " HTR 'l 
(1940); 25 3-66. ' -.J. 

19. The oracnlar materials are often subsumed under the broader caregory of necromancy (a term 
of enormous flu_idiry, as, for example, Ill JosefTrnpper, Nekmma11tie: TiJtenbe/i·,1g1111g im A/ten Ori­
ent tmd A.lten lest,11ne11t, Alter Onenr mi.l Aires Testament, 213 fKevdaer: Butzon & Berckcr· 
Neukircb~n-Vluyn: Neukirchener Verlag, 1989]). See, among others, the significant recent studie: 
by I. L. f-mk_cl, '·Necroma_ncy in Ancient !\lesopntamia," A/Cl 29-30 (1983-84): J-17; Karel van 
der,Toorn, '' fhe Narnre ot the Biblicil 'lcraphim in the Light oi the Cuneiform Evidence," CB{J 52 
(1990): 203-22; ll. B. Schmidt, Israel's Beneficent Dead: Ancestor Cult ,111d Neao, 1< 1 111c-v in Anciellt 
Israelite Religion a11d Tradition. Fnrschungen 211m Alten '!estament 11 (Ti.ibine.cn- J (' B • • ·1 l fl'· l · b k , ,. •. • ,. . n o u au 
S,e ec •I, 1994). Sec also the shrewd comments on oracular dre,1ms of the dead in a Melanesian con. 
text in Kcnelm Burridge, i\I,m1b11; A Study of Mel,mesi,m Cargo !dol'e111e11ts and Their SCJcia/ and 
Ideological R1ckvo111ul !London: lvlerh,wn, 19(,0), 252-53; idem, Timg 11 Traditions: A Study of the 
Way of L1(e, lvfythology, a11d Dcueloping F.xf1erie11ce of a Ne11• Gui11e,1 People (Oxford: Clarendon 
Press, 1%9), 164-66. 

20. Smith, To 'fokcPlace. 48-73. Compare the recem rem,,rkablc work by S. /vi. Oly;in, Rites and 
Rank: fliemrchy m Htb!i.-,i/ Rcfm:sentc1tio11s u/ C:11/1 (Princ1etun: Princeton llnil'C'rsiry Press, 2000). 

https://start'.ng
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sacrifice, and writing.21 As this list suggests, the religion of "there" has to do pri­
marily with relations of power. These relations are expressed, religiously, through 
modes of replication and rectification, characteristically employing the dual id­
ioms of sacred/profane, pure/impure, permitted/forbidden.22 Skill in the strate­
gic deployment of these relations requires complex specialized knowledge (rather 
than largely oral, familial knowledge), as well as the mastery of intricate modes 
of interpretation ranging from the technologies of divination to the devices of 

casuistry.23 

Central to these "imperial" religious formations is a principle first enunciated 
by the so-called Pan-Babylonian school, who understood their early reading of 
cuneiform texts to reveal a worldview dominated by the equivalence "as above, 
so below. "24 Rather than the immediate and symmetrical reciprocities of the re­
ligion of "here," the religion of "there" postulates a distance between the realm 
of the gods and the human realm. This distance is a relative one. Unlike today's 
all-but-infinite cosmos, the ancient calculation of distance was a matter of hun­
dreds of feet (the distance at which the smoke of sacrifice disappears from view). 
Nevertheless, this distance was mediated by structures such as kingship and tem­
ple, in which the "above" served, ideologically, as a template for the "below," in 
which a variety of human activities served to bring the "below" ever closer to the 
"above" through ritual works of repetition and, when breaches occurred, through 

ritual works of rectification. 
This essentially imperial cosmology is concerned with defending both the cen-

ter and the periphery. These are frequently first established as the result of a cos­
mogony through combat in which a new king of the gods overtlu~ws the_pr~vi­
ous king, thereby gaining the right to reorganize the world accordmg to his like. 
(Note that, despite many scholars' formulations, this is a movement not from 
chaos to order but rather from a previous system of order to a new system of or­
der.) Typically, parts of the predecessor's cosmos are recycled and re-placed in 
the new order, thus introducing a potentially destabilizing element if the new or-

21. This complex has been best adumbrated by Paul Wheatley's work on "urban genesis,» espe­
cially The Pivot of the Four Quarters: A Preliminary Enq11iry into the O~ig'.ns and Chara;ter of the 
Ancient Chinese City (Chicago: Aldine Pub. Co., 1971 ). See futther the bibliography of Wheatley m 
Smith, To Take Place, l 49 n. 16, as well as my comments on Wheatley, 50-54. . . 

22. These three systems, while often parallel, ought not to be confused, as they are m the classic 
work by l\fary Douglas, Purity and Danger: An Analysis of Concepts of Pollution and Taboo (New 

York: Praeger, 1966). 
23. Sec Smith, Map Is Not Territory, 70-72; idem, Imagining Religion: From Babylon to Jonestown, 

Chicago Studies in the History of Judaism (Chicago: University of Chicago Press, 1982), 48-49. 
24. On the Pan-Babylonian school, sec Smith, Imagining Religio11, 23-29; id_em, "Mythos u,~d 

Geschichte,n in I Ians Peter Duerr, ed., Alcl1eri11ga oder die begimumde Zeit: Stud1en .:u Mythologze, 

Schamanism11s 1111d Religion (Frankfurt: Qumran, 1983), 36-41. 
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der is not scrupulously maintained. (Another mode of destabilization is the pos­
sibility, inherent in royal combat, of a new challenger.) Following the victory and 
coronation of the king of the gods, through an essentially bureaucratic taxon­
omy, the various parts of the cosmos, both celestial and terrestrial, are assigned 
their stations, have their roles and honors established, their names pronounced, 
their powers placed, and their destinies fixed. 25 For human activity to be suc­
cessful in achieving replication and rectification, the intricacies of this order must 
be known-a knowledge that implies both an initial difficulty of discovery and 
an evidence, once discovered, that is celebrated in genres ranging from wisdom 
texts to omens, from law-codes to mythic and historical narratives. In each of 
these kinds of texts, individually acquired insight is rendered into public discourse 
through the mediation of precedent. 

Rather than commensality among an extended family with ordinary foodstuff, 
the central ritual of the religion of "there" is the sacrifice, a meal among un­
equals, often coded in complex hierarchies (as, for example, in the division of 
the corpse and the distribution of the meat), with at least one, usually sacerdo­
tal, figure serving not as the presence but rather as the representative of the god(s), 
with concern for transporting the meat (itself not a usual item of diet) to the di­
vine realm, which is "over there. " 26 Sacrifice is primarily food for the god(s), 
but it becomes, as well, linked with complex systems of sacred/profane, purity/ 

25. This summarizes both the Divine Combat !vlyth anJ the Kingship in I leaven Myth, which are 
widely distributed throughout the J'vlediterranean. See, among others, C. Scott Littleton, "The 'King­
ship in Heaven' Theme," in Jaan Puhvcl, ed., Afyth and L1w i\moug the lndo-l:.11ropea11s (Berkeley 
and Lns Angeles: University of California Press, 1970), 83-121; John Day, God's Conflict with the 
Dragon ,md tl,e Se.:i in the Old Testament (Cam bridge: Cam bridge University Press, 1985 ); Neil l'orsyth, 
T/,e Old Enemy: Sat,111 and the Comb'1l Myth (Princeton: Princeton University Press, 1987); 8. F. Barto, 
Sl,1ying tlJ/< Dmgcm: iHythmaki11g in the lli/J/ical Tmditio11 (l.ouisville: Wi;,stminster/John Knox Press, 
1992); I I. R. Page, The i\-fyth of Cosmic Rebellion: rl Study o( (ts Reflexes in Vgaritit: a11d JJiblic,1/ 
Literature, V'f'Sup, 65 (Leiden: E . .J. Brill, 1996). 

26. I draw here on Claude Levi-Strauss, The Saz,age Mind (Chicago: University of Chicago Press, 
1966), -32, ,rnd his valuahk co11trns1 between g,,mes and rituals: "(;ames rims appear to have a dis­
junctive effect .... Ritual, 011 the other hand, is the exact reverse; i.r conjoins, for it brings ahout a 
union (une might even say communion in this context) or in any case an organic relation between 
two initial!)' separate groups .... {ln ritllal] there is an asymmetry which is postulated in advance 
between profa,w and sacred, faithful and officiating, dead and living, initiated and uninitiated, etc." 
Compare the view of sacrifice as communication in I knri I Iub~rr and !vfarcel i\fauss, Sacrifice: Its 
Nature mu/ Ftmction (Chicago: University of Chicago Press, 1964), 97-98. I have presented an ac­
count of sacrifice in Jonathan Z. Smith, "The Domestication of Sacrifice, n in R. G. Hamerton-Kclly, 
ed., Violent Origius: Ritual KiWng and Cultural Formation: Com•ers,itious Between W'. Burkert, R. 
Girard, and .f. Z. Smith (Stanford: Stanford University Press, 1987), 278-304. On the division of 
meat, see both l\farcel Detienne, "Culinary Pra.:ticcs and the Spirit of Sacrifice," in Marcel Detienne 
and Jean-Pierre Vernant, eds., The Cuisine of S,1crifi,.:e Among the Greeks (Chicago: University of 
Chicago Press, 1989), 13, and J.-1.. Durand, "Greek Animals: Toward a Topology of Edible Bodies," 
in ibid., 87-118. 
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impurity, permitre<l/forbidden. As such, sacrificial praxis invites learned exege­
sis and complex systematics unthinkable apart from writing. While I do not share 
the implications they draw, I commend the observation of some scholars that 
sacrifice is "as much a textual enterprise as one of actual practice; the sacrifice 
system begins to develop a level of significance independem, though not insep­
arable, from cultic practice. "27 

3. THE RELIGION OF "ANYWHERE" 

At times more closely related to the familial model characteristic of the religions 
of "here," at other times closer to the imperial model characteristic of the reli­
gions of "there," there is a third pattern of religion, which takes many forms but 
has in common the element that it is tied to no particular place. It is, in the strict 
sense, "neither here nor there." It can be anywhere. In archaic or classical forma­
tions, religions of "anywhere'' include religious clubs and other forms of associ­
ations, entrepreneurial religious figures (often depicteJ as wandering), and reli­
gious practitioners not officially recognized by centers of power.28 In many cases, 
to use an old sociological distinction, they are associations or figures of status, 
but not of rank. What they offer are means of access to, or avoidance of, modes of 
culturally imagined divine power not encompassed by the religions of "here" and 
"there." At times they may imitate, at orher times they may reverse, aspects of these 
two other dominant forms of religion. 

What has interested me for much of my scholarly career is the fact that, 
throughout the Mediterranean world, in the period of late antiquity, these reli­
gions of "anywhere" rise to relative prominence, although the religions of 
"here" and "there" continue, often in revised forms. 2 1 ' Nluch energy hy several 
generations of scholars has been devoted to accounting for this change.30 While 
the explanations have been highly variegated, reflecting, no doubt, that we are 
treating with a multicausal phenomenon, I would lift out three elements as es­
pecially relevant to our theme: a new geography, a new cosrnography, and a new 
polity. 

27. G. A. Anderson, "Sacrifice and Sacrificial Offerings," in ABD 5:873. For a similar perception 
of what Anderson calls "sacrifice as a textual phenomenon," see Hubert and Mauss, S,1crifice, 16. 

28. See, e.g., \X1alter Burkert, "Craft Versus Sect: The Problem of Orphics anJ Pythagore,rns," in 
B. E Meyer and E. P. Sanders, eds., Self-De-finition in th<' Gmecu-Roman World, .Jewish and Christ· 
ian Self-Definition, 3 (Philadelphia: Fortress Press, 1982), 1-22. 

29. See note 9 above. 
30. Smith, Map Is Not Territory, 143. 

HERE, THERE, AND ANYWHERE 

1. First, the New Geography 

·while there were experiments in imperialisms from Sumer on, and dislocations 
due to invasions or colonizations, there is a difference in disruptive scale result­
ing from the newer imperialisms ranging from the Persian and ~facedonian to the 
Roman. An anthology of texts could be gathered that expresses both the positive 
and negative evaluations of displacement, of being a citizen of no place. But if, as 
for many, the extended family, the homeplace, as well as the burial place of the 
honored dead are no longer coextensive to poi, then the religion of"here" has been 
detached from its roots. 

In such a situation, the religion of "here" must be transmuted in such a way 
as to overcome this dislocation. One solution wiJI be sociological, the associa­
tion as a socially constructed replacement for the family. 31 The other solution 
will be mythological. In these traditions dislocation is cosmologized by a new, 
vertical myth that over! ies the horizontal reality ( much as in Philo, where the ter­
restrial migrations of the l!:.raclitic ancestors have been revalued as celestial as­
cents). In some forms, humans are depicted as dispersed, as exiled from their heav­
enly home, as having been mis-placed into bodies. Through death, or by 
undergoing rituals that are deathlike, individuals may ascend, back, to their true 
home, "on high," thus overcoming distance. Locale, having been dis-placed, is 
now re-placed. 32 These transformations give comparative advantage to religions 
of "anywhere." 

2. Second, the New Cosmography 

While not without elaboration, the archaic two-story cosmos (above/below) or 
three-story (above/earth/underworld) cosmos allowed for points of mediation be­
tween strata imagined as being relatively adjacent. Communication was largely 
unimpeded. 33 Each realm could have the other :ilways in its sight. (Hence, archaic 

31: Sec the important colle..:rion of studies in J. S. Kloppenborg and 5. G. Wilson, eds., Voluntary 
Asrncz.1/l(ms m the Gr,zcw-Roman World (London; Routledge, 1996), and the hrilliant overview of 
the state of tbe question by R. S. Ascough, Whc1t Are They Saying About the Formation of P.lllline 
Churches( (New York: Pauli st Press, 19'}8 }. 

32. Smith, 11,fcip Is Not Terntory, xii--xv, et passim. 

33. The issue of rhe -:omn1unicarion between the realms as well as th~ dilemma ul tbc bluckage of 
commurncanon hetwcen the upper and lower worlds has led to}. Rl1dhardt's important revisionary 
understandmg ot the Homeric Hymn to Demeter in "Apropos de 1 'hymne homerique a Demeter," 
Museum Heh,eticlfm 35 (1978): 1-17, now available in a slightly abridged English translation in H.P. 
Foley, ed., T/>e Humcric Hy11m tu Demeter: Tran,lation, Comme11t,1ry, ,:md lnterr,reth'e Essays (Prince­
ton: Princetun University Press, 1994), 198-21 I. See also J. S. Clay, The Politics of Olympus: Form 
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structures such as covenant). Each displayed its appropriate order to the other, an 
order that was to be affirmed and replicated, an order that could be rectified if 
breached. The cosmos, as the Greek implies (Gk. kosmos, lit. "order"), was essen­
tially good and beautiful because its elements were in their appropriate place. These 
were the essential presuppositions for the religions of "'there." H 

The new late antique cosmography, articulated from Eudoxus ( 390-340 B.C.E.) 

to Ptolemy (fl. 127-48 C.E.), proposed a far different picture. The earth was now 
conceived as a sphere, surrounded by the cin.:ular orbits of other planetary spheres, 
which either comprised or were transcended by divine realms. 35 In a common lit­
erary ropos, the view back from the vast expanse of celestial space rendered the 
earth small; the human activities on its surface were seen as minuscule, as insig­
nificant. 36 As the planets revolved around the earth, they spent much of their time 
period out of sight. We can't see them; they can't see us. What are they up to? Do 
they know what we're up to? How is the elevation of the food of sacrifice possi­
ble with such a remote and movable target? (The dilemma is not unlike that of 
the Houston Space Center which can fire a rocket only when there is a "window 
of opportunity.") Transcendence of earth, both as an experiem:e and as a source 
of knowledge, becomes a goal-giving comparative advanrage to a religion of 
"anywhere." (It is important, in the understanding of these tr;1ditions and their 
transcendental horizon, not to substitute the notion of "every,vbere" for that of 
"anywhere.") 

To give but one example: It is one thing to observe rhe movemenrs of the heav­
enly bodies and discern from them knowledge both of the regularities of the cos­
mos and of the destinies of terrestrial affairs, the collection of w bich remains, es­
peda!ly in the vast Mesopotamian omen series, one of rhe chief intellectual 
achievements associated with the religions of "there." It is quite another .matter 
to claim experience of having ascended to the stars or through the planetary 
spheres, and to assert one's kinship with them, in order either to obtain celestial 
knowledge directly or to press past them to reach even higher realms and even 
more hidden divine knowledge. 

and Meanillg in the A'laior Homeric Hymns (Princeron: Princeton University Press, 1989), 202-66, 
esp. 208-13, 219, 220-21, 256-57, 260-66. 

34. Compare the essay hy Jean l:\on~ro, "The Religious System,'' in l\·lernf,otami,i, 201-31, esp. 
218-31 . 

.15. St'e, among others, Martin P. Nilsson, '"The New Conception of rhe Umversc in I.ate Greek 
Paganism," Eranos 44 (lY-\6): 20-27; cf. ide,n, c;eschichte der gried,ischen Religion: 2, Vie hel­
/eni,tisdJe 1111d ,·iimiscl,e Zeit, 4th ed., H:mdbuch der Alrcrt11rnswissenschah, 5. Abt., 2. ·1eil (lvlunich: 
C.H. Be..:k, 1988), 702-1 I; idem, Greek I'iety (New York: Norton, 1969), %-103. 

36. See rhe rremmcnt of rbis ropos in E. R. Dodds, Pagan a11d Cl1ristim1 in an Ai;e of Anxii:ty, The 
Wile, T.ectnres, 1963 (C:amhridge: Cambridge University Press, 1968), 7-8. 

HERE, THERE, AND ANYWHERE .B 

3. Third, the New Polity 

The creation of new political ideologies, post-Alexander (356-323 B.C.E.), are 
the result of the total ccss,Hion of native kingship. 37 The unique, mediating role 
of the king was one of the foundations of the religion of "there." His removal 
from the scene was dcccntccing. Tn some late antique traditions, the old forms of 
kingship became idealized objects of nostalgia, as in messianism. At the same time, 
archaic combat myths were re-visioned as resistance myths to foreign kings, re­
sulting in new religious formations such as apocalypticism and millenarianism.38 

Other traditions appear to have pressed the logic of archaic sacred kingship even 
further. If the king was the image of the deity, and if the wrong king, that is to 

say, the foreign or illegitimate king, now sat on the throne, then there must be a 
wrong, or counterfeit, king of the gods on high, a concomitant variation explored 
in gnosticizing reinterpretations of archaic traditions. 39 

The new mode of kingship, post-Alexander, was not only foreign, it was re­
mote. Positively, as Eric Petersen has suggested, the model of the distant emperor, 
mediated by satraps, governors, or vassal kings, played a significant role in the 
elaboration of the new formations of monotheis111, along with the king-god's ubiq­
uitous attendant subordinate and secondary divinities, principalities, and pow­
ers. 40 All of these actors were capable of being readily assimilarcd to rhe new, ex­
panded cosmograpby. Similarly, there could be cbimed experiences of celestial 
journeys to, or the receipt of messages from, the true king of the gods, wlw was 
above, or antagollistic to, the king-god of this world.41 

In illustrating the effects of these three new elements, I have largely confined my­
self to examples from the mythological response to the new geography, cosmog-

37. See, in 6<:·ncr~l, S. K. Eddy, The King Is Dead: Studies ill the Nc,,r Eastern Resistance to [ fcl­
lcnism, 334-31 ll.C. ( I.incofn: University of Nebraska Press, 1961 ), a pioneering work on rhc conse­
quences oi the ce~sation of native kingship . 

•,8. On these themes, see Smith, Map ls Nut Territory. 67-87. For rhe Egypti,rn m,nerwl, rhtre 
cireJ, see now the superb treatment by D. Franklmter, E/ii,d, in Uj.,per Lgypt: The Apuc,dypse o{ Ji,fi­

iah a11d E,ir/y 1,,gyptian Christi,mity, Srudies in Anriquiry and Chri,rianity ( Minneapolis: Fortress Press, 
\993), 159-ns. 

39. I have persisrenrly maintained that rathu than thinking of '"gnosticism" as a separate religious 
entity, ir should be viewed as a srructural possibility within religious traditions, analogous ro careg<Jrics 
such as mysticism or cisceticism, and needs to be seen in relation ro cxcgcucal, re-interpretative -prac­
tices. The wrong-king/wrong god elernenr discussed in the texr should be compared to 11.1. A. Will1:ims· s 
category of "biblical demiurgical" in his import:int work Retln11ki11g '"G11osti,·ism '": rln A.rgumellt Fir 
Dismantling a Vubi,ms Category (Princeton: Princeton University Press, 1996), S 1-5.l, er passim. 

40. E. Petersen, Der Alonotheismus als politisches Problem: Ei11 Beitrag zi,r Ceschichte der poli­
tisc/.ren Tbeologi,· im lm{lerium Rom,m1m1 (Leipzig: Hegner, 193.5). 

41. Cf. Forsyth, Old enemy. 

Ii 
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raphy, and polity. Let me turn, now, to the social, with respect to two forma­
tions, one of which, while common, does not appear to figure largely in this vol­
Ltme, that of associations. The other, which is discussed at length elsewhere in 
this collection, is magic. ln so doing, I will highlight reconfigurations and rein­
terprerarions of elements characteristic of the religions of "here" and "there." 

Associations, as religions of "anywhere," may be understood primarily as re­
placements of the religion of "here" in modes appropriate to the new world or­
der. They do so, at least in pMt, by adapting elements more characteristic of the 
religions of "there." Responding to the experience of dislocation, they provide a 
new, predominantly urban, social location. Some were formed first as immigrant 
societies, initially retaining strong bonds to the homeplace. Others associate around 
divine figures, gods and goddesses, usually, but not exclusively, of the sort more 
characteristic of the civic and state religions of "there." The archaic domestic pre­
occupation with familial relations of inclusion/exclusion is here translated into a 
concern for boundaries that enclose a restricted and tested membership. While 
entire households may join such a club, the primary relations are between indi­
viduals as members of a fictive kin group, addressing one another as "brotht:r" 
and "sister." This apparent egalitarianism stands in notable contrast to the hier­
archical ordering of members, bearing an often bewildering diversity of titles, some 
of which echo those in the highly organized bureaucracy of the religions of 
"there."42 Kinship is forged by rituals of acceptance, of initiation and expulsion, 
as well as legalistically by the formal acceptance of rules, the taking of oaths, the 
paying of dues. In this sense, group identity is not genealogical, but, rather, con­
tractual. Indeed, some groups are chartered by the state; all are subject, at least 
in principle, to government regulation.43 

The meal shared by these "brothers" and "sisters" continues to be the prime 
repetitive ritual for expressing their relations, now undertaken in the setting of a 
privately owned cult place or burial site, at times with hieratic practices that reflect 
priestly concerns characteristic of the religions of ''there" (as, for examplt:, in the 
Pharisaic havurah).44 

In some associations, rather than forgetfulness representing a threat to the main­
tenance of the community, disclosure now menaces the group. Secrecy, with re­
spect to those outside, has become an important value. 

42. Sec Th. Schmellcr, Hierarchie 1111d Lgalitdt: Fine sozial-geschichtliche U11ters11clm11g pmtlinis­
cher (;emei11de11 1md griechisch-r,'imischer \l,,reine, Stttttgarter Bibelsrndicn, 162 (Stuttgarr: Verlag 
Karholisches Bibclwerk, 1995). 

43. See the literature cited in note 31 above. 
44. J,icob Ncmner, Frorn Politics to Piety: The t:Jnergence nf Pharisaic]ud.iis111 (Englewood Cliffs, 

J\,.J.: Prc<ntice-Ha!L 1973), 83-90. 

HERE, THERE, AND ANYWHERE 

Finally, I should note that these associations have the potential of working at 
cross-purposes to the older conceptualizations of family in the religions of "here," 
as when differing memberships divide genealogical siblings while, at the same timt:, 
establishing new, intimate relations and loyalties among their socially created fel­
low "brothers" and "sisters." 

I have written elsewhere on the problematics of magic, and shall, therefore, not 
rehearse that here.45 For the purposes of this essay, it is sufficient only to note that 
late antique magic, often conceptualized as a religion of "anywhere," represent~, 
among other things, a fascinating and creative combination and re-formation of 
elements characterisric of both the religion of "here" and of "there." Like the re­
ligion of "here," its prime space is domestic, its rituals are small-scale. It may 
seek relations with the dead, or with exceedingly local divinities. Bur, just as fre­
quently, it treats with the sorts of deities more commonly associated with the re­
ligions of "there." In either case, it does so in rhe insistent idiom of oracle and 
sacrifi,:c. Finally, as is characteristic of the religions of "there," magic is a learned 
profession, presupposing both written texts and complex techniques for their 
i nrerprt:tation. 46 

from another perspective, however, late antique magic is primarily a religion 
of "anywhere." As is the case with associations, it deploys ritual distinctions, es­
pecially initiations, ,virh a highly developed sense of inclusion/exclusion. As with 
associations, its greatest threat is the divulging of its secrets.47 As is characteris­
tic of religions of ''anywhere," it places great valut: on direct experience of tran­
scendent beings, both as a demonstration of power and as a means of gaining es­
oteric knowledge. 

In the vast panorama of religions this volume encompasses, it is possible to 
propose a final taxonomic generalization, one that depends on contrastive world­
views and their attendant soreriologics. We may distinguish between religions uf 
"sanctification," which celebrate the present ordered world, having as their goal 
its maintenance and repait~ and religions of ''salvation," which seek to escape the 
structures and strictllres of this world through activities having as their goal a con-

45. Smith, Map Is Not Territory, 172-89; idem, ""fow;1rds Interpreting Demonic Powers in Hel­
b1istic anJ Roman Antiquity," in A.NR\V (Berlin: \l(lalter de Gruyter, 1978), 16.·J :425-'19; idem, "Trad­
ing Places," in l\fanin l\·lerer and Paul Mire.cki, eds., Allcient Afogic a,ic/ Ritual f'o1uer, Religions j 11 

the Graeco-Rornan World, 129 (Leiden: E.J. Brill, 1995), 13-27. 

. 46. H,rns Dieter Betz, "The Formari,>n ot Aurhoritative Tradition in the Greek l\,lagical Papyri," 
m l\leyer Jnd Sander'>, Self-D,,fi11itio11 in the Craecn-Rum<111 World. 161-70. 

47. Sec, among others, H,ms Dieter Betz, "Se..:recy in tbe Creek tvlagical Papyri," in Hans G. Kip­
penberg and G. G. Stroumsa, eds., Secrc<.)' and Cnncealrnent: St11Jics in the ffist01)' of A1editermnean 
and Near /i.,1stem Religions, Numen Book Series, 65 (Leiden: E.J. Brill, 1995), l.53-75. 
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stant working towards transcendence. While perhaps having an apparent affinity 
with one or the other, the religions of "here," "there," and "anywhere," have been 
adapted to either worldview. The contestations, permutations, and combinations 
generated by these two ethoi, whether within or between any particular tradition, 
constitute what we take to be the history of religions. 
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