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Abstract: Since Charles Darwin has came up with the theory of natural selec-
tion there has been a never-ending dispute between evolutionism and creationism 
regarding the origin of man. This tension has led to the searching of the roots, the 
roots of man and of the speech about him. These roots have to see the man as 
unity. That’s why the speech concerning the origins of man must be both physi-
cal and metaphysical. For this reason, in this article I`ve highlighted the posi-
tion of man in the cosmos and his nature beyond the seen reality. These aspects 
consist of the metaphysical intuition of men manifested especially in religion.
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Introduction

The topic which treats the origin of man, like any other topic, has its 
roots. These roots are leading to the first questions of man: ‘How man 
came to life, to being?’ There are many answers given to this phrase. Some 
of them are highlighting the ontological undergrounds of the human being. 
Among these anthropological positions are those belonging to Max Scheler 
and Helmuth Plessner. The same position can be found in the writings of 
Arnold Gehlen and, if we consider the Romanian philosophers, Lucian Blaga. 
This anthropological structure of the nature of man is highlighted in this 
article. And because of its theoretical expression, I’ve decided to present 
the concrete form of this position which can be found in the projection of 
the religious phenomenology treated specially by Mircea Eliade under the 
title of the nostalgia of origins expressed mostly in mythology.

These arguments want to demonstrate the exigence of a metaphysical 
view concerning the nature and origin of man, arguments which are the 
base for a pertinent theological answer about this matter.

1. The position of man in cosmos

One of the fundamental characteristics of man is the capacity of ques-
tioning himself. Immanuel Kant resumed the amount of dilemmas man 
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has, to only four essential questions: ‘What can I know? What ought I do? 
What may I hope for? What man is?’1. Among these four questions, the 
most important is the last one which is anticipated and prepared by the 
first three. That question is the main question and the hardest to answer. 
It is the root of whom comes up every stressing incertitude, and between 
them, you may find the nostalgia of origins. That’s why every position re-
garding the origin of man, either theological or scientific, must consider 
the ontological base of man itself, his metaphysical nature. So, before the 
scientific and the theological speech about man, it is the philosophical 
speech about the very essence of man. Over this ontological base is built 
every position regarding this matter. It is the base of the anthropological 
building made of religious intuitions, scientific hypothesis (even pseudo- 
scientific), philosophical thoughts, all of these summing a stairway of Jacob 
between the man itself on its mysterious origin: a link between the faith in 
the divine origin of man and results of the analysis made by science and 
philosophy.

Before starting to count the answers about the origin of man we must 
consider the question itself, the fundamental arguments of the capacity of 
man to wonder about his origins, and the possibility of answering. One of 
these arguments concerns the special position of man in the cosmos.

The basic expression of the position of man in the cosmos is above all 
other creatures, an animal who can detach himself from everything else 
around him by interrogating himself to discover his position reported to 
the rest of the world2. If we go deeper, we see that this angst isn’t caused 
by the difference between man and animal only, but, if we consider the 
metaphysical being of humans, we found a capacity of man only, above 
reason3. This perspective is called imago Dei, the transcendence of man 
positioning him beyond himself. That transcendence is the main argument 
of questioning about the origins. Briefly said, first of all, humans are ques-
tioning themselves about their origin because they simply can.

The man is capable to detach himself from this tight sphere of the cos-
mos and to go beyond it, where he can analyze everything: the world and 
himself. He is capable to turn into an object of analysis everything that 
interferes with him as the subject of knowledge, and in this way, by focus-
ing his attention beyond the veil of sensations, he can take an object and 
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define it by founding its finitude4. He can exit himself and position himself 
beyond the world to turn everything into an object of analysis and reflec-
tion. There, beyond everything, he finds himself among all the creatures, 
living or not, as the most mysterious object to reflect upon. Therefore, from 
above he sees himself the most important one whom he needs to found the 
existential boundaries. Because of this capacity of detaching himself, man 
becomes more mysterious because in this manner his boundaries are not 
reachable any more, are far beyond the immediate perception. These 
boundaries are the ones that are defining the nature of man and among 
these is the origin of man, it is the initial boundary of human nature.

Until now there were many perspectives concerning the imperceptible 
boundaries of man. Many of them took the road of existentialism. Among 
these views, there is Karl Marx who claimed that: ‘the essence of man is no 
abstraction inherent in every single individual. In reality, it is the ensem-
ble of social relations’5. According to this point of view, man distinguishes 
himself among the other creatures by conscience, religion, language, but 
mostly by his capacity to obtain artificially his living6. In other words, Karl 
Marx, although he places the man beyond himself, he is not placing him 
beyond the immanent world, but in the artificiality of things crafted by 
him in this world. Despite the anthropological perspective of a generic human 
nature (homo faber, homo laborans) which leads to a universal concept of 
man, therefore the human nature as a free being7, even approving the fact 
that human nature is not prisoned between its existential boundaries, 
though Marx sees man too worldly and tied to nature to maintain alive in 
him the spirit of Promethean dignity8.

Contrary to the existentialist position there is the metaphysical anthro-
pology system. Among the philosophers who followed this lead, there is 
Max Scheler9, a modern German philosopher who, through his work, answered 
to the disenchantment of anthropology, caused by the evolutionism of 
Charles Darwin. His answer was a holistic view of the nature of man. In 
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this way was reconsidered the position of man in the cosmos, a position 
according to the philosophical and theological reflections, and not to an 
exclusivist scientific point of view. The starting premise is the fact that 
man is the strongest living being in the universe10, a superiority not of the 
natural order, but the supernatural, metaphysical order. Therefore, the 
biological precarity becomes the base of a metaphysical position of man in 
the universe. Although, despite his metaphysical nature, human nature 
remains a holistic being, at the same time vital and spiritual, owner of 
corporeity and personality in the same extent and inseparably11. Man, thus 
is complexly composed of natural objectivity and personal subjectivity.

In this context can be studied the position of man in the cosmos, defini-
tory position to understand the origin of the world and the man linked to 
the world. Scheler found three main perspectives over human nature com-
piled during the centuries. The first one is the biblical one: it sees human 
nature as created by God and placed into paradise, but soon, unfortunately, 
he fell prey to sin. The second one is the status of a rational being capable 
to reflect about the essence of things around and to share a reason which 
transcends him. And the third one reduces this great superiority of man to 
a bare quality which places him near above animals12. These three visions 
regarding human nature analyzed in the light of the origin of man, express 
the main three answers to the origin of man: theology, philosophy, and 
science. These three hardly find common ground, although theology is try-
ing to do, and it even succeeds: in the light of God-Creator, the reason 
doesn’t have to deny any aspect of human nature. The reason can accept 
that man can be both: organic and meta-organic being, a holistic creature; 
as Saint Paul wrote: ‘spirit, soul and body’ (1Tes 5:23). Everything has its 
origin in God, but their evolution is a complex one, that’s why it’s hard to 
find a consensus.

Going forward on the line of Scheler a solution may be found to concil-
iate those three parties, and this solution leads to the very beginnings of 
philosophy: the anthropology of Aristotel. Scheler took over the tripartite 
structure of the human soul compiled by the Greek philosopher. According 
to this, the first ontological grade of human nature is the vitality, specific 
to the condition of plants. The second partition is the animal status, instinc-
tual mobility. And the third and ultimate partition consists of the rational 

10 Max scHeLer, Formalism in Ethics and Non-Formal Ethics of Values: A New Attempt 
toward the Foundation of an Ethical Personalism, Nortwestern University Press, Evanston 
1973, 286-287.

11 Max scHeLer, Vom Ewingen im Menschen, Verlag der Neue Geist, Leipzig 1921, 683.
12 Max scHeLer, Die Stellung des Menschen im Kosmos, tr. ro.: Poziţia omului în cosmos. 
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soul, the very superiority of humans13. All him highlighted the difference 
between man and animals, which is not the intelligence, but an ultimate 
distinction, a metaphysical one, denied by those who claim evolutionism as 
ideology14. This distinction doesn’t consist of reasonability or freedom, but 
of will, the capacity of making choices15.

This special point of view places man beyond his immanent life, leading 
him to a new principle independent of the evolution of human species in 
the cosmos. Over time, this principle was called many ways: reason, spirit; 
Scheler chose the concept of person16. By creating awareness of his meta-
physical identity, the man, despite any empirical answer to the issue of 
origins, remains with the anguish rooted in the mystery of his self-tran-
scendence, the mystery of his origins. This anthropological principle allows 
man to go far away from his environment, his habitat, and, from an extrin-
sic position to analyze it. In that way, he can turn into an object of knowl-
edge the nature of things, including his own17. He succeeds in this manner 
to detach even from himself and to analyze his definitory boundaries. 
Among these boundaries are the initial and conclusive points of his very 
being: the origin and the ultimate sense.

The world which frames the human isn’t an imprisoning one. The man, 
as a spiritual being, is capable of a triple performance18: he can enlarge his 
living environment to the limit of the world’s exigence, he can turn into an 
object of knowing everything, even what is against him, even his own phys-
iological and psychological structure, achieving this way a lecture of his 
origin. In doing so he becomes an eternal Faust («der ewige Faust») who 
seeks ceaseless to transcend the whole reality19. Following on from that, 
Scheler discovered the human capacity of self-opening to a divine instance20. 
According to Scheler, this divine instance is himself21, he doesn’t have to 
look outside his nature to find his limitless nature. Hence the philosophi-
cal speech becomes a theological one by changing the divine instance: it’s 
not the man, but God, his creator, the only divine instance. Like this phi-
losophy become a propaedeutic for theology: where reason finds mystery, 
the faith gives light.

13 Max scHeLer, Poziţia omului în comos, 15, 17.
14 Max scHeLer, Poziţia omului în comos, 39.
15 Max scHeLer, Poziţia omului în comos, 39-40.
16 Max scHeLer, Poziţia omului în comos, 40.
17 Max scHeLer, Poziţia omului în comos, 43.
18 Max scHeLer, Poziţia omului în comos, 44.
19 Max scHeLer, Die Stellung des Menschen im Kosmos, Bouvier Verlag, Bonn 1998, 56.
20 Max scHeLer, Die Stellung des Menschen im Kosmos, 91.
21 Max scHeLer, Poziţia omului în comos, 99.
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As a follow-up of Scheler, another philosopher who sustained the meta-
physical anthropology was Helmuth Plessner22. Initially, he wanted to give 
a new life upon the link between men and animals23. But, easily driving 
away from the teleological anthropology of Uexküll, he ceases to see the 
man as a being separated from the world24, developing the concept of 
corporeity: the human race doesn’t own a body, it is essentially a body, but 
not only a body. He is in his essence a body likewise he is a cultural being 
who can place himself extrinsically off this world. Helmuth makes the 
transition from the concept of person compiled by Scheler, to Eccentric 
Positionality25. The essence of man is a special one, he is at the same time 
in the body and beyond it, a person capable to do distinctive acts like laugh-
ing or crying. But this complex structure of man’s nature doesn’t mean 
that there is any dualism in him. Through his Eccentric Positionality, 
Plessner denies both the cartesian dualism as well as the temptation of 
exclusive empiricism, looking for an aurea mediocritas: to compromise nei-
ther the corporeity of man, neither his personality26. This ontological iden-
tity, unlike the other living beings, opens the human nature to the realities 
beyond him and the world, so that he benefits of a triple positionality: as a 
body (object status), in the body (animal status) and beyond the body (the 
human transcendental leap). Through this third status, the man can expe-
rience the connection he has with the absolute in the immediate and imma-
nent environment, scrutinizing by reflection the definitory boundaries of 
the world (spatial and temporal ones)27. Hence, he gets to ask about the 
origins of the world and himself. By the virtue of this capacity, the man 
lives a conscient immanency because under his eccentric existence he can 
detach himself from the immanent world28. By detaching he opens himself 
to the transcendent, where we can place God.

22 Helmuth Plessner (1892-1985) was a herman philosopher concerned about anthropology. 
His works ar based on his studies at Heidelberg under the guidance of Hans Driesch (father 
of neovitalism) and the writings of Uexküll. See The Oxford Dictionary of Philosophy.

23 Helmuth pLessner, Die Stufen des Organischen und der Mensch: Einleitung in die 
philosophische Anthropologie, Walter de Gruyter, Berlin, 1975, III.

24 Maria Teresa pansera, Antropologia filosofica: La peculiarità dell’umano in Scheler, 
Gehlen e Plessner, Mondadori, Milano 2001, 84.

25 Scott DaVis, „Plessner’s Conceptual Investigations of «Life»: Structural Narratology”, 
in Philip HonenBerger ,ed. , Naturalism and Philosophical Antropology: Nature, Life and 
the Human between Transcendental and Empirical Perspectives, Palgrave Macmillan, 
Hampshire 2015, 127.

26 Helmuth pLessner, Laughing and crying: A Study of the Limits of the Human Beha-
vior, Northwestern University Press, Evanston 1970, 32.

27 Helmuth pLessner, Die Stufen des Organischen und der Mensch, 291.
28 Iustinian şovrea, Ce (mai) este omul? Răspunsul antropologiei teologice moderne, 
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So, these perspectives open up the horizon of man beyond him, where 
he can find God and his quality of imago Dei. The arguments of metaphys-
ical anthropologies, like the one of Scheler or Plessner, pave the way of 
reason to the answer which the Christian theology gives to the question: 
Which is the origin (or nature) of man?

2. The boundaries of the human being

So, the first argument developed till here regarding the pertinency of a 
theological answer to the mystery of the origins of man consists of the spe-
cial position of man in the cosmos, the very capacity the give such an answer, 
a metaphysical capacity. In this way, the man is seen with unlimited bound-
aries of existence but isn’t exactly so. Despite his opening to the world, as 
Plessner said, human nature remains a limited being. And in the existence 
of this limitation is to be found a tension that generates both a nostalgia 
upon origins, as well as the capacity to look for answers. His opening to the 
infinite reality is founded on his limited existence. The man is free by defi-
nition, free to think, to scrutinize time and space, but he cannot deny the 
limits that time and space enforce him. In other words, his freedom is 
gravitational29. His freedom is developed in strict parameters, parameters 
that weren’t and aren’t optional. As Jean-Paul Sartre said: ‘Man is con-
demned to be free’30. Let’s take some simple acts of freedom expressed 
physically, like walking or dancing, they couldn’t be possible without the 
physical limitation of the gravitation. Similarly, freedom is possible only in 
the virtue of the limits of human nature. To be somehow, firstly you must 
simply be, the very act of being is a limitation31.

The idea of a necessary ontological limit was firstly developed by Aris-
totle. He saw the concept of peras as the spatial identity of things32. At the 
same time, the limit is a boundary between existence and non-existence, 
since the non-existence has no middle point, no initial point, no terminal 
point, is a complete non-determination, the unlimited33. That’s why the 
man, as being, he exists in the virtue of his boundaries. Once with the 
boundary, the act of existence can be born.

So it is necessary to be limited, but it is not easy. These boundaries gen-
erate in man a great tension because of his limited existence that feels the 

29 Gabriel Liiceanu, Despre limită, Humanitas, Bucureşti 2009, 5.
30 Jean Paul sartre, Cuvintele, Editura pentru Literatură Universală, Bucureşti 1965, 688.
31 Gabriel Liiceanu, Despre limită, Humanitas, Bucureşti 2009, 11.
32 aristotLe, Metaphysics, 1022a, 4-6: „Boundary is that which is an extremity of any-

thing, the first point beyond which it is not possible to find any part [of x], and the first 
point within which every part [of x] is”.

33 aristostLe, De Melisso, Xenophane, Gorgia, 977b, 3-6.
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opening to the unlimited. And this tension gives birth to anguish, existen-
tial turmoil. This turmoil is caused by the apparent incompatibility between 
the limitation and infinite in him: one the one hand he is essentially free, 
on the other hand, his freedom depends on some binding predetermina-
tions; on the one hand, he’s a being subjected to the passing of time, on the 
other hand, he’s capable to transcend time; on the one hand, he’s aware of 
his ending, on the other hand, he aspires to eternity.

From this tension considering the limited and unlimited temporal sta-
tus comes up a double impulse: to question about his origin and to answer 
that question; an irresistible nostalgia upon origins.

On the one side, this impulse may be an expression of the fear34 caused 
by the drama of being at the same time an unlimited being with bounda-
ries he cannot see. The main root of this fear is the mystery, the impercep-
tible that draws the boundaries of human nature, the fear of the incerti-
tude. The man is anxious because of the contrast between his capacity of 
knowledge (particularly about himself) and the fact of being for himself an 
unknown due to the mystery of the boundaries that define his ontological 
identity. While gathering himself inside the boundaries of his being, this 
fear draws and measures that horizon of limits35. On the other side, this 
turmoil can also be generated by the fear of self-developing, of advancing 
the self-taking in a project as developing the gravitational freedom. The 
man is a creatio continua; the freedom that he gets according to the bound-
aries required by his being is an empty self, a simple fundament on which, 
in his individuality, he is building himself as a historical being of unicity36. 
In this way, he becomes the common ground for his basic nature and his 
freedom. In the virtue of that identity, if in animals there is nature who 
speaks for them, in the case of the man, because of his special position in 
the cosmos, it is him who speaks for nature37. Therefore, the man, like a 
pressure cooker, capable of great metaphysical volume, chained inside his 
boundaries, pressed by a perathological fear, gets to emerge into a self-inter-
rogation that reaches the nostalgia upon origins.

The relevance of a theological answer given to this nostalgia lies in the 
fact that beyond the physics there are the metaphysics, the horizon of 
self-questioning and answering, the horizon of the transcendence of time 
and space to the unlimited being. And if it takes a transcendental leap to 
do so, then everything happens in God: the name that theology has for this 

34 Gabriel Liiceanu, Despre limită, 52.
35 Gabriel Liiceanu, Despre limită, 53.
36 Gabriel Liiceanu, Despre limită, 44.
37 Gabriel Liiceanu, Despre limită, 87.
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metaphysical horizon. Theology finds the man out of his contingent delin-
eation and placed in a relationship with God.

The second dimension of the impulse mentioned above is an aspirational 
one. The man opened to the world looks for the being and not for the 
non-being. Due to his eccentric positionality, he is dragged by the Being 
above him. In other words, the man is dragged by the infinite, by eternity. 
But even such freedom is a gravitational one, its base consists of the bound-
aries of human nature. Among these boundaries is to be found also his 
origin38. By analyzing analogously, the human dimensions, if physically the 
man has to know the world around him to be able for adaptation, whereas 
the searching of the world is necessary for discovering the needs and the 
ways to go39, then metaphysically he must discover himself as existential 
horizon. Meaning that by evading the concrete world the mas discovers 
himself as human nature; for adapting to his metaphysical nature the man 
must discover it through its boundaries. And the list of these boundaries 
starts with the origin of man. Such an aspiration to the undetermined 
mystery of his nature was named by Arnold Gehlen as the undetermined 
duty40. The phenomenon is caused by the attempt of the man to dispose of 
the essential origin of every reality that interferes and causes the opening 
of his purpose41. This duty is never fully accomplished because the man 
looks for the infinite inside a horizon of finitude, he takes the limited objects 
as the revelation of the infinite he’s dragged to42.

This perception of the attraction to the infinite is the thing that imper-
sonates perfectly the aspirational impulse to the knowledge of the origin of 
man and it gives veridicality to a theological answer in this matter, whereas 
theology gives a clear name for the goal of man’s aspiration. In profane 
words, this aspiration appears as hope for the future. That is because the 
man isn’t stuck in the present, he is fundamentally a historical being by 
evoking the past and thinking the future.

The man, by positioning himself in the center of his universe is capable 
of capturing things far from him in time in space. Even if he lives time and 
space reported to him as the center43, he can evade and perceive them syn-
chronically, so that past, present, and future may become a sole metaphysical 

38 Gabriel Liiceanu, Despre limită, 195.
39 Wolfhardt pannenBerg, Was ist der Mensch? Die Anthropologie der Gegenwart im 

Lichte der Theologie; tr. ro.: Ce este omul? Antropologia actuală în lumina teologiei, Herald, 
Bucureşti 2012, 11.

40 Arnold geHLen, Der Menschen, 19584, 349.
41 Wolfhardt pannenBerg, Ce este omul?, 44.
42 Wolfhardt pannenBerg, Ce este omul?, 43.
43 n. HartMann, Philosophie der Natur, Berlin 1950, 55.
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unity. In this way, he shares a present that transcends time44, the time of 
God. In this horizon, he shares the eternity of God from which springs 
everything. He feels the absolute freedom and aspires to it. The path to 
achieving that is contemplating the absolute.

Although the man becomes a partaker of the eternity of God, the spring 
of history, he couldn’t become just like God, he cannot detach from his 
dependency to the Creator as his origin, he can only contemplate his divine 
origin and look forward to shadowy future45. Such future demands from 
the man to be hopeful regarding the upcoming time, hope based upon the 
faith growing from the past. So, the essence of the future lies in the uncer-
tain and unpredictable novelty that’s waiting for every man. This hope 
stars where calculus stops; a hope intertwined with that fear born from 
the mystery of existential boundaries46. Paradoxically, even if the mystery 
of the future terrifies us, though we are drawn by it. Hence the infinite 
character of man’s purpose makes him venture towards the future with 
bravery and hope. It’s like the famous mythological image of Pandora’s 
box47: the solution for the human drama is hope. And according to the bib-
lical teaching, beyond that hope lies the faith tied to the past, since, as the 
Bible says, the confidence that Israel has in God dues to the faith in the 
faithfulness and power of God manifested through the great acts done in 
the favor of his people. Analogously to this perspective, any hope of man 
requires faith, any faith requires knowledge, knowledge about the past 
inclusively the origin of man, spring, and beginning of any man’s history48.

All of these efforts determined the man to discover himself as a cultural 
being. Whereas contemplating beyond himself, positioned inside the tran-
scendency, he generated an extension of his human nature in the world. 
Technically the man contemplated beyond this world the reality of his nature 
and projected it into this concrete horizon through culture. Although the 
man is rooted inside the biological structure49, just like animals, he is the 
only cultural being; his spiritual dimension found beyond the body is man-
ifested through the attitude of a cultural animal50.

Seeing the man only biologically, he could be considered as the last one 
among animals because of his physical precarity, which can be considered 

44 Wolfhardt pannenBerg, Ce este omul?, 84.
45 David katz, Mensch und Tier. Studien zur vergleichenden Psychologie, Leipzig 1948, 

295.
46 Gabriel Liiceanu, Despre limită, 52.
47 Alexandru Mitru, Legendele Olimpului, VOX, Bucureşti 2008, 34.
48 Wolfhardt pannenBerg, Ce este omul?, 52.
49 Marjorie grene, The Understanding of Nature: Essays in the Philosophy of Biology, 
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50 Marjorie grene, The Understanding of Nature, 285.
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a certain death sentence accorded by nature. He would’ve lost every single 
battle against other animals if he wouldn’t have anything else but his body. 
But the man took advantage of an intern superior power, beyond biology, a 
limitless capacity which turned into culture and civilization around him51. 
Unlike animals tied to an immediate positionality (hic et nunc), the man 
isn’t fully attached to this particular environment. He is meant to bring 
everything out from himself, crafting every artificial tool he needs to pro-
vide food, clothes, shelter, etc. And in the same manner, he gets to express 
the unlimited inside him: the joy, the pleasure, the kindness, the beauty, 
and anything that speaks about his aspiration towards infinite52. This cul-
ture represents the second nature of man, being inclusively part of the 
ontological human-specific.

Therefore, the culture is the proof that human nature could transcend 
the boundaries of creation, but couldn’t deny that himself is a part of that 
creation. That’s why the contemplation beyond creation goes only up to 
the beginning of the creation as the very boundary of everything, everything 
but God. His ultimate aspiration is to reach that boundary, not to pass it. 
The origin itself as an existential boundary generates the endeavor of 
reaching it53.

At the same time, the culture places the human inside a horizon ade-
quate to his double nature: the concrete one and the mystery. The specific-
ity of human nature lies in the second horizon where the man may find 
himself as a human being. The very existence of such a horizon of mystery 
is so a part of the definition of the man54. But even sustaining this we must 
not think less of that man belongs also to the immanent horizon, as this 
frame is essential for human life. Analyzed in the light of Aristotle’s hylo-
morphism the physical world is the principle of individuation (hyule) which 
makes possible the existence of the principle of specificity (morfe) for the 
human being, meaning his belonging to the horizon of mystery. The per-
manent fruit of the interference between these two worlds and the link 
between the human specificity and its abysmal structures is the culture55. 
The culture can be understood only as of the metaphysical reflex of human 
nature and not as simple concrete objects crafted by men. Because the cul-
ture proves the unique position of the man in the cosmos and projects his 
deepest ontological aspirations. It is the expression of the world of mystery 

51 Lucian BLaga, Aspecte antropologice, Facla, Timişoara 1976, 128.
52 Lucian BLaga, Aspecte antropologice, 140.
53 Gabriel Liiceanu, Despre limită, 188.
54 Lucian BLaga, Trilogia valorilor. I: Ştiinţă şi creaţie, Humanitas, Bucureşti 1996, 201.
55 Lucian BLaga, Trilogia valorilor. III: Artă şi valoare, Humanitas, Bucureşti 1996, 22-

24.



51

inside human nature56. The mystery inside this horizon is not only the 
excitement in the man, but the spring of his nostalgia upon the unknown 
manifested also through the nostalgia upon origins. Before this pathos 
generator of existential drama, eternal anguish, the human instinct leads 
naturally to self-questioning and answering. Such answers consist of an 
agreement between self and the reality, agreement achieved only through 
God57. Hence the aspirational impulse to the knowledge of origin’s mys-
tery, not only makes possible the position of theology regarding this matter 
but even requires it given the fact that it requires a reality high above the 
man and the world, a reality that transcends everything. Such reality 
received many names in philosophy, but theology has only one name for it: 
God. So, if the aspiration to the future and the rooting in the past speak 
about hope and faith, the whole speech turns into a theological one, uttered 
by religion.

3. The nostalgia upon origins as religious phenomenology

What was proved to be an expression of the nature of man in philoso-
phy, meaning the searching of the mystery of the origins, in the phenome-
nology of religion is translated as the nostalgia upon the origins expressed 
through the living of religion since the oldest time, especially in mythology. 
This religious phenomenology of the presence and the importance of the 
myths of creation was highlighted by Mircea Eliade.

Before reaching the proving of the eccentric position of man in the cos-
mos, Scheler started with the premise that the man is the strongest living 
being (das mächtigste der Lebewesen)58. This superiority of man isn’t a bio-
logical one, but a supra-biological one, an artificial power, since the man 
can be defined, among others, a cultural being, capable to evade his physi-
cal and biological boundaries by projecting himself beyond everything to 
an eccentric positionality through culture. He’s acting as unity under a 
tension: his vitality and spirituality, his corporeity, and personality are 
synchronically present and alive in him and without any separation. The 
expression of that tension is the culture. Knowing himself to be insepara-
ble of his contingency and at the same time capable of transcendency, the 
man projected outside time and space the reality of his supernatural nature 
in a mythical frame (in illo tempore) large enough for the greatness of his 
spirit, a reality impossible to be projected in the horizon of here and now. 
Therefore, everything that was essential for him, not as a fellow, but as 

56 Lucian BLaga, Trilogia valorilor. III: Artă şi valoare, 30.
57 Wolfhardt pannenBerg, Ce este omul?, 74.
58 Max scHeLer, Formalism in Ethics and Non-Formal Ethics of Values, 287.
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nature, is now rooted in a series of primordial events. So, by searching for 
the origin of his nature, that he cannot see, but which he can feel, he 
reached to a mythical living of the reality59. In this way came to life the 
mythology, the first attempt to answer the greatest questions like the one 
regarding the origin of man. Such answers of men, being naturaliter reli-
giosus60, meant to enlighten the mystery of the origins, even if they aren’t 
veritable historical truth, they aren’t a complete fraud, because they don’t 
speak about an extrinsic historical truth of a group of men who lived cen-
turies before us, but they speak about an intrinsic truth about human 
nature, a nature shared by every man.

The myth, being real and sacred, speaks about a common perception of 
men about the world, it speaks about an exemplar truth which makes us 
of the archetypal models of the nature of things. It is the expression of a 
certain way of being in the world61.

By analyzing these myths gravitating around the cosmogony can be 
noticed that they evoke both the existential anguish of being in the world, 
as well as the nostalgia upon origins, seeking the returning to an age of 
innocence and beatitude for the man before it began the process of altera-
tion for his status, before the threat of death came up. So, the mythology 
about the origins turns into a nostalgia upon Paradise62. In this regard, the 
cosmogonic myths are meant not only to evoke an experience of the man 
but is also an element full of vitality. The myth is bound by a rite so that 
the man can be able not only to hear about an Edenic place but also to 
experience the positionality inside that horizon. This relationship between 
the myth and the rite has double importance. On the one hand, the myth 
turns into actuality through the rite63. On the second hand, the rite proves 
the existential dimension of the myth, it proves that the myth has a meta- 
historical truth.

The reason why the nostalgia upon the origins gets and Edenic form is 
the anguish born from the awareness of self-alteration: despite the recog-
nition of his perfect spiritual nature, the man is also aware of his falling 
into the flow of time that’s leading him to death. Every cosmogonic myth 

59 Wolfhardt pannenBerg, Ce este omul?, 146.
60 Ştefan Lupu, Revelaţie, credinţă şi credibilitate. Manual de teologie fundamentală, 
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62 Mircea eLiaDe, Mituri, vise şi mistere, 33.
63 This aspect is highlighted by A. E. Jensen who studied the african dema divinities and 
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speaks about a change that occurred in the original condition of man. This 
image is the portrait of the tension present in man. In the horizon of this 
tension, the fall into history equals the breaking away from heaven, from 
the initial perfect condition. By the occurring of an event, the man left the 
contextuality of illo tempore, and became the man as we see it here and 
now. This is the conclusion of Baumann after the study of some African 
religions64. Among the features of the original man, features that the man 
of nowadays hopes for are beatitude, spontaneity, and freedom65. Freedom 
is, actually, the one which generated, by being restraint, the tension that 
led to the nostalgia upon origins. According to this logic, the religious phe-
nomenology of the creation of the cosmogonic myth proves the pertinency 
of a theological answer regarding the origin of man, an answer expressing 
that very meta-historical truth. The naturality and the ontological base of 
the existence of such truth can be noticed in the horizon of the religious 
phenomenology among men: every archaic religion has a nostalgia upon 
the primordial Paradise, nostalgia manifested in every aspect of religious 
life66. Such mythological memory of age of beatitude beyond history 
stressed man since he became aware of his position in the cosmos67.

Although every cosmogonic myth speaks about the same unique history68, 
every one of them is different, sometimes even contrastingly, suggesting 
different perspectives upon the origin and nature of man. One of the com-
mon images is Terra Genetrix: the earth is seen as a woman who bears in 
her wound the creation of men. Such cosmogony can be found among the 
Indians of Northern America: the first men were born from embryos com-
piled in the wound of the Earth, in telluric deeps where took place the 
maturation of those embryos firstly imperfects69. The final stage of that 
maturation included interference with the rays of sunshine70. Another image 
is the emersion: the primordial men were created in the deepest matrix of 
the Earth where they spent an initial age; after that they were godly 
emerged, meaning some divinity brought them up to life.

These two images are similar and speak about the same thing, the con-
nection of man with Earth. The Earth is painted as a mother, and the 
process of birthing is similar to the human one. So, the religious intuition 

64 Hermann BauMann, Schöpfung und Urzeit des menschen im mythos afrikanischer 
Völker, Berlin 1936, 267.

65 Mircea eLiaDe, Mituri, vise şi mistere, 65.
66 Mircea eLiaDe, Traité d’Histoire des Religions, Paris 1949, 321.
67 Mircea Eliade, Mituri, vise şi mistere, 76.
68 Metaphoric history, since we speak about something that’s beyonf history.
69 James georges Frazer, The worship of Nature, Londra 1926, 427.
70 James georges Frazer, The worship of Nature, 428.
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of the man read in the processes of the micro-cosmos (like the one of the 
mothers giving birth to babies) the laws that governates the macro-cosmos 
(the Earth giving birth to mankind). Therefore, appeared the parallel 
between birthing and anthropogony71.

If it is applied to the same principle of symmetry, even the relation 
between the mother and the father regarding the birth of a baby finds a 
way in the anthropogenesis. The collaboration between those two needed 
to give birth to a baby is called in anthropogenesis hierogamy, meaning a 
common work of Heaven and Earth for the creation and fulfillment of 
men. Expressed in ontological terms, the hierogamy speaks about a human 
crafted from the dust of the Earth and placed into the light above all crea-
tures by heavenly powers. So, he goes through different stages to reach the 
light above the ground72. This image of hierogamy gets a clear expression 
in Greek mythology: Uranus (the sky) and Gaea (the earth) got married 
and gave birth to every creature.

An old Latin saying may help us fully understand the relationship between 
Mother and Father in the context of hierogamy: Mater sempre certa, pater 
incertus. Considering this and applying it in the religious frame we may 
notice that even if the divine paternity of humanity is contested (even denied 
by scientific ideology) and mysterious (since every religion has its own godly 
father for humanity), although the maternity of the earth is undoubtful73 
(even science sustain that the beginning of humans existence is in the par-
ticles of the Earth). The conscience that’s behind this universality of the 
Mother-Earth consists of the rooting in the contingency and the bond 
between man and earth. In Romanian literature, Liviu Rebreanu writes 
about the voice of the earth placed in parallel with the voice of love. The 
human fell some kind of cosmical link with the world around him, especially 
with the Earth. Somehow, he shares the life of his environment. In other 
words, despite the mystery of his origins, man always felt the certitude of 
an immediate mother74. As a phenomenon related to this awareness, there 
is the Latin terminology for a lovechild: terrae filius (meaning the son of 
the Earth). In Romanian, the equivalent is copil din flori (meaning child 
out of the flower), also regarding the Earth. Another aspect of this fact is 
the biblical reflex rapport between origins and eschatology. The earth is 
the common step for birth and death: ‘For you are dust, and to dust you 
shall return’ (Gen 3,19).

71 Mircea eLiaDe, Mituri, vise şi mistere, 167.
72 Mary c. wHeeLwrigHt, Navajo Creation Myth. The story of the Emergeance, Museum 
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Although the anthropogenic image of the maternity of Earth is a uni-
versal one, though the ways to describe the process of birthing done by her 
are many. The most frequent one is that humans were compiled in the 
matrix of the Earth as embryos and were maturated and brought to life 
through divine intervention, through the action of a godly father75. There-
fore, it can be noticed how some big cosmogonic archetypes of mythologies 
get to be branched in many myths according to the culture and civilization 
of each people, depending on the way of seeing the reality, on the attitude 
regarding life and man, etc. Further, there will be presented some of the 
anthropological mythologies of some great civilizations.

For the Babylonian mythology, the era of human creation is preceded by 
the era of heavenly wars. After Marduk, the great godly commander, defeats 
Tiamat, out of her wound he creates the world. And out of the sacrifice of 
Tiamat, Kingu creates the humans to serve the gods, to be the slaves of 
those who won the heavenly war76. Another version of this myth is told by 
Berosos and found in the writings of Eusebius of Caesarea: the man was 
crafted from the dust of the Earth and the blood of the gods, therefore 
capable to think and share the wisdom of the gods77.

Similar to the Babylonian stories is the Indian anthropogenesis. In Rig 
Veda, the man was built piece by piece with organs and constitutive ele-
ments brought by the gods in the world. And the work wasn’t just an assem-
bly of a creature, but also an integration of the divinities: ‘When they had 
fused the mortal man completely, they entered into him’78; that’s why man 
is not only created by the gods, he became their shelter.

In the tradition of Upanishads, everything starts with the ‘Primordial 
egg’79 from which was born Brahma (the supreme god named in other tra-
dition as ‘Purusha, the cosmic man’80) the origin of every divinity, every 
reality, the world with everything within it and finally the human. There 
is something more to be said about the Indian anthropogenesis, it places in 
human nature the belonging to the caste, to a certain social position: the 
priest (Brahman), the warrior (Kshatriya), the farmer (Vaishya) or the 
laborer (Shudra)81.

75 Mircea eLiaDe, Mituri, vise şi mistere, 177.
76 Enuma Elish, VI, in Victor kernBacH, Miturile esenţiale, Editura ştiinţifică şi pedago-
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77 euseBiu De cezareea, Praeparatio Evangelica.
78 Atharva Veda, XI, 8. Cf. Victor kernBacH, Miturile esenţiale.
79 Mahabharata, I, 27-38. Cf. Victor kernBacH, Miturile esenţiale.
80 Manusamhita, I, 5-32. Cf. Victor kernBacH, Miturile esenţiale.
81 Manusamhita, I, 32. Cf. Victor kernBacH, Miturile esenţiale.
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In the Zoroastrian cosmogony, they tell about an organization of the 
matter due to the turning of light into energy, a process that also created 
the primordial man. This primordial man is considered to be an archetypal 
structure called Yima82. Beyond the creation of man, there is firstly an 
ontological principle: the dualism. Human nature, like any other creation, 
according to Zoroaster, is subjected to the intersection between the two 
antagonist principles: Ahura Mazda and Angra Mainyu83.

The same antagonist situation is found in the Chinese cosmogony. Pan-Ku, 
the main principle consists of a dual substance: Yin and Yang. Yin, the 
murky principle, is the source of the Earth and the animals. Yang, on the 
other side, the pure principle, is the source of the sky and the humans. In 
this context, the genesis of men is relevant: humans were considered the 
bugs on the back of Pan-Ku84. There is also another version of the creation of 
man in the same Chinese culture. Niui-Wa (the sister of Fu Si, the supreme 
god), is playing the demiurge who’s crafting men out of clay with bare 
hands. After a while the exhaustion determines her to use a tool, to further 
craft men with a rope85. Those two processes led to a social rank difference: 
the first ones being superior to the others, difference seeded in human 
nature86. This image of the clay can be found in the biblical account too.

In addition to these common images of the myths about the origin of 
man, there is also the Nordic mythology. In its case, the matter changes. It 
is no longer dust or clay, it is wood. It tells that once upon a time the three 
great gods – Oden, Vile, and Ve – on their way back to Valhalla after they’ve 
finished the work of creation, on the shore of the sea that surrounds Mid-
gard, they’ve found two wooden trunks. They’ve blown living breath into 
them: the trunk of elm became a man (Ask) and the trunk of ash became a 
woman (Embla). After that, Vile gave the man strength, judgment, and 
reason, and he gave the woman sensibility and wisdom87.

Another mythology that speaks about the origin of man, one that 
marked deeply the European culture is the Greek one in his various forms: 
the crafting of man from different matters, the androgyne myth, and the 
cosmic metamorphoses88. I will not insist upon these myths because, as 
Mircea Eliade sustains89, even if they have an enormous relevance regard-

82 Victor kernBacH, Miturile esenţiale, 60.
83 Avesta, „Vendidad”, I-II. Cf. Victor kernBacH, Miturile esenţiale.
84 Victor kernBacH, Miturile esenţiale, 62-63.
85 Victor kernBacH, Miturile esenţiale, 64.
86 Can be noticed a parallel to the Indian vision.
87 Elena Maria Morogan, Mitologia nordică, Editura Enciclopedică, Bucureşti 1992, 19-20.
88 Victor kernBacH, Miturile esenţiale, 78-86.
89 Mircea eLiaDe, Nostalgia originilor, Humanitas, Bucureşti 2013, 111-112.
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ing European culture, though they don’t have a religious relevance since 
they don’t express the awareness of human nature manifested in a living 
rite. Greek mythology is not a living myth because of the lack of the rite. It 
is just an account related to memory and wisdom.

However, even such mythology has its root in the nostalgia upon the 
origins. This experience proves the relevance of the existence of such anthro-
pogenic myths. This nostalgia is the engine that moves every man into the 
search of the truth about the world and himself90. And the fruits of such 
search are to be found in the culture of every people: the scale of values, 
the wisdom came from certain historical experiences, etc.

Or, in this case, the presentation of some myths regarding the origin of 
man is meant to express that man is aware of his nostalgia upon his origin. 
In this regard, even if the various myths are different, though every one of 
them speaks about the question of the man about his origin and nature. 
And the fact that the first answers given to these questions are religious 
ones proves that men had the intuition that the truth about this matter is 
not to be found in the historical time, but in a mythical time that goes far 
beyond history, into the transcendence. And this is the very answer given 
by theology. Even if the positivism nowadays strengthened by the Darwin-
ian revolution wants to deny all of the ‘fictional’ answers to the greatest 
mysteries of men, the myth remains a story of truth. It expresses the obses-
sion of origins in man, but also the capacity of man to go beyond the chains 
of history where he can find the boundaries of time and space, the limit of 
the sensible Universe. So he may discover the ultimate nature of his sub-
stance and origin.

Conclusion

The epistemology of Hegel says that a veritable thesis is, actually, a 
synthesis. And for synthesis is required firstly a thesis contradicted by an 
antithesis. In this regard, I presented in this article the metaphysical the-
sis proved through the concrete facts of the religious phenomenology. This 
metaphysical thesis will further be contradicted starting with the 19th cen-
tury by the scientific antithesis. And finally, can appear a synthesis accord-
ing to a specific point of view upon the relationship between those two. For 
me, the synthesis belongs to theology which sustains that: ‘the truth can-
not contradict the truth’91.

This metaphysical thesis regards mainly the position of the man in the 
cosmos. Firstly, was drawn by Max Scheler the identity of the person, then 
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was developed by Helmuth Plessner as the eccentric positionality of man in 
the cosmos. These philosophical systems wanted to find the boundaries of 
the human being. But these very boundaries are the definition of human 
nature. Among these boundaries, there is the origin of man. So, if we are 
looking for the essence of man, we are, inevitable, looking for the origin of 
man as a definitory boundary. We may notice this natural searching in the 
phenomenology of religion. In every religion, men are living through the 
rite the truth told by the myth regarding the origin of man.


