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 T. R. MARTLAND
 Associate Professor of Philosophy, The State University of NVew rork at Albany

 TO GLORIFY:
 THE ESSENCE OF POETRY AND RELIGION

 Martin Heidegger's explication of Pindar's assertion that 'to glorify was the
 essence of poetry' puts it quite well. He tells us that for Pindar the word does
 not derive its force from what is already complete in itself. For then man
 would be glorifying what is already glorious, that which already has the
 power to impress men. At best the word then would denote an acknowledgment
 or a confession of being impressed. Instead, he insists, the word denotes the
 power of making to appear, or to extol a place.1

 In this paper we shall argue that Heidegger's insistence that there are
 certain human activities which make appear, which place in the light, in
 effect which create, is correct. Our lesson confirmed is not that it is poetry
 which necessarily does this, or that 'to glorify' necessarily is the most
 appropriate term signifying this making to appear, but that men make
 appear, that certain of their activities when they function in their appropriate
 circumstances have such force that they create a place for all to see, that they
 endow with permanence that which previously had no permanence. In fact,
 I suspect this is really Heidegger's intended lesson.
 To put it negatively and to generalize all at once, our lesson confirmed

 is that to think of man's world as composed solely of the antecedently real
 which men, in their search for knowledge, uncover, is unduly narrow. It
 ignores what Heidegger insists the poet for example does. We shall see that
 it also ignores the evidence presented in the following analysis.
 The data which we shall analyse comes from religious literature, that

 literature which is most quick to praise... to glorify. Hallelujah! Not only
 are its people ensconced in glory, signified by the aureola, nimbus or halo,
 but its liturgy is replete with it. Without even trying, we can think of the
 Christian liturgical Gloria tibi, Domine, 'Glory be to Thee 0 Lord', the Gloria
 in excelsis, 'Glory be to God on high' and of course the Gloria Patri, 'Glory
 be to the Father'. Our conclusion will be that religion too, like Heidegger's
 poetry, understands the actions of its characters to be a making to appear, an
 extolling of a place; certainly not an acknowledging of what is antecedently
 real.

 1 Martin Heidegger, An Introduction to Metaphysics (Garden City, I96I), p. 87.
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 An effective first example with which to begin is that story which Rama
 krishna approvingly tells about Vyasa, the author of the Bhasya of the Yoga
 Sutras upon which Shankara himself commented. It seems that Vyasa was
 about to cross the Jamuna River when the Gopis, or shepherdesses, arrived
 to do likewise. But there was no ferry-boat.

 They asked Vyasa, 'Lord, what shall we do?' Vyasa replied: 'do not worry, I will
 get you across the river: but I am very hungry. Can you give me something to eat?'
 The Gopis had with them a quantity of milk, cream and fresh butter. He consumed
 them all. The Gopis then asked 'What about crossing the river?' Vyasa stood near
 the edge of the water and prayed: 'O Jamuna! as I have not eaten anything today,
 by that virtue I ask Thee to divide the waters, so that we can walk across Thy bed
 and reach the other side.' No sooner did he utter these words than the waters parted
 and the dry bed was laid bare. The Gopis were amazed. They thought: How could
 he say, 'as I have not eaten anything today', when just now he has eaten so much?'

 Certainly this is a difficult story to understand. By any common yardstick
 it is an example of gross mendacity. Vyasa's boldness, bordering upon
 chicanery, his willful flouting of the laws of sensible behavior, and of the very
 meaning of intelligible discourse, is striking. Nevertheless not only does
 Ramakrishna approve his behaviour, otherwise he wouldn't have repeated
 the story in such an affirmative context, but seemingly also God approved,
 otherwise the waters never would have parted. What are we to make of it?
 Ramakrishna provides us with our clue. After he presents his story of Vyasa's
 seeming mendacity he comments that the failure of the Gopis was that they
 didn't see that Vyasa's prayer 'was proof of firm faith; that Vyasa had the
 faith that he did not eat anything...'.
 Now this is interesting. Ramakrishna is suggesting that religion can accept

 certain willful activities which flout previously established rational limits to
 statements and deeds because religious people do that kind of activity, i.e.
 'had the faith', which establishes new limits to these old situations. The
 incredible facts are these: Vyasa ate, Vyasa had faith that he did not eat.
 Vyasa had faith and so it was according to that faith. Vyasa prayed that the
 waters be divided and so it was according to that prayer. The waters parted.
 Vyasa's faith, Vyasa's prayers, like Heidegger's poetry, did something. They
 effected his world. As J. L. Austin might put it, they performed.2

 I Ramakrishna, The Gospel of Ramakrishna (New York, I 907), p. 306.
 2 See his How To Do Things with Words (Cambridge, Mass., I962) and also 'Performative Utterances'

 in Philosophical Papers (Oxford, I96I), pp. 220-39. Obviously in so identifying Vyasa's faith and prayer
 with Austin's performative utterance which also effects the world, I have conflated Vyasa's religious
 uttering and his religious doing. I think I can do it for the same reason Austin does it, 'precisely because
 the distinction is not in point' (How To Do Things with Words, p. i i). What is in point is what this kind
 of uttering does, or what Austin calls 'the force' of utterance. In uttering q in of course the appropriate
 circumstances, I do q. I only wish to add that in doing p which has, in of course the appropriate
 circumstances, the force of saying q, I also do q.
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 But the Vyasa tale has more to say. We should not ignore its gross
 mendacity. Vyasa is so blatant in his almost foul directness that there is an
 air of mockery at those previously established limits of behaviour and reality.
 There is kinship here with that story which Alice Toklas tells of Picasso. He
 too makes, it seems. She reports that 'After a little while I murmured to
 Picasso that I liked his portrait of Gertrude Stein. Yes, he said, everybody
 says that she does not look like it but that does not make any difference, she
 will, he said. ' Whether it is intended or not this rather cavalier attitude
 toward the old way of seeing and knowing Gertrude Stein, like Vyasa's
 flouting of the limits of the old reality, is a most powerful way of letting us
 know that these previously established limits of understanding are of no
 consequence. To put it positively; those changes or accomplished things
 which came about because of what Vyasa did and because of what Picasso
 did are of consequence, that is, of the sort that establishes new understandings
 or new realities. Thus I suggest, the story of Vyasa's faith and mendacity,
 all in one, tells us that so far as religion is concerned, man's universe of
 understanding and reality, 'all this' (sarvam idam), is nothing (maya), it is
 akin to beads strung on a string, the string of religious activity (karma). In
 one sense all is illusion, in another sense all is effect. With religious activity
 we have at once a total annihilation and a new creation.2
 Sometimes we find the annihilating iconoclastic emphasis is made in
 isolation, without the equally important declaration that religion is to usher
 in the new:

 When Teng Yingfeng was about to die in front of the Diamond Cave at Wutai, he
 said to the people round him, 'I have seen monks die sitting and lying, but have
 any died standing?' 'Yes, some,' they replied. 'How about upside down?' 'Never
 seen such a thing!' Teng died standing on his head. His clothes also rose up close
 to his body. It was decided to carry him to the burning ground, but he still stood
 there without moving. People from far and near gazed with astonishment at the
 scene. His younger sister, a nun, happened to be there, and grumbled at him, saying,
 'When you were alive you took no notice of laws and customs, and even now you're
 dead you are making a nuisance of yourself!' She then prodded her brother with
 her finger and he fell down with a bang. Then they went off to the crematorium.3

 But this is rare. Most examples which emphasize the annihilation of the past
 or, as in the Picasso story, its irrelevancy, are in a context which itself at least
 implies the ushering in of the new reality. A case in point is the seemingly
 irrational declaration of Paul VI and Athenagoras II, irrational the way the
 religious commandment to love or fear is irrational, irrational only to those
 who hesitate to accept the force of religious activity, to those who hesitate

 1 Alice B. Toklas, The Autobiography of Alice B. Toklas (New York, I933), p. 14.
 2 How this sounds like Kierkegaard! In his analysis of Abraham he asserts that ' only he who works

 has bread, only he who is troubled finds rest, only he who descends into the nether-world rescues the
 beloved, only he who draws the knife obtains Isaac'. Soren Kiekegaard, Fear and Trembling (London,
 1939), p- 23- 3 Cited in R. H. Blyth, Oriental Humour (Tokyo, 1959), p. 93.
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 to accept the idea that religious activities, perhaps like poems, perform in
 the sense we have been suggesting. In any case, in that declaration the two
 religious leaders 'remove from memory the sentences of excommunication
 (between Eastern and Western Christianity) ... and they commit these
 excommunications to oblivion '.' A bit more obvious example of ushering in
 the new is that familiar passage from Luke I4: 26, in which Jesus warns his
 disciples that 'If any man come to me and hate not his father and mother,
 and wife and children, and brethren and sisters, yea, and his own life also
 he cannot be my disciple.'
 Usually we find the annihilation and the creation explicitly affirmed as
 they are in the Vyasa story, though not necessarily with that same emphasis.
 For example there is the story about an old Chinese woman who heard that
 a friend of hers was going on a journey to India, and she asked him to bring
 her back one of the Buddha's teeth. He went to India but forgot all about
 the old woman's request until he was nearly home. Fortunately at that
 moment he saw a dead dog lying alongside the road. He took out one of its
 teeth and gave it to her as his present from India. The old woman was
 overjoyed. She built a shrine for it and she and her friends worshipped in
 it daily. After a time the tooth became radiant, and emitted a strange light.
 We are then told that so strong was the faith and devotion of this old woman
 that the strange light even persisted after the traveller finally had explained
 to her that it was only a dog's tooth. 2
 Although there is no mendacity involved here and the 'flouting' which
 seemed to be so appropriate for Teng Yingfeng is obviously too strong, we
 still find religious activity shattering old structures of understanding. There
 is an annihilation certainly no less severe than that occurring to Teng
 Yingfeng's laws and customs, or to the Patriarch's memories or to the
 Christian disciple's loved relationships. But the emphasis is not here on doing
 away with the old. It is on creating the new, on Heidegger's glorifying. As
 Vyasa prayed and the waters parted, so the old woman prayed and the dog's
 tooth becomes radiant.3

 1 Hilery Ward, Documents of Dialogue (Englewood Cliffs, I966), p. 257. This is an example of religion
 clearly not functioning as 'some internal spiritual act, of which the words then are to be the report'. Love,
 fear and even forgetfulness can be religiously enjoined because it isn't the sincerity of these observances
 that is at issue but only certain liturgical acts, in of course the appropriate circumstances. Obviously
 sincerity can't be enjoined though it can be invoked.
 2 Edward Conze, Buddhism (New York, n.d.), p. 8i.
 3 This same emphasis is obvious in the common religious rite of initiation. As the word suggests, the

 rite is a way to begin, to commence, to originate. First the men of the tribe inflict on the adolescent
 candidate physical and mental suffering: by torture, by terrorizing, by beatings and/or by forcing him
 to drink a narcotic brew. As it is with a monk's voluntary withdrawal from the world or the involuntary
 beating which the Zen master administers to his pupils, the men intend this harsh treatment to stimulate
 the necessary rejection which logically precedes the desired stretching into rebirth or redirection. Their
 assumption is that it is necessary 'to die' to the old, to the profane, before the candidate can be born
 into the new and the holy. As for the rebirth itself, or the venturing forth into the yet to be, this may
 not come for many years. But when it does come a new wisdom marks it and the adoption of a new name
 and the assignment of a new place in society usually accompanies it. The family weeps and laments
 because what they had, they no longer have. The child is not the child they once knew. He is another.
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 TO GLORIFY 417

 Our lesson confirmed then, is that there are human activities which glorify
 in the sense in which Heidegger speaks. Religion is one of them. It does what,
 according to Heidegger, Pindar understands poetry to be doing. It too
 changes the world. With it men believe they can make appear, they can create
 a place, not simply uncover a place. Herein lies the truth in Isaac Singer's
 father-in-law's claim that 'If you can't be a good Jew, act the good Jew
 because if you act something, you are it! '1

 II

 But now if this confirmation of Heidegger's lesson has merit we should be
 able to garner for its support something more than the rather bizarre
 evidence we have so far cited. We will try to do this in three ways: first by
 looking for supportive attitudes of attention; second by looking for supportive
 data of a more traditional sort; third by looking for a supportive fruitfulness
 which our analysis suggests.

 First, if it is correct to understand religious activity to be like Heidegger's
 poetry, a creating of that which hasn't been created before, then it seems that
 religious people, like poets, should direct themselves to doing and not to what
 has been done. For example, in religious literature there should be insistences
 similar to Wallace Steven's that,

 The validity of the poet ... is wholly a matter of this, that he adds to life that without
 which life cannot be lived, or is not worth living, or is without savor, or, in any case
 would be altogether different from what it is today.2

 And there are. Let me cite an authoritative one. Very early in its history
 Christianity established just such a pattern by distinguishing the validity of
 its sacraments from their efficaciousness. The need for such a distinction
 occurred in the fourth century when a faction called the Donatists claimed
 that the validity of the holy vehicles, the sacraments, depended on the
 worthiness of the minister, and that the Church ceased to be holy, we would
 say 'religious', when it tolerated unworthy bishops and other officers in its
 ranks, specifically those people who had surrendered copies of the Scriptures
 to the civil authorities during Diocletian's persecution in 303. Now our point
 is this. Presupposed in the Donatist argument was the conception of the
 Church as a society which was defacto holy, a body consisting exclusively of

 1 Isaac Bashevis Singer, 'A Piece of Advice', The Spinoza of Market Street (New York, I96I), p. 144.
 This quote supports the reductionist analysis that talk about things is really disguised talk about sense-data.
 It also conflates the criteria evidence distinction, in the sense that the meaning of what it is to be aJew
 is made equivalent to the empirical expectation of what it is to be a Jew. But it can't be helped. So far
 as religion is concernied, and maybe poetry too, perhaps the criteria-evidence distinction is bogus.
 Ramakrishna contributes to this observation. He tells us that 'The fool who repeats again and again. " I
 am bound, I am bound," remains in bondage, He who repeats day and night, "I am a sinner, I am a
 sinner," becomes a sinner indeed.' Ramakrishna, op. cit. p. I59.

 2 Wallace Stevens, Letters of Wallace Stevens, ed. Holly Stevens (London, I966), p. 364.
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 individuals who are religious because they already have a certain required
 relationship to what has been done to which their actions claim witness. So
 far as the sacraments were concerned the Donatists would then consider thern
 as the outward and visible sign of the minister's previously established inward
 and spiritual grace.
 The Church's reaction to this, the Donatist heresy, was to assert that it
 is God orJesus Christ who is the principle agent in the sacraments, and that
 the priest or minister is merely God's instrument. Thus the grace contained
 in the sacraments is God's gift, tied to the divinely prescribed formula which
 the priest or minister need merely utter. In effect it has nothing to do with
 the individual moral character of the officiant as such. To reinforce this
 anti-Donatist position the Church prescribed prearranged stereotyped ges
 tures, special vestments and perhaps even masks, all with the effect of further
 depersonalizing the prior claims and status of the particular minister
 standing before the congregation, and further focusing attention upon the
 doing of the ministerial act itself.
 The doctrinal affirmation which permanently sealed into the mainstream

 of Christian thought the idea that the sacramental acts themselves are the
 determining factor of where religion is and not the prior status of its ministers,
 was the affirmation that sacraments function ex opere operato, that is, as signs
 which actually and automatically release the grace which they signify. The
 affirmation that they impart a permanent character (dominicus character) which
 man can no more lose than a branded cow can lose its scar, also contributed.
 With those two dogmas the institution guaranteed the technical admini
 stration of its holy power. No matter how bad its officials might be, so long as
 they officiated in of course, the appropriate circumstances, there was religion.
 The church was administering its grace and everything becomes new. In this
 confidence it can even declare that extra ecclesiam nulla salus.
 Our second effort to garner less bizarre evidence for the thesis that religion,

 perhaps like poetry, is a human activity which makes appear, in effect which
 creates or glorifies, is to look at more traditional data. Since it was Vyasa's
 prayer and faith which provided our first evidence that religious activity
 draws the whole world along with it, perhaps we should look to a more typical
 consideration of these two religious categories. Of course we are assuming
 consistent use indicates consistent meaning. First let us consider prayer.
 Certainly the ideas of annihilation and creation are applicable, with perhaps
 creation being the most obvious. I think it isn't unfair to say that people who
 pray wish to do something which, without their prayer, wouldn't be
 achieved. The most universally acceptable religious way of speaking of this
 created achievement is to say it is the desire to participate in the sacred, but
 in particular prayerful situations the person who prays usually interprets this
 participation in a specific way. Consider the hunter's association of today's
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 prayer with the success or failure of tomorrow's hunt, or the Christian who,
 in reciting his 'Our Father', which is much more than this simple petition
 or supplication, requests his 'daily bread', a forgiveness of his 'trespasses'
 and finally his deliverance from 'temptation' and 'from evil'.
 Even on the more complicated level of contemplative prayer where for
 instance the focus of the Christian prayer would now be upon 'Hallowed be
 thy name', the devotee still assumes that somehow these prayers, like
 sacrifices, have an effect upon God, that they shape what will be, that what
 he or she is doing isn't a charade, merely affirming what already is, but is
 an activity which contributes to the future even if it is only the individual's
 own future. The Maitri Upanishad observes that 'as the spider moves upward
 by the thread, obtained free space, thus assuredly, indeed the meditator
 moving upward by the syllable aum obtained independence' (6. 22).
 As the Greeks might put it, prayerful activity is methectic rather than

 mimetic; a helping out of what was into what will be. By prayer the devotee
 frees himself from fate, from the facts of the past, and creates a new future,
 one different from the one without prayer. Without prayer there is only death
 and chaos; with it, life and authenticity. Thus prayer is an expression of hope.
 It is a doing which frees the worshipper from what was and opens him or
 her out into a new world. Of course this is not why the devotee offers his
 or her prayer and devotion, it is simply the consequence of such action. Prayer
 and devotion is God's service, but as the Anglican Book of Common Prayer
 almost gleefully declares, such service is also a 'perfect freedom', a freedom
 from the fetters of the past, yes, and a freedom to move into a new future.
 And notice this gleeful aspect of religious prayer is related to Vyasa's

 mendacity. They have to do with the putting away of the old and the taking
 in of the new. Both exude confidence in the 'force' of religious activity but
 whereas Vyasa's mendacity emphasizes his lack of respect for the ominous
 weight of the annihilated past, the Anglican prayer emphasizes the joy of
 being free from it, to step into the new.
 I think that special devotion which Catholic Christians shower upon Mary,

 the Mother of God, provides us with an example which expresses both of these
 elements side by side. Though devotion came to her relatively late, for
 example no gospel passage states that she was present at the Ascension and
 it was not customary to include her before the twelfth century in artistic
 representations of the scene, once it began she quickly became a dominant
 figure, so much so that not only was she portrayed with the apostles but she
 was given the place of honour in the centre. Why? We are told, because as
 a mother she is not only mnost willing to listen to the needs of her children,
 'us sinners, now and at the hour of our death, amen', but because, as a
 mother, she is also most vulnerable to their entreaties for help. Thus it was,
 as Henry Adams pointed out in his very sensitive study of Chartres, that
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 Mary concentrated in herself the whole rebellion of man against fate! the whole
 protest against divine law! the whole contempt for human law as its outcome! the
 whole unutterable fury of human nature beating itself against the walls of its
 prison-house, and suddenly seized by a hope that in the Virgin man had found a
 door of escape. She was above law.'

 And remember too, Mary is human, not divine. She understands in a way
 that Christ doesn't. 'To her, sin was simple humanity, and she seemed often
 on the point of defending her arbitrary acts of mercy, by frankly telling the
 Trinity that if the Creator meant to punish man, He should not have made
 him. '2

 It is this hint of disrespect which reminds us of Vyasa, and it permeates
 the whole of Mariolatry. Not only does man rebel against nature and Mary
 against the Trinity, but man against Mary. Adams repeats,

 A widow had an only child whom she tenderly loved. On hearing that this son had
 been taken by the enemy, chained, and put in prison, she burst into tears, and
 addressing herself to the Virgin, to whom she was especially devoted, she asked her
 with obstinacy for the release of her son: but when she saw at last that her prayers
 remained unanswered, she went to the church where there was a sculptured image
 of Mary, and there, before the image, she said: 'Holy Virgin, I have begged you
 to deliver my son, and you have not been willing to help an unhappy mother! I've
 implored your patronage for my son, and you have refused it! Very good! just as

 my son has been taken away from me, so I am going to take away yours, and keep
 him as a hostage!' Saying this, she approached, took the statue of the child on the
 Virgin's breast, carried it home, wrapped it in spotless linen, and locked it up in
 a box, happy to have such a hostage for her son's return. Now, the following night
 the Virgin appeared to the young man, opened his prison doors, and said: 'Tell your

 mother, my child, to return me my Son now that I have returned hers!' The young
 man came home to his mother and told her of his miraculous deliverance; and she,
 overjoyed, hastened to go with the littleJesus to the Virgin, saying to her: 'I thank
 you heavenly lady, for restoring me my child, and in return I restore yours!'3

 There is a certain light-heartedness too, in this neat little devotional circle
 centred upon she who is the most powerful and most popular of all of those
 to whom Christians appeal, a light-heartedness mixed in with the religious
 striving for annihilation from the fetters of the past. The same mixture is there
 in the East too, but it is expressed philosophically. When Wu Ti asks 'What
 then is the Noble Truth in its highest sense?' The Bodhidharma answers 'It
 is empty, There is nothing noble about it.' Then in the mood of the lesson
 and certainly in harmony with its teaching, Wu Ti asks: 'And who is this
 monk now facing me?' to which Bodhidharma replies: 'I do not know. '4 Here
 the Bodhidharma and Wu Ti both reveal a touch of light-hearted disrespect

 Henry Adams, Mont-Saint-Michel and Chartres (New York, 1905), p. 253.
 2 Ibid. p. 243. 3 Ibid. p. 239
 4 D. T. Suzuki, 'History of Zen Buddhism from Bodhidharma to En6 (Hui Hing)', The Essentials of

 Zen Buddhism (London, I 963), p. I I7.
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 for the affirmations of the past, so much so that they are declared to be
 'empty'. Once again religious literature suggests an activity which annihilates,
 and creates. In its highest sense it does 'nothing', or what we have recognized
 as 'perfect freedom'. It establishes a freedom from the yes's and the no's of
 what men have affirmed and denied in the past, and a freedom to create in
 their place a new future independent from these yes's and no's. To put it
 another way the Bodhidharma is not asserting that religion is a prior state
 of unconcernedness or Stoic apatheia, but that it is an activity identifying with
 both the no's and the yes's of the past, in effect identifying with no-thing,
 or better, with every-thing, or the all. As St John of the Cross put it, 'if you
 want to have pleasure in everything, You must desire to have pleasure in
 nothing... If you want to become all, You must desire to be nothing. If you
 want to know all, You must desire to know nothing' (The Dark Night of the
 Soul, I, i, XiiI). Here is the act of religious annihilation and creation, all at
 once.

 We find the same support for our thesis when we turn to faith, fides. In
 the Chandogva Upanishad we read, 'Verily, when one has faith then he thinks'
 (vii, I9, I). Immediately preceding this observation we read, 'Verily, when
 one thinks then he understands' (vii, I8, I). The two together tell us that
 it is the man of faith who thinks and who, thereby, comes into understanding.

 Of course on the face of it this is just another example of religious nonsense,
 like the Christian Patriarch's declaration, unless we understand that for
 religious people, faith too, like all religious activity, 'glorifies' in that
 technical sense in which Heidegger insists; it annihilates the structures of the
 old and creates the structures of the future. Therefore by definition men of
 faith automatically do think, and act, and thereby automatically do at once,
 here and now, come into understanding. Thus we can understand that haiku
 which marks Basho's initiation into Zen.

 Old pond:
 Frog jump-in

 plop.

 Only a religious activity understood this way can allow Confucius to answer
 his question 'IsJen so far away?' with 'I desire it, and lo! - it is here' (Analects

 7: 29).
 Thus faith no less than with prayer, the religious person, like Heidegger's

 poet, falls forward, creating what is but what previously was not. If I may
 use an analogy from painting, faith is akin to the painter's use of light when
 that light gives existence to the things the painter paints. When the light goes
 out the objects disappear. When faith goes away or grows weary, its objects
 too disappear. The religious contrast is belief, credo, the holding forth and
 believing in what religion already has established. The artistic contrast is
 chiaroscuro, where light gives clarity only to that which was previously
 i6 RES i6
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 obscured. In these latter cases, when the light is removed and the belief
 departs, their objects remain. They are merely in the dark.
 Our third effort to garner religious evidence for the thesis that there are
 certain human activities, perhaps like poetry, which extol a place or 'glorify'
 in Heidegger's sense, is to suggest that our analysis of the nature of religion
 should be useful in clearing up at least some recurring religious problems.
 In other words our analysis should be fruitful.
 In this regard let us take note of one point. If, as we have suggested,

 religious activity is not akin to chiaroscuro, that technique so obvious with
 Caravaggio and Rembrandt, whereby light becomes a theatrical lighting of
 objects out there, if it does not light up what is already there, but puts it there,
 we can conclude that as it is a mistake with poetry to look for its insights
 apart from the poem,

 O chestnut tree, great rooted blossomer,
 Are you the leaf, the blossom or the bole?
 O body swayed to music, 0 brightening glance,
 How can we know the dancer from the dance?

 so it is a mistake to look for the objects of religion independently of religious
 doing. For example we might say it is a mistake to talk about or to try to
 prove or disprove God's existence independently from religious faith. To do
 so would be a category mistake, to think of 'God' as a proper name like,
 say, 'Yeats'.

 Ours is an interesting move. It means the religious affirmation that 'God
 exists' isn't a statement of fact, a descriptive assertion about God, but a gloria
 too, like the Gloria in excelsis; a performative accreditive act endowing with
 permanence that which previously had no permanence.

 But this isn't all. Our analysis suggests that the world which the religious
 person sees, or thinks or understands, is also dependent upon these same
 religious acts. Only in such a world can it be said that '. . . he (the holy man)
 touched, and lo: the dead trees are in full bloom', and only in such a world
 is it possible meaningfully to say,

 Last year's poverty was not real poverty,
 But this year's poverty is poverty indeed.

 So far as religion is concerned, to be is to be sustained by religious activity.

 III

 Our analysis which began with Heidegger's insistence that for Pindar 'to
 glorify' denoted the power of making to appear or to extol a place, focused
 upon religion as just such an activity. It concluded with the suggestion that
 so far as religion is concerned, 'all this universe is but the result of sound'
 (Vakyapadiya, I, 24) the sound of religious people, and poets perhaps, acting
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 TO GLORIFY 423

 in such a way as to reverberate out into the emptiness and thereby fill it.
 What this means is not that Heidegger is correct about Pindar, or that Pindar
 is correct about poetry, but that Heidegger is correct in implying that men
 can 'glorify' in that special sense of which he speaks. Men do make appear,
 they do create their world. Heidegger says it is poetry that does this. We have
 seen that it is religion that does it: I suspect it is art of all kinds that does
 it. They all make appear. None simply uncover a world ready made.1
 1 I think of this article as the second wing of my triptych. Whereas the first only analyzes what I then

 called the implausible or the incredible ['An Analysis of the Religious Use of the Implausible, or More
 Particularly the Incredible', Journal of the American Academy of Religion, XLIV/4 Supplement (December),
 478-497] this article relates the material to poetry. The third contribution will appear in the Spring and
 consider Religion As Art: An Interpretation (Albany, N.Y.: State University of New York Press, I98I).

 16-2
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